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Editorial

Vazeni a mili ¢tenafi,

mate pred sebou cislo vénované velkému francouzskému filosofovi Jacquesovi Maritainovi
(1882-1973) a jeho myslenkovému odkazu. Inspiraci pro své uvazovani Maritain nachazel prede-
v8§im v tomismu a v personalismu. Oba sméry dokazal nové, osobitym zptsobem uchopit a s jejich
pomoci hledal odpovédi na otazky a reSeni problémd, které rozpoznaval coby aktualni ve spolecnosti
své doby. Trebaze od Maritainovy smrti uplynulo bezmala ptlstoleti, jeho poselstvi se jevi stale zivé.
Dokazuji to i prispévky, které najdete na nasledujicich strankach, kazdy ze sobé vlastniho thlu pohle-
du. Mozna Vas cetba povzbudi ke studiu dila Maritaina samého nebo Vés snad oslovi jeho myslenky
interpretované autory ¢lanka z ného vychazejicich. K jednomu i ke druhému Vas timto ¢islem zveme.
Do tématu uvadi rozhovor Zuzany Svobodové se znalkyni Maritainova Zivota i jeho tvorby Kla-
rou Jirsovou. V rozhovoru je zminéna také Zena Jacquesa Maritaina Raissa, ktera si nepochybné
zaslouzi pozornost, nebot svého manzela dopliiovala a méla velky vliv na jeho filosofii.
Tematicky ¢lanek Zuzany Svobodové zkouma Maritainovo pojeti prirozeného prava a humanismu
s poukazem na inspirativni podnéty pro vychovu v soucasnosti a rovnéz s uvedenim prikladi dob-
ré praxe. V nasledujicim c¢lanku pribliZzuje Helena Zbudilova autorovo filosofii vychovy s diirazem
na jeho tezi, Ze integralni vychova spéje k integrdlnimu humanismu. Komplexné predstavené Ma-
ritainovo uceni je vztazeno k problémtim pocitovanym v soudobém skolstvi. Autor tietiho ¢lanku,
Andrej Rajsky, mimo jiné pripomina nebezpeci, ktera podle Maritaina hrozi ve vychové a kterych
je dobré se i dnes vyvarovat. Ludmila Muchova a Petra Hofejsi se v kolektivnim c¢lanku zaobira-
ji Maritainovym vykladem integralniho humanismu pomoci jeho konfrontace s myslenkami ces-
kého filosofa Jana Patocky (1907-1977) a rakouského psychoterapeuta Viktora Emanuela Frankla
(1905-1977). Jejich prace usti ve formulaci nového vztahu kfestanského humanismu k humanismu
nekiestantl. Ustiedniho tématu se lehce dotyka studie Pavla Votavy, ktery se nezabyva filosofickou
vypovédi Jacquese Maritaina, ale osobnosti a dilem jeho starsitho amerického kolegy Johna Dewey-
ho (1859-1952). Text zachycuje vyvoj a chapani pojmu ,experience” v autorové uceni.

V ¢asti Varia naleznete ¢lanek Gustava Kovacse o uloze a poslani teologti v soucasné bioetické rozpra-
vé. Dale jsme zaradili prispévek Jakuba Havlicka, ktery si polozil otazku, jakym zptsobem se katolicka
cirkev prezentuje na internetu, zejména na socialnich sitich. Zaujmout Vas mtize i ¢lanek Michala
Kaczora, jenz pojednava o stresu, ktery Ize v profesi socialniho pracovnika vnimat nejenom jako hroz-
bu, ale rovnéz jako vyzvu. Radu odbornych ¢lénki uzavird studie Radky Janebové a Zuzany Truhlafové.
Autorky ozfejmuji, jak je pojimdna kontrola ve vybranych etickych kodexech socidlni prace.

Cislo je doplnéno o zpravu z islamologické konference, ktera probéhla v listopadu 2018 v Ceskych
Budéjovicich, a o dvé recenze od Milana Nakonec¢ného.

Za celou redakci Vam preji prijemné a obohacujici ¢teni.

Katefina Brichcinova
Clen redakce Caritas et veritas
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Dear readers,

This current issue of the journal is dedicated to the great French philosopher Jacques Maritain
(1882-1973) and his intellectual legacy. Maritain found inspiration primarily in Thomism and
personalism. He was able to grasp both schools of thought in his own distinctive manner and,
with their help, sought answers to questions and solutions to problems which he recognised as
relevant in society in his time. Even though Maritain passed away almost half a century ago, his
message appears to be alive still. This is proven by the contributions which you can find on the
following pages. Each of these written works sees his legacy from its own distinctive angle. These
written works might encourage you to study Maritain’s work, or maybe you will be touched by his
thoughts throughout the following interpretations. We invite you to the former or latter activity
in this issue.

The thematic article by Zuzana Svobodova examines Maritains concept of natural law and hu-
manism, pointing to inspirational stimuli for education in the present time, and giving examples
of good practice. In the following article, Helena Zbudilova portrays the author’s philosophy of
education with emphasis on his thesis, saying that integral education moves towards integral
humanism. This complex introduction to Maritain’s thoughts is related to problems in contempo-
rary education. The author of the third article, Andrej Rajsky, reminds us, amongst other things,
of the danger that is (according to Maritain) threatening education, and which is good to avoid
even today. In their collective article, Ludmila Muchova and Petra Hofejsi deal with Maritain’s in-
terpretation of integral humanism through its confrontation with the ideas of Czech philosopher
Jan Patocka (1907-1977) and Austrian psychotherapist Viktor Emanuel Frankl (1905-1977). Their
work brings the formulation of a new relationship between Christian humanism and the human-
ism of non-Christians. The article of Pavel Votava touches upon the central topic a little: it does
not deal with the philosophical propositions of Jacques Maritain directly as it introduces the per-
sonality and work of his older American colleague, John Dewey (1859-1952). The text captures
the development and understanding of the term ‘experience’ in the author’s theory.

In the Varia section, one can find Gustav Kovacs’s article on the role and mission of theologians
in the current bioethical debate. The article of Jakub Havlicek, who raises a question about how
the Catholic Church is presenting itself on the Internet, especially on social networks, is also in-
cluded. One can be also interested in Michael Kaczor’s article which deals with stress that can be
perceived not only as a threat but also as a challenge in the social worker’s profession. The series of
expert articles is concluded by an article written by Radka Janebova and Zuzana Truhlarova. The
authors illustrate how control is perceived in selected ethical codes of social work.

On behalf of the entire editorial staft, I wish you pleasant and rewarding reading.

Katefina Brichcinova
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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.

1/2019 Vztahy mezi institucionalizovanymi formami socidlni pomoci a rdznorodymi
fenomény neformalni sociadlni pomoci, zejména vztahy mezi systémy
socialnich sluzeb a obanskymi iniciativami a vztahy mezi institucionalni
Charitou a Diakonii, farnimi charitami a sborovymi diakoniemi a charitativnim
a diakonickym poslanim cirkvi

Uzavérka:31.12.2018

2/2019 Humanitné védni pfistupy v socidlni praci a pomahajicich profesich
Uzavérka: 30.6.2019

1/2020 Pomahajici profese v paliativni péci

Uzavérka: 31.12.2019

2/2020 Literatura jako prostfedek Skolni edukace a vychovy ve volném case
Uzavérka: 30. 6. 2020
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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.

1/2019

2/2019

1/2020

2/2020

Relationships between institutionalised forms of social help and diverse
phenomena of informal social help, in particular, the relationship between
social service systems and civic initiatives, the relationship between
institutional Charity and Diaconia, parish charities and church diaconies,
and the charitable and diaconical mission of the Churches.

Deadline: 31 December 2018

Humanities-Science Approaches in Social Work and Helping Professions
Deadline: 30%* June 2019

Helping Professions in Palliative Care
Deadline: 31 December 2019

Literature as a Means of School Education and Leisure Time Education
Deadline: 305t June 2020
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Rozhovor

Rozhovor o zivoté a dile Jacquesa Maritaina s pani
Klarou Jirsovou

Klara Jirsova (1981), vystudovala bohemistiku na FF UK (diplomova prace na
téma K pramenlm poezie: teorie geneze literarniho dila u Jacquesa Mari-
taina”), je doktorandkou Ustavu filosofie a religionistiky na FF UK, ¢lenkou
redakcni rady Salve, ¢lenkou Centra teologie a uméni pfi KTF UK a vystavni
rady v kostele Nejsv. Salvatora. Zabyva se zejména vztahem cirkve a soucas-
ného umeéni.

Vazena pani kolegyné, jak se prihodilo, Ze jste nasla zalibeni v mySlenkach Jacquesa Maritaina?
A pokud byste méla uvést pro Vas pét nejvyznamnéjsich vlastnosti (kvalit, hodnot) dila
Jacquesa Maritaina, které Vas zejména oslovily, jaké by to byly?

K Maritainovi jsem se dostala pfes jeho filosofii uméni, ktera ztstala tézistém mého zajmu a kterou
povazuji za jeden z jeho nejvétsich piinost. V ramci studia Ceského jazyka a literatury na Filozo-
fické fakulté Univerzity Karlovy jsem navstévovala seminaf Jaroslava Meda o ceské katolické litera-
ture, kde jsem se doslechla o Maritainovu pojednani Uméni a scholastika (vysla v ¢eském prekladu
v r. 1933). Knizku jsem vyhledala, precetla, a protoze rezonovala s tim, co jsem v té¢ dobé hledala
(uspokojivou teorii uméni), zacala jsem postupné ¢ist dalsi Maritainova dila. O Maritainové teorii
umélecké inspirace jsem mj. psala diplomovou praci. Na Maritainové filosofii uméni mé nejvic oslo-
vilo to, Ze se na rozdil od rady jinych filosoft snazi definovat uméni na zédkladé zkusenosti umélce
(nikoli vnimatele), sestupuje az ke kofenim umeéni skrze svoji teorii basnické intuice, specifického
nepojmového druhu poznani, v némz umélec zaroven uchopuje néco ze svéta a néco ze sebe sama.
Pro Maritaina bylo od mladi charakteristické az existencialni nasazeni pfi hledani pravdy, pozdéji, kdyz
nasel pro své mysleni oporu v uceni sv. Tomase Akvinského také, feknéme s nadsazkou, ,,odvaha mit
pravdu. Smysl pro spravedlnost, ktery ho v Dreyfusové aféfe postavil na stranu nespravedlivé obzalova-
ného a ktery se projevoval v celém jeho dile v citlivosti k socidlnim otdzkdm i k lidské (mj. i ndbozenské)
svobodé. (Maritain o sobé fikal, Ze je ,,duchem pravicak/konzervativec, ale srdcem levicak®.) Zajem o ak-
tualni otazky doby, spolecenské a politické nasazeni. Hluboké porozuméni pro uméni, pratelstvi s umélci.

Ktefi myslitelé méli nejvétsi vliv na Maritaina? A jaké bylo Maritainovo ¢teni Tomase Akvin-
ského, ¢im jej Tomas oslovil nejvic?

V mladi byla pro Maritaina zachranou ze skepse z prevladajiciho pozitivismu Bergsonova filozofie, po
konverzi se pro néj stal tstfednim inspira¢nim zdrojem Tomas Akvinsky. Ve 30. letech byla pro Maritai-
na inspirativni i filosofie Emmanuela Mouniera, v dialogu s nim se utvarel Maritainv personalismus.
Maritain neprfistupuje k Tomasovi jako historik filosofie (napt. na rozdil od Etienna Gilsona), ale
snazi se na jeho uceni navazovat, aplikovat jeho metodu na nové otazky, ¢asto naklada s Tomasem
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velmi volné. Narozdil od Gilsona, ktery mél velmi odtazity vztah k Tomasovym komentatortim, si
Maritain, kdyz se mu to hodi, nevéha poslouzit Kajetanem ¢i Janem od sv. Tomase.

Kteri umélci méli podle Vas nejvétsi vliv na Jacquesa Maritaina?

Umélct kolem Maritaina byla celd fada, jesté za studii jej vyznamné ovlivnil Charles Péguy, ktery ho pfi-
vedl na Bergsonovy prednasky v College de France, velky vliv, zejména v obdobi konverze, mél na Mari-
taina Léon Bloy, co se tyce formovani Maritainovy filosofie uméni, zde sehral bezesporu vyznamnou roli
Jean Cocteau (dochovala se jejich obsahla korespondence), s nimz mél Maritain velmi podobny pohled
na umeéni a od néhoz si odnesl pojem poesie tak, jak jej rozvinul ve své filosofii uméni v dilech Hranice
poezie, Situace poezie a Tviir¢i intuice v uméni a poezii, ¢i jeho zena Raissa, ktera byla basnitkou.

Jak ovlivnilo Maritainovo dilo jeho manzelstvi s Raissou?

Jacques a Raissa predstavovali nerozlu¢nou dvojici. S Raissou prosel Maritain celym hledanim od
zklamani z pozitivistické vyuky na Sorbonné, pres nadseni z Bergsona, seznameni s Léonem Bloy,
konverzi, az po studium Tomase. Jejich domacnost v Meudonu byla ve 20. a 30. letech mistem
setkavani a intelektualnich vymén vyznamnych umélcti a intelektuala doby. Pres Raissu mél Ma-
ritain otevienou cestu k zidovstvi (pochazela z ruské zidovské rodiny), jejich spole¢nym tématem
byla poezie (Raissa psala basné, Situace poezie je jejich spole¢nym dilem) i mystika.

Co povazujete za nejvétsi Maritainav prinos v dile Integralni humanismus (Kfestansky hu-
manismus) a co byste doporucila dnesnim studentim, chtéji-li byt integralnimi osobnostmi,
nejen individualitami?

Hledani autenticky krestanské politické cesty adekvatni dobé, ve které Zijeme, vymezeni vici ka-
pitalistickému liberalnimu materialismu na jedné strané a kolektivistickému marxistickému ma-
terialismu na strané druhé - to pro nds mize byt aktualni i dnes. Vizionarské bylo i to, Ze postavil
komunisticky totalitarismus na roven totalitarismu nacistického.

Co bych doporucila studentim? Neomezovat se jen na studium svého oboru, zajimat se o ostatni obo-
ry a vést s nimi (i na akademické ptidé) dialog, zajimat se o aktualni spolecenské otazky a problémy,
obcansky se angazovat, kriticky se vztahovat k ideologiim, vnaset svétlo viry do vsech oblasti zivota.

Dovolila bych si nyni posledni otazku: Doporuceni k rozhovoru s Vami jsem dostala od pana
doktora Karla Sprunka, ktery sam prelozil nékolik praci Jacquesa Maritaina a zalozil Ceskou
spolecnost J. Maritaina. MuzZete se prosim s nami podélit o to, jak jste se s panem doktorem
Sprunkem seznamila, a co byste Vy osobné doporucila z Maritainova dila jesté k prekladu do
cestiny, kdybyste méla jen jedno ,pfani“ k vyplnéni?

S panem doktorem Sprunkem jsem se seznamila pii piipravé maritainovského ¢isla revue Salve
(2/2006), k niz mé ptizval spoluzak z bohemistiky Martin Bedfich (nyni vykonny redaktor Salve
a $éfredaktor nakladatelstvi Portal). V redakcni radé Salve od té doby ptisobim. Z Maritainovych
spistit by urcité stalo za to vydat Tvilirdi intuici v uméni a poezii (Creative Intuition in Art and
Poetry, 1953), ale myslim, Ze uz se na jejim vydani pracuje...

Dékuji moc za rozhovor a preji Vam maritainovsky, abyste ve své tvorbé mohla vyznamné
cerpat a zaroven uchopovat néco ze svéta a - jako imago Dei - také néco ze sebe sama.

Zuzana Svobodovd
(TF JU, svobodz@tf.jcu.cz)
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Studie - tematickeé (Studies - Topical)

Prirozené pravo a integralni humanismus

u J. Maritaina: Vychovatelské vyzvy
Zuzana Svobodova

Abstrakt

Clanek zkouma na zakladé analyzy textd vyznamného francouzského myslitele jeho pojeti
pfirozeného prava a humanismu s cilem nabidnout inspiraci pro dnesni vychovu ¢lovéka. Jde
o rozbor Maritainovych praci zejména z oblasti politické filosofie (Integral Humanism and the
Crisis of Modern Times, Christianity and Democracy, Man and the State, The Peasant of the Ga-
ronne: An Old Layman Questions himself about the Present Time), filosofie vychovy (Education
at the Crossroads, Philosophy and Education, Education and the Humanities, Moral and Spiritual
Values in Education, The Crucial Problem of the Education of the Human Being, Pour une philo-
sophie de I'éducation) a nabozenské filosofie (The Range of Reason, Religion and Culture). Na
konkrétnim aktualnim pfikladu programu pro vyuku lidskopravnich témat je ukazano, ze pra-
vé Maritainova filosofie vychovy a jeho podnéty pro vzdélavani mohou byt inspirujici nejen
pro soucasné pedagogy a dalsi pracovniky v pomahajicich profesich, ktefi usiluji o kultivaci
lidstvi. Jacques Maritain povazoval vychovu za uméni, to jest za Cinnost, ktera neni trénova-
nim zivocicha. Hlavnim cilem vychovy je dle Maritaina pfivedeni ¢lovéka ke svobodé skrze
poznéani a moudrost, dobrou vili a lasku. Autorka ¢lanku si klade otazky po moznych hlubsich
teoretickych zakladech integrace ve vychové a vzdélavani, taze se po roli kfestana-pedago-
ga v soucasné spolec¢nosti a po moznostech a mezich lidskopravniho vzdélavani. Na zakladé
personalistické tradice, v Maritainové podani tézici zejména z dila Tomase Akvinského, a vy-
branych aktualnich vzdélavacich dokumentt nabizi predkladany text konkrétni pfiklady dob-
ré praxe a navrhy napriklad socidlnim pedagog(im, vychovatelim, uciteldm ¢&i rodi¢im pro
jejich vychovu a vzdélavani.

Klicova slova: Jacques Maritain, integralni humanismus, podoby humanismu, pfirozené
pravo, lidska prava, vychova, lidskost, kultura, vzdélavani

Uvedeni

Jaka je uloha kfestana-pedagoga ve svété? Mohou byt myslenky humanismu plodné i v dne$ni
dobé? Co je teoretickym pramenem dnes az naduzivaného terminu ,integrace“? Jaky pohled na
¢lovéka stoji za snahu o integraci ve $kolach, tedy kde brat inspiraci pro silné osobni zdivodnéni
pozitivniho postoje k integraci na $kolach? Usilujeme integraci o naplnéni ,,pfirozenych prav® clo-
véka? Jak konkrétné mutze soucasny pedagog prispét k rozvoji spolecnosti, ktera cti lidska prava
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jako jednu ze svych zakladnich hodnot? Jak dalece 1ze pro soucasnou vychovu cerpat inspiraci
z dél myslitele, ktery vytvarel konkrétni naméty pro vychovu, kterou vidél v krizi - ale jiz pred
vice nez ptl stoletim? Nasledujici text vychazi z téchto a dalsich souvisejicich otazek, pricemz usi-
luje ukazat, jak lze na tyto otazky odpovédét v kontextu dila autora, ktery se podilel na formulo-
vani a vykladu Vseobecné deklarace lidskych prav', filosofa, pedagoga, diplomata i inspiratora pri
vzniku papezskych dokumentt k socialnim otazkam?, Jacquesa Maritaina.

K hlub$imu studiu zivota a dila ]. Maritaina lze tézit z praci center Jacquesa Maritaina, v souc¢asné
dobé zejména pak z centra na univerzité Notre Dame v americké Indiané’. Hlavni Maritainovy
myslenky k vychové byly poprvé knizné vydany na zakladé prednasek, které J. Maritain pronesl
béhem druhé svétové valky na univerzité v Yale v ramci Terry Lectures; vysly knizné jesté v tém-
ze roce, v jakém prednasky probihaly, tedy v roce 1943, pod titulem Education at the Crossroads
(a do roku 1957 se dockaly deviti vydani). V ramci souborného dila Jacquesa a Raissy Maritaino-
vych vydavaného ve francouzstiné byly texty k vychové publikovany v sedmém svazku, zde jsou
pod nazvem Pour une philosophie de l[éducation pavodné Ctyti kapitoly vydané v Education at the
Crossroads rozsiteny o dalsi tfi kapitoly - Maritainovy texty k vychove, které jiz navic akcentuji
nejen americké, ale také francouzské prosttedi vychovy a vzdélavani.

Cesky zatim vychazeji zikladni Maritainova dila, jako prvni vysla v roce 1931 publikace Vybrané
stati filosofické, o dva roky pozdéji vychdzi Umeéni a scholastika a v roce 1936 Ndbozenstvi a kultu-
ra, dale v roce 1947 byla vydana Maritainova kniha Humanisme intégral pod titulem Krestansky
humanismus, ve stejném roce pak ve slovenstiné Traja reformdtori: Luther — Descartes — Rou-
sseau, z rozhlasovych relaci knizka Vidnoce 1943. V roce 1967 vychazi v Rimé v Kfestanské aka-
demii v novém prekladu Maritainovo Humanisme intégral, pod titulem Integrdlni humanismus,
tentokrat s doslovem Karla Vrany (napsal pod pseudonymem Pavel Zelivan), pficemz v ceskych
katolickych intelektualnich kruzich se tato kniha stala pfedev$im pro jasnou kritiku marxismu
kultovnim dilem. V roce 1976 je dvojcislo exilového casopisu Studie 46-47 vydano jako Maritai-
nuv sbornik - a pro ucely tohoto ¢lanku upozornuji, Ze Karel Skalicky pfipomina ve svém tvod-
nim textu také seminar pfimo o Maritainové filosofii vychovy, poradany 1.-4. fijna 1975 v italské
Brescii (poradatelem byl Mezindrodni institut J. Maritaina v Italii a Milanska katolickd univerzi-
ta), kde v té dobé vysel také italsky preklad Maritainovy filosofie vychovy Leducazione al bivio*.
Tti a pitl roku po tzv. sametové revoluci vznikd Ceska spole¢nost Jacquesa Maritaina (jako po-
boc¢ka Mezinarodniho institutu J. Maritaina), jejiz zakladatel Karel Sprunk je pak nadale dvor-
nim Ceskym prekladatelem dila J. Maritaina. V cestiné jiz vysla jednak drobna Maritainova dilka
Ldska a pratelsvi (2005), Zivot z modlitby (2005), Vira v clovéka (2008), ale predev$im podstatné
Maritainovo dilo politické filosofie Clovék a stdt (2007), déle prace Sedm lekci o jsoucnu a o prv-
nich principech spekulativniho rozumu (2009), Odpovédnost umélce (2011), O filosofii déjin (2014).
V roce 2006 bylo druhé ¢islo ¢asopisu Salve vénovano mysleni J. Maritaina, zde byly rovnéz poprvé

1 Srov.©Jacques MARITAIN, Introduction, in: United Nations Educational Scientific and Cultural Organization, Human Rights: Comments
and Interpretations, Paris: UNESCO, 25. 6. 1948, s. I-IX. Dostupné na: http://unesdoc.unesco.org/images/0015/001550/155042eb.pdf,
citovano dne 25. 4. 2017. Srov. déle tyz, Philosophical Examination of Human Rights, tamtéz, s. 59-63.

2 Naprace J. Maritaina odkazuje vyslovné encyklika Pavla VI. Populorum progressio z 26. btezna 1967 (konkrétné v ¢lanku 20, 42, vliv jeho
dila L humanisme intégral lze sledovat i v ¢lancich 16n, 26, 34, 39) - srov. Jacques MARITAIN, Krestansky humanismus, prel. Vojtéch
Gaja, Praha: Universum, 1947, s. 97-104, 283 a Populorum progressio, 16-42.

3V Evropé vznikly naptiklad Centrum studif Jacquesa a Raissy Maritainovych (Cercle détudes Jacques et Raissa Maritain) v Kolbsheimu
ve Francii a Mezindrodni institut Jacquesa Maritaina (Institut International Jacques Maritain) v Itdlii, v Ceské republice byla také
zalozena v roce 1993 Ceska spole¢nost Jacquesa Maritaina, dilo J. Maritaina patti téz do témat vyzkumného centra na Teologické fakulté
Jihoceské univerzity, Vyzkumné skupiny pro studium post-sttedoveéké scholastiky. Prezentace amerického centra je dostupna na: https://
maritain.nd.edu/, citovano dne 5. 5. 2017.

4 Jacques MARITAIN, Leducazione al bivio, Introduzione di A. Agazzi, 18 ed., La Scuola, Brescia, 1975.
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oti$tény nékteré Maritainovy texty v ¢eském prekladu.

Na ¢eska knizni vydani hlavnich Maritainovych myslenek z oblasti filosofie vychovy, shrnutych
zejména v publikacich Pour une philosophie de léducation, Education at the Crossroads, The Edu-
cation of Man, je tieba si dosud pockat’. Zatim lze zdjemctim o Maritainovu filosofii vychovy
v ¢estiné doporudit zejména treti ¢ast paté kapitoly knihy Clovék a stdt, ktera je vénovana vychové
k podpore demokratické charty, v obecnéjsi roviné k poslani krestana ve spole¢nosti pak 1ze najit
inspiraci v dile Integralni humanismus, i v elektronické formé je dnes dostupny Krestanskou aka-
demii v Rimé ptipraveny Maritainv sbornik, kde je hned jako prvni pielozen Maritainfiv text
o tom, ¢eho je zapotiebi clovéku, ktery ma zit obnoveny, heroicky zivot kfestana, kfestana obrace-
ného ke Kristovu ktizi a Bozi milosti. Je zde pfedloZeno pojednani o prostredcich k sebevychové
k integralnimu lidstvi. V déjinach pedagogického mysleni je J. Maritain u nas zminovan zatim jen
sporadicky, coz je zplisobeno patrné tim, Ze k pochopeni Maritainova pojeti vychovy je zapotiebi
zaroven alespon zakladniho pochopeni krestanstvi, biblického pojeti ¢lovéka, smyslu Kristovy
obéti a Boziho milosrdenstvi, pfipadné porozuméni pro teorii lidskych prav v jejich kofenech,
davno predosvicenskych.

Proto ma-li vychovatel tézit z dila Jacquesa Maritaina k filosofii vychovy, povazuji za dilezité na-
stinit alespon kratce zakladni pojeti pfirozeného prava, jadra lidskopravni teorie, v dile Jacquesa
Maritaina.

1. Pfirozené pravo v dile J. Maritaina

Idea prirozeného prava je dédictvim klasického, antického mysleni, podle Maritaina je Antigona
vé¢nou hrdinkou prirozeného prava, nepsaného zakona. Starofecky dramatik Sofoklés je tedy ve
vyctu osobnosti, které se zasadily o ideu pfirozeného prava, u Maritaina tim, u néhoz je tfeba za-
¢it. Kromeé velkych basniki Maritain zminuje velké etiky antické doby, stoiky, Cicerona, apostola
Pavla, cirkevni Otce, Augustina, Tomase Akvinského, Francisca de Vitoria, Suareze, Huga Grotia,
pfi¢emz upozornuje, ze pozdéji je ve filosofii 18. stoleti idea pfirozeného prava vice ¢i méné de-
formovana. Maritain se rozhodné stavi proti roz$ifenému nazoru, Ze pfirozené pravo je invenci
Americké nebo Francouzské revoluce.®

Idea prirozeného prava se zaklada na presvédceni, ze existuje lidska prirozenost, stejna ve véech
lidech. K ni nalezi, ze ¢lovék je nadan rozumem, ktery jej vede k porozuméni tomu, co ¢ini, a tedy
k sile, Ze muze ovliviiovat své jednani, miize sledovat své cile. Ukolem ¢lovéka, pripomina casto
Maritain jiz antickou filosofickou myslenku, je byt vidoucim.” Diky lidské prirozenosti existuje
usporadani (vnitfni fdd) nebo dispozice, kterou mtize lidsky rozum objevit, a podle niz pak ma
lidska vile jednat, ma-li se prizpisobit potfebnym cilim lidské bytosti. Nepsany zdkon neboli
prirozeny zakon je praveé tato vnitfni dispozice, kterou mize nahlédnout rozum.?

5 Dle informace ve francouzském souborném vydani dél Jacquesa a Raissy Maritainovych je v bibliografické ptiloze v sedmém svazku, za
&asti vénovanou Pour une philosophie de [¢ducation, uvedeno, 7e se rtizné ¢4sti nebo preklady tohoto dila objevily téz v Ceskoslovensku.
Napt. v samizdatovém casopise Studie z roku 1960, ¢. 6 vy$el Maritainav text Podvédomy Zivot intelektu a zejména pak v roce 1976 vyslo
dvojéislo 46-47 jako ,,Maritaintiv sbornik®, velmi pravdépodobné na pravé zde vydané ceské texty odkazuje francouzska poznamka -
srov. Jacques MARITAIN, Pour une philosophie de Iéducation. In Jacques et Raissa Maritain OEuvres complétes, Fribourg Suisse/Paris
(Editions universitaires/Editions Saint-Paul) 1982-2007, (EC VII: (Euvres de Jacques Maritain 1939-1943, s. 1360 a Studie 46-47,
Maritaintv sbornik, Rim: Kiestanska akademie, 1976.

6  Srov. Jacques MARITAIN, The Rights of Man and Natural Law, London: Geffrey Bles, 1958, s. 34. K rozboru sekularizace pfirozeného
prava srov. Toma§ MACHULA, The Way to the Secularisation of the Natural Law, Filosoficky casopis, Special Issue 2016, s. 41-58.

7  Srov.Jacques MARITAIN, The Education of Man: The Educational Philosophy of Jacques Maritain, ed. Donald Gallagher, Idella Gallagher,
Notre Dame: University of Notre Dame Press, Doubleday & Co., 1967, s. 61.

8  Srov. MARITAIN, The Rights of Man and Natural Law..., s. 35.
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Piirozeny zakon a znalost ptirozeného zékona neni totéz. Clovék, ktery dosud nemél moznost
poznat tento zakon (nebo pro néjakou indispozici jiZ nema moznost poznat tento zakon), neni
pfed zakonem odpovédny - a naopak, od chvile, kdy je mu zakon pfistupny, a to skrze nahlédnuti
rozumu, poznanim, je pred timto zakonem odpovédny, i kdyz si jej sam neulozil. Idea pfirozené-
ho prava vyplyva z tohoto (nepsaného a nikdy beze zbytku nezapsatelného) prirozeného zakona,
pficemz i té lidské bytosti, kterd nema poznani prirozeného zakona, nalezi pfirozené pravo na
ochranu jeji lidské prirozenosti. Tento zakon je ,v srdci vepsany*, to znaci, ze je v pravdé, ale také
v hloubce (je naro¢né hledét do vlastniho ,,srdce” a clovéku nemozné hledét do srdce druhého).
Clovék znd ptirozeny zakon vzdy jen do urcité miry, nikdy jej nebude mozné ,,prepsat ze ,,srdce”
do ,hlavy“ - pietisté také pouzivali tyto metafory k vyjadieni svého nahledu, ze dynamismus,
ktery je vice spojen s vuli, tj. se ,srdcem®, je vétsi hlubinou, zakladni podstatou lidského byti,
proto bylo jejich snahou dostat kiestanstvi (z uc¢eni Krista vyplyvajici zptisob Zivota) ,,z hlavy do
srdce®’ Rast poznani prirozeného zakona je spojovan s rozvojem moralniho védomi - Maritain si
velmi vazil vyzkumu Jeana Piageta a i dne$nim vychovatelim lze jen doporucit, aby se obeznamili
i s vysledky vyzkum jeho zaki.'

Jestlize Maritain hovofi o kultufe jako o rozumovém rozvoji lidské bytosti ve veskeré jeji tplnos-
ti'!, je pozndvéani pfirozeného zékona kultivaci ¢lovéka, kulturou. Usili lidského ducha a svobody
se pripojuje k potenci pfirody, v tomto smyslu je kultura ¢lovéku ptirozena.”? ,Clovék, oprav-
du a cele prirozeny, to neni ¢lovék ptfirodni, zemé neobdéland, nybrz je to ¢lovék ctnosti, lidska
puda vzdélana zdravym rozumem, je to ¢lovék vytvareny vnitini kulturou ctnosti intelektualnich
a mravnich. Jen takovy ¢lovék ma konsistenci, je osobnost.“"* Tak vyjadfuje Jacques Maritain
svou charakteristiku ¢lovéka ve vztahu k pfirozenosti - a je zde zakem po vytce Aristotelovym
a rovnéz Tomase Akvinského®.

Jacques Maritain si v§ak uvédomoval, Ze lidé rizného vyznani, riznych myslenkovych tradic se
nebudou schopni shodnout v argumentaci, pro¢ zakladni prava clovéka maji platit, nicméné mél
nadéji, Ze se lidé z rtiznych kultur budou schopni shodnout na zakladnim znéni lidskych prav,
coz v praxi znamena, ze budou moci souhlasit s fadem zékladnich hodnot, s praktickym kon-
ceptem clovéka a Zivota, s ,filosofii zivota®, ktera by byla praktickym projevem civilizovaného
zivota.'® Sam si byl v 1été roku 1948 védom, ze k tomu je zapotiebi zacit ve svété s nutnymi zména-
mi."” Osobné k témto zménam nabidl inspiraci napfiklad svym pojetim integralniho humanismu
a svou filosofii vychovy.

9  JiZzjsem se tomuto tématu vénovala v: Zuzana SVOBODOVA, Pohnutky Kristova svédka: II. Jan Amos Komensky, Studia Comeniana et
historica, XLVI (2016), ¢. 95-96, zejm. pozn. &. 69.

10  Srov. MARITAIN, The Education of Man..., s. 53, 190; srov. téZ Raissa MARITAIN, La Conscience Morale et | "Etat de Nature, New York,
1942. Doporuéenthodné jsou déle zejména vyzkumy Lawrence Kohlberga, zékladni informace viz napt. Jolana POLAKOVA, Moréln{
vyvoj osobnosti, Teologické texty 3/1994, s. 104-105.

11 Srov. Jacques MARITAIN, NdboZenstvi a kultura, Brno: Moravan, 1936, s. 8.

12 Srov. tamtéz.

13 Tamtéz,s. 11.

14 Srov. napf. ARISTOTELES, Magna moralia, Praha: Petr Rezek, 2005, 1184b, 26-32.

15 Regeni otazky ,,Zda muze ¢lovék prirozené dosahnout blaZenosti?“ u Tomase srov. napt. Tomas AKVINSKY, Summa teologickd, ¢ast 11,
dil1, ot. 5, ¢l. 5. (srov. 33709 I*-Ilae q. 5 a. 5). Viz © Toma§ AKVINSKY, Summa teologickd, preklad Sancti Thomae Aquinatis, SUMMA
THEOLOGIAE, redigovany P. Emilidnem Soukupem, vydany v Olomouci 1937-1940, pivodni preklad opravil podle dodate¢nych
olomouckych opravnych stranek a upravil pro sou¢asného ¢tenare P. Tomas Bahounek OP, odkazované misto dostupné ¢esky: http://areopag.
sk/thomas/SummaTheologica-II-Lhtml, latinsky: http://www.corpusthomisticum.org/sth2001.html#33709, citovano dne 14. 5. 2017.

16 Srov. MARITAIN, Introduction..., s. 1, IX.

17 Tamtéz, s. IX.
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2. Integralni neboli kirestansky humanismus

Pod titulem Integrdlni humanismus byly vydany prednasky Jacquesa Maritaina, které probéhly na
letni univerzité v Santanderu v roce 1934." To, co zde Jacques Maritain nabizi jako vychodisko
z krize", jiz je soucasnikem, je nové pojeti humanismu, ktery by byl theocentricky, kiestansky,
hrdinsky, pokrokovy, integralni, aplny, humanismus Vtéleni®. Vychova v dobé, kdy kiestanska
civilizace jiz nemuze byt naivni*, ma v duchu tohoto nového humanismu* vést skutecné ke svo-
bodé lidskych bytosti, ke svobodé ¢lovéka® jako individuality i jako osoby, pficemz individualitu
Maritain chédpe jako fyzicky zdklad pro osobu (dle Maritaina chybuje souc¢asna vychova pravé
v nahledu na ¢lovéka a v rozvijeni jeho individualniho i osobnostniho charakteru).*

Integralni humanismus bude podle Maritaina vyzadovat radikalni zmény v kulture, a to dle jeho
slov pfimo substancialni zmény: ,, A tato pfeména nevyzaduje toliko nastoleni novych socialnich
struktur a nové soustavy socialniho Zivota, nastoupivsi po kapitalismu, nybrz soupodstatné téz
vzestup sil viry, pochopeni a lasky, tryskajicich z vnitfnich prament duse, vyzaduje pokrok v ob-
jevovani svéta duchovnich skutecnosti. Jediné pod touto podminkou bude ¢lovék opravdu moci
postoupit dale do hlubin své pfirozenosti, aniz ji musi ménit nebo znetvorovat.“* Zde se ukazuje
podstatny pohled na pfirozenost ¢lovéka, ktery stoji v zakladu celého pojeti Maritainova integral-
niho humanismu. Maritain véfi, ze skrze (sebe)vychovu a za pomoci vhodného vzdélavani*® mize
¢lovék sestoupit do téchto podstatnych hlubin vlastni pfirozenosti, k vnitfnim pramentim duse.
Jacques Maritain svymi dily o potfebé nového pojeti humanismu jako integralniho humanismu
prispél také k rozvoji socialniho uceni cirkve. O souvislostech encykliky papeze Benedikta XVI.
Caritas in veritate (s podtitulem O integrdlnim lidském rozvoji v ldsce a v pravdé) se socidlnim
ucenim cirkve jiz bylo na strankach tohoto casopisu (pozn. redakce: Caritas et veritas) pojed-
nano”, tento papez psal o kiestanském humanismu jiz v $edesatych letech dvacatého stoleti®.
Papez Franti$ek pouzil termin , integrdlni“ ptimo ve spojeni s ekologii, nepfimo ale také s huma-
nismem?¥, a dale vyjadiuje ve své encyklice Laudato si” potfebu ekologické vychovy, ktera bude
prispivat k integralni konverzi lidské osoby a kultivovat tak vSechny vztahy clovéka™.

18 Prednasky vysly nejdiive ve Spanélstiné pod jinym nazvem, sim Maritain uzil spojeni ,integralni humanismus® naptiklad v ¢lanku
vydaném v roce 1939: © Jacques MARITAIN, Integral Humanism and the Crisis of Modern Times, The Review of Politics, vol. 1, no. 1,
1939, pp. 1-17 (on-line), dostupné na: www.jstor.org/stable/1403915, citovano dne 14. 6. 2017. I v ¢estiné vysly Maritainovy prednasky
z letni univerzity 1937 nejdfive pod titulem Kestansky humanismus, srov. Jacques MARITAIN, Krestansky humanismus, prel. Vojtéch
Gaja, Praha: Universum, 1947. Az v novém prekladu o dvacet let pozdéji vychdzeji pod titulem Integrdlni humanismus, srov. Jacques
MARITAIN, Integrdlni humanismus, prel. Josef Petr, Rim: Kiestanska akademie, 1967.

19 Doslova hovoii o ,.tragédii humanismu“ - srov. MARITAIN, Krestansky humanismus..., s. 19.

20 Srov. MARITAIN, Kestansky humanismus..., s. 80-82. Srov. Jacques MARITAIN, Christianity and Democracy, New York: Charles
Scribner’s Sons, 1945, s. 92-98. Srov. © Jacques MARITAIN, The Range of Reason, dostupné na: http://maritain.nd.edu/jmc/etext/
range07.htm#p92, citovano dne 27. 6. 2017.

21 Srov. MARITAIN, Kfestansky humanismus..., s. 84.

22  Tamtéz, s. 81nn.

23  Tamtéz, s. 84-86.

24  Srov. MARITAIN, Education at the Crossroads..., s. 7-10, 33-35, sedm chyb v koncepcich vzdélavani ¢lovéka dle Maritaina viz s. 2-24
(ptehlizeni cilti, $patné ideje spojené s cili, pragmatismus, sociologismus, intelektualismus, voluntarismus, presvédcent, ze se lze naucit
viemu). Clovék (individualita a osoba zérovert) se lisi od viech jinych Zivych tvorts, jeho vychovu nelze pojimat jako drezuru: ,.education
is not animal training. The education of man is a human awakening®, (s. 9, srov. s. 6).

25 MARITAIN, Kfestansky humanismus..., s. 99.

26 Srov. MARITAIN, The Education of Man..., s. 123-124.

27 Jindfich SRAJER, Fenomén migrace z pohledu ideje rozvoje spole¢ného domova obsazené v socidlnim uceni cirkve, zvldsté ve
vyjadfenich papezti Benedikta XVI. a FrantiSka, Caritas et Veritas 2/2016, s. 118-120.

28 Srov. Karl RAHNER, Christlicher Humanismus, in: Schriften zur Theologie, sv. 8, Einsiedeln 1967, s. 239-259.

29 Laudatosi’, 141, 181.

30 Laudato si’, termin ,,integrdlni“ se nachdzi v nasledujicich ¢lancich encykliky: 10, 11, 13, 18, 46, 50, 60, 62, 109, 124, 137, 139 (zde papez
vysvétluje, ze ,integralni feSeni“ maji zahrnout interakci pfirodnich systému mezi sebou a zdrovei se socidlnimi systémy), 141 (zde
se hovori o neodkladné nezbytnosti humanismu, aby se naplnily integralni a integrujici vize), 157, 159, 185, 197, 213 (zde je rodina
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Jacques Maritain spojoval termin integrdlni s terminem pokrokovy’! ve smyslu, jak jiz bylo dri-
ve naznaceno, osobniho pokroceni k hlubokym zdrojim duchovnim, v nichz ¢lovék poznava
Pravdu, véfici pak svého Stvotitele, jeho princip lasky, milosrdenstvi, pochopeni, prijeti. Lze fici,
ze Maritain tak interpretuje biblické pojeti clovéka a jeho ukolu. V laskyplné naklonnosti vidél
princip lidskosti i J. A. Komensky, ktery o tfi stoleti dfive, také v dobé spolecenské krize, pracoval
na vyjadfeni zakladu lidskosti.* Maritain navrhuje jako vychodisko z krize vychovu k proméné
¢lovéka, ktera by byla skute¢né obracenim k pramentim ducha, zaroven posilenim a vyzivou pro
zivot ducha, k proméné, ktera by zasahla i spolecenské instituce.” Promysli integralni vychovu
pro integralni humanismus.** Osobné spolupracoval na velkych projektech své doby, které v du-
chu tohoto integralniho humanismu povazoval za nadéjné, podilel se napriklad na formulaci
(a téz interpretaci) VSeobecné deklarace lidskych prav.*>

3. K navrhiim vyuky lidskopravnich témat

Prispivat k naplnovani lidskych prav je jednim z hlavnich cil vychovy a vzdélavani, jak je pred-
stavuje strategicky material Education 2030.*° Ani ptistupy k vychové a vzdélavani dosud nejsou
spravedlivé a podle dosavadnich udaji je celosvétové tento cil zatim nedostizny.’” Nejvétsi mezi-
narodni organizace zabyvajici se vzdélavanim a vychovou se zaméfuji nejen na monitorovani sou-
¢asného stavu®, ale také na vytyceni spole¢nych hodnot v oblasti vzdélavani a vychovy®, a kromé
apelu na vlady odpovédnych zemi nabizeji jednotlivym statiim podporu pro dosazeni kvalitniho
vzdélani a vychovy*. Konkrétné ke vzdélavani v oblasti lidskych prav existuji naptiklad materialy
ke globalnimu obc¢anskému vzdélavani, které vydava UNESCO*, nebo pifimo webové stranky pro
vychovu a vzdélavani v oblasti lidskych prav*?, Spojené narody maji svétovy program pro vzdéla-
vani v oblasti lidskych prav, jehoz tieti faze pravé probiha®, pro ucely vzdélavani v oblasti lidskych

oznacena jako misto ,integralni formace®), 218 (vzorem ,integralni konverze lidské osoby“ je jmenovan Franti$ek z Assisi), 225, 230
(konkrétni pratelska, laskyplna naklonnost k druhému, projevena napiiklad jen gestem, je také soucasti ,,integralni ekologie®).

31 Srov. MARITAIN, Kfestansky humanismus..., s. 80-81.

32 Srov. Jan Amos KOMENSKY, Orbis sensualium pictus, Praha: Levné knihy KMa, 2001, CXV, s. 248. Srov. Jan Amos KOMENSKY, Orbis
sensualium pictus, in: Dilo Jana Amose Komenského. Opera omnia, sv. 17. Praha: Academia, 1970, CXV, s. 216. J. Maritain odkazuje
pfimo na Komenského: MARITAIN, Education at the Crossroads..., s. 60, poznamka na konci stranky.

33 Srov. MARITAIN, Pour une philosophie de léducation..., s. 936, 944, 947, 952, aj. MARITAIN, Education at the Crossroads..., hlavni cil
vychovy vystihuje Maritain nésledovné: ,The prime goal of education is the conquest of internal and spiritual freedom to be achieved by
the individual person, or, in other words, his liberation through knowledge and wisdom, good will, and love“ (s. 11).

34 Srov. MARITAIN, Education at the Crossroads..., s. 88.

35 Srov. zde mou prvni pozndmku pod ¢arou.

36 Srov. © World Education Forum 2015, Education 2030 Incheon Declaration: Towards inclusive and equitable quality education and
lifelong learning for all, ED-2016/W$/28, 2016, v textu déle citovdno jako: SDG4-Education 2030, dostupné na: http://unesdoc.unesco.
org/images/0024/002456/245656E.pdf, citovano dne 20. 5. 2017, ¢l. 61.

37 Srov. © UNESCO, Education 2030: Equity and quality with a lifelong learning perspective, Insights from the EFA Global Monitoring
Report’s World Inequality Database on Education (WIDE), ED/EFA/MRT/2015/WS$/02, kvéten 2015, dostupné na: http://unesdoc.
unesco.org/images/0023/002330/233029e.pdf, citovano dne 20. 5. 2017, s. 2-9.

38 Srov. tamtéz.

39  Srov.kromé SDG4-Education 2030 téznapt. © UNESCO, Outcome document of the Technical Consultation on Global Citizenship Education:
Global Citizenship Education — An Emerging Perspective, 2013, dostupné na: http://unesdoc.unesco.org/images/0022/002241/224115E.
pdf, citovano dne 20. 5. 2017.

40  Srov. kromé SDG4-Education 2030 téz napt. © UNESCO, Roadmap for Implementing the Global Action Programme on Education for
Sustainable Development, 2014, dostupné na: http://unesdoc.unesco.org/images/0023/002305/230514e.pdf, citovano dne 20. 5. 2017.

41 Srov. © UNESCO, The ABCs of Global Citizenship Education, dostupné na: http://unesdoc.unesco.org/images/0024/002482/248232e.
pdf, citovano dne 20. 5. 2017; dalsi informace © UNESCO, Global Citizenship Education, dostupné na: http://en.unesco.org/gced,
citovano dne 20. 5. 2017.

42 Srov. © UNESCO, Human Rights Education, dostupné na: http://www.unesco.org/new/en/education/themes/leading-the-international-
agenda/human-rights-education/, citovano dne 20. 5. 2017; déle napt. © HREA, The global human rights education and training centre,
dostupné na: http://www.hrea.org/, citovano dne 20. 5. 2017.

43 © OHCHR, World Programme for Human Rights Education, dostupné na: http://www.ohchr.org/EN/Issues/Education/Training/Pages/
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prav byly natoceny také filmy*, Rada Evropy vydala chartu pro vzdélavani v této oblasti*’, konaji
se mezinarodni konference, které maji podpotit dobrou praxi ve vzdélavani v oblasti lidskych
prav*®, vydavaji se nové a nové publikace?, jsou prezentovany nové vystavy, aktualni doporuce-
ni*, Evropska unie zalozila mezioborové centrum excelence zabyvajici se vzdélavanim v oblasti
lidskych prav (The European Inter-University Centre for Human Rights and Democratisation)®.
Vyucujici ¢i vychovatel, ktery by chtél témata lidskych prav zaradit do své vychovné a vzdélavaci
¢innosti, rozhodné nema nedostatek materiali. Bude jen na ném, aby si z velké nabidky vybral
to nejlep$i pro jemu svérené déti, mladez ¢i dospélé. Povazuji za vhodné, aby sam velmi dobre
promyslel napriklad vhodné vyuziti volné dostupnych didaktickych materiala pro lidskopravni
vzdélavani zpracovanych pro déti Compasito® a pro starsi déti a mladez Compass® a dalsi. Jako
konkrétni priklady dobré praxe lidskopravniho vzdélavani lze uvést také sylaby pro nekonfesni
etiku zpracované na Evropské skole (Schola Europaea).” Ze srovnani sylabt pro vychovu a vzdé-
lavani v oblasti etiky v primdrnim a sekundarnim vzdélavani ve Spolkové republice Némecko a ve
Spojeném kralovstvi Velké Britanie a Severniho Irska vyplynulo, Ze Zaci jsou vedeni k poznani
a reflexi lidskych prav jiz od osmi let.”

Predev$im pro toho, kdo chce jako vychovatel ¢i ucitel hovotit o lidskych pravech ale plati, ze
by sam mél mit osobné ideu lidskych prav podstatné zdivodnénou. Jiz bylo uvedeno, ze ve zda-
vodnéni lidskych prav se zfejmé ani v budoucnosti shoda mezi lidmi vSech kultur a myslenko-
vych tradic nenalezne, ale uditel ¢i vychovatel, ktery by chtél usilovat o to, aby jemu svéfeni lid-
skym pravim skutecné rozumeéli, by mél byt prikladem clovéka, ktery sam pro lidska prava dobre

Programme.aspx, citovdno dne 20. 5. 2017.

44 Srov. napt. © film HREA, SGI, OHCHR, A Path to Dignity: The Power of Human Rights Education, dostupné na: http://www.path-
to-dignity.org/, citovano dne 20. 5. 2017. Dale naptiklad filmy na specidlnich strankach predméttt © EDC/HRE: Council of Europe,
Education for Democratic Citizenship and Human Rights Education (EDC/HRE), dostupné na: http://pjp-eu.coe.int/en/web/charter-edc-
hre-pilot-projects/comics-competition, citovdno dne 26. 6. 2017.

45 © Council of Europe, Charter on Education for Democratic Citizenship and Human Rights Education, October 2010, dostupné na: http://www.
coe.int/en/web/edc/charter-on-education-for-democratic-citizenship-and-human-rights-education, https://rm.coe.int/16803034e3, citovano
dne 26. 6.2017.

46V Case finalizace tohoto textu se ve Strasburku konala konference organizovand v ramci ¢eského predsednictvi Vyboru ministrt Rady
Evropy Learning to Live Together: a Shared Commitment to Democracy. © Conference on the Future of Citizenship and Human Rights
Education in Europe. Palais de I'Europe, Strasbourg, 20-22 June 2017. Organised in the framework of the Czech Chairmanship of the
Committee of Ministers of the Council of Europe (May — November 2017), dostupné na: http://www.coe.int/en/web/edc/conference,
http://www.coe.int/en/web/edc/report-on-the-state-of-citizenship-and-human-rights-in-europe, citovdno dne 26. 6. 2017.

47 Posledniz ¢ervna 2017: © Council of Europe, Learning to Live Together. Council of Europe Report on the state of citizenship and human
rights education in Europe, dostupné na: https://rm.coe.int/the-state-of-citizenship-in-europe-e-publication/168072b3cd, citovano dne
26.6.2017.

48 © Council of Europe, Charter for All, dostupné na: http://www.coe.int/en/web/edc/charter-for-all, citovano dne 26. 6. 2017. Zde Ize
pripomenout Maritainem ¢asto promyslené liberdlni vzdélavani pro vechny (liberal education for all) - srov. napt. MARITAIN, The
Education of Man..., s. 69-75; universalni liberalni vzdélavani srov. napf. MARITAIN, Education at the Crossroads..., s. 64—65.

49 © EU, The European Inter-University Centre for Human Rights and Democratisation (EIUC), dostupné na: https://eiuc.org/about-us/
overview.html, citovano dne 26. 6. 2017.

50 © Council of Europe, Compasito. Manual on human rights education for children. Budapest: Directorate of Youth and Sport of the Council
of Europe, 2. vyd., leden 2009, dostupné na: http://www.eycb.coe.int/compasito/chapter_0/0_impr.html, citovano dne 26. 6. 2017.

51 © Council of Europe, Compass: Manual for Human Rights Education with Young People, dostupné na: http://www.coe.int/en/web/
compass, citovano dne 26. 6.2017.

52 © Schola Europaea, dostupné na: https://www.eursc.eu/Syllabuses/Forms/Syllabuses.aspx, konkrétné nové sylaby pro nekonfesni etiku
v anglické verzi: https://www.eursc.eu/Syllabuses/2016-01-D-32-en-3.pdf, s. 4, citovano dne 27. 6. 2017. Podrobnéji rozbor sylabu
Evropskych $kol srov. Zuzana SVOBODOVA, Petr JANDEJSEK, Michael MARTINEK, René MILFAIT, Diistojné a radostné: Prispévek
k lidskoprdvnimu, obéanskému a etickému vzdéldvdni, Stiedokluky: Zdenék Susa, 2012, s. 132-137; srov. Zuzana SVOBODOVA, Vyuka
etiky na Skolach, Universum. Revue Ceské kiestanské akademie 3/2011, s. 36-37; srov. Zuzana SVOBODOVA (ed.), K etické vychové,
Praha: Karez, 2011, s. 31-32; srov. Zuzana SVOBODOVA, Etick4 vychova jako cesta z omezené kazdodennosti, Paideia: Philosophical
e-journal of Charles University 1/2011, s. 2-4.

53  Srov. René MILFAIT, Zuzana SVOBODOVA, Vyvoj a stav etického vzdélavdni a teologickoetickd reiterace lidskych prav: pfispévek k etickému
a lidskopravnimu vzdélavini a k interkulturnimu porozuméni hodnotdm, Praha: Narodohospodafsky ustav Josefa Hlavky, 2017, s. 25.
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zdtivodnéné porozumeéni nalezl.>*

Prestoze pfi vzdélavani je pro pedagogy dle Maritaina nejdtlezitéjsi védomi cile a metody nejsou
tim prvnim nejdtlezitéjsim, je zapotiebi pro kazdého vychovatele a ucitele, ktery bude hledat
cesty, jak priblizit porozuméni pro lidska prava jemu svéfenym, aby neztstaval u jedné ¢i néko-
lika malo metod.” Kdyz Jacques Maritain promyslel zavadéni demokratické charty ve $kolach,
napsal: ,,Cilem, ktery si klade $kola a stat, je jednota — jednota ve spole¢ném pfijimani demokra-
tické charty. Ale ma-li se této praktické jednoty viibec dosahnout, musi existovat zdrava pluralita
v prostfedcich. Ma-li byt vyucovani demokratické charté uc¢inné, musi ve strukture vychovného
a vzdélavaciho systému najit misto vnitini diferenciace.“*® Tedy i presto, Ze demokraticka $kola
a stat maji spole¢né usilovat o prijeti lidskopravni ideje svymi zaky a obcany, maji umoznit ve své
organizaci struktury pluralitniho typu: ,,Pluralita, jez se mi jevi zadouci pro verfejné skoly, by se
neméla podle mého nazoru tykat programu studia, ale rtiznosti inspiraci, v jejichz perspektive
by byl spole¢ny program realizovan...“”” Jiz z faktu, ze pfi lidskopravnim vzdélavani a vychové
bézi o praxi v oblasti etiky, tedy praktické filosofie, je vhodné poukazat na rozmanité moznosti,
jak lidé nachazeji porozuméni pro velké, dobré a krasné hodnoty Zivota.”® Jak se v souc¢asné dobé
k pluralité tradic a metod stavi v ramci lidskopravniho vzdélavani skolstvi ve Spolkové republice
Némecko a ve Spojeném kralovstvi Velké Britanie a Severniho Irska, jsem ukazala na jiném mis-
té.” Pouze zde zduraznuji skutecnost, zZe jiz z riznosti prostredki, se kterymi se zaci a studenti
pfi takové vyuce setkavaji, mohou lépe pochopit pozitivni hodnotu plurality, rozmanitosti mezi
lidmi, narody, kulturami. Pravé diky tomu, Ze jsme riizni, se mtizeme od sebe néco skutecné nové-
ho ucit, a nebyt tak zataraseni sami sebou, jak pfipominal Emmanuel Lévinas®, mimo jiné rovnéz
zak H. Bergsona jako J. Maritain.

Na druhé strané je podle manzelky Jacquesa Maritaina, Raissy Maritainové, pravé jedna jedina
skute¢nost, kterou by nemél vychovatel ¢i ucitel zapomenout predat — svédectvi o tom, ze kazdy
lidsky zivot je darem, milovanym, laskou obdafenym a k lasce urcenym. Je zde zakon, dobrou
hodnotou je spravedlivy zakon, ale nad zdkonem je laska. Pokud bychom jako vychovatelé hovo-
fili pouze o spravedlnosti, zakonu a pravech, zapomnéli bychom na to nejpodstatnéjsi a nejdi-
lezitéj$i. Vzhledem k pestré paleté toho, cemu se Jacques Maritain v celém svém zZivoté vénoval,
a vzhledem k tomu, ze své celozivotni vzpominky kon¢i textem své Zeny, jez upozornuje na di-
lezitost svédectvi o Bohu, ktery je laska, povazuji pro vychovatele a ucitele ptisobici v jednadva-
catém stoleti stale za velmi inspirujici pravé texty Jacquesa Maritaina vénované vychové a upo-
zornujici kromé podstatnych hodnot integralniho humanismu také na velké chyby ve vzdélavani,
prestoze je Maritain takto vidél jiz pred vice nez pil stoletim. Jim vidéné chyby se totiz dodnes
v praxi vychovy a vzdélavani opakuji a neni pfitom jasné, Ze tyto chyby se déji védomé - totiz ze ti,
ktefi si dle Maritainova nazoru voli $§patné vychovné koncepce®, vitbec tusi, z jakych kotent ony
koncepce vychazeji, jaké pojeti ¢lovéka a lidskosti je jim vlastni a v jakych hodnotach, postojich

54  Srov. Jacques MARITAIN, Clovék a stdt, Praha: Triada, 2007, s. 109.

55 MARITAIN, The Education of Man..., s. 71, 94. Srov. MARITAIN, Pour une philosophie de [éducation..., s. 924.

56 MARITAIN, Clovék a stdt..., s. 109.

57 Tamtéz,s. 110.

58 © Srov. MARITAIN, The Range of Reason..., dostupné na: http://maritain.nd.edu/jmc/etext/range13.htm#p179, citovano dne 27. 6.
2017.

59 Srov. MILFAIT, SVOBODOVA, Vyivoj a stav etického vzdéldavdni..., s. 20-33, 36-39.

60 Srov. Emmanuel LEVINAS, Cas a jiné/Le temps et lautre, Praha: Dauphin, 1997, s. 18n: ,,encombrement du Moi par le Soi-méme,
srov. Emmanuel LEVINAS, Totalita a nekonecno: (i esej o exteriorité), Praha: OIKOYMENH, 1997, s. 240, 242 - zde ptekladatelé zvolili
pro preklad francouzského ,encombrement® ¢eské vyrazy ,,zaplnény*, ,,zahlceny*. Srov. Zuzana SVOBODOVA, Cas: Lidské otdzka po
puvodu a smyslu, Paideia: Philosophical e-journal of Charles University 1/2013, s. 11.

61 Srov. v tomto ¢lanku pozn. ¢. 24.
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a zivotnich koncepcich chtéji ¢lovéka skute¢né podporovat. Jacques Maritain podal kritiku sedmi
koncepci, povazuji je presto za prezivajici i v sou¢asném verejném skolstvi. Podobné jako jsou lid-
ska prava ideou, zistavaji Maritainovy navrhy integralni vychovy vedouci k integralnimu lidstvi
ideou, kterou patrné jen maloktefi vychovatelé a vzdélavatelé v nasi zemi usiluji naplnit. V zemi,
ktera se jiz téméf tficet let znovu udi zit ve svobodé, jejiz instituce se hlasi k demokracii, bychom
to jiz neméli povazovat jen za ,dtsledek minulého rezimu®

Zavér

Jacques Maritain vénoval podstatnou ¢ast své zivotni tvorby promysleni zakladt vychovy a vzdeé-
lavéani. Cinil tak zfejmé z diivodu, Ze se po cely sviij Zivot snazil byt ¢lovékem, ktery bude reagovat
na soucasné spolecenské déni a snazit se jej ovlivnit v dobrém, a ve vychové a vzdélavani vidél vy-
jime¢nou moznost prispét k lidskosti ¢lovéka. Cinil tak velmi aktivné, nikoli sdm, ale ve spolupra-
ci se svou zenou Raissou, s niz kdysi také prijal kiest v katolické cirkvi a s niz se spole¢né snazili it
prikladnym Zivotem aktivnich kfestant ve spole¢nosti. Jejich energie vénovana tomuto dilu byla
¢erpana také z pokladii metafyziky, oba se vénovali studiu dila Tomase Akvinského, naptiklad
Raissa o Tomasovi napsala knihu pro déti®’. Oba byli presvédceni, Ze v souc¢asné dobé je tieba roz-
$itit uzké pojeti ¢lovéka a nabizeli pro to riizné moznosti ve svych dilech, at jiz poetickych, nebo
odbornych. Kdyz Jacques Maritain bezprostfedné po ukonceni Druhého vatikanského koncilu
napsal knihu Sedlak na Garonné, zakondil ji textem své zeny ,,Prava tvar Boha neboli laska a za-
kon® Jacques a Raissa Maritainovi tak kon¢i své dilo svédectvim o Bohu, ktery je laska, jez stoji
nad zakonem. O lasce, ktera tvori divéru, svobodu ducha - bez lasky neni ¢lovék svobodny, proto
o lasce musi svédc¢it vychovatel, chee-li skute¢né vychovavat ¢lovéka k jeho cili.®

Pojem prirozeného prava reflektoval J. Maritain v dobé, kdy prirozenopravni teorie nebyla tou,
na niz by se teoretikové soustredili®, prestoze jsou jeji rezultaty ¢asto i v pravnim prostiedi jeho
doby uzivany a promulgovany. Teprve v nasledujicim obdobi 1ze hovofit o jisté renesanci pfiro-
zenopravni teorie, podobné jako jiny Maritain@iv pojem, ,integralni humanismus®, se dockava
obrozeni i za hranicemi ryze odbornych kruhii v dobé soucasné. Nékolik konkrétnich priklad
soucasnych didaktickych materialti pro vyuku lidskopravnich témat ukazuje, Ze pravé Maritai-
nova nadéje vlozena do vyuky demokratické charty byla inspirujici a dilo Jacquesa a Raissy Ma-
ritainovych miize byt podnétné i nadale, a to nejen pro soucasné pedagogy a dalsi pracovniky
v pomahajicich profesich. Nezbyva nez si prat, aby vychovatelé méli odvahu a silu pronikat i do
kritickych textli Jacquesa Maritaina, v nichz odhaluje kofeny krize ve vzdélavani a ve spole¢nosti.

Kontakt

PhDr. Bc. Zuzana Svobodovd, Ph.D.
Jiho¢eska univerzita v Ceskych Budéjovicich
Teologicka fakulta, Katedra pedagogiky
KnéZzska 8,370 01 Ceské Budéjovice
svobodz@tf.jcu.cz

62 Srov. © Raissa MARITAIN, Saint Thomas Aquinas: For Children and the Childlike, [rev. ed.], Manchester, N.H.: Sophia Institute Press,
2009, dostupné na: https://play.google.com/store/books/details?id=Cc2hAQAAQBA]J&source=ge-web-app, citovano 26. 6. 2017.

63 Srov. Jacques MARITAIN, The peasant of the Garonne: An Old Layman Questions Himself about the Present Time, New York: Holt,
Rinehart and Winston, 1968, s. 260.

64 Srov. Stanislav SOUSEDIK, Svoboda a lidskd prdva, Praha: Vy$ehrad 2010, s. 127.
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Natural Law and Integral Humanism by J. Maritain:

Teaching Challenges
Zuzana Svobodova

Abstract

The article examines (based on an analysis of texts of an important French thinker) the con-
cept of natural law and humanism in order to offer inspiration to today’s formation of man.
This is an analysis of Maritain’s work, especially in the field of political philosophy (Integral
Humanism and the Crisis of Modern Times, Christianity and Democracy, Man and the State, The
Peasant of the Garonne: An Old Layman Questions himself about the Present Time), philosophy
of education (Education at the Crossroads, Philosophy and Education, Education and the Human-
ities, Moral and Spiritual Values in Education, The Crucial Problem of the Education of the Human
Being, Pour une philosophie de I'éducation), and religious philosophy (The Range of Reason, Re-
ligion and Culture). A concrete example of the Human Rights Teaching Programme shows that
Maritain’s philosophy of education and his stimuli for education can be inspiring for current
teachers and other workers in the helping professions who aspire to cultivate humanity, and
not only for them. Jacques Maritain considered education to be an art, that is, an activity
that is not an animal’s training. The main goal of education, according to Maritain, is to bring
man towards freedom through knowledge and wisdom, good will and love. The author of
the paper questions the possible deeper theoretical foundations of integration in education,
the role of the Christian-educator in contemporary society, and the possibilities and limits of
human rights education. Based on the humanistic tradition (in the case of Maritain’s work,
it is inspired mainly by the work of Thomas Aquinas) and selected current educational doc-
uments, the presented text offers concrete examples of good practice and suggestions for
social educators, educators, teachers, or parents, that is, for those who are involved in the
process of education.

Keywords: Jacques Maritain, integral humanism, forms of humanism, natural law, human
rights, humanity, culture, education

Introduction

What is the role of the Christian-educator in the world? Can the ideas of humanism be fruitful
nowadays? What is the theoretical source of today’s overused term ‘integration’? What kind of
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view of the person stands behind the effort to integrate in schools, that is, where to take inspira-
tion for a strong personal justification of a positive attitude towards school integration? Are we
trying to fulfil the ‘natural rights’ of man by integration? How specifically can a contemporary
teacher contribute to the development of a society that respects human rights as one of its core
values? How deeply can contemporary education draw inspiration from the work of the thinker
who created specific ideas for the education he personally saw in crisis — but more than half
a century ago? The following text builds on these and other related issues seeking to show how
these questions can be answered in the context of the work of an author who contributed to the
formulation and interpretation of the Universal Declaration of Human Rights' — a philosopher,
educator, diplomat, and inspirer during the establishment of papal documents on social ques-
tions,* Jacques Maritain.

Jacques Maritain centres bring a deeper view of Maritain’s life and work, currently being mainly
the Center at Notre Dame University in Indiana, US.? Maritain’s main ideas for education were
published for the first time on the basis of lectures given by Maritain during World War II at Yale
University within the Terry Lectures; they were published in the same year in which the lectures
took place, in 1943, and were titled Education at the Crossroads (and by 1957 there had been nine
editions). In the framework of the Jacques and Raissa’s Maritain work collection (published in
French), texts about education were published in the seventh volume under the title Pour une
philosophie de leducation. The four chapters originally included in Education at the Crossroads
were extended by three more chapters — Maritain’s texts about education which also emphasise
not only the US but also the French educational and formational environment.

So far, only the basic works of Maritain have been published in Czech. The first (published in
1931) was the publication Vybrané stati filosofické (selected philosophical articles, published in
English as Introduction to Philosophy), two years later Uméni a scholastika (Art and Scholasticism:
With Other Essays), and in 1936 Ndbozenstvi a kultura (Religion and Culture). In 1947, Marit-
ain’s book Humanisme intégral was published under the title Krestansky humanismus (Christian
Humanism), and in the same year another book was in the Slovak language Traja reformadtori:
Luther — Descartes — Rousseau (Three Reformers: Luther, Descartes, Rousseau). There were also
radio sessions collected in the book Vinoce 1943 (Christmas 1943). In 1967, there was published
a new translation of Maritain'’s Humanisme intégral, under the title Integrdlni humanismus (In-
tegral Humanism) with the epilogue by Karel Vrana (he wrote it under the pseudonym Pavel
Zelivan). In Czech Catholic intellectual circles, the book became a cult primarily for its clear
critique of Marxism. In 1976, a double issue of the exile magazine Study (46-47) was published
as ‘Maritaintv sbornik’ (‘Maritain’s Proceedings’) — and for the purposes of this article I would
point out that Karel Skalicky recalls (in his introductory text) also a seminar directly dealing
with Maritain’s Philosophy of Education, organised on 1#-4"" October 1975 in Brescia, Italy (the

1  Cf. Jacques MARITAIN, Introduction, in: United Nations Educational Scientific and Cultural Organization, Human Rights: Comments
and Interpretations, Paris: UNESCO, 25. 6. 1948, pp. I-IX. Available at: http://unesdoc.unesco.org/images/0015/001550/155042eb.pdf,
cited 25" April 2017. Cf. also Philosophical Examination of Human Rights, ibid., pp. 59-63.

2 'The encyclical letter of Paul VI Populorum progressio, issued on 26™ March 1967, explicitly refers to J. Maritain’s work (in particular in
Articles 20 and 42, and the influence of his work Lhumanisme intégral can also be seen in Articles 16n, 26, 34, 39) - cf. Jacques MARITAIN,
Krestansky humanismus, translated by Vojtéch Gaja, Prague: Universum, 1947, pp. 97-104, 283 and Populorum progressio, 16-42.

3 In Europe, for example, there were established the Jacques and Raissa’s Maritain Center for Studies (Cercle détudes Jacques et Raissa
Maritain) in Kolbsheim, France, and Jacques Maritain’s International Institute (LIstituto Internazionale Jacques Maritain) in Italy. In the
Czech Republic, Czech Jacques Maritain Society (Cesk4 spole¢nost Jacquesa Maritaina) was founded in 1993. The work of J. Maritain
can also be found among the topics of the research centre at the Faculty of Theology at the University of South Bohemia, namely, among
the topics of the Research Group for the Study of Post-Medieval Scholastics. Presentation of the US Center is available at: https://
maritain.nd.edu/, cited on 5" May 2017.
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organiser was the Llstituto Internazionale Jacques Maritain and Milan Catholic University). At
the same time, an Italian translation of The Education of Man, The Educational Philosophy of
Jacques Maritain (Leducazione al bivio) was published.*

Three and a half years after the Velvet Revolution, Ceska spole¢nost Jacquesa Maritaina (the
Czech Jacques Maritain Society), as a branch of the Jacques Maritain International Institute, was
founded. Its founder, Karel Sprunk, continues to be the main translator of the work of J. Maritain.
In the Czech language, several minor works of Maritain have been published. These are Ldska
a pratelsvi, 2005 (Love and Friendship), Zivot z modlitby, 2005 (A Faith to Live by), Vira v ¢lovéka,
2008 (a compilation of three works: Truth and Human Fellowship, La signification de | athéisme
contemporain, and Une foi quoi |’on vit?), but above all Maritain’s work of political philosophy
Clovek a stdt, 2007 (Man and the State), Sedm lekci o jsoucnu a o prvnich principech spekulativniho
rozumu, 2009 (A preface to metaphysics; seven lectures on being), Odpovédnost umeélce, 2011 (The
Responsibility of the Artist), O filosofii déjin, 2014 (On the Philosophy of History). In 2006, the
second issue of the journal Salve was devoted to the thinking of J. Maritain, and there were also
printed for the first time some of Maritain’s texts translated into Czech.

The Czech book edition of the main ideas of Maritain from the field of philosophy of education
(summarised in the publications Pour une philosophie de leducation, Education at the Crossroads,
The Education of Man) has not been published yet.” Meanwhile, those who are interested in Mar-
itain’s philosophy of education in the Czech language can find relevant information, in particular,
in the third part of the fifth chapter of the book Man and the State, which is devoted to formation
to support the democratic charter. More generally on the topic of Christians’” responsibility in
society, one can find inspiration in Integral Humanism. Maritain’s Proceedings (prepared by the
Christian Academy in Rome) are now available online in electronic form. The first translated text
in those proceedings regards what one needs in order to live a renewed, heroic Christian life - to
live the life of a Christian turned towards Christ’s Cross and God’s grace. There is presented a trea-
tise on the means of self-formation towards integral humanity. In the history of Czech pedagogical
thinking, J. Maritain is mentioned only sporadically, which is probably due to the fact that under-
standing Maritain’s concept of education requires at least a basic understanding of Christianity, the
biblical concept of man, the meaning of Christ’s sacrifice and God’s mercy, or the understanding of
the theory of human rights in its roots, long before the time of the Enlightenment.

Therefore, if the educator should benefit from Jacques Maritain’s work on the philosophy of edu-
cation, I think it is important to outline at least briefly the basic concept of natural law, the core of
human rights theory, in the work of Jacques Maritain.

1. J. Maritain on Natural Law

The idea of natural law is the inheritance of classical, ancient thinking. According to Maritain,
Antigone is the eternal heroine of natural law, of an unwritten law. The ancient Greek playwright

4 Jacques MARITAIN, Leducazione al bivio, Introduzione di A. Agazzi, 18 ed., La Scuola, Brescia, 1975.

5 According to information in the French edition of the works of Jacques and Raissa Maritain (the seventh volume bibliographical
appendix, after the part devoted to Pour une philosophie de Iéducation), there is a statement saying that various parts or translations
of this work also appeared in Czechoslovakia. For example, in the samizdat magazine Study No. 6, 1960, there was Maritain’s text The
Preconscious Life of the Intellect (Podvédomy Zivot intelektu), and, especially, in 1976, there was the double issue 46-47 published
as ‘Maritaintiv sbornik’ (‘Maritain’s Proceedings’). Most probably, the following French note refers to those Czech texts — cf. Jacques
MARITAIN, Pour une philosophie de éducation. In Jacques et Raissa Maritain OEuvres complétes, Fribourg Suisse/Paris (Editions
universitaires/Editions Saint-Paul) 1982-2007, (EC VII: (Euvres de Jacques Maritain 1939-1943, p. 1360 and Studie 46-47, Maritainiv
sbornik, Rome: Kfestanska akademie, 1976.
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Sophocles is for Maritain the first among the personalities who have embraced the idea of nat-
ural law and thus one must start with him. Besides the great poets, Maritain mentions the great
ethicists of ancient times, the Stoics, Cicero, the Apostle Paul, the Church Fathers, Augustine,
Thomas Aquinas, Francisco de Vitoria, Suarez, Hugo Grotius, pointing out that later in 18th cen-
tury philosophy the idea of natural law was more or less deformed. Maritain certainly opposes the
widespread view that natural law is the invention of the American or French Revolution.®

The idea of natural law is based on the belief that there is human nature that is the same in all
people. Such nature includes the idea that man is gifted with rational and intellectual insight,
which leads one to an awareness of his behaviour or activity, and hence to the power by which
one can influence one’s own actions and pursue one’s own goals. Maritain often recalls the ancient
philosophical idea that the goal of man is to be a seer.” Thanks to human nature, there is an
arrangement (internal order) or disposition that human reason can discover, and according to
which the human will then has to act in order to be able to adapt itself to the desired goals of the
human being. Unwritten law, or natural law, is precisely this internal disposition which can be
understood and seen by rational and intellectual insight, the mind.®

Natural law and knowledge of natural law is not the same. A person who has not yet been able to
know this law (or because of an ailment no longer has the opportunity to know this law) is not
accountable to the law — and, on the contrary, since the law is accessible to him, through rational in-
sight, he is legally responsible even if he does not assign himself to it. The idea of natural law derives
from this (unwritten and never completely written or recorded) natural law. And any human being
(even one who does not have knowledge of natural law) has the natural right to protect his human
nature. This law is ‘inscribed in one’s heart” truthfully and deeply (it is difficult to look into one’s own
‘heart’ and impossible for one to look into the heart of another). One only knows natural law to
a certain degree as it is impossible to ‘rewrite’ it from one’s ‘heart” to one’s ‘head’ — Pietists have also
used these metaphors to express their view saying that dynamism (which is more connected with
one’s will, that is, with the ‘heart’) is a greater depth, the very essence of the human being. Therefore,
it was their aim to move Christianity (the way of life coming from Christ’s teaching) ‘from one’s head
to one’s heart’’ Growth of natural law is associated with the development of moral consciousness -
Maritain favoured the research done by Jean Piaget very much, and even today’s educators can be
given the recommendation to familiarise themselves with the results of Piaget’s students’ research."
If Maritain speaks of culture as the intellectual development of a human being in all his comple-
teness," the recognition of natural law is considered to be the cultivation, or enculturing of the
person. Efforts of human spirit and freedom are joining the potential of nature. In this sense, cul-
ture is natural to man.'? ‘Man, natural completely and earnestly, is not a raw existence, nor a fallow
land, but a man of virtue, a human ground educated by common sense, a man created by an inner
culture of intellectual and moral virtues. Only such a person has consistency, he is a personality."’

6  Cf.Jacques MARITAIN, The Rights of Man and Natural Law, London: Geoftrey Bles, 1958, p. 34. To be able to analyse the secularisation
of natural law, cf. Tomd§ MACHULA, The Way to the Secularisation of the Natural Law, Filosoficky casopis, Special Issue 2016, pp. 41-58.

7 Cf. Jacques MARITAIN, The Education of Man: The Educational Philosophy of Jacques Maritain, ed. Donald Gallagher, Idella Gallagher,
Notre Dame: University of Notre Dame Press, Doubleday & Co., 1967, p. 61.

8  Cf. MARITAIN, The Rights of Man and Natural Law, p. 35.

9  Cf.Zuzana SVOBODOVA, Pohnutky Kristova svédka: II. Jan Amos Komensky, Studia Comeniana et historica, XLVI (2016), nos. 95-96,
especially note no. 69, p. 128.

10 Cf. MARITAIN, The Education of Man, pp. 53, 190; cf. also Raissa MARITAIN, La Conscience Morale et 'Etat de Nature, New York, 1942.
Lawrence Kohlberg’s research is particularly useful, cf. Jolana POLAKOVA, Morélni vyvoj osobnosti, Teologické texty 3/1994, pp. 104-105.

11 Cf. Jacques MARITAIN, Ndbozenstvi a kultura, Brno: Moravan, 1936, p. 8.

12 Cf.ibid.

13 Ibid, p. 11.
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In this way Jacques Maritain expresses his characteristics of man in relation to his nature - and in
such matter, he is a disciple of Aristotle,'* and also Thomas Aquinas."

Jacques Maritain realised that people of different faiths, different traditions of thought would
not be able to agree on the reason why fundamental human rights should apply. He had the
hope, however, that people from different cultures would be able to agree on the basic definition
of human rights, that is, that they would be able to agree with the order of fundamental values,
with the practical concept of man and life, with the ‘philosophy of life’ that would be a practical
manifestation of civilised living.'® In the summer of 1948, he himself was aware of the fact that it
was necessary to start with the necessary changes worldwide.'” He personally offered inspiration,
for example, through his concept of integral humanism and his philosophy of education.

2. Integral, Christian Humanism

Under the title Integral Humanism lectures were published by Jacques Maritain which were held
at the Santander Summer University in 1934.'®* What Jacques Maritain offers as a way out of the
(in his time) contemporary crisis' is a new concept of humanism that would be theocentric,
Christian, heroic, progressive, integral, complete, humanism of incarnation.” Education, at a time
when Christian civilization can no longer be naive,*' should (in the spirit of this new humanism?*?)
lead to the freedom of human beings, to the freedom of man® as an individuality and as a person.
The individuality is (in Maritain’s view) understood as a physical basis for a person. According to
Maritain, contemporary education is mistaken specifically in the perspective of man and in the
development of his individual and personality character.**

According to Maritain, integral humanism will require radical changes in culture, even substantive
changes:

And this transformation requires not only the establishment of new social structures and the new sys-
tem of social life rising after capitalism, but also an increase of forces of faith, understanding and love,

14 Cf,, for example, ARISTOTELES, Magna moralia, Prague: Petr Rezek, 2005, 1184b, 26-32.

15 The question ‘Whether a man can naturally achieve blessedness?’ and its solution can be found, for example, in Thomas Aquinas,
Summa Theological, Part 11, Episode I, Q. 5, Art. 5 (Cf. 33709 I*-ITae q. 5 a. 5). Cf. Toma$ AKVINSKY, Summa teologickd, translated
from the original Latin text Sancti Thomae Aquinatis, SUMMA THEOLOGIAE by Emilidn Soukup, published in Olomouc 1937-1940,
the original translation was corrected according to the additional Olomouc correcting pages and adapted for current readers by Tomas
Bahounek, the referred text being available in Czech at: http://areopag.sk/thomas/SummaTheologica-II-L.html, in Latin available at:
http://www.corpusthomisticum.org/sth2001.html#33709, cited 14" May 2017.

16 Cf. MARITAIN, Introduction, p. I, IX.

17 Ibid, p. IX.

18 The first lectures came out in Spanish under a different name and Maritain himself used the expression ‘integral humanism, for example,
in an article published in 1939: Jacques MARITAIN, Integral Humanism and the Crisis of Modern Times, The Review of Politics,
vol. 1, 1939, pp. 1-17 (on-line), available at: www.jstor.org/stable/1403915, cited 14" June 2017. In Czech, Maritain’s lectures from
the Summer University of 1937 first appeared under the title Christian Humanism, cf. Jacques MARITAIN, Kfestansky humanismus,
translated by Vojtéch Gaja, Prague: Universum, 1947. In the new translation twenty years later, the lectures came out under the title
Integral Humanism, cf. Jacques MARITAIN, Integrdlni humanismus, translated by Josef Petr, Rome: Kfestanskd akademie, 1967.

19 Literally, he talks about the ‘tragedy of humanism’ - cf. MARITAIN, Kestansky humanismus, p19.

20 Cf. MARITAIN, Krestansky humanismus, pp. 80-82. Cf. Jacques MARITAIN, Christianity and Democracy, New York: Charles
Scribner s Sons, 1945, pp. 92-98. Cf. Jacques MARITAIN, The Range of Reason, available at: http://maritain.nd.edu/jmc/etext/range07.
htm#p92, cited 27" June 2017.

21 Cf. MARITAIN, Kfestansky humanismus, p. 84.

22 Cf. MARITAIN, Krestansky humanismus, pp 81ff.

23 Cf. MARITAIN, Kfestansky humanismus, pp. 84-86.

24 Cf. MARITAIN, Education at the Crossroads, pp. 7-10, 33-35: there are seven mistakes in the concepts of human education according
to Maritain, cf. pp. 2-24 (overlooking of goals, bad ideas associated with goals, pragmatism, sociologism, intellectualism, voluntarism,
the belief that everything can be learned). Man (individuality and person at the same time) is different from all other living creatures; his
education cannot be considered as dressage: ‘education is not animal training. The education of man is a human awakening’ (p. 9, cf. p. 6).
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coming from the inner springs of the soul. It requires progress in discovering the world of spiritual facts.
Only under this condition will one really be able to advance further into the depths of his nature without
having to change or deform it.®

Here is an essential view of the nature of man, which is the basis of the whole concept of Mar-
itain’s integral humanism. Maritain believes that, through self-cultivation and with the help of
appropriate education,” one can descend into these essential depths of his own nature, to the
inner springs of the soul.

Jacques Maritain, by his works on the need for a new concept of humanism as an integral human-
ism, has also contributed to the development of the social teaching of the Church. The encyclical
letter Caritas in veritate (Charity in Truth) which has the subtitle On Integral Human Development
in Charity and Truth and concerns the social teaching of the Church has already been dealt with
on the pages of this magazine (note: Caritas et veritas).”” This pope had already written about
Christian humanism in the 1960s.?® Pope Francis used the term ‘integral’ directly in connec-
tion with ecology, and indirectly also with humanism.** He also expresses, in his encyclical letter
Laudato si’, the need for ecological education that will contribute to the integral conversion of the
human person and thus cultivate all human relationships.*

Jacques Maritain combined the term integral with the term advanced®' in the sense (as previously
indicated) of personal growth towards profound spiritual resources in which one recognises the
Truth, a believer sees his Creator and his principle of love, mercy, understanding, acceptance. It
can be said that Maritain interprets the biblical concept of man and his task in such a way. The
principle of humanity was seen in loving affection also by John Amos Comenius who (three cen-
turies earlier and also at a time of social crisis) had worked on expressing the basis of humanity.*
Maritain proposes (as the way out of the crisis) a formation leading to the transformation of
man which would actually be a reversal to the springs of the spirit and, at the same time, would
be a strengthening and nourishing of the spiritual life. Such a transformation would also affect
social institutions.”® He thinks about integral upbringing for integral humanism.** He personally
collaborated on major projects of his time which he considered to be hopeful in the spirit of this
integral humanism; he participated, for example, in the formulation (and also the interpretation)
of the Universal Declaration of Human Rights.*

25 MARITAIN, Kfestansky humanismus, p. 99.

26 Cf. MARITAIN, The Education of Man, pp. 123-124.

27 Jindfich SRAJER, Fenomén migrace z pohledu ideje rozvoje spole¢ného domova obsazené v socidlnim uceni cirkve, zvldsté ve
vyjadfenich papezti Benedikta XVI. a FrantiSka, Caritas et Veritas 2/2016, pp. 118-120.

28 Cf. Karel RAHNER, Christlicher Humanismus, in: Schriften zur Theologie, vol. 8, Einsiedeln 1967, pp. 239-259.

29 Laudato si, 141, 181.

30 Laudato si, the term ‘integral’ is found in the following encyclical paragraphs: 10, 11, 13, 18, 46, 50, 60, 62, 109, 124, 137, 139 (here
the pope explains that ‘integral solutions’ should include the interaction of natural systems between themselves and, at the same time,
between them and social systems), 141 (here is the urgent need for humanism to fulfil an integral and integrative vision), 157, 159,
185, 197, 213 (here the family is referred to as the ‘integral formation’), 218 (the model of ‘integral conversion of the human person’ is,
according to this text, Francis of Assisi), 225, 230 (a concrete friendly, loving affection for another, manifested, for example, by gesture,
is also a part of ‘integral ecology’).

31 Cf. MARITAIN, Kestansky humanismus, pp. 80-81.

32 Cf. Jan Amos KOMENSKY, Orbis sensualium pictus, Prague: Levné knihy KMa, 2001, CXV, p. 248. Cf. Jan Amos KOMENSKY, Orbis
sensualium pictus, in: Dilo Jana Amose Komenského. Opera omnia, vol. 17. Prague: Academia, 1970, CXV, p. 216. J. Maritain refers
directly to Comenius: MARITAIN, Education at the Crossroads, p. 60, the note at the end of the page.

33 Cf. MARITAIN, Pour une philosophie de léducation, pp. 936, 944, 947, 952, etc. MARITAIN, Education at the Crossroads, the main goal
of education is described by Maritain as follows: “The prime goal of education is the conquest of internal and spiritual freedom to be
achieved by the individual person, or, in other words, his liberation through knowledge and wisdom, good will, and love’ (p. 11).

34 Cf. MARITAIN, Education at the Crossroads, p. 88.

35 Cf. my first footnote.



8 CoriTos )
27 2018 elveritas

3. Suggestions for Teaching Human Rights Topics

Contributing to the fulfilment of human rights is one of the main goals of education, as repre-
sented by Education 2030,* the strategical documents. Also, the approaches to education are still
not fair and, according to the current data, this goal is still impossible to reach worldwide.”” The
largest international organisations dealing with education focus not only on monitoring the cur-
rent state of affairs,” but also on defining common values in the field of education.” In addition to
appealing to the governments of the responsible countries, they offer support to individual states
for quality education.”’ Specifically, for human rights education, there are, for example, materials
on global civic education issued by UNESCO*, or a human rights education and training web-
site.*” The United Nations has a world human rights education programme where its third phase
is currently in progress.* For the purposes of human rights education, films have been made.*
The Council of Europe has published a charter for education in this area.* Also, the international
conferences are held to promote good practice in human rights education.*® New publications
are published,” new exhibitions and up to date recommendations are presented.*® The European
Union has established an interdepartmental centre for excellence in human rights education (The
European Inter-University Centre for Human Rights and Democratisation).*

36 Cf. World Education Forum 2015, Education 2030 Incheon Declaration: Towards inclusive and equitable quality education and lifelong
learning for all, ED-2016/WS/28, 2016, in the text it is further cited as: SDG4-Education 2030, available at: http://unesdoc.unesco.org/
images/0024/002456/245656E.pdf, cited 20" May 2017, Article 61.

37 Cf. UNESCO, Education 2030: Equity and quality with a lifelong learning perspective, Insights from the EFA Global Monitoring
Report’s World Inequality Database on Education (WIDE), ED/EFA/MRT/2015/WS/02, May 2015, available at: http://unesdoc.unesco.
org/images/0023/002330/233029e.pdf, cited 20" May 2017, pp. 2-9.

38 Cf.ibid.

39 Cf. SDG4-Education 2030 cf. also UNESCO, Outcome document of the Technical Consultation on Global Citizenship Education: Global
Citizenship Education - An Emerging Perspective, 2013, available at: http://unesdoc.unesco.org/images/0022/002241/224115E.pdf, cited
20 May 2017.

40 Cf. SDG4-Education 2030, cf. also UNESCO, Roadmap for Implementing the Global Action Programme on Education for Sustainable
Development, 2014, available at: http://unesdoc.unesco.org/images/0023/002305/230514e.pdf, cited 20" May 2017.

41 Cf. UNESCO, The ABCs of Global Citizenship Education, available at: http://unesdoc.unesco.org/images/0024/002482/248232e.pdf,
cited 20" May 2017; for more information cf. UNESCO, Global Citizenship Education, available at: http://en.unesco.org/gced, cited 20*
May 2017.

42 Cf. UNESCO, Human Rights Education, available at: http://www.unesco.org/new/en/education/themes/leading-the-international-
agenda/human-rights-education/, cited 20" May 2017; cf. also HREA, The global human rights education and training centre, available
at: http://www.hrea.org/, cited 20™ May 2017.

43 OHCHR, World Programme for Human Rights Education, available at: http://www.ohchr.org/EN/Issues/Education/Training/Pages/
Programme.aspx, cited 20" May 2017.

44 Cf. afilm HREA, SGI, OHCHR, A Path to Dignity: The Power of Human Rights Education, available at: http://www.path-to-dignity.
org/, cited 20" May 2017. Furthermore, for example, there are films on special pages of EDC/HRE subjects: Council of Europe, Education
for Democratic Citizenship and Human Rights Education (EDC/HRE), available at: http://pjp-eu.coe.int/en/web/charter-edc-hre-pilot-
projects/comics-competition, cited 26" June 2017.

45 Council of Europe, Charter on Education for Democratic Citizenship and Human Rights Education, October 2010, available at: http://www.
coe.int/en/web/edc/charter-on-education-for-democratic-citizenship-and-human-rights-education,  https://rm.coe.int/16803034e3,
cited 26" June 2017.

46 At the time of this text being finalised, a conference (organised under the Czech presidency of the Committee of Ministers of the Council
of Europe) was held in Strasbourg under the name Learning to Live Together: A Shared Commitment to Democracy. Conference on the
Future of Citizenship and Human Rights Education in Europe. Palais de 'Europe, Strasbourg, 20""-22" June 2017. Organised in the
framework of the Czech Chairmanship of the Committee of Ministers of the Council of Europe (May - November 2017), available at:
http://www.coe.int/en/web/edc/conference, http://www.coe.int/en/web/edc/report-on-the-state-of-citizenship-and-human-rights-in-
europe, cited 26" June 2017.

47 Thelastpublication came outin June 2017: Council of Europe, Learningto Live Together. Council of Europe Report on the state of citizenship
and human rights education in Europe, available at: https://rm.coe.int/the-state-of-citizenship-in-europe-e-publication/168072b3cd,
cited 26" June 2017.

48 Council of Europe, Charter for All, available at: http://www.coe.int/en/web/edc/charter-for-all, cited 26" June 2017. Here, one can recall
Maritain’s liberal education for all (often thought out by him) - cf., for example, MARITAIN, The Education of Man, pp. 69-75; one can
find universal liberal education, cf., for example MARITAIN, Education at the Crossroads, pp. 64-65.

49 EU, The European Inter-University Centre for Human Rights and Democratisation (EIUC), available at: https://eiuc.org/about-us/
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A teacher or educator who wants to incorporate human rights issues into his educational and up-
bringing activities certainly does not have a lack of material. It is up to him to choose the best for
the children, youth, or adults he is entrusted with. I think it is appropriate for him to think very
well, for example, about the appropriate use of freely available didactic materials for human rights
education. There are Compasito® (for children) and Compass® (for older children and youth)
and others are accessible. Specific examples of good practice in human rights education include
syllabuses for non-confessional ethics elaborated at the European School (Schola Europaea).”* By
comparing syllabuses for education and training in the field of ethics in primary and secondary
education in the Federal Republic of Germany and the United Kingdom of Great Britain and
Northern Ireland, it has become clear that pupils are led to the recognition and reflection of
human rights at an early age (that is, when they are eight years old).>

For those who want to talk about human rights (as educators or teachers), it is true that they
should have the human rights idea reasonably proven for themselves. As already stated, it seems
that the consensus in human rights justification among people of all cultures and traditions of
thought cannot be found. Still, a teacher or educator who wants to make sure that human rights
are truly understood by his students (that is, children or adults assigned to him) should be an
example of a person who has gained a well-founded understanding of human rights.”

Despite the fact that, during the educational process, for educators (according to Maritain) aware-
ness of the goal is the key aspect and the methods are not of primary importance, it is necessary
for every educator and teacher (who looks for ways to reach human rights understanding) not to
stay with one or only a few methods.”® When Jacques Maritain was considering the introduction
of a democratic charter in schools, he wrote: “The goal of school and the state is unity — unity in
the joint adoption of the democratic charter. Although if one wants to reach this practical unity,
there must be a healthy plurality in the means. If one wants the effective teaching of a democratic
charter, the internal differentiation must find its own place in the structure of the educational
system.”® Therefore, even though the democratic school and the state should work together in
the process of the adoption of the human rights ideas by their pupils and citizens, they should
allow for a pluralist structure in their organisation: ‘In my opinion, the plurality that seems to
be desirable for public schools should not touch the study program. It should be present in dif-
ferent inspirations, and in their perspective, the joint program would be realized ...”” Given the
fact that human rights education and upbringing is about practice in the field of ethics (that is,
practical philosophy), it is appropriate to point out the various possibilities of how people find

overview.html, cited 26" June 2017.

50 Council of Europe, Compasito. Manual on human rights education for children. Budapest: Directorate of Youth and Sport of the Council
of Europe, 2™ ed., January 2009, available at: http://www.eycb.coe.int/compasito/chapter_0/0_impr.html, cited 26" June 2017.

51 Council of Europe, Compass: Manual for Human Rights Education with Young People, available at: http://www.coe.int/en/web/compass,
cited 26" June 2017.

52 Schola Europaea, available at: https://www.eursc.eu/Syllabuses/Forms/Syllabuses.aspx, specifically, it is about new syllabuses for non-
confessional ethics in the English version: https://www.eursc.eu/Syllabuses/2016-01-D-32-en-3.pdf, p. 4, cited 27 June 2017. For the
detailed analysis of the syllabuses of the European Schools cf. Zuzana SVOBODOVA, Petr JANDEJSEK, Michael MARTINEK and René
MILFAIT, Diistojné a radostné: Prispévek k lidskoprdvnimu, obéanskému a etickému vzdéldvdni, Sttedokluky: Zdenék Susa, 2012, pp.
132-137; cf. Zuzana SVOBODOVA, Vyuka etiky na §kolach, Universum. Revue Ceské kiestanské akademie 3/2011, pp- 36-37; cf. Zuzana
SVOBODOVA (ed.), K etické vychové, Prague: Karez, 2011, pp. 31-32; cf. Zuzana SVOBODOVA, Eticka vychova jako cesta z omezené
kazdodennosti, Paideia: Philosophical e-journal of Charles University 1/2011, pp. 2-4.

53 Cf. René MILFAIT, Zuzana SVOBODOVA, Vyvoj a stav etického vzdélavini a teologickoetickd reiterace lidskych prav: prispévek k etickému
a lidskopravnimu vzdéldvdni a k interkulturnimu porozuméni hodnotdm, Prague: Narodohospodarsky tstav Josefa Hlavky, 2017, p. 25.

54 Cf.Jacques MARITAIN, Clovék a stdt, Prague: Triada, 2007, p. 109.

55 MARITAIN, The Education of Man, pp. 71, 94. Cf. MARITAIN, Pour une philosophie de l[éducation, p. 924.

56 MARITAIN, Clovék a stdt, p. 109.

57 Ibid., p. 110.
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understanding for the great, good, and beautiful values of life.”® How the plurality of traditions
and methods as part of human rights education is treated in the Federal Republic of Germany and
the United Kingdom of Great Britain and Northern Ireland, I have shown elsewhere.” I only em-
phasise the fact that the variety of resources that pupils and students encounter in such a learning
process can help them better understand the positive value of pluralism, diversity among people,
peoples, cultures. It is precisely due to the fact that we are different that we can learn something
really new from each other. As Emmanuel Lévinas® reminds us, we should not be limited by
ourselves. He was also, as was J. Maritain, a pupil of H. Bergson.

On the other hand, according to Jacques Maritain’s wife, Raissa Maritain, there is one single fact
that the educator or teacher should not forget to convey - the testimony that every human life
is a gift which is loved, endowed with love, and designed for love. There is the law, and a good
value is a just law. Love, though, is above the law. If we, as educators, spoke only about justice,
law, and rights, we would forget the core, the most important thing. Given the varied palette of
Jacques Maritains life activities and work, and given that his lifelong memories end with the text
of his wife pointing out the importance of the testimony of God who is love, I consider Jacques
Maritain’s texts about education very inspiring for educators and teachers in the 21% century.
These texts, in addition to the essential values of integral humanism, point out the great mistakes
in education which were seen by Maritain more than half a century ago. The mistakes seen by
him in the past are being repeated in the practice of education today, and it is not clear if these
mistakes are made consciously - that is, if those who (according to Maritain’s opinion) choose
bad educational concepts® at least know the roots of the concepts, which concepts of man and
humanity are natural for them, and with which values, attitudes, and concepts of life they really
want to support a person. Jacques Maritain criticised seven concepts which I still consider to be
survivors in today’s state education. Just as human rights are an idea, Maritain’s proposals for inte-
gral education leading to integral humanity remain an idea that perhaps only a few educators and
teachers in the Czech Republic are trying to fulfil. In a country that has been learning to live in
freedom for more than thirty years, and whose institutions consider themselves to be democratic,
we should no longer regard such issues as a ‘consequence of the past regime.

Conclusion

Jacques Maritain devoted a significant part of his life to thinking about the basics of education.
Apparently, he was trying to be a man who would react to contemporary social events and would
try to positively influence them. In education, he saw an exceptional opportunity to contribute to
the humanity of man. He worked very actively on this matter and in his actions he was not alone.
His companion was his wife Raissa (with whom he accepted baptism into the Catholic Church and
tried to live the exemplary life of an active Christian in society). Their energy devoted to this work
was also drawn from the treasures of metaphysics. They devoted themselves to the studies of the
work of Thomas Aquinas. Raissa, for example, wrote a book for children about Thomas Aquinas.*

58 Cf. MARITAIN, The Range of Reason, available at: http://maritain.nd.edu/jmc/etext/range13.htm#p179, cited 27" June 2017.

59 Cf. MILFAIT, SVOBODOVA, Vyvoj a stav etického vzdéldvani ..., pp. 20-33, 36-39.

60 Cf. Emmanuel LEVINAS, Cas a jiné/Le temps et lautre, Prague: Dauphin, 1997, pp. 18n: ‘encombrement du Moi par le Soi-méme; cf.
Emmanuel LEVINAS, Totalita a nekonecno: ( esej o exteriorité), Prague: OIKOYMENH, 1997, pp. 240, 242 - here the translators have
chosen the Czech expressions zaplnény’ (filled), ‘zahlceny’ (overwhelmed) to translate the French word ‘encombrement. Cf. Zuzana
SVOBODOVA, Cas: Lidskd otazka po piivodu a smyslu, Paideia: Philosophical E-journal of Charles University 1/2013, p. 11.

61 Cf,, in this article, footnote 24.

62 Cf. Raissa MARITAIN, Saint Thomas Aquinas: For Children and the Childlike, [rev. ed.], Manchester, N.H.: Sophia Institute Press, 2009,
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They were both convinced that it is now necessary to expand the narrow concept of man and, for
that reason, they offered different possibilities in their written works (in both poetic and scholarly
ones). When Jacques Maritain wrote the book “The Peasant of the Garonne’ immediately after the
Second Vatican Council, he finished it with the text of his wife “The True Face of God or Love and
the Law’ Jacques and Raissa Maritain thus end their work with the testimony of God who is love
that stands above the law. The work is about the love that creates trust, the freedom of the spirit -
without love one is not free so love must be presented and lived by the educator if he really wants
to raise a person towards his purpose.®®

The concept of natural law was reflected by J. Maritain at a time when natural law theory was not
in the viewfinder of theoreticians,* even though its results were often used and promulgated in
the legal environment of its time. It was the next period which came with a certain renaissance
of natural law theory. In the same way, another of Maritain’s concepts, ‘integral humanism’ is
resurrected beyond the limits of purely professional circles in contemporary times. Several con-
crete examples of contemporary didactic materials for teaching human rights topics show that
Maritain’s hope put into the teaching of the democratic charter was encouraging, and the work of
Jacques and Raissa Maritain can still be inspiring, not just for current teachers and other workers
in the helping professions. Let us wish for the educators’ courage and power to penetrate the
critical texts of Jacques Maritain, revealing the roots of the crisis in education and society.

Contact

PhDr. Bc. Zuzana Svobodovd, Ph.D.

University of South Bohemia in Ceské Budéjovice
Faculty of Theology, Department of Pedagogy
KnéZska 8,370 01 Ceské Budéjovice
svobodz@tf.jcu.cz

available at: https://play.google.com/store/books/details?id=Cc2hAQAAQBA]J&source=ge-web-app, cited 26" June 2017.

63 Cf.Jacques MARITAIN, The Peasant of the Garonne: An Old Layman Questions Himself about the Present Time, New York: Holt, Rinehart
and Winston, 1968, p. 260.

64 Cf. Stanislav SOUSEDIK, Svoboda a lidskd prdva, Prague: Vy$ehrad 2010, p. 127.
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Integralni vychovou k integralnimu humanismu:

Jacques Maritain a jeho filozofie vychovy
Helena Zbudilova

Abstrakt:

Clanek se soustfeduje na pedagogicky odkaz dila novotomistického filozofa Jacquesa Ma-
ritaina (1882-1973). Jeho filozofie vychovy je hleddna zejména v perspektivé persondlniho
a integralniho principu edukace a s ohledem na autorovu tezi o ,integralni vychové smérfujici
k integralnimu humanismu”. Clanek pfinasi prehled autorovy pedagogické a publikacni &in-
nosti. Jeho dilo Humanismus intégral (1936) usouvztaziuje se zavéry autorovych zasadnich
pedagogickych dél: Education at the Crossroads (1943), The Education of Man (1963) a Pour
une Philosophie de | Education (1959, 1969). Osoba jako Ustfedni bod Maritainovy filozofie vy-
chovy je nazirana prizmatem pozadavku obnovy lidstvi v sou¢asném vychovné-vzdélavacim
procesu. Na zakladé kritické reflexe tehdejsich pedagogickych teorii dospél autor k vlastni
definici vychovy a vzdélavani a k charakteristice cild edukace, role ucitele a zadka/studenta
ve vychovné-vzdélavacim procesu. Vedle téchto zavéru se text zabyva nékterymi aktualnimi
problémy soucasného skolstvi z pohledu Maritainova myslenkového odkazu: napf. nabozen-
skou a etickou vychovou, studiem literatury (The Great Books), pedagogikou volného casu,
celozivotnim vzdélavanim, problematikou specializace. Zavér je vénovan zarazeni Maritaina
mezi vrcholné predstavitele novotomistické orientace integralniho personalismu. Jeho pe-
dagogicka koncepce pfinasi holisticky pristup, navazuje na perennialistické edukacni teorie
a predstavuje pedagogiku hodnot (pedagogiku kultury).

Klicova slova: Jacques Maritain, integralni humanismus, teocentricky humanismus,
neotomisticka pedagogika, neotomisticky integralni personalismus, filozofie vychovy, principy
edukace, nabozenska vychova

»Jestlize je pravda, ze nase hlavni povinnost -
podle hluboké zasady Pindarovy -

tkvi v tom, abychom se stali tim, ¢im jsme,
nez stat se ¢lovékem.

(J. Maritain, Education at the Crossroads, 1943)
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»-.. abychom dosahli jednoty viry a poznani Syna Boziho,
a tak dorostli zralého lidstvi,

méreno mirou Kristovy plnosti.”

(Ef4,13)

Uvod

S nastupem 21. stoleti je stale ziejméjsi, Ze epoSe globalizace a multikulturality je zapotfebi filo-
zofie vychovy pevné zakotvené v humanistické tradici. Smyslem humanistické vychovy a vzde-
lavani je obnovit lidstvi a pozvedat ¢lovéka k jeho vys$sim stupntim. Je tfeba znovu si polozit
otazku ,,Kdo je clovék?“ a jaky typ lidstvi je nutno rozvijet pro jeho zachranu pred dezintegraci
v soucasné spolecnosti. Cesta integralni vychovy sméfujici k integrdlnimu humanismu se stava
naléhavym poselstvim pro dnes$ni dobu. Jako svétlu v tomto kontextu dava vyzarit dilo Jacquesa
Maritaina, jednoho z nejvyznamnéjsich predstavitel novotomistické filozofie, neotomistického
personalismu. Jeho dilo pfedstavuje propojeni svéta teologie, filozofie a uméni a zaroven oslovuje
svét pedagogiky integralnim pojetim edukace. P. Georg-Maria Cottier oznacuje Maritainovo dilo
za teo-filozofii; integritu teologie, filozofie a mystiky.' Podle Carlo Hubera Maritainova politicka
koncepce a pedagogika prispély ke sjednoceni Evropy.> V ¢eském prostredi vSak Maritaintv pe-
dagogicky odkaz zije spiSe ve stinu zejména jeho politické filozofie a autorova vice nez ¢tyfticetile-
ta publikacni ¢innost v oblasti vychovy a vzdélavani zistava (az na vyjimky) spise neznamou. Za-
sluhou Miroslava Cipro byl Maritain zafazen do galerie svétovych pedagogti v jeho dile Prameny
vychovy IV (1995). Kniha pfinasi 24 stran textu vénovanych Maritainové pedagogické koncepci.
Tento ¢lanek je pokusem o reflexi Maritainovy filozofie vychovy (z pohledu jeho zasadnich dél
publikovanych v angli¢tiné a francouzsting) v perspektivé pedagogického mysleni 21. stoleti.

Maritain jako edukator a autor

Jacques Maritain o vychové a vzdélavani nejenom psal, ale téz se vénoval vlastni pedagogické
¢innosti. V roce 1914 se stal profesorem moderni filozofie v Katolickém institutu v Parizi, ptisobil
zde do roku 1939. Od 30. let se jeho pedagogicka cinnost rozsifuje i do dalsich zemi. V letech
1932-1933 uskutecnil pfednasky na Papezském institutu stfedovékych studii v Torontu, v roce
1934 na univerzité v Santanderu ve Spanélsku. Po¢atkem roku 1940 méa Maritain prednaset v New
Yorku, nakonec ziistane v USA po celou dobu druhé svétové valky. Prednasel na Kolumbijské,
Princetonské, Chicagské, Yalské a Notredamské univerzité. Do déjin pedagogiky vstoupily jeho
prednasky ,,Terry Lectures” odprezentované na Yalské univerzité v roce 1943. Ve stejném roce byly
publikovany knizné pod nazvem Education at the Crossroads (Vychova na rozcesti). V roce 1948
se Maritain do Ameriky vratil. Byl jmenovan profesorem na Princetonské univerzité a ptisobil zde
do roku 1960. V poslednich desetiletich svého Zivota poskytoval v Toulouse seminare Malym bra-
tfim JeziSovym Charlese de Foucoulda, kongregaci, ke které se pfipojil po smrti své manzelky.’
Jako ucitel byl Jacques Maritain vzdy pfikladem filozofické angazovanosti kiestanského myslitele.
V Maritainové mezivalecné publikacni ¢innosti lze spatfovat pocatky jeho pozdéjsiho soustav-
ného zajmu o problematiku nové pedagogické koncepce. Z autorova pera vzeslo celkem 41 praci

1  Srov. Helena HREHOVA, Mordlna filozofia Jacquesa Maritaina: Reflexie o etike a mordlke, Trnava: Filozofickd fakulta, Trnavska
univerzita, 2011, s. 191.

2 Srov. tamtéz, s. 196.

3 Srov. Klara JELINKOVA, Jacques Maritain v datech, Salve 2/2006, s. 119-124.
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o vychové a vzdélani (véetné Casopisecké produkce).* Tohoto tématu se dotykal i v radé svych
dél o estetice, moralce a politice. Prvni povale¢nd autorova studie nazvand Le Probléme de I‘Ecole
Publique en France (Problém verejné $koly ve Francii, 1946) se tykala reformy francouzského
skolstvi. Zasadni pedagogické dilo predstavuji dvé publikace vydané v anglictiné: Education at
the Crossroads (Vychova na rozcesti, 1943) a The Education of Man: The Educational Philosophy
of Jacques Maritain (Vychova ¢lovéka: Filozofie vychovy Jacquesa Maritaina, 1963); a jedna pub-
likace vydana ve francouzstiné: Pour une Philosophie de I‘Education (K filozofii vychovy, 1959
a 1969). Posledni dvé zminované knihy prinaseji text Vychovy na rozcesti a nékteré shodné ka-
pitoly. Obé predstavuji ucelenou koncepci filozofie vychovy. Druhé upravené vydani knihy Pour
une Philosophie de I'Education z roku 1969 je zavére¢nou souhrnnou systematizaci autorovych
pedagogickych nazora.’

Maritainovy uvahy o $kolstvi se rozvijely zasadnim zptisobem mezi lety 1940 az 1960, kdy pred-
nasel na nejprestiznéjsich americkych univerzitach. Filozofoval o vychové a vzdélavani v dobé
spolecenské krize a nejistot doby valecné i povalecné. Je zajimavé sledovat prvni a posledni vydani
jeho klicovych pedagogickych dél z hlediska jejich geneze. Education at the Crossroads (Vychova
na rozcesti, 1943) je reakci na druhou svétovou valku. V knize Pour une Philosophie de I'Education
(K filozofii vychovy, 1959) zaznivaji odezvy na hnuti hippies v 60. letech a v novém vydani z roku
1969 téz reakce na hnuti roku 1968 ve Francii. Varuje-li autor v prvni knize pred nacistickym to-
talitarismem, posledni publikace vyzniva jako varovani pfed technokratismem, konzumerismem,
zvécnénim clovéka a neukotvenou absolutizaci svobodné volby. V jeho dile najdeme kritické
odezvy na soudobé pedagogické sméry, zejména na tehdy popularni pragmatismus. Maritainova
metafora ,vzdélani na kfizovatce® zlistava stale aktualni. Humanisticka pedagogika je spolecnou
platformou. Ale kterym smérem pokracovat s ohledem na soucasny stav spole¢nosti a krizi vy-
chovy, jez je de facto krizi ¢lovéka? Cestou antropocentrického nebo teocentrického humanismu?

Integralni humanismus

Maritainova casto citovana teze o ,integralni vychové sméfujici k integralnimu humanismu“ je
vyrazem autorova volani po novém humanismu, novém kfestanstvi. Tuto vizi moderniho kies-
tanstvi a predstavu postkapitalistického spole¢enského potradku vybudovaného na kiestansko-
-personalistickém zdkladu pfinasi autor v knize Humanismus Intégral (1936, ¢esky Kiestansky
humanismus, 1947 a Integralni humanismus, 1967). V této dnes jiz kultovni knize generaci kato-
lickych intelektuald je nové kfestanstvi integralnim humanismem, humanismem Vtéleni, ,, ktery
ma byt nejen motivovany, ale i strukturovany tak, aby respektoval nedotknutelnost ¢lovéka jako
osoby, zakofenéné v transcendentnu, oteviené ptsobeni milosti a na zivy vztah s Bohem, kte-
ry posvécuje a zachranuje®’ Integralni humanismus se realizuje jednoznac¢né na teocentrickém
zakladé a ,tithne svou podstatou k tomu, aby ucinil ¢lovéka pravdivéji lidskym a zjevil mu jeho
ptvodni velikost, poskytuje mu ti¢ast na véem, co ho muze obohatit v pfirodé i v déjinach®® Podle
Maritaina je soucasnost tragédii ducha epochy, ktery se chtél odtrhnout od Boha a jeho zako-
na.” Antropocentricky humanismus, obracejici se na ¢lovéka jako na ,stied sebe sama®, a tedy

4 Luz M. IBARRA, Maritain, Religion and Education: A Theocentric Humanism Approach, American University Studies: Peter Lang
Publishing Inc., 2013, s. 74.

Miroslav CIPRO, Prameny vychovy. IV, 20. stoleti, Praha: Miroslav Cipro, vlastnim nakladem, 1995, s. 171.

Jacques MARITAIN, Education at the Crossroads, New Haven: Yale University Press, 1943, s. 88.

HREHOVA, Mordlna filozofia Jacquesa Maritaina..., s. 190.

Jacques MARITAIN, Integrdlni humanismus, Rim: Kiestanska akademie, 1967, s. 10.

Juraj LAUKO, Kratky nacrt personalistickej socialnej filozofie Jacqua Maritaina, Filozofia 3/2005, Filozoficky tstav SAV, s. 198.
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i vSech véci, oznacoval Maritain za ,,nelidsky“ a jeho dialektiku chapal jako tragédii humanismu.
V knize Integralni humanismus, ktera vznikla na zékladé autorovych prednasek uskute¢nénych
na univerzité v Poznani a Santanderu, vytycuje autor ukol jednat ,jakozto krestané” (na roviné
duchovni) a ,,po kiestansku® (na roviné politické).'” Maritain byl jednim z inspirator Vseobecné
deklarace lidskych prav prijaté Valnym shromazdénim Spojenych naroda v prosinci 1948. Jednim
ze zasadnich bodu této deklarace je i pravo kazdého clovéka na vzdélani. Maritainova myslitelska
¢innost ovlivnila i kulturni instituci UNESCO zejména myslenkami o koncepci ¢lovéka, svéta
a kultury. Maritain je spoluautorem textu Deklarace prav ditéte vydanych OSN v listopadu 1959.
Maritainovy myslenky nového humanismu nasly sviij ohlas i u papeze Pavla VI, ktery ve svém
projevu v roce 1965 na zasedani II. vatikanského koncilu uvital nastup humanismu ,,opravdového
a plného lidstvi“ (integer homo)."" Maritain byl inspiraci i pro papeze Jana Pavla II., a to zejména
v oblasti ekumenismu.'> Podle Nikolaje Berdajeva Maritain ,,je prvnim, kdo uvedl tomismus do
kultury® Stal se téz kli¢ovou postavou v aplikaci novotomismu na oblast vychovy a vzdélavani.

Personalisticky pohled na vychovu

Maritaintv integralni humanismus pfedkldda personalisticky pohled na vychovu. Ustfednim té-
matem, které se prolind celou autorovou tvorbou, je problematika ¢lovéka a jeho plného uskutec-
néni jako individualni osoby v kontextu pluralitni spole¢nosti usporadané v demokratickém sys-
tému. S timto klicovym tématem tuzce souvisi tématika vychovy a vzdélavani."> Maritain v knize
The Education of Man: The Educational Philosophy of Jacques Maritain (Vychova ¢lovéka: Filozofie
vychovy Jacquesa Maritaina) definuje ¢loveka z hlediska filozoficko-nabozenské dimenze lidské
bytosti jako ,tvora nadaného rozumem, jehoz nejvyssi diistojnost je v intelektu; jako svobodné
individuum v osobnim vztahu k Bohu, jehoZ nejvy$$im pravem je dobrovolné podtizeni se Bo-
zimu zédkonu; jako hri$ného a zranitelného tvora povolaného zit k Bozimu obrazu a podle Bozi
podoby a ke svobodé milosti, jejiz nejvyssi dokonalost spociva v 1asce®!* Maritain navazal na uce-
ni Tomase Akvinského a aplikaci metodologického kritéria ,,distinguer pour unir® (rozlisuj, abys
sjednotil, tj. rozlisuj za icelem sjednoceni na vy$si urovni) chape clovéka v jeho zakladni bytostni
jednoté, ale rozliSuje jej ve dvou stupnich - jako individuum a jako osobu. Toto rozliSeni se stava
jadrem jeho filozofie vychovy. Lidska osoba a jeji plna realizace se stava sttedobodem edukace,
jiz je integralni vychova. Pfijetim tomistického paradigmatu definuje Maritain ¢lovéka jako indi-
vidualni osobu, subjekt, ktery sam sebe vlastni skrze rozum a vili a ve kterém je pfitomen ima-
nentni, vitaln{ princip Zivota (vnitini duchovni princip), otevieny viici vnéjsimu svétu. Clovek je
uplny a nezavisly, je integralnim bytim.'® Maritainova filozofie vychovy je zalozena na tomismu,
ktery uznava integralni roli duchovnich a metafyzickych dimenzi osoby. Zatimco teocentricky
humanismus je svétem osoby, antropocentricky humanismus je svétem individua. Clovék jako
osoba presahuje spolecnost a stat, jako individuum je spole¢nosti podfizen.'® Lidska bytost tedy
uz neni jen fyzické individuum, ale osobou se svobodnou vili, jez je odpovédnou za své Ciny.

10 Philippe CHENAUX, Maritain na tsvitu tfetiho tisicileti, Salve 2/2006, s. 14.

11 Tamtéz,s. 13.

12 HREHOVA, Mordlna filozofia Jacquesa Maritaina..., s. 27.

13 Marek WIESENGANGER, Perspektivy filozofie vychovy podla Jacquesa Maritaina, Acta Fac. Paed. Univ. Tyrnaviensis, Ser. D 15/2011,
s. 41.

14 Jacques MARITAIN, The Education of Man: The Educational Philosophy of Jacques Maritain, vydano Donaldem a Idellou Gallagherovymi,
Notre Dame, Ind: Notre Dame University Press, 1963, s. 7.

15 Tamtéz,s. 42.

16 Joaquim D’'SOUZA, Education to Freedom: Don Bosco and Jacques Maritain in Tandem?, Journal of Philosophy and Education 1/2006,
s. 6.
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Dokonalé ¢iny jsou iniciovany milosti Bozi."

Ustfednim bodem Maritainovy filozofie vychovy je tedy osoba a jeji plnd realizace. Zéklad jeho
filozofie vychovy se pokusime déle definovat na zakladé odpovédi na nasledujici otazky: ,,Co je
to vychova a vzdélavani?®, ,Jaké jsou cile vychovy a vzdélavani?, ,Jaké jsou zakladni dispozice
zaka?“ a ,Jakou roli ve vychovné-vzdélavacim procesu sehrava ucitel?“ Maritain definuje vychovu
a vzdélavani jako ,,doprovazeni clovéka v dynamickém ristu, béhem néhoz se formuje v mire
lidské osoby soucasné s tim, jak se k nému dostava duchovni dédictvi naroda a civilizace, ke kte-
rym patfi, stejné jako svétské dédictvi generaci, které tak timto zptisobem miize byt zachovano.“'®
Vzdélavani je ,,probouzenim clovéka®, ,,stavanim se tim, kym jsme®, ,,uménim, kde kazdy se muize
stat umeéleckym dilem®"

Cile vychovy a vzdélavani

Maritain, inspirovan slavnym citatem feckého basnika Pindara ,,U¢ se, ¢im jsi a bud tim®, formu-
luje hlavni cil edukace jako utvareni clovéka a usmérnovani rostouciho dynamismu, jimz ¢lovék
utvari sebe sama.” Prvnim cilem vychovy a vzdélavani je nabyti vnitini a duchovni svobody;
osvobozeni skrze znalost, moudrost, dobrou viili a lasku. Stavani se svobodnym, stavani se sam
sebou, stavani se clovékem.* Krestanska vychova musi détem, mladym lidem a dospélym umoz-
nit poznat, kym jsou, dosahnout své skutecné podoby dle obrazu Boziho a stit se autenticky
lidskymi, aby ,,dosahli jednoty viry a poznani Syna Boziho, a tak dosahli zralého lidstvi, méfeno
mirou Kristovy plnosti (Ef 4,13). Druhym cilem edukace je stavani se ob¢anem, plnohodnotnym
¢lenem spole¢nosti. Podle Maritaina by $kola méla primarné naucit zaky myslet a rozvijet jejich
vnitfni intelektualni schopnosti.** Méla by zajistit dosazeni osobni a spolecenské plnosti svych
absolventd, a stét se tak pripravou k zivotu v demokratické spolecnosti.

Maritain utvarel svoji filozofii vychovy na zakladé konfrontace s omyly tehdejsich pedagogickych
teoril. Tyto myslenky byly prvné publikovany v knize Education at the Crossroads (Vychova na
rozcesti) v kapitole ,Omyly ve vzdélavani“* Prvni cil vychovy a vzdélavani formuloval v proti-
kladu k perspektivé ateleologicnosti (popirani cilti edukace), pseudoteleologi¢nosti (nespravnosti
myslenek tykajicich se cile, napf. redukce osoby na celek fyzickych, biologickych a psychologic-
kych fenoménti) a pragmatismu (absence rozméru kontemplace a myslenky zdokonalovani osoby
jako osoby). Druhy cil vychovy a vzdélavani stanovil na zakladé kritické reflexe sociologismu
(osoba jako funkce vlastnich cilti spole¢nosti), intelektualismu (zaméfeni na encyklopedické zna-
losti a predcasna specializace), voluntarismu (zaméfeni na izolovanou vychovu viile a citt bez
diirazu na rozvoj rozumu) a pandidaktismu (presvédcent, ze vSemu se da naucit).**

Role zaka/studenta a ucitele

Podle Maritaina je zak/student se svoji intelektudlni schopnosti primarni agens, hybna sila proce-
su vzdélavani. Na prvnim misté stoji vniténi vitalni princip, primarni dynamicky faktor, ptisobici

17 CIPRO, Prameny vychovy. IV, 20. stoleti..., s. 165.

18 WIESENGANGER, Perspektivy filozofie vychovy podla Jacquesa Maritaina..., s. 43.

19 MARITAIN, Education at the Crossroads..., s.1-9.

20 Tamtéz,s. 1.

21 Tamtéz,s. 11.

22 Tamtéz, s. 104.

23  Tamtéz, s. 22-28.

24 WIESENGANGER, Perspektivy filozofie vychovy podla Jacquesa Maritaina..., s. 42-44.
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v ucicim se zakovi/studentovi.> Maritain uvadi pét ptirozenych dispozic, jez se maji v zakovi/
studentovi rozvijet: laska k pravdé, laska k dobru a spravedlnosti, prostota a otevienost ducha,
ucta k praci a smysl pro spolupraci.” Prvnim pramenem poznani je podle Maritaina intelektualni
intuice, vedena laskou k pravdé (byt otevien ke svétlu, per amorem cognoscimus — poznavame
laskou).”” Od zaka/studenta se ocekava, ze bude odhalovat, co znamena prozit kvalitni autenticky
zivot, a Ze si zaroven sam bude vytvaret kritéria autenti¢nosti, tj. bude sam sobé vychovatelem
a sam pred sebou vychovavanym.*

Ucitel predstavuje ve vychovné-vzdélavacim procesu druhy dynamicky faktor. Jeho tloha spociva
v intelektudlnim vedeni zdka/studenta, povzbuzovani jeho intelektudlnich dispozic s absolutnim
respektem vici jeho ,vitdlnimu vnitfnimu principu.” U¢itelovo uméni spociva v tom, Ze napodo-
buje cesty, jimiz postupuje prirozena inteligence ve svych vlastnich operacich.” Podle Maritaina
by se uméni vychovavat mélo prirovnavat k 1ékarskému uméni: ,, Lékafstvi se zabyva zivou bytos-
ti, organismem, ktery obsahuje vnitfni vitalitu a vniténi princip zdravi. Jinak feceno, 1ékarstvi je
ars cooperativa naturae, sluzebné uméni, uméni ve sluzbé prirozenosti. Totéz plati o vychoveé.“*
Uditel je facilitdtorem a zaroven umélcem, ktery inspiruje a ,,osvécuje®. Maritainovy metafory
lékare a umélce zaroven odkazuji na skutecnost, Ze ucitel vyuziva ve své praci védecké i umélecké
metody. Podle Maritaina uspé$nost edukace zavisi spiSe na osobnosti ucitele nez na volbé metod
a organizac¢nich forem. Ucitel a zdk/student jsou si ve své prirozenosti podobni (,,analogicti).
Dynamickymi faktory vyuky se stavaji prirozena aktivita ducha zaka a intelektualni vedeni uci-
telovo spolu s vnitfni touhou zaka/studenta (primarni dynamicky faktor a impuls), ktery pred-
stavuje hlavni ptisobivou silu.* Vysledkem edukace ma byt ¢lovek, ktery ,existuje rad®, nebot po-
cituje respekt vici své osobé, je zaclenény do lidského spolecenstvi, které ho neutlacuje, a mutze
naplnovat vlastni aspirace priblizeni se pravdé a vlastni nutkani k dobru.”> Maritain stanovuje ctyri
zékladni normy pro ucitele: osvobozovani dobrych energii jako nejlepsi prostfedek k potlaceni
$patnych, zaméfeni pozornosti na vnitfni hloubku osoby zdka a jejiho predvédomého duchovni-
ho mechanismu, zajisténi vnitfni jednoty osoby zéka, osvobozovani zakovy inteligence, nikoli jeji
pretézovani nepfimérenymi pozadavky.”

Zakladni principy edukace

Marek Wiesenganger ve své studii Perspektivy filosofie vychovy podle Jacquesa Maritaina vymezuje
autorovy tfi zakladni principy edukace: personalni princip a integralni edukaci; vychovu a vzdé-
lavani jako stavani se svobodnym a princip pluralismu. Je potfeba rozvijet personalitu i indivi-
dualitu, prioritu ma vsak princip personality. Podle Maritaina je koncepce individualni osoby
zakladem integralni vychovy. Druhy princip predstavuje stavani se svobodnym skrze vychovu,
vzdélani a kulturu. Nejedna se o svobodu ve smyslu volby. Jedna se o osvobozovani konstitutiv-
nich principt vnitfniho Zivota (poznavani, laska), ale i osvobozovani na arovni jednoty vnitiniho

25 MARITAIN, Education at the Crossroads..., s. 31.

26 Tamtéz, s. 36-38.

27 Jit VACKAR, Jacques Maritain (18. 11. 1882 - 28. 4. 1973) - vyroci, Prostor 25/1993, s. 130.

28 WIESENGANGER, Perspektivy filozofie vychovy podla Jacquesa Maritaina..., s. 55.

29 CIPRO, Prameny vychovy. IV, 20. stoleti..., s. 165.

30 MARITAIN, Education at the Crossroads..., s. 30.

31 Miroslav CIPRO, Pedagogické sméry 20. stoleti v kapitalistickych zemich, Praha: SPN, 1966, s. 300.

32 © Andrej RAJSKY, Univerzitné vzdelavanie v koncepte integralneho humanizmu Jacquesa Maritaina (on-line), dostupné na: http://pdf.
truni.sk/zborniky/evsuv-2004/sekcia2/Rajsky.pdf, citovano dne 19. 5. 2018.

33 Jacques MARITAIN, Pour une philosophie de I"education, Paris: Fayard, 1969, s. 53-62.
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zivota.”* Treti zasada, princip plurality, je jednim z aspekti demokracie, na niz jsou svobodna
vychova a vzdélavani postaveny. Na trovni jednotlivce predstavuje pluralitni princip hledani
a uskutecnéni cesty osobni jedine¢nosti, na irovni spole¢nosti odhalovani a realizaci cest vzajem-
ného spoluziti. V knize Pour une Philosophie de |’ Education dospél Maritain k nutnosti zavedeni
jakéhosi spolecného kréda demokracie a edukace: krédo lidské a doc¢asné a krédo filozofické nebo
nabozenské. Spojeni pluralitniho principu (ucty ke svobodé) a principu jednoty (hledani pravdy)
je dle Maritaina uskute¢novano v koncepci integralniho humanismu, ktery umoznuje ¢lovéku
rozvijet jeho metafyzickou dlistojnost na dialektické ose ,,odnékud-nékam®*

Aktualni podnéty

Konfrontace s tehdej$imi pedagogickymi teoriemi vzbudila Maritaintiv zajem o problematiku vy-
chovy a vzdélavani v nejriznéjsich oblastech. S ohledem na limitovany rozsah tohoto ¢lanku se
zaméfime jen na néktera témata odpovidajici aktualnim potfebam soucasného skolstvi. Jedna
se o liberalni vzdélavani a humanitni pfedméty (zejména vyuku literatury), otazku specializa-
ce v jednotlivych stupnich vzdélavani, pedagogiku volného casu, celozivotni vzdélavani, etickou
a nabozenskou vychovu.

1. Liberalni vzdélavani, problematika specializace

Jacques Maritain byl propagatorem liberalniho vzdélavani (studia humanitatis a artes liberales),
jehoz cilem je dosazeni plného a hodnotného lidského Zivota spolu s rozvojem kultury a obcan-
ského ducha. Maritain prosazuje princip spojeni jednoty vécného obsahu uciva (faktologicky
nesporné osnovy) a diferenciace ideového zakladu vyucovani. Studijni pfedméty rozdéluje na
tzv. ,predliberdlni®, tj. jakysi zdklad vSeobecného vzdélani (gramatika, logika, jazyky a disci-
pliny historické) a ,liberalni® tj. obecné vzdélavaci. Sem prindlezi trivium (rétorika, literatura
s poezii a hudba s krasnymi uménimi) a quadrivium (matematika, fyzika s prirodnimi véda-
mi, filozofie a moralka). Stfedni vzdélavani by se dle ného mélo vénovat vyuce humanitnich
a prirodnich véd se zaméfenim na procviceni logického a raciondlnitho uvazovani. Jedna se
o studium obecné vzdélavacich predméti zacilené na obsah a pripravu k lidské praci a uzivani
volného casu (bez predcasné specializace).’® Zakladni a stfedni skolstvi by mélo zabezpecit
predevsim vychovu pro zivot. Pfedc¢asnad specializace brani plnému rozvoji lidskych potencialit,
je nastrojem dehumanizace. Pfedev$im stfedoskolské studijni programy by se podle Maritaina
mély castecné vzdat funkciondlni vize rychlého zaclenéni studentti do profesionalniho svéta
prace a vénovat vétsi pozornost formovani ¢lovéka jako kulturni osobnosti.’” Maritain kritizuje
intelektualismus své doby kvtili opousténi univerzalnich hodnot a orientaci spise na védeckou
a technickou specializaci. Na stfedoskolské a preduniverzitni irovni md vychova studentiim
poskytovat vSeobecné vzdélani a vést k formovani studenta ve skute¢ného ¢lovéka. Priroze-
né naddni, posilené vSeobecnym vzdélanim, ¢lovéka podle Maritaina osvobozuje a rozifuje
jeho ducha.’® Univerzita by méla byt zaméfena na universum, veskerenstvo véci, a oteviena
pro celek. Z tohoto diivodu zaujima v ramci univerzitniho studia naprosto vysadni postaveni

34 Tamtéz, s. 46.

35 RAJSKY, Univerzitné vzdelavanie..., s.1.

36 CIPRO, Prameny vychovy. IV, 20. stoleti..., s. 174.
37 RAJSKY, Univerzitné vzdelavanie..., s. 3.

38 CIPRO, Prameny vychovy. IV, 20. stoleti..., s. 172.
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filozofie, ktera by méla zahrnovat epistemologii, filozofii pfirody, etiku a politickou a socialni
filozofii. Z pohledu Maritaina specializace a profesionalizace ve vlastnim slova smyslu pfinalezi
vyssim odbornym skolam a univerzitam.

2. Vyuka literatury (the great books)

Jacques Maritain vyzyva k vétsimu zaméfeni na formovani ¢lovéka jako kulturni osobnosti pro-
stfednictvim humanitnich pfedmétti a uméni, schopnych prekladat vselidské hodnoty a dispo-
novat ¢lovéka pro zivot ducha, otevirat jej pfesahu. Reflexe uméni prochazi celym Maritainovym
filozofickym dilem. V dile Creative Intuition in Art and Poetry (Tvofiva intuice v umeéni a poe-
zii, 1955) Maritain analyzuje vztah uméni a krasy, ktera ma ,,ptisobit harmonickou duchovni ra-
dost®* Zakladni metodou edukatora je predkladani pravdy s diirazem na esteticky rozmér krasy
a moralni rozmér dobra. Pravda je zachycena v literarnich dilech svétového pisemnictvi, dulezi-
tou roli sehrava tedy hermeneutika velkych literarnich dél. Maritain spolu s Robertem Hutchin-
sem a Mortimerem Adlerem podporoval zaclenéni ¢etby dél velkych klasikti zapadni literatury do
vysokoskolského studijniho programu.* Pocatky amerického hnuti ,Great Books® jsou spojeny
s Chicagskou univerzitou, dnes je ,The Great Books Programme® soucasti nabidky studijnich
predméti nékterych univerzit v USA, Kanad¢ a Evropé. Program je zaméfen na Cetbu a interpre-
taci vyznamnych literdrnich dél nejenom zapadni civilizace. Podle Maritaina se cetbou Homéra,
Sofokla, Marca Aurelia, Danteho, Cervantese, Shakespeara, Racina, Goetha, Dostojevského aj.
naplni mysl studenttl ,,caritas humani generis“ Studiem dél klasika se zvlastnim zietelem k litera-
tufe a kulture antické se studenti vraceji k tématu ¢lovéka a vaznych existencialnich otazek. Je to
jeden z nejlepsich prostiedkt k pochopeni esence lidstvi, fenoménu heroismu lasky a nejvyssich
hodnot byti. Jednd se o uc¢inny ndstroj vestranné kultivace lidského ducha v roviné intelektual-
ni i mravni. Studovat etiku skrze dila klasika se jevi byt mnohem efektivnéj$im nez samotnd
teoretickd studia tohoto pfedmétu. Cetba ptinasi nejenom poznéni pravdy, ale i prozitek pravdy
a krasy. Esteticka zkuSenost je dal$im poznanim, které se v dile realizuje. Maritain jej charakte-
rizuje jako poznani zvlastniho druhu, tzv. poznani pomoci sourodosti.*’ Poznani sourodosti ¢ili
per connaturalitatem je poznani cestou vciténi ¢i naklonnosti, rezonance v subjektu.*> Zapadni
civilizace by skrze cetbu klasiki mohla znovuobjevit své kofeny a kiestanské principy své kultury.
Podle Maritaina by stfedni $kola méla rozvijet svobodna uméni a univerzita pak v ramci viceleté
filozofie téz studium feckych a latinskych klasika véetné volitelného predmétu zaméreného na
studium kulturniho a intelektualniho dédictvi zapadni civilizace v podobé kanonu zapadni kul-
tury (The Great Books).

3. Pedagogika volného casu, celozivotni vzdélavani

Pfi vymezeni struktury $kolniho uc¢ebniho planu rozlisuje Maritain ,,hry“a ,,studium® Do ,,her®
radi kromé sportu a télesné vychovy i femeslné manudlni ¢innosti. Soucasti je i Siroka paleta
rtznych praktickych ¢innosti, které spise nez predmétem formadlniho vzdélavani maji byt hra-
vou aktivitou zdjmovou.* Maritaindv zdjem byl zacilen vyznamnym zptisobem na volnocasové

39 VACKAR, Jacques Maritain..., s. 131.

40 Gerald L. GUTEK, Jacques Maritain and John Dewey on Education: A Reconsideration, Educational Horizons 4/2005, s. 249.
41 Jacques MARITAIN, Odpovédnost umélce, Praha: Triada, 2011, s. 99.

42 Klara JELINKOVA, Uméni ve filozofii Jacquesa Maritaina, Salve 2/2006, s. 30.

43 CIPRO, Prameny vychovy. IV, 20. stoleti..., s. 174.
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aktivity. Jejich vyznam spatfoval ve svobodé a radostné spontannosti, kterou dité pfi nich zazi-
va. Paradoxem zistava skute¢nost, ze mimoskolni sféra zahrnujici volnocasové aktivity ovliv-
nuje zaka ,¢innosti, ktera je ve svém vysledku dulezitéjsi nez samotnd $kolni vyuka“* Podle
Maritaina jsou véci, kterym se nelze naucit v zadné $kole ani kurzu. Pfitom se jedna o zasadni
zalezitosti zivota, jako napf. navazani vztahu pratelstvi a lasky, dosazeni moudrosti. Nejsou
zalezitosti vyuky ¢i tréninku, jsou darem a svobodou. V knize Education at the Crossroads Ma-
ritain predpovida, ze ,,problém volného casu bude zasadnim problémem svéta zitrka“** Peda-
gogika volného casu predstavuje velmi vhodny nastroj pro rist toho, co je v clovéku nejlidstéjsi.
Podle Maritaina vychova a vzdélavani nekonc¢i za branami $kol, ale ,,pokracuje az do smrti® Pro
celozivotni vzdélavani se Maritain vyslovil svoji kritikou tradovaného nazoru, Ze cely proces
formovani lidské bytosti 1ze vtésnat do mikrokosmu $kolni vychovy: ,jako velké tovarny, jejiz
vstupni branou vchazi malé dité jako surovina a vychodem pak odchazi mladik v lesku svych
dvaceti let jako ¢lovéek stastné vyrobeny®.*¢

4. Eticka vychova

Maritainovy nazory na moralku jsou shrnuty v jeho pedagogicko-didaktickém dile Devét lekci
o zdkladnich pojmech mordlni filozofie (Neuf Legons sur les Notions Premieres de la Philosophie
Morale, 1951), ve kterém jsou zesystematizovany jeho myslenky navazujici na Aristotela a Toma-
$e Akvinského.”” Je-li podle Maritaina uméni pravym vedenim a zhotovovanim, etika je pravou
kvalitou konani, jak uvadi v dile Uméni a scholastika (Art et scolastique, 1920).* Pilifem kodexu
moralky je podle ného Desatero Bozich prikazani, v jehoz obsahu je zahrnut cely ptirozeny za-
kon, ktery je zarovern zakonem univerzalnim.* Clovék musi byt lidskym pfedevsim ve smyslu
mravnim. Maritain zddraznuje moralni vychovu zaka/studenta se zfetelem k rozvoji ,,caritas hu-
mani generis®. Vnitfni svobody musi ¢lovék nabyt v kontextu spole¢ného dobra. Jak uvadi autor
v knize The Education of Man: The Educational Philosophy of Jacques Maritain (Vychova ¢loveé-
ka: Filozofie vychovy Jacquesa Maritaina), primarni odpovédnost za mravni vychovu ditéte nese
rodina. Odpovédnost skoly spociva v intelektualnim rozvoji zaka/studenta, ve vzdélavani jeho
praktického rozumu, nikoli v cilené vychové viile a v pfimém rozvoji mravnich ctnosti.*® Podle
Maritaina ,,moralka je louhovana v inteligenci® a cilem vzdélavani je v zdkovi probudit moralni
inteligenci.” Maritain je presvédcen, Ze edukace patii do oblasti etiky a praktické moudrosti; sa-
motna vychova je etickym uménim.*

5. Nabozenska vychova

Vrcholnou formou mravni vychovy je vychova nabozenska. Maritainova filozofie vychovy je
edukativni koncepci, jez integruje vSechny dimenze lidské osoby véetné ¢lovéka jako Homo re-
ligiosus, tj. jako duchovné-nabozenskou bytost. Zamétuje se na lidskou osobu jako celek. Usi-
luje o reintegraci osoby s Tvlircem a integraci viech lidi ve spolecenstvi ¢i spolecnosti, sdilejic

44 SOUZA, Education to Freedom..., s. 23.

45 MARITAIN, Education at the Crossroads..., s. 89.

46  CIPRO, Prameny vychovy. IV, 20. stoleti..., s. 166.

47 HREHOVA, Mordlna filozofia Jacquesa Maritaina..., s. 186.

48 Jacques MARITAIN, Uméni a scholastika, Olomouc: Knihovna filosofické revue, sv. V., 1933, s. 25.
49 HREHOVA, Mordlna filozofia Jacquesa Maritaina..., s. 203.

50 MARITAIN, Education at the Crossroads..., s. 27.

51 MARITAIN, The Education of Man..., s. 124.

52 IBARRA, Maritain, Religion and Education..., s. 143.
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spole¢nou viru v Boha a spole¢ny zajem o blaho lidstva.”> Maritain nebyl teolog, ale filozof. Kdyz
navrhoval svoje pojeti filozofie vychovy, koncepce kiestanské vychovy jesté nedosahovala dnes-
ni urovné propracovanosti. Maritain, inspirovan u¢enim Tomase Akvinského, vybudoval svoji
filozofii na tezi, ze ,,¢lovék je schopen s jistotou poznat pravdu®** Celym svym dilem ukazoval
prioritu duchovnich a metafyzickych hodnot v Zivoté ¢lovéka a horoval pro novou integralné
lidskou civilizaci, nachazejici své opravdové duchovni zdroje v inspiraci evangeliem a v sebe-
uvédoméni v duchu evangelia.”® Clovéka svoji soucasnosti oznacuje za kfestana, vice & méné
sekularizovaného.”® Kazdy (véetné materialisty a ateisty) je de facto kfestan ve smyslu etickém
a kulturnim, je-li jeho moralka stejné lidska jako moralka Bible.”” Jeho kultura je kultura kres-
tanskd. Bez zakladnich znalosti z oblasti teologie nelze plné pochopit tradi¢ni, ani moderni
zapadni kulturu, ani historii stfedovéku a novovéku. Dilezitym meznikem v Maritainovych
uvahdch o nabozenské vychové byla prednaska na Kent School v roce 1955, kterou Yalska uni-
verzita uvetejnila v publikaci The Christian Idea of Education. Tato pfednaska se pozdéji stala
soucasti knihy Pour une Philosophie de |'Education a The Education of Man: The Educational
Philosophy of Jacques Maritain. Autor se zde zabyva zakladnimi rysy krestanské vychovy. Na-
bozenska vychova sméfuje podle Maritaina k dosazeni duchovni svobody a skutecné podoby
osoby dle obrazu Boziho. Hlavnim cilem kfestanské vychovy je vychova ducha, mysleni a své-
domi. Neznamena jen ziskavani znalosti a védomosti, ale zahrnuje i hodnotovou orientaci,
je zaroven vychovou mravni. Maritain klade v pocate¢nich fazich vychovy diraz na oziveni
rozumu a mravni sily.”® Nabozenska vychova by méla posilovat spiritualitu ve smyslu duchovni
cesty a sebeobjevovani a nasmérovat zaky/studenty k hledani smyslu jejich Zivota. Sebezdo-
konaleni ¢lovéka prichazi skrze lasku a je to nakonec Bozi laska, jez transformuje ¢lovéka do
osoby. V knize Integrdlni humanismus se Maritain vyslovuje pro nalezeni spravného mista pro
ktestanskou vyuku ve struktufe $kolstvi, nebot nabozenstvi tvofi potfebnou soucast skolni vy-
uky.”” Podle Maritaina ma dité pravo, aby bylo vyzbrojeno nabozenskymi znalostmi jako jinymi
znalostmi podstatnymi pro zivot ¢lovéka. Vedle podpory nabozenské vychovy na cirkevnich
$kolach usiloval na ostatnich $kolach o vzdélavani s nabozenskym zaméfenim v humanitnich
védach skrze jednotné osnovy a fakultativni nabozenskou vychovu. Obsah vsech téchto pred-
métl je tfeba spojovat s duchem kfestanstvi. Seznameni s obsahem Bible by mélo byt soucasti
vzdélavani na vSech typech skol. Nabozenska vychova nema byt uzaviena sama do sebe, ale ma
dochazet k jeji $irsi integraci do intelektudlnich z4jmu a osobniho zivota zakt/studenti. Mari-
tain doporucuje dokonce tcast na liturgickém zivoté a schazeni se zakt/studentti napf. k cetbé
evangelia.® Podle Maritaina neni zadny divod vyloucit vyuku teologie z nabidky jakéhokoli
univerzitniho studia. Teologické pfedméty by mély ztstat predmétem svobodné volby.®! Stu-
dentim ateistického zaméfeni by mélo byt umoznéno napf. studium prfedmétu religionistika.
Jak uvadi Maritain v knize Education at the Crossroads (Vychova na rozcesti), ,pokud i tato
nabidka nenajde mezi studenty odezvu, bude jim dovoleno k jejich vlastni spokojenosti zistat
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54 Jan LETZ, Novotomistické metafyziky: Kfestanskd filozofia 20. storocia a jej perspektivy, Trnava: Typi Universitatis Tyrnaviensis, 2007,
s. 40.

55 MARITAIN, Integrdlni humanismus..., s. 78.

56 MARITAIN, Education at the Crossroads..., s. 6.

57 CIPRO, Prameny vychovy. IV, 20. stoleti..., s. 159.

58 IBARRA, Maritain, Religion and Education..., s. 133.
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60 CIPRO, Prameny vychovy. IV, 20. stoleti..., s. 176.
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nedovzdélanymi“®> Uhelnym kamenem studii na teologickych fakultach musi byt dle Maritaina
teologie a filozofie. Zaroven se vyslovuje pro zavedeni dal$iho doplnku vysokoskolského vzdé-
lavani — tzv. center spirituality, stfedisek pokoje, které by v duchu evropskych tradic exercicii
davaly studentim prostor k prohloubent jejich vlastni mystické vertikality.®

6. Zivot modlitby, mystika

Karel Sprunk, novotomisticky filozof maritainovské orientace, predseda Ceské spole¢nosti Jac-
quesa Maritaina (zalozené v roce 1993), charakterizoval Maritainovo usili témito slovy: ,,Jacques
Maritain hleda cestu, jak vSe pronikat svétlem evangelia, jak rozvijet vSechny hodnoty lidstvi
a pritom plné rozvijet zivot, ktery je darem Ducha svatého“* Podle Maritaina bude svét plné hu-
manizovan jediné v Kristu. Jak uvedl Tomas Akvinsky, ,,Kristovo lidstvi je svrchované prizptiso-
benou pedagogikou, kterd vede k jeho bozstvi“® Clovék napliiuje svij lidsky tdél jediné v Kristu
Bohoclovéku. Ve své posledni knize La Paysan de la Garonne (Garonsky sedlak, 1966) Maritain
uvadi, Ze v celostnim pojeti osoby nejvice zalezi na zivoté modlitby a jednoté s Bohem.*® Maritain
a jeho manzelka Raissa zili vnitfni modlitbou.”” V knize Ldska a prdtelstvi (Cesky preklad z Cer-
cle d’Etudes Jacques et Raissa Maritain, 1973) oznacuje Maritain milost kontemplace za laskavé
a zivouci vstupovani do stavi JeziSovych.®® Modlitbu pak ve svété, jak ho stvofil Biith, povazuje za
nutnost: ,,Jestlize se nemodlime, nemizeme rist v kfestanském zivoté ani dostavat véechny dobré
véci, pravou bratrskou lasku, vnitini pokoj a radost a Jobovo hnojisté a jeho cervy - véci, jimiz se
zde na zemi vstupuje do vé¢ného zivota“® Mystickd zkusSenost je pak zkuSenosti ,,zmocnujici se
absolutna“’® Michael Novak oznacil Maritaina za ,nejsvatéjsiho filozofa, kterého ve svém zivoté
poznal“”' Maritain v knize Integrdlni humanismus predpoklada, ze ,uvédomeéni ¢asného poslani
krestana vyvola néjaky novy styl svatosti, jejz mozno vyznacit pfedevsim jako svatost a posvéceni
zivota svétského*”? Maritain samotny se svym Zivotem stava prikladem profanni svatosti. Je po-
treba stat se ,,blazny ve vife®, vstoupit do stavu posetilé lasky k Bohu.”” Donald A. Gallagher ve
své studii Reflections of Three Philosophers uvadi, jak Maritain v dopise kongregaci Malych bratii
Jezisovych zertovné pred svym prijetim navrhuje své nové jméno ,,Don Quijote od Svatého To-
mase“*

Maritainova Novotomisticka pedagogika

Soucasna multikulturni, globalni spolecnost je stile postizena relativismem, matenim pojmu
a zmatenim hodnot, jak tyto neduhy své doby pojmenoval Maritain jiz v dile Integrdlni humanis-
mus. Jeho varovani pred zvécnénim clovéka, konzumerismem, egoistickou orientaci a technokracit
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je vice nez aktudlni, stavame se jejich ocitymi svédky. Dnesni doba svéd¢i o nenaplnénosti kon-
ceptu antropocentrického humanismu v mife odpovidajici potfebam spolecnosti a jednotlivce 21.
stoleti. Je zfejmé, ze soucasnd spolecnost se musi zacit angazovat pro ¢lovéka-osobu, ktera neni
soucasti uzce utilitarniho, ale vesmirného radu. Toto je jeden z nejvétsich odkazti celého Mari-
tainova mysleni a personalisticka antropologie se stava vyzvou pro soucasnou pedagogiku. Kres-
tanstvi v tomto smyslu v nasi kultufe pfindlezi naprosto vysadni postaveni. Maritainovu filozofii
vychovy lze priradit k neotomistické pedagogice, kfestanskému (integralnimu) personalismu,
holistické (celostni) edukacni koncepci, perennialistické vychovné-vzdélavaci teorii a pedagogice
hodnot (pedagogice kultury).

Maritainovu filozofii vychovy nelze oddélit od jeho $irsi filozofické orientace, ktera se odvozuje od
Tomase Akvinského, Aristotela, neoscholastiky (napt. Joad Poinsot), stejné jako od kiestanskych
autort, jakymi jsou sv. Augustin a sv. Jan od Kfize. Maritain nahlizel vzdélavani z perspektivy
neotomistické filozofie (dalsimi predstaviteli jsou napf. W. Cunningham, E. Smith, M. Casotti).
Maritainovy knihy Stupné pozndni (Les dégres du savoir, 1932) a Filozofie pfirody (La philosophie
de la nature, 1935) patfi mezi nejvétsi projevy tomismu ve 20. stoleti. V oblasti kfestanské episte-
mologie lze spatfovat jeden z nejvétsich prinost Maritaina pro pedagogiku dnesni doby. Maritain
diky své obrovské erudovanosti v oblasti reflexe spolecenskych a politickych otazek, jiz dokladaji
napt. jeho dila Integrdlni humanismus (Humanisme Integral, 1936, 2. vydani 1946), Kfestanstvi
a demokracie (Christianisme et Démocratie, 1943) a Clovék a stdt (L' Homme et 1 Etat, 1953; Man
and the State, 1951), mél vysostné predpoklady pro reflexi stavu soucasného skolstvi a urovné
vzdélanosti. Intenzivné se zacal vénovat publikaéni ¢innosti v oblasti pedagogiky od roku 1943
v souvislosti s prednaskovou ¢innosti ,,Terry Lectures® na Yalské univerzité. Jeho nahlizeni na
vzdélavani z perspektivy novotomistické filozofie a presvédéeni o uzite¢nosti aplikace tomistic-
kych principti do vzdélavacich instituci (véetné necirkevnich) pfispélo k etablovani novotomismu
jako jednoho z filozofickych proudt v modernim mysleni o vychové. Pro studium Maritainovy
tomistické pedagogiky ma kli¢ovy vyznam kapitola ,,Tomistické nazory na vychovu® jako soucast
textu knih Pour une Philosophie de |’ Education a The Education of Man: The Educational Philoso-
phy of Jacques Maritain.

Maritainova personalisticka, integralni edukace

Jako predstavitel neotomistického personalismu (napt. spolu s E. Gilsonem) predklada persona-
listicky pohled na vychovu a vzdéldni s prioritou principu personality. Ustfednim bodem Mari-
tainova mysleni bylo rozliSeni individua a osoby, jez sehrava fundamentalni roli v jeho filozofii
vychovy a vlastni pedagogické praxi. Sttedobodem se stava osoba ve svém persondlnim rozméru
svobodného sebevlastnéni a sebeurceni prostfednictvim rozumu a vile. Koncepce individualni
osoby je zakladem integralni edukace pro uskutecnéni integralniho humanismu, ktery predsta-
vuje prekonani principu individualismu i totalitarismu/kolektivismu principem personalistické
civilizace.” V zavéru knihy Education at the Crossroads Maritain uvedl, Ze ,,americké $kolstvi se
nachazi na kfizovatce — potrebuje osvobodit od instrumentalismu pragmatické filozofie a nahra-
dit ji hluboce personalistickym integralnim humanismem®’® Maritainem vrcholi novotomistic-
ka orientace integralniho personalismu. Integralni pfistup napomaha rozvoji zaka na nékolika
urovnich: vychovava jej jako celek, usiluje o jeho reintegraci s Tviircem a o jeho integraci v ramci

75 WIESENGANGER, Perspektivy filozofie vychovy..., s. 45.
76 MARITAIN, Education at the Crossroads...,s. 118.
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spolecenstvi a spole¢nosti. Jak doklada text tohoto ¢lanku, Maritainovo pedagogické dilo je plo-
dem autorova hledani integralni neredukujici podoby edukace jako procesu a zaroven jako or-
ganizovaného systému vzdélavani.’”” Cilem integralni vychovy je osvobozeni jedince skrze vyssi
poznani a moudrost, dobrou vili a lasku; naplnéni zakladniho poslani ¢lovéka byt naplno sam
sebou. Podle Jana Letze se diky Maritainové integralnimu personalistickému principu mohl jeho
personalismus stat zivotnim principem moderni politické ¢innosti.” Domnivame se, ze podobnou
roli by pfi znalosti Maritainova pedagogického odkazu mohl sehrat i v oblasti $kolstvi.

Maritainiv holisticky a perennialisticky pristup

Jednim z nejvyraznéjsich ryst Maritainovy vychovné-vzdélavaci koncepce je jeho holisticky
ptistup, zaméfujici vychovu a vzdélani na celou osobu. Spolu s Thomasem Mertonem patfil
Maritain mezi prvni propagatory tohoto pristupu v pedagogice.” Maritain byl zastancem pe-
rennialistické edukacni teorie, ktera vychazi z predpokladu, ze ¢lovéku je jeho prirozenosti
dana vlastni potencionalita védét a inklinovat k nalezeni pravdy. Tato schopnost se rozviji
privadénim zaka ke kolektivni zku$enosti lidstva skrze kulturni dédictvi, obsazené v dilech
umeéni, literatury, filozofie a védy. Maritain je zaméfen na vzdélanostni obsah vychovy a pre-
davani ,hodnotové paméti predkd® Jde mu o systém hodnot lidského ducha a srdce. V tomto
smyslu jej lze zahrnout mezi predstavitele pedagogiky hodnot (pedagogiky kultury). Mari-
tainovo pojeti integralniho humanismu navazuje na antickou tradici humanismu. Ve shodé
s interpretaci Wernera Jaegera v jeho dile Paideia. Idedly fecké kultury (Paideia. Die Formung
Des Griechischen Menschen, 1933) vztahuje pedagogicky proces k idealtim pravdy, krasy a dob-
ra. Paideia predstavuje proces vychovy, ve kterém je smyslem a cilem imperativ: ,,Poznej sebe
sama“. Vychazime-li z texti Maritainovych pedagogickych praci, autor by nepochybné podporil
text manifestu ,,Paideia Proposal® Mortimera J. Adlera z roku 1982, predkladajici reformu ame-
rického statniho $kolstvi. Navrh k paidei v soucasné filozofii vychovy predstavuje myslenkovy
odkaz Agustina Basave Fernandeze del Valle (+ 2006), ktery nabizi integralni filozofii vychovy,
resp. novou paideiu, kterd je obohacena o personalisticky rozmér lasky (Filosofia Integral de la
Educacion: una Nueva Paideia, 1998; Integral Philosophy of Education: A New Paideia).* Ma-
ritainovo presvédceni o poznavani laskou (per amorem cognoscimus) a nutnosti vychovavat
laskou je kategorickym imperativem. Jinak svét nebude obydlen ¢lovékem. Pro ¢lovéka neni
nic velkolepéjsitho nez intuice a laska, které (stejné jako moudrost) nemohou byt predmétem

Z identity soucasného clovéka se stale vice vytraci personalné-bytostni jadro. Maritainova vyzva
k celostni identité ¢lovéka a k realizaci identity zprostiedkované Kristem se stava stéle aktualné;jsi.
Jeho pedagogicka koncepce garantuje individudlni identitu kazdé osoby a univerzalni solidari-
tu. Jeho dilo zGstava univerzalnim nadcasovym poselstvim ,caritas humani generis“. Zanechal
ndm v ném vzkaz, ktery je apelem na vzkiiSeni duchovniho Zivota a k opravdovému nasazeni se
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78 Jan LETZ, Personalistické metafyziky: Kiestanskd filozofia 20. storocia a jej perspektivy, Trnava: Typi Universitatis Tyrnaviensis, 2006,
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pro ideal nového krestanstvi a nového clovéka. Znovuzrozeni vychovy a vzdélavani ,,sub speciae
aeternitatis“ - v duchu integralniho humanismu.

Kontakt
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Jiho¢eska univerzita v Ceskych Budé&jovicich, Teologicka fakulta, Katedra pedagogiky
KnéZska 8,370 01 Ceské Budéjovice
hzbudilova@tf.jcu.cz
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Through Integral Education to Integral Humanism:

Jacques Maritain and His Philosophy of Education
Helena Zbudilova

Abstract:

The article focuses on the pedagogical legacy of the work of the Neo-Thomistic philos-
opher Jacques Maritain (1882-1973). His philosophy of education is sought especially in
the perspective of the personal and integral principle of education and with regard to the
author’s thesis on ‘integral education aimed at integral humanism’ The article provides
an overview of the author’s pedagogical and publishing activities. His work Humanisme
integral (1936) is placed in relationship with the conclusions of the author’s fundamental
pedagogical works: Education at the Crossroads (1943), The Education of Man (1963), and
Pour une Philosophie de I'Education (1959, 1969). The term person as the focal point of Mar-
itain’s philosophy of education is viewed by the prism of the demand for the renewal of
humanity in the current formation and educational process. Based on critical reflection
of the pedagogical theories at that time, the author came to his own definition of forma-
tion and education and to the characteristics of the educational goals, and the role of the
teacher and pupil/student in the formation and educational process. In addition to these
conclusions, the text deals with some of the current problems of contemporary education
from the point of view of Maritain’s thinking: for example, religious and ethical education,
the study of literature (The Great Books), leisure time education, lifelong learning, and spe-
cialisation issues. The conclusion is dedicated to the inclusion of Maritain among the top
representatives of the Neo-Thomistic orientation of integral personalism. His pedagogical
concept brings a holistic approach, builds on perennial educational theory, and represents
the pedagogy of values (pedagogy of culture).

Key words: Jacques Maritain, integral humanism, theocentric humanism, Neo-Thomistic
pedagogy, Neo-Thomistic integral personalism, philosophy of education, principles of
education, religious education

If it is true that our chief duty consists, according to the profound saying of the Greek poet,
Pindar, in becoming who we are, nothing is more important for each of us, or more difficult,
than to become a man.

(J. Maritain, Education at the Crossroads, 1943)
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... Till we all come in the unity of the faith, and of the knowledge of the Son of God, unto
a perfect man, unto the measure of the stature of the fullness of Christ.
(Ephesians 4:13)

Introduction

With the onset of the 21st century, it is becoming increasingly clear that the era of globalisation
and multiculturalism requires a philosophy of education firmly embedded in humanist tradition.
The purpose of humanist formation and education is to restore humanity and lift man to his or
her higher levels. It is necessary to ask again, ‘Who is a person?” And what kind of humanity
must be developed to save him from disintegration in contemporary society? The path of integral
education towards integral humanism becomes an urgent message for today’s time. As a light,
in this context, there comes the work of Jacques Maritain, one of the most prominent represent-
atives of Neo-Thomistic philosophy and Neo-Thomistic personalism. His work represents the
interconnection of the world of theology, philosophy, and art and, at the same time, addresses the
world of pedagogy with the integral concept of education. P. Georg-Maria Cottier refers to Mar-
itain’s work as theo-philosophy: the integrity of theology, philosophy, and mysticism.' According
to Carlo Huber, Maritain’s political conception and pedagogy have contributed to the unification
of Europe.? In the Czech environment, Maritain’s pedagogical legacy is rather in the shadow of his
political philosophy, and the author’s more than forty-year long publishing activity in formation
and education remains (with exceptions) rather unknown. Thanks to Miroslav Cipro, Maritain
was included in the world teachers’ gallery in Cipro’s book Prameny vychovy IV (1995). The book
offers 24 pages of text dedicated to Maritain’s pedagogical concept. This article attempts to reflect
on Maritain’s philosophy of education (in terms of his essential works published in English and
French) in the perspective of pedagogical thinking of the 21st century.

Maritain as an Educator and Author

Jacques Maritain did not only write about formation and education but also carried out his own
pedagogical activities. In 1914, he became a professor of modern philosophy at the Catholic Univer-
sity of Paris and he worked there until 1939. Since the 1930s, his pedagogical activities have been ex-
tended to other countries. From 1932 to 1933, he delivered lectures at the Pontifical Institute of Me-
dieval Studies in Toronto. In 1934, he worked at a university in Santander, Spain. In the early 1940s,
Maritain intended to have lectures in New York but then he stayed in the US throughout the Second
World War. He lectured at Colombia University, Princeton, Chicago, Yale, and at the University of
Notre Dame. His “Terry Lectures, presented at Yale University in 1943, have entered the history of
pedagogy. In the same year, they were published under the title Education at the Crossroads. In 1948,
Maritain returned to America. He was appointed a professor at Princeton University and worked
there until 1960. In the last decades of his life, he was teaching in Toulouse giving seminars to the
members of Little Brothers of Jesus (the congregation inspired by the life and writings of Blessed
Charles de Foucauld, which he joined after the death of his wife).? As a teacher, Jacques Maritain was
always an example of a person with the philosophical commitment of a Christian thinker.

1  Cf Helena HREHOVA, Mordlna filozofia Jacquesa Maritaina: Reflexie o etike a mordlke, Trnava: Filozofickd fakulta, Trnavska univerzita,
2011, p. 191.

2 Cf. ibid, p. 196.

3 Cf. Klara JELINKOVA, Jacques Maritain v datech, Salve 2/2006, pp. 119-124.
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In Maritain’s inter-war publishing activity one can see as the beginning of his later systematic
interest in the issue of a new pedagogical concept. A total of 41 works on formation and education
(including magazines) were published.* He also dealt with this subject in a number of his works
on aesthetics, morality, and politics. The first post-war study of the author entitled The Problem
of a Public School in France (Le Probléme de I'Ecole Publique en France, 1946) concerned the
reform of French education. The major pedagogical work is represented by two publications pub-
lished in English: Education at the Crossroads (1943) and The Education of Man: The Educational
Philosophy of Jacques Maritain (1963); and there was one publication published in French: Pour
une Philosophie de 'Education (1959 and 1969). The last two mentioned books offer the text of
Education at the Crossroads and some identical chapters. Both represent a coherent concept of
the philosophy of education. The second edited edition of the 1969 book Pour une Philosophie de
PEducation is the final comprehensive systematisation of the author’s pedagogical views.?
Maritain’s reflections on education developed fundamentally between 1940 and 1960 when he
lectured at the most prestigious American universities. He philosophised about formation and
education during the social crisis and the uncertainties of war and post-war times. It is interest-
ing to observe the first and last edition of his key pedagogical works in terms of their genesis.
Education at the Crossroads (1943) is a response to the Second World War. In the book Pour une
Philosophie de 'Education (1959), there are reactions to the hippie movement in the 1960s and the
1969 edition also reacts to the 1968 movement in France. If the author warns in the first book of
Nazi totalitarianism, the last publication sounds like a warning regarding technocracy, consum-
erism, the problem of treating man as an object, and the unanchored absolutism of free choice.
In his work we find critical responses to contemporary pedagogical trends, especially to (at that
time popular) pragmatism. Maritain’s metaphor ‘education at the crossroads’ remains current.
Humanist pedagogy is a common platform. But in which direction should we continue, taking
into account the current state of society and the crisis of education which is de facto a human
crisis? By the way of anthropocentric or theocentric humanism?

Integral Humanism

Maritain’s often quoted thesis ‘through integral education towards integral humanism® is an
expression of the author’s call for a new humanism, a new Christianity. This vision of modern
Christianity and the idea of a post-capitalist social order built on a Christian-personalistic basis
is presented in the book Humanism Intégral (1936, in Czech under the titles Kfestansky humanis-
mus, 1947 and Integralni humanismus, 1967). In this cult book for generations of Catholic intel-
lectuals, new Christianity is integral humanism, the humanism of the Incarnation ‘which should
be not only motivated but also structured so as to respect the sanctity of the human person. Such
a person is rooted in the transcendent, open to the action of grace and to a living relationship
with God, who sanctifies and saves.” Integral humanism is unmistakably realised on a theocentric
basis, and ‘its very essence is to make man more truly human, revealing to him his original size,
providing him with participation in everything that can enrich him in nature and in history’?

4  Luz M. IBARRA, Maritain, Religion and Education: A Theocentric Humanism Approach, American University Studies: Peter Lang
Publishing Inc., 2013, p. 74.

Miroslav CIPRO, Prameny vychovy. IV, 20. stoleti, Prague: Miroslav Cipro, at his own expense, 1995, p. 171.

Jacques MARITAIN, Education at the Crossroads, New Haven: Yale University Press, 1943, p. 88 (translated from the Czech version).
HREHOVA, Mordlna filozofia Jacquesa Maritaina..., p. 190.

Jacques MARITAIN, Integrdlni humanismus, Rim: Kfestanska akademie, 1967, p- 10.
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According to Maritain, the present time is a tragedy of the spirit of the epoch that wanted to
break away from God and his law.” Anthropocentric humanism (which sees man as ‘the centre
of himself” and therefore the centre of all things) is called by Maritain ‘inhuman’ He understood
its dialectics as a tragedy of humanism. In the book Integral Humanism, which was based on the
author’s lectures at the University of Poznan and Santander, the author sets out the goal to act ‘as
Christians’ (at the spiritual level) and ‘in a Christian manner’ (at the political level).'* Maritain was
one of the inspirers of the Universal Declaration of Human Rights adopted by the United Nations
General Assembly in December 1948. One of the cornerstones of this declaration is the right of
every person to education. Maritain’s thought also influenced UNESCO, in particular regarding
the concepts of man, world, and culture. Maritain co-authored the text of the Declaration of the
Rights of the Child issued by the United Nations in November 1959. Maritain’s ideas of a new
humanism have also been addressed by Pope Paul VI, who in his speech in 1965 at the meeting
of the Second Vatican Council welcomed the onset of a humanism of ‘true and full humanity’
(integer homo)."! Maritain was also an inspiration to Pope John Paul II, especially in the field of
ecumenism."”? According to Nikolai Berdyaev, Maritain ‘is the first to introduce Thomism into
culture’ He has also become a key figure in the application of Neo-Thomism to formation and
education.

Personalistic View of Education

Maritain’s integral humanism presents a personalistic view of education. The central theme that
intertwines through the whole of the author’s work is the issue of man and his or her full realisa-
tion as an individual in the context of a pluralistic society organised in a democratic system. This
key theme is closely related to the subject of formation and education.”” Maritain in The Education
of Man: The Educational Philosophy of Jacques Maritain defines man in terms of the philosophi-
cal-religious dimension of a human being as

a creature gifted by intellect whose highest dignity is in the intellect; as a free individual in a personal
relationship with God whose supreme right is voluntary submission to God’s law; as a sinful and vulner-
able creature called to live as the image of God and according to God and towards the freedom of grace
of which the ultimate perfection lies in love.'

Maritain continued with the teachings of Thomas Aquinas, and by applying the methodological
criterion ‘distinguer pour unir’ (distinguish to unify, that is, distinguish for the purpose of unifica-
tion at a higher level), he understands man in his or her fundamental unity but distinguishes him
at two levels — as an individual and as a person. This distinction becomes the core of his philosophy
of education. The human person and his or her full realisation become the centre of education that
is an integral education. By adopting a Thomistic paradigm, Maritain defines man as an individual
person, an entity that possesses himself through reason and will, an entity containing the immanent,

9  Juraj LAUKO, Kratky nacrt personalistickej socialnej filozofie Jacqua Maritaina, Filozofia 3/2005, Filozoficky ustav SAV, p. 198.

10 Philippe CHENAUX, Maritain na tsvitu tfetiho tisicileti, Salve 2/2006, p. 14.

11 TIbid, p. 13.

12 HREHOVA, Mordlna filozofia Jacquesa Maritaina..., p. 27.

13 Marek WIESENGANGER, Perspektivy filozofie vychovy podla Jacquesa Maritaina, Acta Fac. Paed. Univ. Tyrnaviensis, Ser. D 15/2011,
p- 41.

14 Jacques MARITAIN, The Education of Man: The Educational Philosophy of Jacques Maritain, published by Donald and Idella Gallagher,
Notre Dame, Ind: Notre Dame University Press, 1963, p. 7 (translated from the Czech version).
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vital principle of life (inner spiritual principle) open to the outside world. Man is complete and inde-
pendent; he is an integral being."” Maritain’s philosophy of education is based on Thomism, which
recognises the integral role of the person’s spiritual and metaphysical dimensions. While theocentric
humanism is the world of a person, anthropocentric humanism is the world of an individual. Man
as a person goes beyond society and the state. As an individual, he is subordinated to society.'® Thus,
a human being is no longer merely a physical individual but a person of free will, responsible for his
or her deeds. Perfect acts are initiated by the grace of God."”

The central point of Maritain’s philosophy of education is therefore the person and his or her full
realisation. We will try to define the basis of his philosophy of education based on answers to the
following questions: “‘What is formation and education?, “‘What are the aims of formation and
education?, “What are the basic dispositions of a pupil?;, and ‘What role does the teacher play in
a formation-educational process?’. Maritain defines formation and education as ‘the accompanying
of a person in dynamic growth during which he forms himself in the degree of a person receiving
at the same time the spiritual heritage of the nation and the civilisation to which he belongs (as
well as the secular heritage of generations that in this way can be preserved)’'® Education is ‘the
awakening of a person, ‘becoming who we are, ‘an art where everyone can become an art work’"

The Objectives of Formation and Education

Maritain, inspired by the famous quote of the Greek poet Pindar ‘Learn what you are and be such,
formulates the main goal of education, that is, shaping a person and directing the growing dyna-
mism by which one creates himself.?* The first goal of education and training is the acquisition
of inner and spiritual freedom: liberation through knowledge, wisdom, goodwill, and love. Being
free, becoming oneself, becoming a human being.?' Christian education must enable children,
young people, and adults to know how they are, to achieve their true form according to the image
of God and to become authentically human in order to ..come into the unity of the faith, and
of the knowledge of the Son of God, unto a perfect man, unto the measure of the stature of the
fulness of Christ’ (Ephesians 4:13). The second goal of education is to become a citizen, a full
member of society. According to Maritain, the school should primarily teach pupils to think and
develop their inner intellectual abilities.”? It should ensure the attainment of the personal and
social fullness of its graduates thus becoming a preparation for life in a democratic society.

Maritain shaped his philosophy of education based on confrontation with the mistakes of the
pedagogical theories at that time. These ideas were first published in the book Education at the
Crossroads in the chapter “The Paradoxes of Education’? The first goal of formation and education
was formulated in contrast to the perspective of ateleologism (denial of educational goals), pseu-
doteleology (misconceptions of the goals, such as the reduction of the person to a whole of phys-
ical, biological, and psychological phenomena) and pragmatism (absence of the contemplation
dimension and the idea of improvement of the person as a person). The second goal of education

15 Tamtéz, p. 42.

16 Joaquim D’'SOUZA, Education to Freedom: Don Bosco and Jacques Maritain in Tandem?, Journal of Philosophy and Education 1/2006,
p. 6.

17  CIPRO, Prameny vychovy. IV, 20. stoleti..., p. 165.

18 WIESENGANGER, Perspektivy filozofie vychovy podla Jacquesa Maritaina..., p. 43.

19 MARITAIN, Education at the Crossroads..., pp. 1-9 (translated from the Czech version).

20 Ibid, p. 1.

21 Ibid., p. 11.

22 Ibid., p. 104.

23 Ibid., pp. 22-28.
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and training was based on a critical reflection of sociologism (a person as a function of the soci-
ety’s own goals), intellectualism (a focus on encyclopaedic knowledge and early specialisation),
voluntarism (focusing on the isolated education of will and emotions without emphasis on the
development of reason), and pandidactism (the belief that everything can be learned).*

The Role of Pupils/Students and Teachers

According to Maritain, a pupil/student (with his or her intellectual ability) is the primary agent, the
driving force of the educational process. In the first place is the inner vital principle, the primary dy-
namic factor working inside the pupil/student.”® Maritain mentions the five natural dispositions to
develop: the love of truth, the love of good and justice, the simplicity and openness of the spirit, re-
spect for work, and the sense of cooperation.”® The first source of knowledge, according to Maritain,
is intellectual intuition led by the love of truth (being open to the light, per amore cognoscimus — we
know by love).”” The pupil/student is expected to discover what it means to live a quality authentic
life, and that he will (at the same time) create the criteria of authenticity for himself, that is, he will
be the educator to himself and has the status of the educated one before himself).?

The teacher represents the second dynamic factor in the educational process. The teacher’s role
lies in the intellectual leadership of the pupil/student, and encouragement of his or her intellectual
dispositions with absolute respect for his or her ‘“vital inner principle. The teacher’s art is that he imi-
tates the paths that natural intelligence uses in its own operations.” According to Maritain, the art of
education should be compared to medical art: ‘Medicine deals with a living being, an organism that
contains inner vitality and the inner principle of health. In other words, medicine is ars cooperativa
naturae, the art of help, art in the service of nature. The same applies to education’* The teacher
is both a facilitator and an artist who inspires and ‘enlightens. Maritain'’s metaphors of physicians
and artists also refer to the fact that the teacher uses both scientific and artistic methods in his or
her work. According to Maritain, the success of education depends more on the personality of the
teacher than on the choice of methods and organisational forms. The teacher and pupil/student are
similar in nature (they are ‘analogous’). The natural activity of the pupil’s spirit and the intellectual
leadership of the teacher become dynamic factors of education along with the inner desire of the
pupil/student (primary dynamic factor and impulse) which represents the main acting force.’* The
result of education should be a person who ‘loves his or her existence’ because he feels respect for
his or her person, is embedded in a human community that does not oppress him, and can fulfil his
or her own aspirations to approach the truth and his or her own urge for good.”> Maritain sets out
four basic standards for teachers: the liberation of good energies as the best means of suppressing
bad ones, focusing on the inner depth of a pupil as a person and his or her pre-conscious spiritual
mechanism, ensuring the inner unity of a pupil as a person, and liberating the pupil’s intelligence,
while, at the same time, not overloading them with unreasonable demands.”

24 WIESENGANGER, Perspektivy filozofie vychovy podla Jacquesa Maritaina..., pp. 42-44.

25 MARITAIN, Education at the Crossroads..., p. 31.

26 Ibid., pp. 36-38.

27 Jit VACKAR, Jacques Maritain (18. 11. 1882 - 28. 4. 1973) - vyroci, Prostor 25/1993, p. 130.

28 WIESENGANGER, Perspektivy filozofie vychovy podla Jacquesa Maritaina..., p. 55.

29 CIPRO, Prameny vychovy. IV, 20. stoleti..., p. 165.

30 MARITAIN, Education at the Crossroads..., p. 30 (translated from the Czech version).

31 Miroslav CIPRO, Pedagogické sméry 20. stoleti v kapitalistickych zemich, Prague: SPN, 1966, p. 300.

32 © Andrej RAJSKY, Univerzitné vzdelavanie v koncepte integralneho humanizmu Jacquesa Maritaina (online), available at: http://pdf.
truni.sk/zborniky/evsuv-2004/sekcia2/Rajsky.pdf, cited 19" May 2018.

33 Jacques MARITAIN, Pour une philosophie de I’education, Paris: Fayard, 1969, pp. 53-62.
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Basic Principles of Education

Marek Wiesenganger, in his study Perspektivy filosofie vychovy podle Jacquesa Maritaina (Perspec-
tives of the Philosophy of Education by Jacques Maritain), defines the author’s three basic prin-
ciples of education: the principle of a person and integral education, formation and education as
a process of becoming free, and the principle of pluralism. There is a need to develop personality
and individuality, but the priority is the principle of a person. According to Maritain, the concept
of an individual person is the basis of integral education. The second principle is to become free
through formation, education, and culture. This is not freedom in the sense of choice. It is the
liberation of the constitutive principles of inner life (cognition, love) but also liberation at the
level of the unity of inner life.** The third principle, the principle of pluralism, is one of the aspects
of democracy on which free formation and education are built. At the level of the individual the
pluralistic principle is the search for and realisation of the path of personal uniqueness, and at the
level of society it is discovering and the realisation of ways of mutual co-existence. In the book
Pour une Philosophie de |’ Education, Maritain reached the necessity of introducing a common
democracy and education credo: a human and temporal credo and a philosophical or religious
credo. The combination of the pluralistic principle (respect for freedom) and the principle of
unity (search for truth) is, according to Maritain, carried out in the concept of integral humanism,
which allows one to develop his or her metaphysical dignity on the dialectical axis ‘from some-
where to somewhere else’*

Current Incentives

The confrontation with the pedagogical theories of that time raised Maritain’s interest in the issues
of formation and education in various areas. Given the limited scope of this article, we will only
focus on a number of topics relevant to the current needs of today’s education. These are liberal
education and humanities (especially literature teaching), the issue of specialisation in individual
levels of education, leisure time education, lifelong learning, and ethical and religious education.

1. Liberal Education and the Issue of Specialisation

Jacques Maritain was a promoter of liberal education (humanitatis and artes liberales), which aims
to achieve a full and valuable human life along with the development of culture and civic spirit.
Maritain promotes the principle of uniting the unity of the substantive content of the subject
matter (the factologically indisputable curriculum) and the differentiation of the ideological basis
of teaching. The subjects are divided into ‘pre-liberal; that is, a kind of general education (gram-
mar, logic, languages and historical disciplines) and ‘liberal; that is, general education. There is
the trivium (rhetoric, literature with poetry, and music with arts) and quadrivium (mathematics,
physics with the natural sciences, philosophy, and morality). Higher education should, according
to him, be devoted to teaching the humanities and natural sciences with a focus on practising
logical and rational thinking. This is a study of general subjects aimed at content and preparation
for work and leisure (without early specialisation).’® Elementary and secondary education should
mainly provide an education for life. Early specialisation prevents the full development of human

34 Ibid,, p. 46.
35 RAJSKY, Univerzitné vzdelavanie..., p-1.
36 CIPRO, Prameny vychovy. 1V, 20. stoleti..., p. 174.
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potentiality: it is a tool of dehumanisation. In particular, high school study programmes should,
according to Maritain, partly give up the functional vision of the rapid integration of students into
the professional world of work, and pay more attention to the person and his or her shaping into
a cultural personality.”” Maritain criticises the intellectualism of his time for abandoning universal
values and focusing on scientific and technical specialisation. At the secondary and pre-university
level, education should provide students with a general education and lead to the formation of the
student into a real person. According to Maritain, natural talent, reinforced by general education,
liberates and expands one’s spirit.*® The university should be focused on the universe (the universe
of things) and it should be open to the whole. For this reason, philosophy occupies a completely
privileged position within university studies. It should include epistemology, philosophy of na-
ture, ethics, and political and social philosophy. From Maritain’s point of view, specialisation and
professionalism, as they are, belong to higher professional schools and universities.

2. Teaching Literature (The Great Books)

Jacques Maritain calls for a greater focus on shaping the person into a cultural personality through
the humanities and art. These are capable of presenting universal values and enabling man to
live spiritually, opening him to transcendence. The reflection of art is through Maritain’s entire
philosophical work. In Creative Intuition in Art and Poetry (originally published in 1953, in Czech
in 1955), Maritain analyses the relationship of art and beauty which should ‘bring harmonious
spiritual joy.* The basic method of the educator is to present the truth, emphasising the aesthetic
dimension of beauty and the moral dimension of good. Truth is depicted in literary works of world
literature, so the hermeneutics of great literary works plays an important role. Maritain, along
with Robert Hutchins and Mortimer Adler, supported the integration of the reading of works by
the great classics of Western literature into a college degree programme.*’ The beginnings of the
American Great Books movement are linked to the University of Chicago, and today the “The
Great Books Programme’ is a part of the studies offered by some universities in the US, Cana-
da, and Europe. The programme focuses on the reading and interpretation of important literary
works not only of Western civilisation. According to Maritain, by reading Homer, Sophocles,
Marcus Aurelius, Dante, Cervantes, Shakespeare, Racin, Goethe, Dostoyevsky, etc., the minds of
students are filled with ‘caritas humani generis’ By studying works of classics, with a special focus
on ancient literature and culture, students return to the subject of man and serious existential
questions. It is one of the best means of understanding the essence of humanity, the phenomenon
of love, heroism, and the highest values of being. It is an effective tool for the versatile cultivation
of the human spirit at the intellectual and moral level. Studying ethics through classic works
seems to be much more effective than the theoretical studies of the subject itself. Reading brings
not only the knowledge of truth but also the experience of truth and beauty. Aesthetic experience
is another knowledge that is realised in the work. Maritain characterises it as a piece of knowl-
edge of a particular kind, specifically, a piece of knowledge through unity.*! Recognition through
unity or per connaturality is knowledge through empathy or affection, resonance in the subject.*?
Western civilisation could, through the reading of classics, rediscover its roots and the Christian

37 RAJSKY, Univerzitné vzdelavanie. .., p. 3.

38 CIPRO, Prameny vychovy. 1V, 20. stoleti..., p. 172.

39 VACKAR, Jacques Maritain-..., p. 131.

40 Gerald L. GUTEK, Jacques Maritain and John Dewey on Education: A Reconsideration, Educational Horizons 4/2005, p. 249.
41 Jacques MARITAIN, Odpovédnost umélce, Prague: Triada, 2011, p. 99.

42  Klira JELINKOVA, Uménf ve filozofii Jacquesa Maritaina, Salve 2/2006, p. 30.



8 CoriTos )
53 2018 elveritas

principles of its culture. According to Maritain, secondary schools should develop free arts, and
universities then should continue with the studies of Greek and Latin classics as part of a mul-
ti-year philosophy, including an optional subject aimed at studying the cultural and intellectual
heritage of western civilisation in the form of the canon of western culture (The Great Books).

3. Leisure Time Education, Lifelong Learning

When defining the structure of the school curriculum, Maritain distinguishes between ‘games’
and ‘study’ In addition to sports and physical education, ‘games’ also includes handicraft manual
activities. Additionally, it includes a wide range of different practical activities that, rather than
a subject of formal education, should be a playful activity of interest.* Maritain’s interest was
greatly targeted at leisure activities. Their meaning was seen in the freedom and joyful spontane-
ity that can be experienced by a child who is doing them. Paradoxically, the out-of-school sphere
involving leisure activities influences the pupil by ‘an activity that is more important than school
education itself’** According to Maritain, there are things that cannot be taught in any school
or course. These are vital life issues, such as establishing a relationship of friendship and love,
achieving wisdom. They are not a matter of teaching or training, they are a gift and freedom. In
Education at the Crossroads, Maritain predicts that ‘leisure time will be a major problem for the
world of tomorrow’** Leisure time education is a very good tool for the growth of what is most
humane in man. According to Maritain, formation and education do not end at the school-gates
but ‘continues till the end of life. Speaking about lifelong learning, Maritain expressed his critique
of the traditional belief that the whole process of forming a human being can be embedded in the
microcosm of school education. He sees education ‘as a large factory where the entrance gate is
entered by a small child in the form of raw material and through the exit leaves a young man in
his twenties in the form of a man happily made’*

4. Ethical Education

Maritain’s ideas on morality are summarised in his pedagogical-didactic work Neuf Lecons sur
les Notions Premiéres de la Philosophie Morale (1951) in which his ideas following Aristotle and
Tomas Aquinas are systematised.” If, according to Maritain, art is true leading and making, ethics
is a true quality of action as stated in Art et scolastique (1920).*® The pillar of the code of ethics is,
according to him, the Ten Commandments of God which include the entire natural law. The nat-
ural law is, at the same time, the universal one.*” One has to be human, above all, in a moral sense.
Maritain emphasises the moral formation of the pupil/student with regard to the development of
the ‘caritas humani generis. Internal freedom has to be acquired in the context of the common
good. As the author states in The Education of Man: The Educational Philosophy of Jacques Mari-
tain, the family is primarily responsible for the moral formation of a child. The responsibility of
the school lies in the intellectual development of the pupil/student, in the education of his or her
practical reason, not in the targeted education of the will and in the direct development of moral

43 CIPRO, Prameny vychovy. IV, 20. stoleti..., p. 174.

44 SOUZA, Education to Freedom..., p. 23 (translated from the Czech version).

45 MARITAIN, Education at the Crossroads..., p. 89 (translated from the Czech version).

46 CIPRO, Prameny vychovy. IV, 20. stoleti..., p. 166.

47 HREHOVA, Mordlna filozofia Jacquesa Maritaina..., p. 186.

48 Jacques MARITAIN, Uméni a scholastika, Olomouc: Knihovna filosofické revue, sv. V., 1933, p. 25.
49 HREHOVA, Mordlna filozofia Jacquesa Maritaina..., p. 203.
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virtues.” According to Maritain, ‘morality is soaked in intelligence’ and the goal of education is
to awaken the moral intelligence of a student.” Maritain is convinced that education belongs to
ethics and practical wisdom; education itself is an ethic art.”

5. Religious Education

The highest form of moral education is religious education. Maritain’s philosophy of education is
an educational concept that integrates all dimensions of the human person, including a person like
Homo religiosus, that is, a spiritual-religious being. It focuses on the human person as a whole.
It seeks to reintegrate the person with the Creator and to integrate all the people in a community
or society who would share a common belief in God and a common interest in the welfare of
mankind.” Maritain was not a theologian but a philosopher. When he proposed his concept of
the philosophy of education, the concept of Christian education did not reach today’s level of
sophistication. Maritain, inspired by the teachings of Thomas Aquinas, built his philosophy on
the thesis that ‘man is able to know the truth with certainty’.”* Through his work, he showed the
priority of spiritual and metaphysical values in man’s life and fought for a new integral human
civilisation, finding his true spiritual resources in the Gospel and in self-awareness in the spirit of
the Gospel.*® Man now calls himself a Christian, more or less secularised.”® Everyone (including
the materialist and the atheist) is de facto a Christian in the ethical and cultural sense if his or her
morality is as human as the morality of the Bible.”” His or her culture is a Christian culture. With-
out the basic knowledge of theology, one cannot fully understand traditional or modern Western
culture, nor the history of the Middle Ages and the Modern Age. An important milestone in
Maritain’s reflection on religious education was a lecture at Kent School in 1955, which was pub-
lished by Yale University in The Christian Idea of Education. This lecture later became part of the
book Pour une Philosophie de I'Education and The Education of Man: The Educational Philosophy
of Jacques Maritain. The author deals with the basic features of Christian education. Religious
education, according to Maritain, is aimed at achieving spiritual freedom and the true form of
a person according to the image of God. The main goal of Christian education is the education
of spirit, thought, and conscience. It does not mean only the acquisition of knowledge. It also in-
cludes value orientation; it is also moral education. Maritain puts an emphasis in the early stages
of education on the revival of reason and moral strength.”® Religious education should enhance
spirituality in the sense of a spiritual path and self-discovery, and it should direct pupils/students
to search for the meaning of their life. The self-improvement of man comes through love. And it
is ultimately the love of God that transforms man into a person. In the book Integral Humanism,
Maritain calls for finding the right place for Christian teaching in the structure of the educational
system, as religion is a necessary part of school education.”” According to Maritain, the child
has the right to be equipped with religious knowledge and also with other knowledge essential

50 MARITAIN, Education at the Crossroads..., p. 27.
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to a persons life. In addition to promoting religious education at religious schools, he pursued
education with a religious focus in the humanities through a uniform curriculum and facultative
religious education at other schools. The content of all these subjects must be associated with the
spirit of Christianity. Becoming acquainted with Bible content should be a part of education at all
types of schools. Religious education should not be closed inside itself but should be broadened
to its wider integration into the intellectual interests and personal life of pupils/students. Maritain
even recommends participation in the liturgical life and meetings of pupils/students, for exam-
ple, in order to read the Gospel.®® According to Maritain, there is no reason to exclude teaching
theology from the offer of any university study. Theological subjects should remain the subject of
free choice.® Students with an atheistic focus should be allowed, for example, to study Religious
Studies. As Maritain states in Education at the Crossroads, ‘if this offer does not find a response
amongst students, they will be allowed to remain partly uneducated to their own satisfaction’®
According to Maritain, theology and philosophy must be the cornerstone of studies at theological
faculties. At the same time, he advocates the introduction of an additional complement of higher
education - spirituality centres, peace centres that, in the spirit of European traditions of spiritual
exercise, give students space to deepen their own mystical verticality.®*

6. Life of Prayer, Mysticism

Karel Sprunk, the philosopher and Maritain’s follower, chairman of the Czech Society of Jacques
Maritain (founded in 1993), characterised Maritain’s efforts in the following words: Jacques Mar-
itain looks for a way to penetrate all things with the light of the Gospel, to develop all human
values and (at the same time) life itself which is the gift of the Holy Spirit’** According to Maritain,
the world will be fully humanised only in Christ. As Thomas Aquinas said, ‘Christ's human nature
is the sovereignly adapted pedagogy that leads to his divinity’®® Man only fulfils his or her human
destiny in Christ (man and God). In his latest book, The Peasant of the Garonne (La Paysan de la
Garonne, 1966), Maritain states that in the holistic conception of the person, the most important
thing is the life of prayer and unity with God.®® Maritain and his wife Raissa lived by inner prayer.”’
In the Book Cercle d’Etudes Jacques et Raissa Maritain (1973), Maritain marks the mercy of con-
templation as a pleasant and living entering into Jesus’s states of being.®® He considers prayer, in
the world as God created it, as necessary: ‘If we do not pray, we cannot grow in Christian life nor
receive all good things, true brotherly love, inner peace and joy, and Job’s manure and its worms
— the earthly things which enable us to enter eternal life here on Earth® Mystical experience is
then the experience ‘which takes possession of the absolute’”® Michael Novak called Maritain the
‘most holy philosopher he knew in his life’”" Maritain, in the book Integral Humanism, assumes
that ‘the awareness of the early mission of the Christian will bring forth a new style of holiness

60 CIPRO, Prameny vychovy. IV, 20. stoleti..., p. 176.

61 RAJSKY, Univerzitné vzdelavanie ..., p- 6.

62 MARITAIN, Education at the Crossroads..., p. 75 (translated from the Czech version).

63 RAJSKY, Univerzitné vzdelavanie..., p.7.

64 Karel SPRUNK, Rozli$ovat ale neoddélovat — rozhovor s Karlem Sprunkem, Salve 2/2006, p. 47.

65 Jean Pierre TORRELL, Svaty Tomds Akvinsky, osoba a dilo, Prague: Krystal OP, 2017, p. 205.

66 Cf.HREHOVA, Mordlna filozofia Jacquesa Maritaina..., p. 187.

67 Gerald A. McCOOL, S.J., From Unity to Pluralism: The Internal Evolution of Thomism, New York: Fordham University Press, 2002, p. 116.

68 Jacques MARITAIN, Ldska a pfitelstvi, Prague: Krystal OP, 2005, p. 22.

69 Raissa a Jacques MARITAINOVIL, Stavy lidstva a svatosti, Prague: Krystal OP, 2011, p. 73.

70 Jacques MARITAIN, Ptirozend mysticka zkusenost a prazdnota, Salve 2/2006, p. 97.

71 Michael NOVAK, On Cultivating Liberty: Reflections on Moral Ecology, Lanham: Rowman & Littlefield Publishers, Inc., 1999, p. 186
(translated from the Czech version).
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which can be marked above all as holiness and sanctification of secular life”> Maritain himself
in his life become an example of profane holiness. It is necessary to become ‘fools in the faith) to
enter the state of foolish love for God.” In his study Reflections of Three Philosophers, Donald A.
Gallagher states how Maritain, in his letter to the Little Brothers of Jesus, proposes his new name
‘Don Quixote of Saint Thomas™”* before his acceptance.

Maritain’s Neo-Thomistic Pedagogy

The current multicultural, global society is still affected by relativism, a confusion of concepts
and values, as Maritain called these ailments of his time in Integral Humanism. His warning of
the problem of treating man as an object, consumerism, egoistic orientation, and technocracy
is more than up-to-date. We have become their eyewitnesses. Today’s time is witnessing the in-
completeness of the concept of anthropocentric humanism. It does not fulfil the needs of the 21st
century society and individual. Obviously, contemporary society must start being engaged with
man as a person who is not part of a narrowly utilitarian but a cosmic order. This is one of the
greatest parts of Maritain’s entire thinking, of his intellectual heritage. Humanistic anthropology
is becoming a challenge for contemporary pedagogy. Christianity, in this sense in our culture,
has an absolutely privileged position. Maritains philosophy of education can be attributed to
Neo-Thomistic pedagogy, Christian (integral) personalism, the holistic educational concept, per-
ennial formation-educational theory, and the pedagogy of values (pedagogy of culture).
Maritain’s philosophy of education cannot be separated from his wider philosophical orienta-
tion which is derived from Thomas Aquinas, Aristotle, the Neoscholastics (e.g., Joad Poinsot)
as well as from Christian authors such as St. Augustine and St. John of the Cross. Maritain saw
education from the perspective of Neo-Thomistic philosophy (other representatives are, for
example, W. Cunningham, E. Smith, M. Casotti). Maritain’s books The Degrees of Knowledge
(Les dégres du savoir, 1932) and Philosophy of Nature (La philosophie de la nature, 1935) are
among the greatest manifestations of Thomism in the 20th century. In the area of Christian
epistemology, there can be seen one of Maritain’s greatest contributions to today’s pedagogy.
Maritain, thanks to his enormous erudition in the field of reflection on social and political
issues (as seen, for example, in his works Integral Humanism (Humanisme intégral, 1936, 2nd
edition 1946), Christianity and Democracy (Christianisme et Démocratie, 1943), and Man and
the State (1951, L 'Homme et |'Etat, 1953)), had sovereign prerequisites for reflecting the state
of contemporary educational system and the level of education. He was intensively engaged
in publishing activities in the field of pedagogy since 1943 in connection with the “Terry Lec-
tures’ at Yale University. His perception of education from the perspective of Neo-Thomistic
philosophy and his belief in the usefulness of applying Thomistic principles in educational
institutions (including non-Catholic ones) contributed to the establishment of neo-Thomism
as one of the philosophical movements in modern thinking regarding education. For the study
of Maritain’s Thomistic pedagogy the chapter “Thomistic Opinions on Education’ plays a key
role, being part of the text of the books Pour une Philosophie de |’Education and The Education
of Man: The Educational Philosophy of Jacques Maritain.

72  MARITAIN, Integrdlni humanismus..., p. 120.

73 MARITAIN, Ldska a pratelstvi..., p. 19.

74 © Donald A. GALLAGHER, Recollections of Three Thinkers: Adler, Simon, and Maritain, available at: https://maritain.nd.edu/ama/
Torre/Torre04.pdf, cited 20* May 2018, p. 29.
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Maritain’s Personalistic, Integral Education

As arepresentative of Neo-Thomistic personalism (for example, along with E. Gilson), he presents
a personalistic view of formation and education with the priority of the principle of the person.
The central point of Maritain’s thinking was to distinguish between an individual and a person.
It plays a fundamental role in his philosophy of education and his own pedagogical practice. The
person becomes a centrepiece in his or her personal dimension of free self-possession and self-de-
termination through reason and will. The concept of an individual person is the foundation of in-
tegral education which is necessary for the realisation of integral humanism. The latter represents
the overcoming of the principle of individualism and totalitarianism/collectivism through the
principle of personalistic civilisation.”” In the conclusion of Education at the Crossroads, Maritain
said that American education is at a crossroads - it needs to be freed from the instrumentalism
of pragmatic philosophy and replace it with a deeply personalistic integral humanism’”® Maritain
is the peak of the Neo-Thomistic orientation of integral personalism. The integral approach helps
the pupil to develop at several levels: it educates him as a whole, seeks to reintegrate him with the
Creator, and integrates him into community and society. As the text of this article demonstrates,
Maritain’s pedagogical work is the fruit of the author’s quest for an integral non-reducing form
of education as a process and as an organised education system.”” The aim of integral education
is the liberation of the individual through higher knowledge and wisdom, good will, and love;
the basic mission of man is to be fully himself. According to Jan Letz, his personalism could have
become a living principle of modern political activity thanks to Maritain’s integral personalistic
principle.”® We believe that it could play, with the knowledge of Maritain’s pedagogical heritage,
a similar role in the area of education.

Maritain’s Holistic and Perennial Approach

One of the most striking features of Maritain’s formation-educational concept is his holistic ap-
proach, focusing on the formation and education of the whole person. Together with Thomas
Merton, Maritain was among the first promoters of this approach in pedagogy.”” Maritain was
a supporter of perennial education theory, which is based on the assumption that man naturally
receives his or her own capability for knowledge and that he wants to find the truth. This ability
is developed by leading the pupils to the collective experience of mankind through the cultural
heritage contained in works of art, literature, philosophy, and science. Maritain focuses on the
educational content of education and the passing on of the ‘value memory of ancestors’. He con-
centrates on the system of values of the human spirit and heart. In this sense, he can be included
among the representatives of the pedagogy of values (pedagogy of culture). Maritain’s concept of
integral humanism builds on the ancient tradition of humanism. In accord with the interpretation
of Werner Jaeger in his work Paideia: The Ideals of Greek Culture (Paideia, Die Formung Des
Griechischen Menschen, 1933), Maritain applies the pedagogical process to the ideals of truth,
beauty, and goodness. Paideia is a process of education in which the imperative ‘Know thyself’
is the sense and purpose. Based on the texts of Maritain’s pedagogical works, the author would

75 WIESENGANGER, Perspektivy filozofie vychovy..., p. 45.

76 MARITAIN, Education at the Crossroads..., p. 118 (translated from the Czech version).

77 WIESENGANGER, Perspektivy filozofie vychovy..., p. 42.

78 Jan LETZ, Personalistické metafyziky: Kiestanska filozofia 20. storocia a jej perspektivy, Trnava: Typi Universitatis Tyrnaviensis, 2006, p.
102.

79 IBARRA, Maritain, Religion and Education..., p. 143.
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undoubtedly support the text of the ‘Paideia Proposal’ by Mortimer J. Adler published in 1982. It
presents the reform of American state education. The same suggestion in the contemporary phi-
losophy of education can be found in the heritage of Agustin Basave Fernandez del Valle (+ 2006)
who offers an integral philosophy of education, respectively a new paideia that is enriched by
the personalistic dimension of love (Filosofia Integral de la Educacion: una Nueva Paideia, 1998;
Integral Philosophy of Education: A New Paideia).* Maritain’s belief in knowing by love (per
amorem cognoscimus) and the need to educate with love is a categorical imperative. Otherwise,
the world will not be inhabited by man. There is nothing more magnificent for man than intuition
and love which (like wisdom) cannot be taught.®!

Conclusion

The personal-essential core is increasingly disappearing from the identity of contemporary man.
Maritain’s call for the holistic identity of man and the realisation of the identity mediated by
Christ is becoming more and more up to date. His pedagogical concept guarantees the individual
identity of every person and universal solidarity. His work remains the universal timeless message
of ‘caritas humani generis. He left us a message which is an appeal. We should be aiming at the
resurrection of the spiritual life and the genuine commitment to the ideal of the new Christianity
and the new man: the rebirth of formation and education ‘sub speciae aeternitatis’ — in the spirit
of integral humanism.
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What’s Wrong in Modern Education?

Maritain’s Warning is Valid Today More than Ever
Andrej Rajsky

Abstract

The neo-Thomist philosopher Jacques Maritain, in his pedagogical work Education at the
Crossroads (1943), which contains four lectures delivered at Yale University, organically pre-
sents his dual vision on which his educational-philosophical considerations are based: aware-
ness of values that make the person one universe and ‘the absolute, which is connected with
the sense of historical forms and needs. Transhistorical ideals need to be transferred to time
structures. Education at the Crossroads deals with pedagogical questions in relation to the
nature and aim of the human person, especially in the function of requirements typical for
modern civilisation and education. Education is primarily a service of help to human nature
that acquires its own developed form in man. Education is an extraordinarily demanding art
which, by its very nature, belongs to the sphere of morality and practical wisdom. Maritain
identifies seven major misconceptions in the effort to reflect education theoretically, which
is, however, directly transferred to defective educational practice: 1. a confusion of ends with
means, 2. a false image of the end of education, 3. the focus of education on practice, 4. so-
ciologism, 5. intellectualism, 6. voluntarism, and 7. a belief in the omnipotence of education.
The submitted paper presents and analyses Maritain’s warnings for education, valid perhaps
even more today than at the time they were written.

Keywords: Jacques Maritain, philosophy of education, personalism, pedagogy, integral
humanism, seven misconceptions

Introduction

The author of the concept of ‘integral humanism’ (humanisme intégral), developed in a work with
the same title (1936), strives to reconstruct the sense of the finality of human existence with the
requirements of the secular organic world. In a free society, the sense of the sacrality of human
existence is supposed to be integrated with the profane functions of social structure, which is sup-
posed to eventuate in a harmonic fusion of aims and means. Jacques Maritain demasks modern
anthropocentric humanism, which sees the central point and the entire universe in man himself,
while man is closed in the sphere of autonomous immanence and, thus, is deprived of the dimen-
sion of transcendental bonds, potentialities, and visions of hope. As a contrast, Maritain’s integral

1 The paper originated as an outcome of the project VEGA No. 1/0557/16.
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humanism is ‘open’ and enables man to develop his metaphysically funded dignity at a dialectic
axis ‘here and now - there and beyond time.

According to him, in social and political life, it is the question of morality that is transferred to
democratic structures in the process of rationalisation aiming at an increase of the level of justice
and fundamental freedom. The opposite would lead to the auto-destruction of society. The power
of democracy acts in the service of justice and every social whole that would turn this order over
is meant to cease (he presents the fall of the Third Reich at the end of the Second World War as
an example). In a social organism, the criterion of power is not the state itself, and not even the
people of the state, but it is a summary of the supertemporal moral values that stand ‘above’ the
people and the state.? Every society needs a challenge of the vertical development so that it is via-
ble and able to fulfil its basic purpose, that is, implementation of the freedom of every individual
in a community with others.

As Maritain said, ‘to correspond to this integral humanism, there should be an integral educa-
tion’’ He bases the vision of education on this fundamental vision of man. Education presupposes
practical wisdom that is reflected in the formation of the person. Education is an art of service
that helps human nature free itself from various empirical determinations. Education provides an
achievement of personal and social fullness; thus, it is preparation for a democratic life. Violence
and pressure should not be the ends of education, but humanism and science should be, especially
the moral acts of an educator who cooperates with the educated. This cooperation is possible
because the educator and the educated are similar in their nature (‘analogical’). ‘It is (...) with the
art of medicine that the art of education must be compared.* Medicine handles a living being, an
organism that contains inner vitality and an inner principle of health. In other words, ‘medicine is
ars cooperativa naturae, an art of ministering, an art subservient to nature. And so is education.”
The natural activity of reason in the one who is learning and the work of intellectual guidance
of the one who teaches are dynamic factors of education, however, the main agent, the primary
dynamic factor in education is the vital principle that is interior to the educated subject. Based on
this pedagogical premise, Maritain rejects so-called punishment education as well as irresponsi-
ble permissivism, because the educator is maybe only a ‘co-operator of nature, but, at the same
time, they are necessary as a moral authority and positive guidance. The outcome of education
is supposed to be a man who ‘likes to exist’ because he feels respected in his personality, he is
included in a human community that does not oppress them, he can fulfil his own aspiration for
the truth and his own tendency to good.

Maritains educational thinking was developed in parallel with his anthropological perspective
and it may be stated that education is his continual concern - he is aware of the fact that edu-
cation is a field where the meaning of humanity is fought for. The works devoted explicitly to
education® originated under certain historical circumstances and these challenges were reflected
by the author. At the same time, fundamental principles and cardinal arguments that appear to

2 The phenomenological studies of Max Scheler and Nicolai Hartmann about moral values, in a complementary way (cf. Eugene KELLY,
Material Ethics of Value: Max Scheler and Nicolai Hartmann, New York: Springer, 2011), demonstrate the presence of an ‘ultimate
reality’ which is constituted in the self-activation of individual life-centres and their universal, prespatio-temporal, ground. Maritain, of
course, draws on Aristotelian-Thomistic tradition, not on phenomenological approaches. According to him, one’s good as a person (not
just as an individual) is subordinate to the supernatural end - one’s ‘spiritual good’ is superior to society.

3 Jacques MARITAIN, Education at the Crossroads, New Haven: Yale University Press, 1943, p. 88.
4 Ibid., p. 51.

5  Ibid.

6

Jacques MARITAIN, Education at the Crossroads, New Haven: Yale University Press, 1943; Jacques MARITAIN, Pour une philosophie
de Iéducation, Paris: Fayard, 1969, 2™ ed.
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be permanent and unchanged can be identified there. There exists essential philosophical-ed-
ucational continuity between the two works. It’s really inspiring to realise the timing of both
works. From the point of view of the author, both reflect the events of the 20th century, which
symbolically represent two anti-personal cultures: the Second World War (with the totalitarian
regimes of Europe), and the year 1968, which is understood as the rise of consumerism and the
hedonic entertainment industry. The work Education at the Crossroads (1943) reacts to the first
event, and the completed and expanded original work, under the title Pour une philosophie de
Iéducation (1969) responds to the second event. Maritain with his works on education responds
to the twofold denial of the person: to totalitarianism in the form of German Nazism and to
technocracy, coupled with the consumerism and absolutism of free choice. Both moments make
up the historical context of our current educational situation too: the post-communist heritage
of totalitarianism and the neoliberal system of training competencies for life in the technological
world.

Based on this knowledge, a question whether Maritain’s reflections are valid for the present ed-
ucational situation, even with the distance of several decades, is posed in the submitted analysis.
If the neo-Thomist philosopher turns his attention to the problems of modernism and criticises
some of the foundations of contemporary reductive humanism, can his challenges be applied to
the state of education latently directed at late-modern post-humanism?” This main question is
accompanied by another question, namely, what are the particularities of Maritain’s educational
thinking that are inspiring for contemporary rethinking of education? In my analysis, I draw
from the basic hermeneutic framework which allows me to reinterpret the ideational meanings
of Maritain’s educational philosophy in a shifted context, in which we identify the principal con-
tinuity with the circumstances to which our author has responded. Given the abovementioned
cultural-temporal parallel between the two situations, I suppose that the image of man in our
‘radicalised modernity’ requires a philosophical and pedagogical reflection analogous to that of
Maritain. At the same time, however, I point to the need for greater theoretical sensitivity to ques-
tions of interpersonality and educational dialogue, as well as to the concrete educational event,
questions which in Maritain’s largely rationalist and perennialist conception® are coming into the
background, despite his personalistic effort.

Dual Vision for Education

In the pedagogical work Education at the Crossroads (1943), which contains four lectures de-
livered at Yale University, the author organically presents a dual vision on which he bases his
suggestive educational-philosophical ideas: the absolute and universal value of man as a per-
son, connected to the sense of historical forms and needs and an emphasis on the transfer of
unchangeable and transhistorical ideals to time structures. Education at the Crossroads deals
with pedagogical questions in connection to nature and the finality of the human person, in

7  Cf,, for example, Francesca FERRANDO, Posthumanism, Transhumanism, Antihumanism, Metahumanism, and New Materialisms
Differences and Relations, Existenz. An International Journal in Philosophy, Religion, Politics, and the Arts. Volume 8, No 2, Fall 2013,
pp. 26-32.

8  Maritain in his work quotes approvingly other perennialists, Robert M. Hutchins and Mortimer Adler. Gerald Gutek refers to Maritain
definitely as a perennialist in educational theory. ‘Drawing on Aristotle and Aquinas, perennialists assert that education, like the truth
on which it rests, is universal and authentic at every period of history. (...) Perennialist educational theory asserts that human beings, by
their very nature, possess a potentiality to know and an inclination to find the truth. This potentiality is enhanced when the individual
is brought into contact with the collective experience of the human race through the transmission of the cultural heritage’ Gerald L.
GUTEK, Jacques Maritain and John Dewey on Education: A Reconsideration. Educational Horizons, Summer 2005.
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the function of requirements typical for modern Western civilisation and education (Europe,
USA).? “The Crossroads’ of education indicated in the title of the work resides particularly in this
tension: in the harmonisation of the permanent moral requirements of the person of man and
the requirements and purposes of historical time, that is, specific social and cultural needs. Every
human being has a human nature (natura humana), a part of which is the ability of one’s own
dynamic development that enables one’s self-formation and inclusion in civilisation, but also they
are accompanied by assisting the pedagogue in this process. Education is foremost a service of
help to human nature that acquires its own developed form in man.'

Maritain explains that the core of his writing would be better expressed by the title ‘Education of
Man’ - with intentional emphasis on the notion of man, with no further specification (modern,
Western, post-industrial, democratic, etc.), because the very question of education needs to be
preceded by the question of man, according to the Ancient rule, ‘become who you are’ Therefore,
education is foremost about becoming a man. This definition of the end of education is a perma-
nent memento that has to accompany all thoughts about education and every practical activity.
Education is an extraordinarily difficult art that by its nature belongs to the sphere of morality
and wisdom.

Seven Falsehoods of Modern (Postmodern?) Education

Maritain wrote his work at the time of the war crisis, gazing at the philosophical question “Why?.
Why did the development of European civilisation get into the blind alley of dehumanisation and
totalitarianism? Why did democracy find itself in such a state of weakness that its dissolution in
populistic collectivistic systems is a real threat? Maritain is looking at the problem from a distance:
dehumanising tendencies have their roots in a simplified confused anthropology that eventuates,
besides other things, to reductive education.

Maritain identifies seven main falsehoods, misconceptions, or mistakes in the effort for a theo-
retical reflection of education, which is, however, transferred to mistaken educational practice."
If these sources of pedagogical misconceptions are noticed by an author 75 years ago, the more
they should be reflected upon by us, the children of postmodernity. Has something changed in
the fundamental criterion setting of pedagogy and education? If not, then Maritain’s ideas should
be valid impulses for our reflection. By drawing attention to errors, the author does not want to
claim that modern society and education are totally spoiled or wrong. His intention is exactly the
opposite. In identifying mistakes, he is using a negative method: to define what good education
is not, in order to show what good education is. This method allows him to highlight the still
valid - eternal - possibilities of education given by human nature, regardless of historical and
social circumstances. By pointing to educational mistakes, he points to cliffs, traps, and risks, that
we in education should be careful and not cause harm. The individual misconceptions, which
I present and analyse below, can be used as a guide to assist teachers in critical reflection on their
educational practice, regardless of a certain historical distance.

9  Maritain does not distinguish between Western and Eastern Europe and their individual countries; his reflections are directed towards
the overall cultural situation of Western civilisation. In the context of European integration and even more massive globalisation of the
past decades, I do not hesitate to apply his warnings to the countries of Central and Eastern Europe, too.

10  Although Maritain himself calls for ‘one to do and the other not to neglect’ - to reflect educational goals and not to ignore the means,
indeed he does not care of the educational means (psycho-social development theories, etc.) and de facto ignores them.

11 MARITAIN, Education..., pp. 3-36.
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The first misconception: a-teleologism'

The biggest misconceptions are related to the ends of education. If education is an art (techné),
then it dynamically moves towards its own object that is supposed to be realised. Thus, there is no
art without finality, and the vitality of every art depends on energy with which it moves towards
its target without being focused predominantly on partial aims and stopping at them or identify-
ing with them. The first misconception of education rests in disregard for its ends, or in confusing
ends with means. If for the love of means we focus in education primarily on means, the art
of education loses its practical wisdom and efficiency. According to the author, contemporary
education errs in insisting on the primacy of means over ends and it results in the supressing of
the finality of education. “The means are not bad. On the contrary they are generally much better
than those of the old pedagogy. The misfortune is precisely that they are so good that we lose sight
of the end”* The means are even as good as distracting us from the ends. The weakness and weak
efficiency of contemporary education is such a result of our attachment to excellent educational
means and tools that we are unable to apply in order to reach the aim, asserts the author.
Maritain observes that pupils are examined by various diagnostic tools and tests: we know their
needs, analyse their psyche, construct perfect educational methods, however, regardless of the
final end, this is similar to a doctor who is excited about precise analytical techniques and tools,
but in the meantime the patient is losing his life. The only authentic end and

primary aim of education in the broadest sense of this word is to form a man’ or, rather, to help a child
of man attain his full formation or his completeness as a man. The other aims (to convey the heritage of
culture of a given area of civilization, to prepare for life in society and for good citizenship, and to secure
the mental equipment required for implementing a particular function in the social whole, for perform-
ing family responsibilities, and for making a living) are corollaries and essential but secondary aims.™

The scientific improvement of pedagogical means and methods is evident progress, however, the
greater attention it receives, the greater strengthening of practical wisdom and dynamic focus on
the end is required.

As noted by the educational theorist Wolfgang Brezinka, today’s pluralistic society lacks consen-
sus on what should be the ultimate value which should relate the education. The traditionalised
ideals of man are accepted rather intuitively in pedagogy, but pedagogy does not deal with them
scientifically. ‘For the people and their community they are more urgent than empirical-techno-
logical problems, which are concerned with pedagogy. Therefore, we need to add some normative
philosophy of education to the pedagogy.’® Since around 1968, the system of values has changed
in Western society from nomocentric to autocentric and the related focus of education is pri-
marily on individual ‘self-development’'® Curricular educational goals have been the subject of
negotiation for obtaining a professional and political consensus; the philosophical teleology of

12 The designation of the first misconception as a-teleologism, the second misconception as pseudo-teleologism and the seventh
misconception as pan-didacticism does not come from Maritain, but it is mine. I was inspired by this article: Marek WIESENGANGER,
Perspectives of Philosophy of Education according to Jacques Maritain, Acta Facultatis Paedagogicae Universitatis Tyrnaviensis, Ser. D,
2011, no. 15, p. 38.

13 MARITAIN, Education..., p. 3.

14 Jacques MARITAIN, The Education of Man. The Educational Philosophy of Jacques Maritain, Notre Dame: University of Notre Dame
Press, 1967, pp. 50-51.

15 Wolfgang BREZINKA, Filozofické zaklady vychovy, Prague: Zvon, 1996, p. 11.

16 1Ibid, p. 24.



CoriTos ) 8
elveritas 5018 64

education has disappeared from the discourse. I agree with Brezinka when he claims that ‘full
personality development, ‘self-development, or ‘self-actualisation’ cannot be the main goal of
education: they are rather processes that have no normative value.'” Such a goal can only be the
ideal of man, philosophically reflected in the context of a culturally settled anthropological order.
In this sense, Maritain’s warning appears actually valid. The preparation of teachers must include
the best pedagogical methods as well as a philosophical education. Such a preparation must do so,
above all, by means of the education of intellect and reason.

The second misconception: pseudo-teleologism

The second misconception does not reside in ignorance of the end but in a confused or incom-
plete image of the nature of the end."® If the end of education is to help and guide a child towards
their own human dignity,'® then education cannot escape philosophical problems and difficulties,
because it naturally presupposes a philosophy of man and it requires the obligatory answer to the
philosophical question “‘Who is man?’

As Maritain underscores, this question is answered differently by a strictly scientific concept of
man and by a philosophical-religious concept of man. The idea of man offered by experimental
science abstracts from the ontological content of man, and remains completely in the area of
sensual verification (positivism and neo-positivism). The strictly scientific notion of man tries to
assemble outer measurable and observable data, while resigning on questions related to essence,
spirit, finality, and values from the very beginning: Does the soul exist or not? Does spirit exist or
does only matter exist? Do we have free will or is everything determined? Does aim exist or are
there only coincidences? Do we focus on values or only on facts? On the contrary, the philosoph-
ical-religious concept of man is ontological, it is not completely verifiable in the space of sensual
experience, and it turns to essential and inner qualities and to the intellectually knowable depth
of being that we call man.

“The child is so well tested and observed, his needs so well detailed, his psychology so clearly cut
out, the methods for making it easy for him everywhere so perfected, that the end of all these com-
mendable improvements runs the risk of being forgotten and disregarded.?® The strictly scientific
notion of man offers factual and useful information that helps to improve educational means and
methods, however, it is not capable of explaining the primary bases and principles of education
because education needs to know, first of all, who man is, what his nature is, and what scale of
values he existentially implies. Pupils, the subjects of education, are not only a summary of phys-
ical, biological, and psychological phenomena - even though knowledge of them is needed and
necessary — they are the children of humans, indeed, they are humans with their own ontological
mysteriousness and finality. The scientist (positivist) rejection of these facts and values, without
which education loses its humanistic sense, leads to a situation where education turns into ‘the
training of an animal for the utility of the state.*' This implies that education requires an integral
and complete notion of man, localised in a relationship to the absolute.

The question “‘What is man?’ is answered by the Greek and Judaeo-Christian tradition as follows:

17 Cf.ibid,, p. 28.

18 Similarly, ‘apparent educational goals’ and ‘insufficiently defined educational goals’ are also criticised by Wolfgang BREZINKA in his
above quoted work, pp. 27-29.

19 “Thus the prime goal of education is the conquest of internal and spiritual freedom to be achieved by the individual person, or, in other
words, his liberation through knowledge and wisdom, good will and lovel MARITAIN, Education..., p. 11.

20 Ibid, p. 3.

21 Ibid, p. 5.
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man is an animal gifted with reason whose dignity is given by intellect; man is a free individual in
a personal relationship to God, whose justice is given by voluntary fulfilment of God’s law; and,
finally, man is a vulnerable and sinful being, called to life and freedom, whose highest perfection
is given by love. Thus, man is a person who grasps himself through reason and will. The existence
of a person is not only physical, but also spiritual, created by knowing and love (sophia - philia).
Maritain differentiates two dimensions in man: personality and individuality. Individuality is
created by a material principle; an individual is a part of the human species, a part of the physical
universe, a part of the battlefield of empirical powers and influences (natural, ethnical, historical,
social, etc.). From this point of view, man is a sensual and rational animal. Education is oriented
on this dimension of man: it trains their psycho-physical skills, determines their reflexes and
memory. Education, however, is also an ‘awakening’ of humanity, that is, what transcends ani-
mality. Personality is the dimension that enables it — through intellectual knowing and spiritual
love. Thus, the permanent motive of educational activity is the development of certain spiritual
powers of a child: intellect and free will. The true finality of education is thus the acquisition of
inner spiritual freedom through knowing and the development of the ability to love.

Making formal mention of the dignity of the human person seems natural and obvious to the ed-
ucational enterprise today. The same is true of the issue of love, the generous and selfless relation-
ship to the other person (so-called pro-social behaviour). However, ensuring these most noble
values and aims of education across the curriculum is another matter. It requires the cultivation
of the intellect, of course, but — as Aristotle writes?> — intellectual effort in (moral) education is not
enough. Knowledge as such does not automatically mean that the pupils will be virtuous. Aristo-
telically speaking, man does not make man to be man, but taking him from nature makes him to
be a good man. The human good includes the choice of the human good. The choice requires - in
addition to or before the intellectual work - real training in specific situations of life. “Virtues
arise in us, (...) nature gives us the capacity to acquire them, and completion comes through ha-
bituation. (...) Virtues, however, we acquire by first exercising them.* Nevertheless, Maritain does
not include the moral aspect of education that fits with habituation, exercising, and interpersonal
experience (‘ability to love, the virtue of charity) into main school educational aims. This deficit
shifts its concept to the pedagogical intellectualism, although in the fifth misconception he warns
of it, albeit in a different interpretation.

The third misconception: pragmatism

The third misconception of education is pragmatism. The emphasis on acting, praxis, is certainly
beyond doubt, since life is acting. However, pragmatism loses the view of the aim due to practice.
Contemplation of the whole of human life that is aspired to by the human spirit is lost to the
pragmatic view. Life exists due to an aim, thanks to which it is worth living. Acting or utility
are not a sufficient final goal. Pragmatism (and within it behaviourism and instrumentalism)
defines human thinking as an organ by which we react to stimuli and current situations of the
environment equally to other animals. Maritain, however, emphasises that human thinking does
not start only with answers to problems that need to be solved, but it starts with an insight, an
effort to understand what things are, thus, thinking is not determined by pragmatic sanction but
by a much deeper desire to enlighten experience and to prove the inspected notion of the world,

22 ‘With regard to virtues, knowledge has little or no weight? ARISTOTLE, Nicomachean Ethics I1.5 1105b2.
23 ARISTOTLE, Nicomachean Ethics I11.5 1103a14-18.
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that is, the truth rationally. The principle of human acting is thus love towards the cognised truth.*
Human acting is meaningless without a belief in truth.

Maritain’s judgment against pragmatism is uncompromising: a pragmatic philosophy of education
stops at the level of skills and usable knowledge, but eventually it presupposes a sceptical founda-
tion that does not enable an understanding of the world and man in his whole. The school youth
who have the latest educational techniques and scientific methods at hand are made to think that
the ideas of truth and wisdom do not belong to the area of education. Pragmatic scepticism causes
the loss of trust and self-esteem in pupils, it weakens life hope.”

The Maritain expert Mario O. D’Souza refers to this topic:

I believe that Maritain provides a deterrent to pragmatism. These various hierarchies [philosophical
and theological, note of A. R.] reveal the created order as well as the order revealed to human persons
through the powers of knowledge and intelligence, good will and love. (...) These hierarchies are dia-
metrically opposed to pragmatism that is exclusively reliant upon the present and to what is expedient
in the present.”

Our author notes that modern pedagogy took a giant leap in the effort to diagnose and analyse the
learning subject precisely. However, if the very content of education with respect to finality is ne-
glected, the purpose of education and school is being deformed. The cult of educational methods
and means eventuates to ‘psychological adoration of pupil* (psychologism, paedocentrism)* at
the expense of the object of education. A pedagogue is constantly experimentally reconstructing
their educational aims, because they do not have the final complex purpose, and their aim is only
growth and development.” The pragmatic expertise of the pedagogue does not reside in the art
of education but in applying pedagogical formulas. The activity of the pedagogue thus resembles
the activity of an architect who knows the laws of physics and quality of materials, however, has
no idea of the final building that is being built.

It should be emphasised, however, that when Maritain rejects pragmatism, he does not reject
experience as such. On the contrary, ‘education and teaching must start with experience, but in
order to complete themselves with reason’* His philosophy is grounded upon the foundation of
sense knowledge, nevertheless, he defends the experience, which should be spiritualised through
faculties of knowledge and intelligence, good will and love. It is interesting that John Dewey,
a representative of instrumentalism against which Maritain has reservations, points out simi-
larly: “The belief that all genuine education comes about through experience does not mean that
all experiences are genuinely or equally educative. Experience and education cannot be directly
equated to each other D’Souza states that at the present, ‘the educational stress upon personal

24 MARITAIN, Education..., p. 12.

25 Ibid., p. 14.

26 Mario O. D’SOUZA, Jacques Maritain’s Seven Misconceptions of Education: Implications for the Preparation of Catholic School
Teachers, Journal of Catholic Education, 5 (4), p. 443.

27 MARITAIN, Education..., p. 14.

28 Paedocentric psychopedagogy in Europe has been developed by the ‘movement of new schools’ (Education nouvelle). Classical
representatives of this position include the founder of Ligue internationale pour léducation nouvelle (1921) Adolphe Ferriére (1879-1960),
Edouard Claparéde (1873-1940) with his concept of éducation fonctionnelle, Jean-Ovide Decroly (1971-1932) focusing on ‘biosocial
needs’ of the child, Célestin Freinet (1996-1966) with his child-centred 30 pedagogical constants, and others. At the beginning of
experimental psychopedagogy in the USA stands Edward Lee Thorndike (1874-1949), behaviourist approach in education (‘technology
of teaching’) was developed by Burrhus Frederic Skinner (1904-1990).

29 Cf. sentence above footnote no. 17.

30 MARITAIN, Education..., p. 46.

31 John DEWEY, Education and experience, New York: Collier Books, p. 25. Quoted in Mario O. D’'SOUZA, Maritains Philosophy of
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experience is often unaccompanied by a corresponding stress upon those human faculties which
draw out the educational value of experiences, thus being able to distinguish between good and
harmful experiences’*

Therefore, according to my deduction, the experiential element is not the problem of education,
nor is it even necessary; the problem is the separation between experience and intellectual re-
flection. ‘School game’ and certain ‘learning by doing’ that reduces learning to experience for
experience (including the current educational concept of ‘serious games, etc.), without the neces-
sary assessment reflection, does not practice real education. And, let me say that the opposite is
also true: intellectual exercises, without the involvement of total personal experience, will remain
self-assuring instrumental calculus. There is a certain selfishness in learning if it is separated
from the ‘emotional and affective tonus of life’* Both solutions bring the pupil to the illusion of
self-sufficiency, to a false autonomy. Only the clear and reflected hierarchy of values in education,
as suggests Maritain, can save the integrity of human education.

The fourth misconception: sociologism

The fourth misconception is sociologism, that is, the absolutisation of the society. It is a model
of education in which social determination is considered the highest rule and the only criterion
of education. For Maritain, the essence of education, however, does not lie in the preparation of
a future citizen for conditions and interactions of social life, but in the first place, in the formation
of a man, thus, a citizen, too. Education for life in a community implies foremost the education
of a person and this education is practically impossible without being carried out in the centre of
community life, where civic wisdom is awakened in a pupil and social virtues are developed.
Education of a person should not be understood as individualistic education aimed at the punctil-
ious education of an individual as it used to happen in the past, says Maritain. Modern pedagogy
is justly proud to have brought education closer to specific experience and included interest in
social themes in it. However, if it is to follow its true aim, it needs to understand that social or
civic education should not be aimed at the blending of man with society, but it is supposed to be
education of the inner centre of personality, the living source of conscience, from which spring
ideals and generosity, a sense of lawfulness and friendship, respect to others, etc. At the same time,
it leads to deeply rooted independence from public opinion. “The essence of education does not
consist in adapting a potential citizen to the conditions and the interactions of social life, but rath-
er in making a man, and by this very fact in preparing a citizen.* Effort for a specific life of a pupil
becomes an illusion if their attention is spread amongst ‘practical’ manuals, psycho-technological
aids, and useful activities at the expense of an authentic specific life of intelligence and spirit that
gives freedom, joy, and beauty.

From today’s perspective, postmodernism pays great attention to how the social sphere influ-
ences and transforms human subjectivity. The deconstructionism (Jacques Derrida) and ‘weak
thinking’ (Gianni Vattimo) of postmodernism have led the professional community and public
opinion to believe that human nature is an illusory concept. In this context, the human person has
ceased to be an autonomous and forming entity, becoming a psycho-social ‘self” whose identity
is dependent on social and cultural expectations. Deconstructionism refers to the notion of

Education and Christian Religious Education, Journal of Catholic Education, 4 (3), p. 393.
32 D’SOUZA, Maritain’s Philosophy..., p. 393.
33 MARITAIN, The Education of Man ..., p. 55.
34 MARITAIN, Education..., p. 15.
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deferral, of ‘being late’ in regard to ‘what is’: our thought about it occurs after the ‘being’ itself.
On this notion Jacques Derrida built his system of interpretation where the central thesis is
that nothing really is, that ‘being’ as construed by Western metaphysics is an illusion.” The
postmodern nihilist Vattimo adds that we suppose the category of universality, because if it
was not an integral being and a distinguishable subjectivity, every idea would lose certainty. But
this certainty, which seems to secure the stability of the whole scenario, is very uncertain, being
a rather superficial bond, which allows us to see the world in unity. The significance of things is
rather the result of a chain of cultural and historical logical operations that we tend to consider to
be a uniform stream. The power of society forces us to seek in social communication a common
reference plan in which we can unite the meaning of our statements. This common plan, however,
is common because it does not belong to anyone, it is a game, an artificial product, which we all
agree on as a neutral compromise.*®

The post-metaphysical situation takes us away from the personal dignity and uniqueness of each
individual, encouraging us to consider the pupil as a result of socio-cultural conditions. The ‘self’
is finally defined as a ‘cultural construct,”” which is a problem, because under such conditions
there is no normative or indicative ontology, and even biological determinations (for example,
gender) are interpreted as an ambiguous social choice.® Here, we could paraphrase the well-
known Dostoevsky thesis: If there is no being, everything is permitted® - there is no limit and
there is no fundamental educational finality.

The risks of social determinism in education have also been identified and predicted by Jacques
Maritain. He explains that the danger of sociologism is the subordination of the aims of education
to the aims of the society, and thus educational collectivism. Education is subject to trends that
will probably develop in the collectivity of the society and it becomes a tool of the predominant
interest of social power. The content of education, set through a social reconstruction of aims,
will eventually be subject to precarious factors of the environment that need to be controlled by
political power.* Teachers have neither to make the school into a stronghold of the established
socio-political order nor to make it into a weapon to change society."

However, if we claim, together with Maritain, that the final aim of education is the development
of man as a human person, then the creative and innovative power of education must not be
supressed by the preordained social norm. The development of man who is an object of the art of
education is an infinitely more noble and complicated work of art than the work of architecture
or social urbanism since it touches upon the freedom of spirit and its permanent creative recon-
struction.

The fifth misconception: intellectualism

The fifth misconception is called intellectualism. It is a misconception that stems from an exagger-
ated emphasising of the partial spiritual mightiness of man - his intellect. Intellectualism identifies

35 Jacques DERRIDA, Of Grammatology, Baltimore: Johns Hopkins University Press, 1976. Derrida wants to destroy the notion of
language on which Christianity has been built. Cf. Floyd MERRELL, Deconstruction Reframed, West Lafayette: Purdue University
Press, 1985.

36 Gianni VATTIMO and Pier Aldo ROVATTI (eds.), Il pensiero debole, Milano: Feltrinelli, 1983, pp.42-51.

37 Robin USHER and Richard EDWARDS, Postmodernism and Education, London: Routledge, 1994, p. 16.

38 Cf. Anne FAUSTO-STERLING, Sexing the Body, New York: Basic Books, 2000, p. 3.

39 Dostoyevsky expressed the thesis, with the words of Ivan Karamazov, his character in the novel The Brothers Karamazov: ‘If God does
not exist, everything is permitted.

40 MARITAIN, Education..., p. 15.

41 MARITAIN, The Education of Man ..., p. 59.
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the peak of knowledge perfection with dialectic, rhetoric, or scientific-technological skill.

Maritain identifies two kinds of intellectualism: the classical rhetoric (eristic, in the manner of the
Greek Sophists, or snobbery*?) and modern technological (which we might call ‘professionalism’
or ‘technocratism’). Both forms of intellectualism abandon universal values and prefer practical
and operative functions of reason.

We could ask whether Maritain’s position is also a form of intellectualism, respectively, rational-
ism, as he raises intellectual education to the highest degree of aims to which all other educational
aims are to be subordinated. It seems that the answer to this question will be positive, although
— as Maritain claims - ‘it is better to will and love the good than simply to know it.* On the other
hand he believes ‘that intelligence is in and by itself nobler than the will of man, for its activity is
more immaterial and universal’** The condition of immateriality and universality is a necessary
condition of truth for Maritain, but so he postpones to the secondary site the opportunity to draw
from all concrete sources of educational wisdom (interpersonal relationality, acts of altruism,
experience of limits and crises, art communication, etc.). This conviction of Maritain, on the
other hand, encounters his personalist position, according to which the significance of the person
lies in their relationships with others (cf. the philosophies of E. Mounier, F. Ebner, M. Buber, E.
Lévinas, etc.). The dialogic dimension of human existence as a person in Maritain’s educational
theory does not have an adequate position.

Maritain’s critique of intellectualism focuses mainly on the problem of specialisation in educa-
tion. The specialisation is increasingly emphasised at the expense of general education and moral
cultivation of man. Maritain speaks of the cult of specialisation that dehumanises human life,*
because it orients it exclusively on efficiency and material values (a specialist or expert who is
commercially wanted). Man is thus likened to an animal, since an animal is specialised in appli-
cation of its knowledge exclusively in fulfilment of particular tasks that enable it to survive (for
example, bees and the collecting of honey). A specialisation that does not lead pupils to the ability
to give general judgements on politics, morality, and meaning corresponds to the animalisation
of man. According to him, the tendency to a specialised model of education is based on a mate-
rialistic philosophy of life that reduces the life of man to producing, to economical values, and
scientific discoveries subordinated to them, while leisure time should be filled with superficial fun
and a vague religious sentiment.

Our author points out that such a conception of education is dangerous also for democracy, be-
cause democratic ideals demand faith in spiritual energies, whereas the progressing technological
specialisation eventuates to state technocracy and a lack of ‘men of judgement. How can a com-
mon man judge common good if he is able to judge only what is within the narrow horizon of
his special competence?*® Political activity and political evaluation may thus become a monopoly
sphere of exclusive experts, state technocrats, at the expense of freedom and happiness of people.
The democratic conception of life requires predominantly free education for all and a general
humanistic development in all layers of society that will also provide the ability of the adaptation
of individuals to new challenges and circumstances.

Konrad Paul Liessmann, the current Austrian philosopher of education, in his book The Theory

42 D’SOUZA, Jacques Maritain’s Seven Misconceptions..., p. 446.

43 MARITAIN, Education..., p. 22.

44 TIbid.

45 ‘As the life of bees consists of producing honey, the real life of man would consist of producing in a perfectly pigeonholed manner
economic values and scientific discoveries, while some cheap pleasure or social entertainment would occupy leisure time (...) The
overwhelming cult of specialization dehumanizes man’s life’ MARITAIN, Education..., p. 19.

46 Ibid.
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of Miseducation (in German: Theorie der Unbildung. Die Irrtiimer der Wissensgesellschaft. Wien:
Paul Zsolnay Verlag, 2006, in Czech translation since 2008) unmasked the current ‘game of ed-
ucation, which voluntarily and with cynical self-irony rejects Humboldt’s ideal of intellectual,
educated man - for whom education is the highest task of our being - in order to get along with
the adoption of a manual to monetise useful information. Liessmann says that the aim of the
actual effort of the society is miseducation. The plethora of knowledge charges a person with
a disadvantageous ballast, a burden which hinders social interaction, commercial fluency (cash-
flow), political correctness, and moral coherence.

In contrast to constant assurance about the value of knowledge, just knowledge is, generally, not particu-
larly prized, because it has been long overdue with severity imposed on knowledge. (...) Since knowledge
is defined by external criteria such as expectations, applications and performance as with a manufac-
tured product, it is clear that where it does not meet these criteria, it must be quickly liquidated.”

Miseducation as a goal does not mean absence of formal intellect, a lack of cognitive power, but
it means reducing the knowledge horizon to a segment immediately visible from the commercial
information aspect. The current intellectual should respond to external factors such as market,
employability, site quality, and technological development. Such an ‘intellectual’ is in fact an over-
confident ignorant.*

Thus, I agree with Maritain: the preparation of school teachers must consider the implications of
the error of exaggerative specialisation and technocratisation. The inevitable specialisation that
the workplace demands will be devoid of humanism and wisdom if does not contribute to the
humanising process and to growth in personhood.

The sixth misconception: voluntarism

The sixth misconception, voluntarism, grows from the exaggerated preference of another spiritual
mightiness of man - will. The classical definition of voluntarism turns the inner order of man
upside down, subordinating reason to will (Schopenhauer®), submitting man to a dominance of
irrational powers.”

Maritain explains that this conception results in two different models of education - it is either
oriented on the will of the young man and he is disciplined according to national or state norms,
or it leaves space for the free expansion of natural forces, inclinations, and instincts. The first
model was successful in school drill and training in youth organisations of totalitarian states, for
example, in Nazi Germany. A negative consequence was the destruction of the sense of truth, of
poetics of language, and a soft morality of thinking students. The second model of voluntarism
is demonstrated in modern liberal countries as a weakening of the power of the intellect (and
negative impacts of intellectualism) in favour of the right to ‘free opinion’ However, this right is
dependant on the willingness to believe a certain opinion.

47 Paul Konrad LIESSMANN, Teorie nevzdélanosti. Omyly spole¢nosti védeni. Prague: Academia, 2008, p. 95.

48 Tbid, p. 53.

49 Schopenhauer characterises the world as Will, which is not the principle of self-consciousness and rationally-infused will, but a mindless,
aimless, non-rational impulse at the foundation of our instinctual drives. The will is the being devoid of rationality, even in humans. See
in the work: Arthur SCHOPENHAUER, Die Welt als Wille und Vorstellung, Stuttgart: Reclam, 2013. After Schopenhauer, also for some
20" century thinkers, the universe appears to be an essentially irrational place and the instinctual forces are irrational, and yet guiding,
forces underlying human behaviour.

50 MARITAIN, Education..., p. 20.
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In general, the primacy of will in politics identifies authority with power, and the primacy of will
in thinking reduces everything to self-willed opinions and academic conventions. After all, edu-
cation resides in acts of faith, while a principle of this faith may be our personal preference. The
primacy of will is projected to postulates of will (I want because I want, a demand of subjective
preferences) regardless of the truthfulness of statements. Voluntarism causes knowledge not to
be based on a rigorous intellectual effort but on a convention, a social agreement, or on irrational
motivations.

Contemporary social philosopher Gilles Lipovetsky sees behind the so called ‘honesty’ of post-
modern man an acute hedonism, which has become, under the influence of mass consumption,
the central value of our culture. The life cycle goes through a rapid changing of phases of various
lifestyles; the individual doesn’t search for his own identity through them (that he would stay with),
but he is immersed in the current experience of the exploration of enormous possibilities. Lipov-
etsky®! evaluates the second half of the 20™ century as the epoch of radicalising individualism and
narcissism entrenching as a pattern of mass culture and lifestyle. The process of individualisation
‘has fronted personal actualisation and the respect to subjective particularity and a unique indi-
viduality as a fundamental value. (...) The right to be absolutely yourself and to enjoy as much as
possible (...) is just the backmost manifestation of the individualistic theory’** The second model
of voluntarism, as stated by Maritain, acquires this form of individualistic narcissism, in so-called
‘post-moralistic society’. Do we have adequate moral education to respond to this situation?
While moral education is an important dimension of institutional education, Maritain reserves
it exclusively in the field of reason: the school imparts moral education through the enlighten-
ment of the intellect. Maritain hesitates about the suitability of character formation in schools and
doubts its success. He fears a voluntarist misuse in the school transfer of moral contents, having
totalitarian experiences in former Germany. Nevertheless, I cannot agree with Maritain on this
issue, since adequate character education, based on methodically facilitated interpersonal expe-
rience, coupled with the previous and consequent value/moral reflection, certainly does not slip
into voluntarism.” Finally, he further recognises the eminent importance of forming the virtuous
character of a person, especially ‘the virtue of charity — supreme virtue’>* The student is a person
who grows towards personhood by virtue of ‘psychosomatic unity’

However, Maritain points out the necessity of the rule of reason over will. ‘We must understand
that without abstract insight and intellectual enlightenment the more striking experiences are of
no use to man, like beautiful colours in the darkness’*® He does not aim to devalue the role of
will, the ability to develop virtues, to love others, and to face difficulties. Reason and will actively
intersect each other, and in education they either support each other or weaken each other. Edu-
cation of will without education of intellect eventuates to blind voluntarism. Education of intellect
without education of will condemns a young person to sterile or purposive intellectualism.

51 Gilles LIPOVETSKY, Lere du vide: Essais sur l'individualisme contemporain, Paris: Gallimard, 1983; in Czech translation Gilles
LIPOVETSKY, Era prazdnoty. Uvahy o souc¢asném individualismu, Prague: Prostor, 2008.

52 LIPOVETSKY, Era prézdnoty..., p.11.

53 Cf. Emily LOMBARDI, Character Education: Integration of an Ancient Theory, ESSAI Vol. 7 (2009), Article 32; among empirical studies,
for example, Martin BRESTOVANSKY, Prosocial Moral Reasoning and Behaviours: the Role of Ethics Education, Forum Pedagogiczne
2016/2 cz. 1.

54 MARITAIN, The Education of Man ..., p. 53.

55 Ibid., p. 52.

56 MARITAIN, Education..., p. 16.
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The seventh misconception: pan-didacticism

The seventh misconception is the belief that it is possible to teach everything through school-
ing. The most important thing in education is something that cannot be educated and even less
schooled. Maritain argues that it is impossible to teach everything through schooling. For in-
stance, it is impossible to teach and learn the virtue of practical prudence (prudentia), which is
an inner vital judgemental ability of intellect supported by will — no schooling is able to replace
it. Experience that is a non-communicable fruit of suffering and memory and that forms man
cannot be taught at any school and on any course. There are courses of philosophy, however, there
are no courses of wisdom. Wisdom is acquired through spiritual experience and the practical
wisdom of ‘the elders’ cannot be scientifically demonstrated.

According to Maritain, the most important things in life and education of man are intuition and
love. Intuition and love are not unerring and not always precise, however, neither the flame of life
nor the flash of heaven are able to be kept cooped up in concepts. Intuition and love are values that
escape schooling, they are gifts of freedom. Through schooling, students are supposed to learn
what intuition and love mean, or what is a good object of knowing and loving, however, enthusi-
asm and passion cannot be taught, they can only blaze up from the very fount of a person.”’
Maritain also does not accept models of teaching and education that embrace informal el-
ements allowing one to touch experientially one’s own limits, to experience the fragility of
the human relationship, to know the good of the deeds of solidarity and of personal help. In
this way, I think, he limits not only the possibilities of education, but also the possibilities of
philosophical thinking about education. As a certain counterbalance, I quote three statements
from well-known figures of personalist philosophy, to which Maritain also claims allegiance.
One of the most famous European personalists Emmanuel Mounier wrote, “The basic impulse
in a world of persons is not the isolated perception of self (cogito) nor the egocentric concern
for self, but the communication of consciousness. (...) We should prefer to call it the commu-
nication of existence, existence with the other, perhaps we should say co-existence.*® American
philosopher Joseph H. Oldham claims, ‘It is through our responses to other persons that we
become persons. It is others who challenge, enlighten and enrich us. There is no such thing as
the isolated individual (...) Reality is the lived relation””® And finally one more formulation
from the philosopher of dialogue, Martin Buber:

The individual is a fact of existence in so far as he steps into a living relation with other individuals. The
aggregate is a fact of existence in so far as it is built up of living units of relation (...) I call this sphere,
which is established with the existence of man as man but which is conceptually still uncomprehended,
the sphere of ‘between’ Although being realised in very different degrees, it is a primal category of
human reality. This is where the genuine third alternative must begin.*

57 “The school should educate the whole man. A significant role belongs to ethics and formation of character, as well as mans’ will.
Nevertheless, Maritain does not consider moral formation to be a proximate goal of school education, but he emphasizes its significance
in school through education and the creation of a personalistic relationship between the teacher and pupil’ Pavol DANCAK, The
personalistic view of education in the philosophy of J. Maritain, Studia Ubb Theol. Cath., LIX, 1-2, 2014, p. 140.

58 Emmanuel MOUNIER, A Personalist Manifesto, London: Longmans, Green and Co., 1938. In Italian translation: Emmanuel MOUNIER,
Che cost il personalismo? Turin: Einaudi, 1975, p. 62.

59 © Joseph H. OLDHAM, Real Life is Meeting, London: The Sheldon Press, 1958, available from: http://www.chebucto.ns.ca/Philosophy/
Sui-Generis/Berdyaev/essays/rlm.htm, cited 6™ January 2019.

60 Martin BUBER, Between Man and Man, Boston: Beacon Press, 1957, p. 202.
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Obviously, the main goal of the school is to cultivate the intellect, but postponing opportunities to
cultivate character exclusively in the extracurricular sphere, I find it unjustified.

In any case, as Maritain points out, there is a great extracurricular sphere of life that shapes man
stronger than education - it is the sphere of human activities, work, daily efforts, experience of
friendship and love, social morals, law, wisdom embodied in common traditions, the bright shine
of art and poetry, the impact of feasts and liturgical ceremonies. All of this in line with the belief
that education does not dominate, it serves.

Basic Dispositions of Education

In order not only to criticise and judge misconceptions, the paper will point out constructive
possibilities which human nature, hidden in the core of each person, provides the art of education
with. The human being that is formed to a true human person, perfect in the ability to know and
love, contains in himself an inner principle of reason and freedom. This human being, however,
needs the help of a teacher who is able to support the basic natural dispositions of a young man
through education and disciplining. If nature and the spirit of a child are the major agent of edu-
cation, then the base of an educational work will be the support of basic dispositions of this major
agent. Basic dispositions are rooted in nature but may be deformed, therefore, it is necessary to
cultivate them carefully. ]. Maritain describes the following five natural dispositions of man, being
five basic relations that need to be educationally cultivated.®!

1) Relationship to the truth Love for the truth is the primary tendency of every rational nature.
The desire to uncover reality, to know the truth is inherent to every child. The task of education is
to support interiorisation - to release the deep spiritual dynamics coming from radical intellectual
‘preconsciousness, the natural thirst for knowledge and understanding that is present in everyone.
Maritain speaks of the preconsciousness of spirit that is located under the surface of notions and
logical relationships - ‘the sources of knowledge and poetry, of love and truly human desires [is]
hidden in the spiritual darkness of the intimate vitality of the soul’** Rational knowledge, before
it is formed and expressed in notions and judgements, comes from an encounter of the intellect
with the world of images and emotions, and from this encounter it jostles to the level of rationally
graspable contents. These particular spiritual dynamics of preconsciousness of a pupil is entered
by a pedagogue through his mastery of education. They help to distinguish between spiritual
preconsciousness and irrational unconsciousness, to purify and free creative spiritual aspirations
from self-willed natural pressures.

2) Relationship to good and justice Love for good and justice is natural to man. A young man is
excited about heroic acts for the sake of justice and the victory of good over evil. This tendency
of will, too, equally to the above-stated tendency of reason, springs from the spiritual depth of
a person. The superficial acts of will are focused either on harmonisation with posed outer nor-
mativity (outer discipline and order) or an achievement of one’s own interests and indulgences
(selfish satisfaction). Will as a radical spiritual power comes from the desire for freedom and
creativity. The task of an educator is to help to release this soft energy from the trap of animal
natural commands bringing irrational satisfaction and to bring the pupil to an uncovering of their
spiritual sources of a humane life and freedom. The teacher lets the pupils look in and examine the
spiritual, freeing the potentiality of intellect and will as contrasted to the determining pressures

61 MARITAIN, Education..., pp. 36-38.
62 Ibid., p. 41.
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of the natural and social world. The accomplishment of these pedagogical aims is not possible to
be carried out by perfect didactic procedures and techniques, nor it is possible to measure them
by tests and evaluations. Their accomplishment depends on the intuition and pedagogical genius
of the teacher who meets the spiritual mightiness uniquely present in the personalities of pupils.

3) Relationship to existence This natural disposition is often disturbed and deformed by egoism
and the human inclination to corruption. Openness to existence is so fundamental in man that
it is completely elementary and simple. Maritain describes it as a positive approach of man to
being, as an approach of the one who likes existing and is not ashamed to be, the one who is able
to stand his ground in existence and for whom to exist and accept natural limitations of existence
means to agree with life simply and directly. Plants and animals behave like this, however, only
in the physical area. In man, this natural behaviour needs to enter the sphere of mental life and
acquire moral consistency in it. This disposition is still far away from the virtues of generosity and
humility, but it represents their natural field. ‘Fear and trembling’ are undoubtedly a great part of
the experience of human spirit, but they are a wrong beginning of education. Education, on the
contrary, needs to start in joy and thankfulness to life.

4) Relationship to work The sense of work well-done is another natural disposition of education.
The attitude of openness to existence refers to the attitude of man to work. Maritain does not
speak about the simple willingness to work hard, since laziness is inherent in man. He speaks of
a deeper and more human respect for work, a sense of faithfulness and responsibility in relation
to work.® The relationship to work is the primary natural inclination to self-discipline: if the
relationship to work is being disturbed, the essential condition of human morality is fading away.
5) Relationship to others This basic disposition may be called the sense of cooperation. According
to Maritain, it is equally natural as the tendency towards life together. If man is a political animal,
it means the naturally required society is realised thanks to his free agreement. A person requires
the communication of social life as a result of his own openness and generosity of reason and
love. It suggests that education needs to take into account the social group and needs to prepare
pupils to take their place there. To accompany the development of a human person in the social
sphere, awakening and confirming their sense of freedom, duty, and responsibility is the essential
aim of education. ‘For human life there is indeed nothing greater than intuition and love’** While
morality is steeped in reason and intelligence, it depends a great deal upon charity and love.®

If education is in the first place a service of help to human nature which acquires its own devel-
oped form in man, then the task of a pedagogue is well represented by his original service position
(Gr. paidagogos): to lead out the hidden riches of the soul, which it was not even aware of itself,
towards the light.

Discussion and Conclusions

Maritain’s reflection of the educational situation of his period offers several areas of thought that
appear to be, considering the current situation of culture and pedagogy, undoubtedly inspiring
and valid perhaps even more now than at the time of their origination. Here are their brief sum-
marisations:
« Maritain maintains a balanced approach to historical circumstances, avoiding catastrophic
pessimism on one hand (according to which education would have no sense in a society

63 Ibid., p. 38.
64 Ibid., p. 23.
65 MARITAIN, The Education of Man ..., p. 125.
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made for cessation) and an uncritical and naive optimism on the other hand (according to
which nothing should be changed in the current state of education, for it is being carried
out in the best way possible). This approach, expressed by the metaphor of a crossroads,
enables the problematisation of education, taking a stand of axiological differentiation, and
searching for ways of improvement.® The approach of differentiation is urgent mainly in
moments of crisis, like the civilisation transformation that is currently taking place.

In the work ‘Pour une philosophie de Iéducation;, besides the etatist crisis of the totalitari-
anism of the war period, the crisis of the coming technocratic totalitarianism of consumer
society, or the society of emptiness, is also mentioned.” Maritain warns against the domina-
tion of educational means at the expense of the philosophical reflection of educational aims
and he calls for a coexistence of empirical approaches (natural sciences and humanities,
technology) and ontological approaches (philosophy and theology of education). Education
is supposed to serve the ‘awakening of man’ and not his subordination of heteronomous
purposes.

While scientific and technological approaches to education are considered obvious today,
the meaning of philosophy of education is neglected or even denied. Maritain reveals re-
ductionist temptations of scientism and technocracy and emphasises the irreplaceable
role of philosophical thinking in order that integrity of educated man was maintained and
strengthened. A pedagogical discourse that rejects the philosophical component, holding
it as non-scientific and abstract is a discourse that is partial and, in the end, it is a pseudo
discourse.

If pedagogy is a theory of the humanisation of man, then it requires an adequate concep-
tion of man - a conception that integrates an empirical knowledge of humanities and the
development of man (psychology, sociology, etc.) with an ontological knowledge of nature
and the existential situation of man (philosophy, religion). Pedagogy must not absolutise
the contribution of psychology, sociology, and technology, which is massively taking place
at present, since it will lose the finality of education out of sight and it risks its own instru-
mentalisation.

Regarding the complexity of pedagogy, philosophy of education is legitimised from an
epistemological, anthropological, and axiological perspective.® From the epistemological
perspective, the variety of approaches to education demands a philosophical metascientific
reflection that offers a synthetising point of view at the same time. From the anthropological
perspective, the notions of the lifelong learning and knowledge society demand a closer
connection of pedagogy and anthropology, as well as pedagogy and social sciences. Per-
sonalistic anthropology, offered by Maritain, composes man as a person in a community,
between the extremes of individualism and collectivism, or socialism and liberalism. From
the axiological point of view, the contemporary crisis of education and school repeatedly
reveals the need for an ethical and moral dimension of education that cannot do without
philosophical reflection.

A certain objection against Maritain may be represented by the fact that the author was not
a pedagogue in the real sense of the word, thus, he did not elaborate a pedagogical theory

66 Cf. reflection of crisis as an opportunity for understanding the essence of a phenomenon according to Hannah Arendt in the work
Between past and future: eight exercises in political thought. New York: Viking Press, 1968.

67 Cf. Gilles LIPOVETSKY, Lere du vide: Essais sur I'individualisme contemporain, Paris: Gallimard, 1983; Zygmunt BAUMAN, Liquid
Times: Living in an Age of Uncertainty. Cambridge: Polity Press, 2007.

68 Cf. Giancarlo GALEAZZI in Jacques MARITAIN, Per una filosofia delleducazione. Brescia: La Scuola, 2001, p. 14.
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with all its aspects, but among other themes, he philosophically dealt with the theme of
education. Therefore, the impact and topicality of his thinking, relating education needs
to be evaluated exclusively in the horizon of philosophy, philosophy of education, and not
pedagogy in all its dimensions. On the other hand, Maritain’s sense of interdisciplinarity of
pedagogical thinking in contrast to the reductionist, scientific-technological, and praxocen-
tric understanding of education needs to be highlighted. In this sense, the particularity of
his conception of education appears.

o Another objection could be directed at certain (neo-Thomist) perennialism and tradition-
alism, which eventually always wins over progressivism in the author’s thoughts, expressed
in a positive approach to democracy and civic freedom. It needs to be stressed that Maritain
is not closed to modernism, however, he does not tend towards pre-modernism. His po-
sition cannot be classified either within pre-modernism or neo-modernism, and not even
nihilistic postmodernism, but he steps forward towards a certain type of late modernism
or ultramodernism, connecting modernity and classicality, assimilating the conquests of
modern sciences to the horizon of classical values.

o Other critical places could include his reservedness to contemporary pragmatic pedagogi-
cal movements, highlighted in the American reform pedagogy and European ‘new schools.
However, not even here can Maritain be blamed for the rejection of or contempt for innova-
tive educational methods — Maritain highly appreciates their effectivity: ‘they are generally
much better than those of the old pedagogy’, and even, ‘they are so good that we lose sight of
the end’® What matters to the author is not the destruction of modern creative methods but
their integration in a system focused on the accomplishment of humanistic aims: practical
wisdom, reasonable autonomy, social responsibility. Otherwise, they would slip into paedo-
centrism, spontaneism, and infantilism.

« I have a reservation about Maritain’s reluctance to educate the moral character of pupils.”
As I pointed out above in the text, the training of good will and moral virtues, in particular
the virtues of generosity, solidarity, and pro-social altruism, should not be left to intellectual
understanding and the extracurricular sphere alone. School education should not give up
the opportunity to assist in shaping the character of students.

The postmodern situation assigns an ethical demand to people - to protect the rights of everyone,
opinion minorities in particular, to protect the right to self-expression. This demand is not easy
and simple to fulfill. To learn to live in plurality and diversity and not to fall into resignation and
primitive, comfortable relativism (that is asking for a new universal validity urgently) is a chal-
lenge to contemporary moral and social education.

Maritain’s philosophy of education, based on the integral conception of man, does not deny the
meaning of various (post)modern pedagogical theories, but it points out their unilaterality. It
may play an inspiring role also for followers of contemporary ‘psycho-technological’ educational
doctrines, regardless of the confessional affiliation of the author. The project of integral human-
ism refers to the personalistic notion of man as a person living in time and space, leaning towards
a dimension that transcends time and space.

As I introduced my thesis at the beginning of this article concerning the parallelism between the
two situations, Maritain’s and ours, on the basis of the above analysis I confirm the possibility
and suitability of a philosophical and pedagogical reflection analogous to that of Maritain. I have

69 MARITAIN, Education..., p. 3.
70 Ibid., pp. 26-28.
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also explained both contexts and the theoretical shift, especially in the field of moral education.
The strength of Maritain’s educational theory is the emphasis on the universal dignity of human
beings, regardless of time, place, and circumstances. The same reservation concerns his concept
of childhood and education being out of touch with social and developmental psychology, and
his almost exclusive emphasis on content to the detriment of methods. He speaks about education
based upon complex metaphysical theories, but with a limited view of everyday pedagogical
experience. Nevertheless, his seven misconceptions can be used as a guide for teachers in a critical
reflection upon their approach to educational practice.
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Hleda c¢lovék vic nez sam sebe?

Podnéty Patockova a Franklova pojeti lidského hledani smyslu
k Maritainové integralnimu humanismu na zacatku 21. stoleti
s ohledem na nabozensko-pedagogické kladeni otazek
Ludmila Muchova a Petra Horejsi

Anotace:

Clanek dava do vztahu MaritainGv vyklad o integralnim kiestanském humanismu v konfronta-
ci s humanismem materialistickym, ¢lovékostiednym, s myslenkami filosofa J. Patocky a psy-
choterapeuta V. E. Frankla. Obéma byla spolecna hluboka zkusenost s totalitnimi rezimy, které
Maritain povazoval za logické vyusténi materialistického humanismu. Popis jejich myslenek je
doplnén kvalitativnim vyzkumem, ktery se tykal vnimani hodnot krasy, dobra a smyslu u sou-
casnych mladych lidi. Diskuse nad jeho vysledky vede v kontextu uvedenych myslenek k for-
mulaci nového vztahu kiestanského humanismu k humanismu lidi bez kfestanské viry.

Klicova slova:
Jacques Maritain, integralni humanismus, antropocentricky humanismus, Jan Patocka, Viktor
Emanuel Frankl

Uvod

Kfestané v nasi zemi nemaji ve spole¢nosti na zacatku 21. stoleti jednoduchou pozici. Svym zivot-
nim presvédcenim a zivotni praxi by méli svédcit o své vire. Je to vira, ktera z pohledu vétsinové
spole¢nosti mize plisobit jako vira absurdni - svét, ktery vnimame smysly, svét, jehoz zakonitosti
postupné rozkryvaji prirodni védy a soucasné tak privadéji clovéka k jeho ovladnuti, svét, jehoz
zdroje 1ze vyuzit k blahobytu, o kterém se do dnesni doby zadné predchazejici generaci ani ne-
snilo, tento svét neni jedinou skutecnosti, ktera nas obklopuje. Vyvéra ze svého zdroje, kterym je
podle krestanské viry osobni Biih. Pfed nim nese ¢lovék odpovédnost za zivot a svét.

Pro¢ to povazujeme za ,nejednoduchou pozici“? Jednoduse proto, ze — jak se shoduji nékteri
filosofové — postmoderni a postkiestanska vétsinova spolecnost Zije v epose, ve které krestanstvi
uz neni vSeobecnym zivotnim postojem lidi, protoze v povédomi lidi Bih bud ,,zemfel” (jak to
vyslovil Nietsche), nebo prinejmensim clovéka ,,opustil® (jak to formuloval Patocka).

Soucasné jsme jak ve filosofii, tak v socialnich védach svédky analyz a zdtivodnovani teorif, které
toto obdobi vidi jako obdobi velmi krizové, protoze lidé stavi sviij Zivot zejména na svych indi-
vidualnich zajmech, které nemusi brat v potaz dobro vétsiho celku, ztraceji smysl pro objektiv-
ni méfitka, vychazeji pouze z vlastni subjektivity, ktera relativizuje kazdou vSeobecné platnou
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hodnotu, orientuji svlij zivot na materidlni hodnoty postavené na vlastnéni majetku a zazitka.
Spolec¢nost se ocita v krizi, ma problémy nejen s predavanim biologického Zivota - starne a vymi-
r4, ale i s pfedavanim osvédcenych tradi¢nich hodnot - fesi slozité problémy eutanazie, interrup-
ce, genového inzenyrstvi, zbrani hromadného nicent...

Pro nabozenského pedagoga muize byt takova situace vyzvou. Jak vychovavat budouci malé a mla-
dé kfestany, jestlize se pohybujeme v situaci zdsadniho zpochybnovani pravdivosti kfestanské viry
- my jako vychovatelé i déti jako generace, kterou mame za ukol vychovat? A to v dobé¢, kdy sou-
¢asné zazivame disledky spolecenského vyvoje, ktery tolik odbornikit vnima jako krizovy? Ne-
chceme-li mladou generaci vést k ohrani¢ovani se od zbytku svéta, k vytvareni ghett, ve kterych si
malé skupinky kfestanti vytvori skanzen tradi¢niho kfestanstvi bez naroku na prokvaseni celého
svéta kvasem evangelia, musime vzit kontext spolecnosti, ve které zijeme, vazné a vazné se také
ptat, co vlastné lidé, ktefi Ziji s védomim ,,smrti“ Boha ¢i ,,opusténosti“ Bohem, zazivaji vzhledem
k transcendenci. Jsou zcela zaméfeni pouze na materialni svét a materialni hodnoty, nebo i oni -
vérni svému lidstvi — hledaji vic nez jen sami sebe, sviij uzitek a svoje pohodli?

Nabozensky pedagog tedy musi teorie kfestanskych i nekfestanskych filosofii zabyvajicich se ¢lové-
kem nejen znat, musi je rovnéz podrobit empirickému zkoumani, aby ovéfil jejich platnost v praxi.
V tomto ¢lanku se proto chceme zabyvat filosofickym myslenim J. Maritaina, kfestanského myslite-
le, ktery filosoficky propracoval vztah kfestanstvi a humanismu a vyvodil z nich vyzvu k uskutecno-
vani nového, integralniho krestanstvi, které postavil do protikladu s humanismem antropocentric-
kym, vrcholicim v totalitnich rezimech 20. stoleti. Vychazel ptitom z filosofie Tomase Akvinského.
Myslenky krestanského humanismu vymezoval predev$im proti ateismu totalitnich rezimt. V to-
talitnich rezimech fasistickych a komunistickych v$ak paradoxné rozvijeli své pojeti humanismu
autori, ktefi nevychazeli z kfestanstvi, nelze je ovSem ani povazovat za zastance antropocentrického
ateistického systému smétujictho k totalitni katastrofé. Naopak, pravé uprostred téchto rezim?u for-
mulovali svoje humanistické myslenky, které se od téch totalitnich zasadné lisily. Zvolili jsme dvé
velmi vyrazné postavy 20. stoleti: V. E. Frankla, zakladatele 3. videnské psychoterapeutické skoly
a pro Ceské myslitelské prostredi charakteristického J. Patocku. Oba méli velmi blizko k existenci-
alni filosofii. Teprve na tyto myslenky navaze empiricka vyzkumna otazka: Vnimaji mladi lidé ve
svém volném case hodnotu zivotniho smyslu a s nim spojené hodnoty dobra a krasy, které je samé
presahuji? Jestlize ano, Ize ¢lovéka prekracujictho sama sebe ze své vnitini sily a vztahujictho se
k hodnotam mimo sebe samého nazvat antropocentrickym, a tudiz mylicim se? Zavéry kvalitativ-
niho vyzkumu, o kterém zde chceme referovat, se potom mohou stat vychodiskem pro lepsi chapani
cilti a ukold soucasné nabozenské vychovy mladych kfestant vyrtstajicich v atmosfére vSeobecného
odklonu vétsinové spolec¢nosti od krestanstvi a kiestanského stylu Zivota.

1. Maritainovo pojeti humanismu jako smérovani clovéka k absolutnimu smyslu
v Bohu!

Humanismus Maritain definuje nasledovné: ,,... Humanismus tihne svou podstatou k tomu, aby
ucinil clovéka pravdivéji lidskym a zjevil jeho ptivodni velikost, poskytuje mu ticast na vsem, co
ho miiZe obohatit v pfirodé i v déjindch, Zddd vsak zdroven, aby clovék rozvijel moznosti v sobé

1  Na tomto misté¢ popiSeme zakladni rysy Maritainova humanismu. Nebudeme se hloubéji zabyvat urcujicimi principy jeho filosofie,
které vychazeji dtisledné z aristotelsko-tomistické tradice. Na nékteré z nich (napf. na otazku ptirozenosti ¢lovéka, svobody lidské vile
nebo kone¢ného cile lidského Zivota, jak je mtizeme nalézt napt. v dile Jacques MARITAIN, The person and the common good, Indiana:
University of Notre Dame Press, 2002 nebo Jacques MARITAIN, Odpovédnost umélce, Praha: Tridda, 2011) narazime v ¢asti textu, kterd
se zabyva diskusi kvalitativni empirické studie.
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obsazené, své tviirci sily a Zivot rozumovy, i aby se pilné snaZil ucinit ze sil fyzického svéta ndstroje
své svobody.? Naznacuje, v ¢em spociva nabozensky rozmér tohoto pojmu, a sice, ze v clovéku je
néco, ,,co sméruje nad cas, néjakd osobnost ¢i osoba, jejiz nejhlubsi potieby presahuji vsechen fdad
vesmiru®. Cituje ptritom Aristotela: ,Uklddat clovéku jen lidské, tot zrazovat clovéka a chtit jeho
nestésti, nebot hlavni cdsti sebe, coZ jest duch, jest clovék povoldn k cemusi vétsimu nez k Zivotu
pouze lidskému. Jinak fe¢eno, podle Maritaina kazdy ¢lovék zaujima sviij vlastni postoj k Zivotu
a v jeho intencich se také v zivoté néjak chova, at je ¢i neni spjat s néjakym konkrétnim nabozen-
stvim nebo s konkrétni filosofii.

Logicky proto Maritain rozeznava dva typy humanismu: humanismus antropocentricky a hu-
manismus teocentricky. Pomoci dlouhé myslenkové uvahy dovozuje, v ¢em mezi nimi spociva
zasadni rozdil:

Teisticky humanismus je podle ného skute¢né kfestansky humanismus. Kdyz totiz patra po stfe-
du osobnosti ¢lovéka, dospiva k Bohu, ktery svou milosti vykupuje sice svobodného, ale hfisné-
ho ¢lovéka. Zatimco antropocentricky humanismus postavil podle Maritaina do stfedu ¢lovéka
tohoto ¢lovéka samotného. I zde je sice konstatovana lidska svoboda, ale v jejim naturalistickém
pojeti: clovék je svobodny sam ze sebe, nikoliv diky Bozi milosti, ktera ho osvobozuje a ke svo-
bodé vykupuje. Podle Maritaina spociva prave v této skute¢nosti — v clovékostrednosti — zakladni
omyl sekularniho humanismu.

Maritain to ukazuje na tfech aspektech — na pohledu na jednotlivého ¢lovéka, na kulturu a na
Boha. V pohledu na jednotlivce Maritain predevs$im ukazuje, jak diky racionalismu 18. stoleti
zacal clovék sam sebe hodnotit jako velmi vznesenou bytost, ktera sama sob¢ klade zakony a je
bytostné dobra. Vitézstvi darwinovskych myslenek, které samy o sobé nejsou v rozporu s kfes-
tanskou virou, véak znamenalo v povédomi racionalismu neuznani ,,metafyzické diskontinuity®
V takovém schématu neni misto pro okamzik vzniku nové duchovni bytosti s Bohem stvorenou
dusi, ktera je vrzena do byti, aby zde naplnila Stvotitelem dany vé¢ny udél. A naptiklad Freudovo
uceni, ze lidské védomi neni nic jiného nez hricka sil pulsujicich mezi instinktivni vrstvou ¢lovéka
a normami spole¢nosti, které béhem Zivota zvnitfnil, tuto pivodni velikost ¢lovéka paradoxné
proménilo v bytost, kterd pouze zakryva svou zavislost na vlastnich pudech.

Néco podobného se podle néj odehralo i v evropské kultufe jako celku. Ta nejprve coby plod
renesance oddélila pozemsky casny svét od svéta pecujiciho o vécnost, ale prozatim ziistala kres-
tanska. V dal$ich staletich se vak tyto dva svéty v zivoté lidi zacaly vice a vice oddélovat. A ¢lovék,
oprostény od ,,povéry” zjeveného kiestanského nabozenstvi, vyslovil pozadavek ovladnout ptiro-
du zcela ve svlij prospéch, aby mohl do sytosti uzivat ¢asnych dober. A vSe nasvédcovalo tomu,
ze se mu to diky rozvoji lidského rozumu podari v podobé rozvoje véd, techniky a technologii.
A protoze tim ¢lovék postupné zacal svij posledni cil vkladat pouze sam do sebe, dospél ve 20.
stoleti k ideologii materialismu a komunismu, podle niz mize ¢lovék dospét pravé svobody pouze
jako ¢lovek kolektivisticky.

Idea Boha prosla podle Maritaina téz tragickym vyvojem. Descartes podle ného svymi tivahami
o geometrickém lidském rozumu vyloucil, Ze by ¢lovék mohl nahlizet pomoci myslenkovych ana-
logii do Boziho tajemstvi, i kdyz Biih v jeho pojeti byl jakymsi ,,rucitelem” lidského rozumu, byl
timto rozumem naprosto nepoznatelny. V dalsich staletich jini filosofové (napf. Leibnitz) ukazo-
vali, ze dokonalost umélce je mozno poznat pouze podle dokonalosti jeho uméleckych dél, a to
i Bozského umélce. Ale Biih se jiz stava pouze ideou, lidskou predstavou, ktera sama nemuze nic

2 Jacques MARITAIN, Integrdlni humanismus, Rim: Kiestanska akademie, 1967, s.10.
3  Tamtéz, s. 9a 10.
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fici o skutecném Bohu. A tuto predstavu lze snadno umlcet nebo zabit. To podle Maritaina vyko-
nal Nietsche, kdyz ve znamém podobenstvi o blaznovi na trzisti zvéstoval ,,smrt Boha®

Lidstvo tak podle Maritaina dospélo do slepé ulicky, v niz byl ¢lovék, na zacatku renesance oslavo-
vany pro svou jedine¢nost, velikost a dokonalost, béhem nékolika staleti zotrocen a znevazen, az
dospél do zivota v podobé sovétské komunistické totality, ktera oprela svoji krutovladu o predpo-
klad, Ze neexistuje Btih, a neexistuje-1i, neposvécuje ani srdce a jadro ¢lovéka, ktery je tak povolan,
aby uskutec¢nil sam ze své kolektivni sily raj na zemi. Maritain se domniva, ze tragické udalosti 20.
stoleti, které pfinesly neuvéftitelnou miru blahobytu na jedné strané, ale téz neuvéftitelnou miru
lidského nasili, bolesti, utrpeni a smrti, presvédcuji dostate¢né jasné o tragickém rozpojeni Boha
jako centra lidské bytosti a tohoto ¢clovéka, protoze po ném nasledovalo jen postupné vykazani
Boha do sféry predstav lidského rozumu, aby byl posléze jako pouha lidska myslenka zni¢en. An-
tropocentri¢nost — ¢lovékostfednost humanismu se mu tak jevi jako nenapadna past, v niz ¢lovék
muze uvéznit a znicit sam sebe.

Maritain na zakladé této analyzy nabizi svou koncepci integralniho humanismu. Integralnim
ho nazyva proto, ze ¢lovék v ném vidi svtij udél v cili orientovaném na vécnost a Boha, jehoz
muze analogicky, nedokonale, ale prece jen nahlizet, a pfitom uskutecnovat své moznosti tvo-
fivé v Bohu, ktery je ,,absolutni moznosti vSech moznosti“. Historicky se tyto moznosti ¢lovéku
nabizeji a oteviraji okamzikem Vtéleni, v Kristu, a to trva a pokracuje v cirkvi. Autonomie svéta
a ¢lovéka nevylucuje Boha jako absolutni Byti, ale naopak, predpoklada ho, rodi se s néj a vraci
se k nému. A Biih neztraci svou nekonecnost a plnost, jestlize dava clovéku tcast na své vlast-
ni nekonecnosti a plnosti. Tak ¢lovék dospiva k jednoté a miru, které presahuji veskeré tuseni.
Maritainovo pojeti kfestanského humanismu uvadi ¢lovéka do souladu mezi milosti a pfiroze-
nosti, virou a rozumem, teologii a filosofii, nadpfirozenymi ctnostmi a ptirozenymi dokonalost-
mi, duchovnim fddem a ¢asnym poradkem svéta, spekulativni teoretickou rovinou a rozmérem
praktické ¢innosti, mystickou kontemplaci a védeckym hledanim, vérnosti vécnym skutecnostem
a schopnosti porozumét casu.*

2. Patockova uvaha predstavujici humanismus jako védomi lidské odpovédnosti za
hledani ,,problematického smyslu“

Logika Maritainovych filosofickych uvah je srozumitelnd na pozadi valecnych udalosti 20. stoleti
na velké casti Evropy, které vyustily do vzniku panstvi komunistické ideologie a posléze ideolo-
gie nacistické. Proto Maritain zcela logicky konfrontuje kiestanstvi predevsim s ni. Roky Zivota
uvnitf jedné z nich vsak prinesly necekanou odpovéd ceského filosofa J. Patocky.

V Kacirskych esejich Patocka analyzuje komunistickou doktrinu o nutnosti neustalé valky za své-
tovy mir. Vychazi pritom z reality dvou znicujicich svétovych valek ve 20. stoleti. Pfes svou nici-
vost miize mit valka i moc vracet ¢lovéka k otazce smyslu Zivota. Ideologie sice presvédcuji lidi
ve jménu ,,sil dne®, Ze valka je kruta, ale nutna, aby po ni pfisla spravedlnost a mir pro budouci
generace, jejich $tésti. Proto je potfeba se nyni obétovat — dat své vlastni $tésti za $tésti budou-
cich generaci. Valka vsak v sobé nese podle Patocky také jinou zkusenost. Mtize se stat vyzvou
k duchovnimu ristu ¢lovéka. Patocka ho popisuje jako déj odehravajici se v nékolika etapach.
V prvni etapé zaziva ¢lovék nesmyslnost a nesnesitelnost valecného bésnéni, jeho absurditu. Je to

4  MARITAIN, Integrdlni..., s. 33-39 a s. 292-295. Také Ludmila MUCHOVA, Autenticky zitd vira ve svobodné pluralitni spole¢nosti
a ndbozenskd vychova, Autentickd sloboda a viera. Zbornik monografickych studii, ed., Andrea BLASCIKOVA, Peter KONDRLA, Nitra:
Unvierzita Konstantina Filozofa v Nitre, 2011, s. 38-54.
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zku$enost, ktera ¢lovékem otfese. Tim se v§ak stane snadnou obéti propagandy, ktera vola po ne-
utuchajici ,valce za mir®. Ze spolecnosti se tak stava vécné bojisté, které dovoluje pouzivat zbrani
jako je demagogie, podezirani, pomluvy. Pozadovany jsou obéti za budouci mir. Jenze zkusenost
fronty nebo totdlni moci je zkusenost definitivni a absolutni. Clovék porozumi nakonec tomu, ze
obét vlastniho Zivota ma vyznam sama v sobé, nikoliv jako prostfedek pro $tastnou budoucnost
jinych, nybrz jako zisk vlastni absolutni svobody, ktera je nezavisla na zastrasovani mocnych. Vr-
chol zivota spociva ve ,vydani se“ Je to zivot, v némz ¢lovék uz davno pred tim sméroval k jeho
vrcholu, obét je jeho logickym vyusténim. Timto vrcholem je vyzva, aby ¢lovék realizoval promé-
nu celého svého Zivota, celé své existence. Znamena kosmic¢nost a univerzalnost, ke které ¢lovék
dospél absolutni obéti sebe a svého ,,dne® Smrt je obét, ktera provazi svobodny ¢in ¢lovéka bez
ohledu na strach ze smrti, ktery v ném opakované burcuji mocni, a to pro absolutni svobodu jako
takovou. Protoze pravé strachem ze smrti je ¢clovék poutan k zivotu, a tim se stava nejvice mani-
pulovatelnym.’

Chvatik upozornuje, Ze myslenka autentické obéti nema u Patocky ptivod v kiestanstvi, protoze
v textu Meditace po 33 letech ptirovnava Patocka obét Krista ke smrti Sokrata. Oba se obétovali,
aby se ukazalo, Ze lidsky Zivot je plné lidskym, teprve kdyz dovede vazbu na pouhy Zivot prekonat,
kdyz dovede zit nad trovni pouhé uzivy, kdyz dovede zit ve vzmachu. Oba byli dokonale pravdivi.
A svym vystoupenim, svou snahou pecovat o dusi zautocili na vse, co vladne svétem upadlé pou-
hé starosti o Zivot. Proto jsou odsouzeni a zahubeni. Oba se mohli nasilné smrti vyhnout, ale oba
ji dobrovolné prijali. A u obou je tento obétovany zivot spojen s myslenkou nesmrtelnosti. V tom
totiz spociva smysl tfetiho pohybu: totiz, ze ¢lovék prolomi uroven pouhého Zivota a otevre se
dimenzi, ktera neni ni¢im jsoucim, ale svét jsoucich véci podminuje.® Na jiném misté Patocka
charakterizuje pravou obét jako ,,vykon, ve kterém jde o to, aby se byti jako takové ukdzalo jako
to, co vlddne a pro co jsem ochoten a musim jit az do krajnosti, kterou mi historickd situace diktuje
a kterou ja prijimdm.*

Dusledkem postoje pripravenosti k obéti vlastniho zivota kvili vlastni svobodé je skutecnost, Ze
nepritel jiz neni absolutni prekdzkou na cesté k miru. Neni tim, kdo musi byt odstranén ve jmé-
nu pokroku. Je spoluticastnikem téhoz otfesu - otfesu zptisobeného po dosazeni téhoz vrcholu
absolutni svobody v absolutni vydanosti. Clovék tak zaziva ,,solidaritu otfesenych®, ktefi doka-
zou vyslovit modlitbu za nepftitele a milovat i ty, ktefi je nenavidi.® ,Nejhlubsim objevem fronty
je tedy tato vyklonénost Zivota do noci, boje a smrti, neodepsatelnost této polozky v Zivoté, kterd se
zdad z hlediska dne pouhou neexistenci.” Proména onoho absolutniho zivotniho smyslu, ktery zde
$kobrtne o nic, tedy o zjisténi, Ze Bih bud neni, nebo clovéka opustil’’, vyvola v ¢lovéku zdéseni
a otres, clovék tak prekroci neprekroditelnou hranici, v niz se véecko méni."! Déjiny lidstva jsou
konfliktem pouhé uzivy (péce o holé preziti a spoutanost strachem o holy Zivot) se Zivotem na
vrcholu, ktery neplanuje budouci vSedni dny, ale vi, Ze vSedni den, jeho Zivot a ,,mir® maji svij

5  Srov. Jan PATOCKA, Kaci¥ské eseje o filosofii déjin, Praha: ACADEMIA, 1990, s. 132-137.

6 Srov. © Ivan CHVATIK, Zodpovédnost ,,otfesenyich: Patockova ,péce o dusi“v dobé ,,poevropské®, Centrum pro teoreticka studia (on-
line), s. 8, dostupné na: http://www.cts.cuni.cz/soubory/reporty/ CTS-09-05.pdf, citovano dne 6. 6. 2018.

7 Jan PATOCKA, Ptiloha II. Prednasky a seminate, Péce o dusi III, Praha: OIKOYMENH, 2002, s. 421.

8  Srov. PATOCKA, Kacifské eseje..., s. 138. (Srov. © Zuzana SVOBODOVA, Pojeti bratrstvi u Jana Patocky, Envigogika: Charles University
E-journal for environmental Education 2017/XI11/2, s. 2, (on-line) dostupné na https://doi.org/https://doi.org/10.14712/18023061.556,
citovano dne 16. 6. 2018.)

Tamtéz, s. 138.

10 Srov. téz PATOCKA, Pée o dusi..., s. 413. Patocka na tomto misté dava za priklad skutecné obéti obét Krista, kterou spojuje pravé s jeho
zvolanim na kiizi: Boze muj, Boze mtj, pro¢ jsi mé opustil. Za pravou obét povazuje pouze takovou, ve které neni ztrata Zivota chdpana
pouze jako ,,vyména jsoucen’, ale jako setkani se s bytim.

11 Srov. PATOCKA, Kaciské eseje..., s. 138.
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konec. Pouze ten, kdo to pochopi, je schopen obratu, metanoiy, je duchovni ¢clovék.'

Jak zdtraznuje Chvatik, déjiny se tedy podle Patocky odehravaji tam, kde ¢lovék usiluje o vzestup,
»=vzmach® nad droven pouhé uzivy, byt by tato uziva spocivala v oddavani se viem dokonalym
technickym a technologickym vymozenostem. Odehravaji se tam, kde ¢lovék sméfuje k vrcholu
vlastniho zivota, kde poodkryje tajemstvi byti, tedy to, co pouze tusi, ceho se nemuze dotknout,
co ale podminuje svét s jeho zakonitostmi. Clovék uz nedisponuje absolutnim smyslem danym
Bohem, ale smyslem. Ukolem ¢lovéka je osvédcit svou odpovédnost za to, co dobrého v takové
situaci maze udélat, aby byl smysl nalezen ¢i odhalen, byt riskuje opakované a vice ¢i méné zdarilé
pokusy. Zodpovédnost za toto tapavé hledani smyslu smérujici k vrcholu schopného i obéti vlast-
niho Zivota nese ¢lovék zijici bez viry v Boha (a jim ¢lovéku ulozeny absolutni smysl) sam pred
sebou a pred ostatnimi lidmi."

Rozumime zfejmé dobre, ze takto chapany tkol ¢lovéka ve svété lze tézko nazvat ,,antropocent-
rickym® Je to daleko spi$e vyzva k védomi vydanosti ¢lovéka tajemstvi skryvajicim se za existenci
Clovéka a svéta, které tvari v tvar utrpeni a zlu nemutZe nazvat milujicim Bohem, které ho ale s o to
vetsi naléhavosti stavi pred otazku jeho odpovédnosti za naplnéni Zivota smyslem, byt tvari v tvar
nicoté, ktera se tak pfed nim otevira tvari v tvar tajemstvi byti.

3. Franklovo pojeti humanismu jako mravni hledani jedine¢ného smyslu v jedine¢né
situaci

Druhy zvoleny autor — V. E. Frankl - formuloval své zakladni vypovédi o ¢lovéku ve vztahu k pod-
staté jeho lidstvi v dialogu se dvéma psychoterapeutickymi $kolami: Freudovou psychoanalyzou
a Adlerovou individudlni psychologii. I Frankl formuloval zakladni vypovédi své teorie uprostied
vlddy brutélni totality - jako Zid v koncentra¢nich vyhlazovacich tdborech, vyplodech némecké
narodné socialistické strany. Popsal lidskou viili naplnit Zivot smyslem jako zakladni faktor, ktery
u vézni zasadnim zptisobem ovliviioval jejich vili k zivotu. Uprostfed marasmu, ktery Maritain
popsal vedle sovétského komunismu jako druhy pfiklad tragického vyusténi ztraty Boha ve védo-
mi lidi konce 19. stoleti, vyslovil nasledujici tézi: Zdravy ¢lovék neusiluje ve svém Zivoté o vlastni
$tésti, ale o naplnéni vlastniho zivota smyslem. Rozpoznava tfi roviny tohoto naplnéni:

1. jedine¢ny smysl jedine¢né situace v zivoté ¢lovéka;
2. smysl Zivota;
3. smysl celku svéta.

Vyzva naplnovat zivot smyslem plyne podle Frankla prosté z faktu lidské existence, z toho, ze
¢lovek je schopen promyslet jednotlivé okamziky Zivota a volit z moznosti, které se nabizeji k je-
jich vyfeseni. To je vysledkem tvahy, kterou clovék ucini ve svém nitru a poté uskutecni. Smysl
v zivoté tedy neni dan zadnou lidskou virou, ale tim, jak ¢lovék utvari sviij zivot, a to predevsim
v kazdé jedinecné situaci. Cloveék, ktery by usiloval pouze o svou vlastni dusevni rovnovahu nebo
homeostazu, by ztracel cosi podstatného ze svého lidstvi.

Smysl Zivota jako celku nasledné rozkryjeme az v jeho samotném zavéru, podobné jako kdyz
uvazujeme o smyslu filmu az po jeho zhlédnuti. Ale abychom mu porozuméli, musime pred tim

rozkryt i smysl jednotlivych obrazi, tedy jednotlivych Zivotnich situaci. Cely Zivot, celou svou

12 Srov. tamtéz, s. 141.
13 Srov. © CHVATIK, Zodpovédnost..., s. 7-10.
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existenci, fikd Frankl, musime vnimat jako otazku. To Zivot se nas pta, jak se v konkrétnich situa-
cich zachovame. Je véci nasi odpovédnosti, jakou dame odpovéd, a to odpovéd v podobé kon-
krétniho ¢inu, i v pfipadé, Ze jde napt. tvari v tvar bolesti a utrpeni o niterny ¢in prijeti ¢i nepfijeti.
Odvolava se na Yehudu Bacona, podle kterého utrpeni a zlo v Osvétimi mélo pro tryznéné smysl
pouze v ptipadé, jestlize je zménilo, jestlize vedlo k jejich duchovnimu rtistu a zrani.™
Porozuméni smyslu svéta jako celku je oproti tomu rozhodnutim clovéka pouze v aktu, ve kterém
se rozhoduje pro viru, v tom, Ze uzna existenci a autoritu Boha jako zdroje a posledniho garanta
smyslu, nikoliv tedy ve vlastnich ¢inech. V rozhovoru se zZidovskym myslitelem Lapidem rozviji
Frankl Lapidovo upozornéni, Ze ¢in, kterym uskutec¢niujeme smysl, se obraci vlastné do budouc-
nosti: ¢inime to, co v budoucnosti osviti tuto situaci jako smysluplnou. Vysvétluje, Ze vyrok Je-
ziSe ,,Boze muj, Boze muj, pro¢ jsi mé opustil?“, ktery celé generace teologti chapaly jako vyraz
pochybnosti o existenci Boha (a vidéli jsme, ze tomu tak bylo i u filosofa Patocky), byl prekladan
nepresné. V hebrejském originale znamena nikoliv prosté ,,proc* ale ,,pro co, ,,.kvtli cemu®, Jezis
tuto otazku vyslovil jako vyraz touhy porozumét smyslu svého utrpeni. Btih je naopak akcepto-
van, je predpokladan i smysl utrpeni, trpici vSak prosi o naznak, pro¢ mu bylo utrpeni ulozeno."”
Frankl povazuje vztah téchto tfi rtiznych rovin, v nichz ¢lovék usiluje o naplnéni zivota smyslem,
ke kfestanskému chapani smyslu svéta za vztah inkluzivni. Nabozensky rozmér Zivota podle ného
prekracuje rozmér antropologicky v tom smyslu, Ze je to rozmér $irsi, ktery v sobé obsahuje an-
tropologicky rozmér jako dimenzi uzsi. Takze tyto dva rozméry se navzajem nevylucuji, ale jeden
je obsazen v druhém, je inkludovan. Problém tedy neni napfiklad formulovan tak, ze ti, kdo po-
vazuji za posledniho garanta spravnosti svych ¢inti svédomi, se ocitaji v pfimém protikladu vici
tém, kteri ho vidi jako nejvyssi Bozi instanci. Bozi autorita, ktera stoji za principy dobra a zla,
které miize clovék uskutecnit, spide saha daleko az za svédomi. Clovék pti rozhodovani, jaky ¢in
je v urcité situaci ten nejsmysluplnéjsi, vede rozhovor se svym svédomim. Vérici ¢loveék véri, ze
pravé v ném vede rozhovor s Bohem. Frankl tedy nevnima vztahy mezi véticimi kfestany podob-
né vylu¢né — exklusivisticky - jako Patocka, pro kterého se svédomi stava nejvyssi instanci pro
mravni rozhodovani v okamziku, kdy se ¢lovék citi byt Bohem opustén. Mezi svédomim a Bozi
autoritou podle Frankla existuje vztah inkluze: svédomi miize byt vidéno soucasné jako nejvyssi
lidska instance smyslu, ale také v hlubsim zabéru jako vyraz principti garantovanych samotnym
Bohem.'®

Jak Patockovy, tak Franklovy humanistické myslenky maji spole¢né rysy. Jednak jsou jiz reakci
na hlubokou krizi lidstvi, kterou dva totalitni rezimy v Evropé 20. stoleti pfinesly. Maritain je
zdtivodnuje odklonem ¢lovéka od duchovnich zdrojt vlastni existence — od svého Tvirce, ktery
se clovéku zjevil v Jezisi Kristu a ktery jej na cesté zivotem posiluje silou Ducha svatého. Patocka
je prikladem c¢lovéka, ktery se citi Bohem opustén, ale presto se nenecha oklamat tlakem tota-
litni moci, nepodléha strachu, zaziva se ve své svobodé¢, jejimz vrcholem je schopnost obétovat
svij zivot jako vyvrcholeni své solidarity s trpicimi lidmi, bez vize spolecenstvi ¢clovéka s Bo-
hem. Frankl - sam zbozny 7id - vnima duchovni hledani lidi, ktefi nesdileji nabozenskou viru,
a presto jsou schopni naplnit sviij Zivot smyslem tim, Ze jej orientuji na hodnoty, které lezi mimo
jejich egocentrické potteby ¢i zajmy. Takové duchovni asili mize mit nabozensky obsah a plynout

14 Vzhledem k rozsahu této studie miizeme pouze odkézat na ¢eskou sekunddrni literaturu, ktera rozviji Franklovy myslenky: Martina
KOSOVA a kol., Logoterapie: existencidlni analyza jako hleddni cest, Praha: Grada, 2014; Peter TAVEL, Smysl Zivota podle V. E. Frankla:
potieba smyslu Zivota, pFinos V. E. Frankla k otdzce smyslu Zivota, Praha: Triton, 2007; Milo§ RABAN, Duchovni smysl clovéka dnes: od
objektivniho k existencidlnimu a vécnému, Praha: VySehrad, 2008.

15  Srov. Viktor Emanuel FRANKL, Pinchas LAPIDE, Hladanie Boha a otdzka zmyslu, Bratislava: LUC, 2009, s. 34-35 a 5.108-114.

16 Srov. tamtéz, s. 46.
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z hluboké viry, avsak také nemusi. Tito autori, zda se, popsali duchovni rovinu lidské existence,
kterou objevuje ¢lovék ,,na dné svych sil“ Neni to clovékostfedna snaha o vlastni §tésti, je to hle-
dani problematické, trpélivé, ale hluboce pravdivé. Osobnost, ktera jde po takové cesté, integruje
do svého duchovniho hledani kategorii zivotniho smyslu, ktery je naplnén vzdy, kdyz se clovék
setkd s hodnotami presahujicimi jeho samého (vedle bolesti a utrpeni to pro Frankla byly také
hodnoty tviréi a hodnoty zazivané jako laska nebo krasa). Kdybychom tedy Maritainovo pojeti
humanismu nazvali integralnim humanismem kfestanskym, mohli bychom myslenkové koncep-
ty Frankla nebo Patocky nazvat integralnim humanismem duchovnim, spiritualnim, v némz se
¢lovék otevira hledani hodnot, které jeho samého presahuji. Takze se vydava na cestu, ktera ma
svtj vrchol v jejich absolutnim vyjadfeni v Bohu (Biih Stvoritel, Bih - krasa, Btih - laska, Biih
trpici spolu s ¢lovékem v Jezisi Kristu).

Zbyva otazka, zda je i clovék Zijici v evropské spole¢nosti na zacatku 21. stoleti schopen vnimat
hodnoty, které by byly s to kritéria zivotniho smyslu naplnit, aby se s jejich pomoci mohl vydat
na cestu vedouci za svou vlastni clovékostfednost. K naznaku odpovédi jsme v roce 2018 provedli
kvalitativni vyzkum, pro ktery jsme zvolili hodnoty vnimani krasy, dobra a samotného smyslu
Zivota.

4. Kvalitativni vyzkum vnimani hodnot krasy, dobra a vys$iho smyslu lidmi mladé
dospélosti'’

Cilem vyzkumu bylo zjistit, zda jsou lidé ve véku mladé dospélosti (od dvaceti do triceti let)
schopni vnimat ve svém volném c¢ase hodnoty dobra, krasy nebo vy$siho smyslu, eventudlné,
v ¢em tyto hodnoty vidi a jak je popisuji. Zvolili jsme ¢lenéni volného ¢asu podle ¢asovych okru-
hi na volny ¢as denni, tydenni, ro¢ni a celozivotni (s ohledem na obor Pedagogika volného casu,
v jehoz ramci se vyzkum uskutecnil).

Zakladni vyzkumna otazka vyplynula z cile vyzkumu:

Vnimaji mladi lidé ve svém volném case hodnoty dobra, krasy a Zivotniho smyslu, které je samé
presahuji?

Z této zakladni otazky vyplynuly nasledujici dil¢i vyzkumné podotazky:

1. Lisi se né¢jak zkusenosti lidi ve véku mladé dospélosti s hodnotami krasy, dobra nebo vyssiho
smyslu v pripadé rtiznych ¢asovych okruhti?

2. Jaké kategorie popisuji jako ztélesnéni hodnot krasy, dobra nebo smyslu?

3. Existuji néjaké kategorie, které jsou vSem okruhtim zkoumanych hodnot spole¢né?

Vyzkum se uskutecnil prostfednictvim dotazniku obsahujiciho pouze oteviené otazky tykajici se
bud krasy, dobra nebo zivotniho smyslu v bézném dnu, v pfedchozim tydnu, v predeslém roce
a v celém zivoté tak, aby respondenti mohli skute¢né vyjadrit celou $ifi svych osobnich prozitka.
Tti dotazovani odpovidali na oteviené otazky tykajici se setkani s krasou, tfi na otazky spojené
s hodnotami dobra a tfi na otazky zaméfené na hledani zivotniho smyslu.

Zkoumali jsme vypovédi celkem deviti respondentti, vesmés absolventi TF JU, oboru Pedagogika
volného c¢asu, pouze jeden muz absolvoval stfedni $kolu s ucilistém a jeden stfedni $kolu obchodniho

17 Srov. © Petra HOREJSI, Volny ¢as jako dilezity aspekt Zivota pro hleddni vy$sich hodnot (dobro, krasa, smysl) v 21. stoleti, diplomova
prace, vedouci: Ludmila Muchova, Ceské Budéjovice: TF JU (on-line), dostupné na: file:///C:/Users/Ludmila%20M/Desktop/
Diplomova_prace_2018_Petra_Horejsi.pdf, s. 62-95, citovano dnel8. 6. 2018.
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ruchu. V kazdé trojici byl vzdy zastoupen minimalné jeden muz a minimalné jedna Zena.

K analyze odpovédi respondentl jsme pouzili metodu otevieného, axialniho a selektivniho ko-
dovani.

Analyza odpovédi pomoci kddovani: U jednotlivych respondenti jsme v textu nejprve identifiko-
vali jednotlivé kody, které jsme v podobé koncepti priradili ke dvéma kategoriim: priciny zdZitku
a kritérium zdZitku. Nasledné jsme v nich hledali dal$i nadfazené kategorie. Pro ucely této stati
predstavujeme pouze nalezené nadrazené kategorie u jednotlivych respondentt.

Respondentka ¢. 1:

Vnima své zkuSenosti s krasou v kategorii vzdjemnd pozitivni mezilidskd vztahovost, ktera je patr-
nd v tydennim, celoro¢nim a celozivotnim volném case. Traveni volného ¢asu s blizkymi lidmi je
pro ni velmi dtlezité. Tento bod se béhem dotazniku stupnuje od vnitfni pohody pfes atmosféru
v kruhu rodiny a lasky k diku za dar krasy v podobé rodiny a pratel. Dalsi zkuSenosti s krasou
je fascinace ptirodou, ktera je patrna z denniho, celoro¢niho a celozivotniho volného ¢asu. Tyto
okamziky jsou spjaté s harmonii s pfirodou a jejim uchvacenim v jakémkoli ro¢nim obdobi. Re-
spondentka také reflektuje napln svého zaméstnani jako setkani s krasou ve vztazich s détmi.
Jako dtilezité kritérium pro vnimani krasy zde pfistupuje silny pocit darovanosti, jak v konkrét-
nich okamzicich, tak ve vlastni schopnosti vnimat krasu.

Respondent ¢. 2

Vnima své zkuSenosti s krasou v kategorii, kterou bychom mohli nazvat souznéni. Jde vlastné
o urcité vystupnovani kategorie pozitivni mezilidskd vztahovost smérem ke zdliraznéni jednoty,
intimity, harmonie, ale i ve vztahu ke zvireti. Vedle toho popisuje pocity, které 1ze spojit do kate-
gorie fascinace ¢i uchvdceni. Tyto pocity v ném vyvolavaji jako diisledek radost.

Vzhledem k dennimu, tydennimu, celoro¢nimu a celoZivotnimu volnému ¢asu mizeme zkonsta-
tovat, Ze radost a klid z charakteristickych pocitli spojenych s radosti se prohubuji v celoro¢nim
a celozivotnim case pravé do fascinace a uchvaceni. Pamatuje si v del$im ¢asovém horizontu to,
co ho uchvitilo a fascinovalo, kdezto s kazdodenni zkusenosti krasy spojuje méné intenzivni pro-
zitky, jako je radost a klid.

Respondentka ¢. 3

Vnima své zkuSenosti s krasou v kategorii, kterou bychom mohli nazvat sila zdzZitku, ktery se
projevuje v hrdosti na vlastni narodnost a ve fascinaci pfirodou - jako urcita sila zazitku. Mezi
pfi¢inami vjemu krasy zafazuje respondentka s réiznou intenzitou zazitky pozitivni mezilidské
vztahovosti (vztah k novorozenci) a vinimani pfirody.

Respondentka ¢. 4

Ve vsech pripadech vnima své setkdni s dobrem v kategorii, kterou mtizeme nazvat vzdjemnd
pozitivni mezilidskd vztahovost. V denni a tydenni zkuSenosti jsou to spie epizodické pribéhy
(pomoc pritele, atmosféra rodinné oslavy, na které si lidé davaji najevo lasku a sympatie). V celo-
ro¢ni zku$enosti uz jde o hlubsi reflexi, v niz dava respondentka do kontrastu anonymni a na efekt
zaméfena média referujici o clovéku jako zlém a lidi Zijici ze vzajemnych hlubokych intimnich
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vztaht lasky. V celozivotnim case respondentka reflektuje setkani s dobrem na tirovni, kterou lze
nazvat kontemplaci spojenou s krasou, ale také s pozorovanim novorozenat jako symbold mravni
¢istoty. Ke kategorii vzdjemnd pozitivni mezilidskd vztahovost ptistupuje na této urovni kategorie
niternost.

Tyto dvé kategorie — vzdjemnd pozitivni mezilidskd vztahovost a niternost — jsou pro respondent-
ku rozhodujici pro vnimani dobra jako bud spise vnéjsi pohody ve vztazich k lidem, nebo spise
niterné pohody ve vztahu k lidem, ale i k pfirodé a vesmiru.

Respondent ¢. 5

V denni zkuSenosti vnima své setkani s dobrem v kategorii viastni pohody a vzdjemné pozitivni
mezilidské vztahovosti viimané jako dobro, které uskutecnuji jemu blizci lidé.

Dvé kritéria — osobni posun (at uz smérem k lep$im vykonim, nebo pozitivni vzajemnosti k za-
¢lenéni do spolecnosti) a vzdjemnd pozitivni mezilidskd vztahovost - jsou pro respondenta dile-
zitym faktorem pro vnimani dobra ve svém zivoté, bud v ramci jeho vyvoje v Zivoté, nebo jako
pracovniho posunu. Vzdjemnd pozitivni mezilidskd vztahovost se projevila v dennim, celoro¢nim
a celozivotnim obdobi - ve vztahu k ptitelkyni, sestfe a spole¢nosti, ovSéem vzdy jako dobro, kte-
ré délali druzi jemu.

Respondentka ¢. 6

V denni a tydenni zku$enosti vnima setkani s dobrem v kategorii, kterou mtizeme nazvat pohoda
(at uz vnéjsi nebo vnitfni), a to i za vnimani kontrastu mezi §patnymi udalostmi a jejich dobrymi
disledky.

Vsemi odpovédmi se tdhne vnimani dobra jako vzdjemné pozitivni mezilidské vztahovosti sméfo-
vané od druhych lidi k respondentce. Jeji dusledky vnima jako blaZenost.

Tyto dvé kategorie — vzdjemnd pozitivni mezilidskd vztahovost a blazenost — jsou pro respondent-
ku dtlezité pro vnimani dobra, bud ve vztahu k lidem a jejich péce k jeji osobé nebo jako pocit
blazenosti k lidem, vécem a prirodé.

Respondentka ¢. 7

Respondentka vnima své zkusSenosti s zZivotnim smyslem jako soucast vzdjemnych pozitivnich me-
zilidskych vztahu, tedy jako kategorii vztahovosti, ale vzdy v souvislosti s néjakou dalsi hodnotou:
s vlastni osobitosti, niternosti, pravdou, s majestatem smrti. Jedine¢nou zkusenost s vy$sim smys-
lem Zivota ¢ini pfedev$im tam, kde se jedna o zcela vylu¢ny vztah: manzelsky slib, umirajici otec.
Miizeme tedy zkonstatovat, Ze intenzita zkuSenosti s Zivotnim smyslem roste u vzpominek na
celoro¢ni a celozivotni udalosti.

Respondent ¢. 8

Vnima své zkudenosti s Zivotnim smyslem v kategorii vzdjemnd pozitivni mezilidskd vztahovost,
pfedevsim se svou nuklearni rodinou. Tato sféra se nachazi ve vSech oblastech volného casu -
dennim, tydennim, celoro¢nim i celozivotnim. V dennim okruhu je pro respondenta dulezité,
aby mél spokojenou rodinu, ktera travi ¢as spolu. V tydennim okruhu je vidét uchvaceni ko-
jencem, jeho rozvojem. V celoro¢ni se posouvame do oblasti vnitini pohody a atmosféru lasky
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v kruhu rodiny a v celozivotnim case respondent vyjadiuje smysl svého Zivota jako védomi zivot-
niho poslani.

Mizeme tedy zkonstatovat, ze intenzita lasky v rodiné roste u vzpominek v ramci celoro¢niho
a celozivotniho ¢asu, a to od popisu jedine¢nych udalosti az po jasné vyjadieni védomi Zivotniho
poslani.

Respondentka ¢. 9

Vnima své zku$enosti s Zivotnim smyslem ve vztahu k novym Zivotnim rolim - manzelka, budouci
matka. Kategorie vzdjemnd pozitivni mezilidskd vztahovost je patrna ve véech casovych okruzich.
V dennim volném case je pro respondentku dtilezité, aby se dobie vyvijelo jeji dité. V tydennim
volném case je patrny pocit potiebnosti, ktery vyplyva ze setkani s byvalou kolegyni. V celoro¢nim
volném case je nejdilezitéjsi posun k novym zivotnim rolim a etapam, které zahrnuji udalosti jako
stéhovani, svatba, poceti ditéte, péce o domacnost. V celozivotnim volném case respondentka re-
flektuje sviij dosavadni Zivot a dobré i zI¢é zkusenosti jako vyzvy k osobnimu ristu.

Na vyzkumné otazky polozené na zac¢atku vyzkumu jsme odpovédéli nasledovné:

1. Vzhledem k otdzce, zda se néjak lisi zkusenosti lidi ve véku mladé dospélosti s hodnotami kra-
sy, dobra nebo zivotniho smyslu v pfipadé rtiznych casovych okruht:
U krasy a dobra roste intenzita popisovanych zkusenosti vzhledem k dennimu, tydennimu,
celoro¢nimu a celozivotnimu volnému casu. U zivotniho smyslu se zpfesnuje reflexe Zivotni
zku$enosti az k jasné formulaci principi, které davaji zivotni smysl.

2. Vzhledem k otazce, jaké kategorie popisuji jako ztélesnéni hodnot krasy, dobra nebo smyslu,
muzeme sestavit jejich nasledujici vycet:
Kategorie vztahujici se k zazitku krasy:
o tvari v tvar pomijivosti krasy;
o vnitfni pohoda;
o pocit darovanosti okamziku;
« odpoutani od reality;
 vzajemna pozitivni mezilidska vztahovost (radost druhych);
o sounalezitost;
o harmonie s pfirodou a méstem;
o atmosféra okamziku;
o fascinace - uzZas;
o naplnéni v praci;
e pocit Stésti;
o védomi schopnosti vnimat krasu;
« nejkrasnéjsi dar;
o vlastni radost a klid;
o pocit uchvéacent;
 Ppocit souznéni;
o sila okamziku;
o vlastenectvi.
Vzhledem k zazitktim s krasou vystupuji do popredi kategorie jako fascinace ¢i uchvaceni,
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naplnéni — spojené s atmosférou ¢i pomijivosti okamziku, k némuz vsak vedle ptirody hraji
dalezitou roli zazitky pozitivni mezilidské vztahovosti. Druhou osu kategorii tvori vyjadfeni
niternosti, $tésti nebo vnitfni pohody.

Kategorie vztahujici se k zazitku dobra:

o vlastni pohoda (vnéjsi i vnitini);

» vzajemna pozitivni mezilidska vztahovost (dobro, které druzi délaji pro mé; udélat vse pro
svoje déti; predavani ,,stopy dobra®; vzdjemna divéra a laska; starostlivost; péce; poctivost);

o niterna cistota (novorozené);

« osobni posun v lepsim podavani vykonda;

« materialni hodnoty;

« zivotni posun smérem k zac¢lenéni do spole¢nosti;

e darovanost ¢asu;

« blazenost.

Setkani s dobrem je zde spojovano predevsim s kategoriemi pozitivni mezilidské vztahovosti

vnimané jako dar, prichazejici smérem od druhych lidi, prozivany jako niterna ¢istota, blaze-

nost nebo pohoda, ale také jako osobni duchovni rist.

Kategorie vztahujici se k Zivotnimu smyslu:

e niternost;

o vzajemnad pozitivni mezilidska vztahovost;

« jedinec¢nost osobnosti;

« objev zZivotni pravdy;

+ potvrzeni jedine¢ného mezilidského vztahu;

o majestat smrti;

» vzajemna pozitivni mezilidska vztahovost (vyjadfend jako ochota sdilet klid; schopnost zit
samostatné a vytvorit domov druhym);

o laska smérujici ke spokojenosti;

 niterny pocit;

o Stésti;

o radost;

» védomi zivotniho poslani sméfované na lasku k manzelce a détem;

» poznani originality vznikajiciho Zivota;

* pocit potteby;

o vlastni potfebnost;

e souznéni;

 osobni posun.

Setkani s zivotnim smyslem je opét vnimano ve vztahu k pozitivni lidské vzajemnosti, ale také
zejména k duchovnimu ristu vidénému jako niternost, objev zZivotni pravdy, nebo jako objev
vlastniho Zivotniho poslani.

3. Na otazku, zda existuji néjaké kategorie, které jsou vSem tfem zkoumanym hodnotam v zi-
votech respondentd spolecné, mtizeme odpovédét, ze zde vystupuje do popredi predevsim
linie popisujici pozitivni mezilidskou vztahovost na jedné strané, na strané druhé vlastni
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niternost, duchovni svét ¢lovéka, v némz proziva vzhledem ke krase fascinaci, zas, $tésti,
vzhledem k dobru pocit darovanosti, blazenosti, ale i vlastni duchovni riist (posun) a ve vztahu
k zivotnimu smyslu je to sméfovani vlastniho duchovniho rastu k formulaci zivotni pravdy
nebo zivotniho poslani.

5. Diskuse

Zavéry kvalitativniho vyzkumu nelze ptili$ rychle zevSeobecnovat. Jejich smysl spociva spise v di-
ferencovaném popisu toho, jak mohou byt urcité jevy lidmi vnimany, prozivany a interpretovany.
Coz nevylucuje moznost, ze jinymi lidmi mohou byt vnimany, prozivany a interpretovany jinak.
V nasem pripadé daly kategorie, které popisujeme, spiSe konkrétnéjsi a diferencovanéjsi podo-
bu filosofickym a psychoterapeutickym tvaham Patocky nebo Frankla. Priblizily kategorie, ve
kterych soucasni mladi lidé pojmenovavaji své setkani s existencidlnimi hodnotami krasy, dobra
a smyslu (coz jsou kategorie pojmenované Franklem a ¢aste¢né i Patockou), tedy, jakou konkrétni
podobu svého vnitintho duchovniho svéta vnimaji ve vztahu k podnéttim, které jsou diky tomu
schopni vnimat v okolnim svété.

Pro nabozenského pedagoga je viak také dutlezita diskuse vedena otazkou, jaky vyznam maji ta-
kova zjisténi pro vychovu obecné a nabozenskou vychovu zvlast. V odpovédi na takovouto otazku
muzeme vyjit pfedevsim z konfrontace téchto vysledki se samotnym Maritainem. Zatimco v dile
Integralni humanismus dospél k nesmifitelnosti pojeti humanismu antropocentrického, ateistic-
kého a integralnitho humanismu teistického, kiestanského, v dile Odpovédnost umélce mtizeme
nalézt ponékud jiny pristup, ktery se jevi v mnohem vétsim souladu s nasim vyzkumem.' Je
pfirozenosti ¢lovéka, fika Maritain, Ze jedna svobodné a v touze po $tésti. Sam tedy urcuje, jaké
nejvys$si dobro bude ve skute¢nosti jeho $téstim. Mize se rozhodnout, ze bude konat dobro ne
pro sviij prospéch, ale z lasky k dobru jako takovému (napf. tak, jak ho nasi respondenti zazivali
v mezilidskych vztazich jako dar). MZze mu i obétovat svij Zivot. At o tom vi ¢i nevi, vztahuje se
v takové chvili k dobru absolutné nejvyssimu, nekone¢né transcendentnimu, to jest k Bohu. Ma-
ritain fika doslova: ,,Kazdy clovék, ktery se v prvotnim tikonu svobody, zasahujicim svou hloubkou
celou jeho osobnost, rozhoduje konat dobro z lasky k dobru, voli zdroveri jako své nejvyssi dobro,
védomeé nebo nevédomé, Boha. Miluje Boha vice nez sebe, i kdyZ nemd pojmové pozndni Boha.*"”
To, ze jako lidé touzime po stavu blazenosti, a ze ji dokazeme i v jeji pfirozené podobé zazit, je
znamkou toho, ze neexistujeme ve stavu pouhé prirozenosti.”* Podobné hovofi na jiném misté
téhoz dila o zkusenosti s krasou: ,,JiZ vickrdt jsem fekl, Ze krdsa a poezie jsou netiprosné absolutno,
jez vyzaduje uiplné sebedarovini a nestrpi zZddné rozdéleni. Dodejme jesté, ze clovek se miize tiplné
darovat dvakrdt, pouze jde-li o Boha: prvné svému Bohu a podruhé nécemu, co je odrazem jeho
Boha.“*! Ve svétle téchto Maritainovych vyroki tedy mizeme vnimat hledani souc¢asného ¢lovéka
v oblasti existencidlnich hodnot jako je krasa, dobro nebo smysl pfedevsim jako — mozna nevy-
slovenou - soucast jeho hledani Boha, jednak miizeme rozumét déji, pfi némz pujde v kestanské
vychové v prvni fadé o otevieni ¢lovéka niternému svétu, ktery (snad ,,zasypan® totalitni ideologii
komunismu) je prostorem, odkud se ¢clovék vydava na cestu naplnéni své touhy po $tésti tvari
v tvar tajemstvi své existence ve svété. Skutecnost, Ze je také soucasny mlady clovék schopen se na

18  Srov. Jacques MARITAIN, Odpovédnost umélce, Praha: Tridda, 2011, s. 18-19.
19 MARITAIN, Odpovédnost..., s. 18.

20  Srov. tamtéz, s. 19.

21  Tamtéz, s. 94.
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takovou cestu vydat, a dokonce ji i popsat, ukazal nas vyzkum. Teprve po takovémto otevieni du-
chovni cesty ¢lovéka mtizeme usilovat o jeji prohloubeni k védomi, Ze Bozi milosti jsme povolani
nalézt krasu, dobro a smysl v jeho absolutnim vyjadfeni — v Bohu a v nasi ucasti na jeho Zivoté.
Ostatné takové pojeti cesty k Bohu soucasného clovéka popisuji i nékteri fundamentalni teologové
jako napéti ,,mezi imanentné lidskym a transcendentné Bozim"“. Hodnoty jako krasa, dobro nebo
smysl vidi jako kli¢e k porozuméni lidského a Boziho, tedy jako klice, které odemykaji ¢lovéku
prostor posvatného. Z Bozi strany potom Biih, ktery tvori svét jako umélec - jeho slovo je tviirdi,
dobré a krasné, dava lidskym déjinam také smysl v Kristu, protoze skrze Ného, s Nim a v Ném
veskeré stvoreni ke svému smyslu dospéje. Krasu, dobro a smysl tedy tito teologové chapou jako
cesty, po kterych si Btih a lidé vzajemné kraceji v tstrety.”

Zavér

Jak ukazal rozbor myslenek J. Patocky a V. E. Frankla, i v Zivoté soucasného ¢lovéka existuji hod-
noty, které presahuji jeho soustfedénost na pouhé uspokojeni vlastni potfeb. Patocka se zaméril
predev$im na hodnotu obéti, Frankl na hodnoty tviir¢i, zazitkové — krasy nebo lasky, a na hodno-
ty postojové — prijeti bolesti a utrpeni v nemohoucnosti zménit vlastni osud. Existuji tedy hodno-
ty, jejichz konkrétni vyraz ¢lovék vnima, v ramci vlastniho niterného Zivota reflektuje - otevira se
jejich existenci a rozumi jim jako nové, duchovni kvalité zivota. Nasledné prejima zodpovédnost
za vlastni prispévek k jejich rozvijeni ve formé vlastniho utvareni duchovni podoby své reakce
na jejich existenci. Diky vlastnimu ¢inu potom dava smysl svému Zivotu jako duchovni podobé
tohoto Zivota. Krestanska vira se objevuje v zZivoté ¢lovéka jako velmi vyznamna v okamziku, kdy
vyslovuje svou viru v existenci smyslu celku svéta jako nejvyssiho smyslu, ktery mu dava Bih
zjevujici se ¢lovéku v Kristu a v Duchu svatém.

Nabozenska zkusenost predstavuje vazny fenomén v Zivoté clovéka, ktery je vSak nedostupny jak
filosofické uvaze, tak tvaze psychoterapeutické. To, co ale spojuje chapani humanismu z pohle-
du ktestanstvi a z pohledu ¢lovéka bez krestanské viry, je jejich hledani smyslu vlastniho Zivota
zalozeného na setkani s duchovnimi hodnotami jako napt. s krasou nebo laskou, kterym c¢lovék
prisuzuje cestu k naplnéni Zivota smyslem. Pro kfestana je pfitom vyznamna garance této cesty
ke smyslu az za hranice Zivota samotnym Bohem, v néhoz véfi, ktery vsak ¢lovéka z titulu viry
nezbavuje odpovédnosti za moralni kvalitu odpovédnosti za sebe a svét.

Pricemz na$§ vyzkum ukdzal na konkrétni podoby, v nichz setkani s hodnotami krasy, dobra
a smyslu proziva soucasny clovék bez kiestanské viry. Za vyznamné kategorie zde povazujeme
dvé velké oblasti: prvni se tyka vnimani riznych projevi pozitivni mezilidské vztahovosti, druha
otevieni niterného, duchovniho svéta ¢lovéka, v némz vnima hodnoty krasy, dobra a smyslu ve
spojeni s fascinaci, uzasem, $téstim, pocitem darovanosti, blazenosti, vlastniho duchovniho rus-
tu, objeveni zivotni pravdy nebo Zivotniho poslani. I jemu se tak otevira cesta k Bohu, ve kterého
nevéri, a to skrze hodnoty, na které orientuje svij Zivot, za hranici vlastni ,,uzivy*

Pro kfestanskou vychovu déti a mladych lidi se tak nabizi cesta, na které nemusi sami sebe ve
vztahu k nevéficim lidem vnimat jako jediné vlastniky pravdy tvari v tvar tém, ktefi podlehli
mylnému pokuseni ateismu (ke kterézto tivaze by mohlo vést Maritainovo srovnani kfestanské-
ho teistického a ateistického ¢clovékostfedného humanismu), ale jako spole¢né poutniky na cesté
odhalovani smyslu Zivota a svéta, o kterém je mozné spolu hovofit, a to i s predstavenim své

22 Srov. Ludmila MUCHOVA, Franti$ek STECH, Mezi lidskym a Bozim. Udrzitelnost ki'estanské prace s mladezi v postsekuldrni Evropé,
Studia theologica 2/2012, s. 1-12.
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vlastni - kfestanské vérici cesty. Na druhou stranu mohou byt nevérici lidé, ktefi projevuji velkou
otevrenost svého duchovniho svéta vii¢i hodnotam krasy a dobra a velkou odpovédnost viici ono-
mu ,,problematickému smyslu® (Patocka), vyzvou pro pravdivost a state¢nost véricich krestand,
zazivajicich na své cesté ke ,,smyslu absolutnimu® Boha jako zdroj krasy a dobra i jako svou posilu
a doprovod na cesté hledani smyslu. Na troskach svéta niceného totalitnimi rezimy plynouci-
mi z antropocentrického humanismu, jak ho popsal Maritain, tak mizeme vnimat pokusy lidi
o novy spiritualni humanismus - humanismus cesty za smyslem.
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Does Man Seek More than Himself?

Patocka’s and Frankl’s Concepts of Seeking Meaning and Their
Stimuli for Maritain’s Integral Humanism at the Beginning of
the 21st Century with Regard to Religious and Pedagogical
Questions

Ludmila Muchova and Petra Horejsi

Abstract:

The article deals with Maritain’s interpretation of integral Christian humanism in confronta-
tion with materialistic humanism, man-centred humanism, with the ideas of the philosopher
J. Patocka and the psychotherapist V. E. Frankl. Both had a common experience with the
totalitarian regimes that Maritain considered to be the logical outcome of materialistic hu-
manism. The description of their ideas is complemented by qualitative research that concerns
the perception of the values of beauty, goodness, and meaning in today’s young people. The
discussion of its results leads, in the context of these ideas, to the formulation of a new rela-
tionship between Christian humanism and the humanism of people without Christian faith.

Key words
Jacques Maritain, integral humanism, anthropocentric humanism, Jan Patocka, Viktor Emanuel
Frankl

Introduction

Christians in the Czech Republic do not have a simple position at the beginning of the 21st cen-
tury. They should testify about their faith through their beliefs and practices. It is a kind of faith
that, from the point of view of a majority of society, can be seen as an absurd one - the world that
we perceive by our senses, the world whose laws are gradually discovered by the natural sciences
(while, at the same time, those sciences allow man to dominate it), the world whose resources can
be used for prosperity unimaginable for previous generations, this world is not the only reality
that surrounds us. It rises from its source, which is, according to the Christian faith, a personal
God. Before Him a person is responsible for life and the world.

Why do we regard this as a ‘difficult position’? Simply because — as some philosophers agree — the
post-modern and post-Christian majority of society lives in an era where Christianity is no longer
a universal lifestyle. In people’s minds God either ‘died’ (as Nietzsche pronounced) or, at the very
least, ‘left’ us (as Patocka formulated it).
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At the same time, both in philosophy and in the social sciences, we see the analyses and the
theoretical justification which consider this period as critical (or in crisis). People build their lives
mainly on their individual interests (which do not have to take into account the good of the larger
whole), lose their sense for objective measures, use only their own subjectivity (which relativises
every generally valid value), and focus on material values based on the possession of property and
pleasant experiences. Society is in crisis; it has problems not only with the continuum of biologi-
cal life (aging and dying) but also with the continuum of proven traditional values - it solves the
complex problems of euthanasia, abortion, genetic engineering, weapons of mass destruction...
Such a situation can be a challenge for a teacher of religion. How do we educate future young
Christians when we are in a situation where the truth of the Christian faith is fundamentally
questioned - we as educators and children as the generation we are about to raise? Additionally,
how can we do this when we find ourselves in a time of experiencing the consequences of social
development that many experts perceive as a crisis? If we do not want to separate the younger
generation from the rest of the world, to create ghettos in which small groups of Christians create
an open-air museum of traditional Christianity without the prospect of spreading the Gospel into
the whole world, we have to take seriously the context of the society in which we are living. We
have to ask people living with the knowledge of the ‘death’ of God or ‘abandonment’ by God about
their experience in regard to transcendence. Are they completely focused on the material world
and material values, or are they - faithful to their humanity - seeking more than just themselves,
their benefits, and their comfort?

Therefore, the teacher of religion must not only know the theory of Christian and non-Christian
philosophies dealing with man, but he must also empirically examine them to verify their validity
in practice. In this article, therefore, we want to address the philosophical thinking of J. Mari-
tain, a Christian thinker who philosophically elaborated the relationship between Christianity
and humanism. Using this knowledge, he created the appeal for the realisation of a new, integral
Christianity that contradicts the humanistic anthropocentricism culminating in the totalitari-
an regimes of the 20th century. His thinking was based on the philosophy of Thomas Aquinas.
Christian humanism and its thinking were, according to him, based mostly on the opposition to
the atheism of the totalitarian regimes. In the totalitarian regimes of Fascism and Communism,
paradoxically, however, there were developed concepts of humanism by authors who did not
originate from Christianity. These authors cannot even be considered supporters of an anthropo-
centric atheistic system aimed at a totalitarian catastrophe. On the contrary, in the midst of those
regimes, they formulated their humanist ideas that fundamentally differed from the totalitarian
ones. We chose two very distinctive figures of the 20th century: V. E. Frankl, the founder of Third
Viennese School of Psychotherapy, and the Czech thinker J. Patocka. Both were very close to exis-
tential philosophy. These thoughts will be followed by the empirical research question: Do young
people perceive, in their free time, the value of the meaning of life and the values of good and
beauty that go beyond them? If so, can a person, surpassing himself using his inner strength and
relating to values beyond himself, be called anthropocentric and thus be wrong? The conclusions
of the qualitative research (which we want to mention here) can become the basis for a better
understanding of the goals and tasks of the contemporary religious education of young Christians
(growing up in the atmosphere of the general diversion of the majority from Christianity and the
Christian lifestyle).



8 CoriTos )
0§ 2018 elveritas

1. Maritain’s Concept of Humanism as the Aiming of Man towards Absolute Meaning
in God'

Humanism is defined by Maritain as follows: ‘.. Humanism tends to make man truthfully hu-
man and reveals his original greatness. It gives him participation in everything (in nature and
in history) that can enrich him but also asks man to develop his inner abilities, his creativeness,
and intellectual life, and to diligently endeavour to make the forces of the physical world the in-
strument of his freedom.” He indicates what the religious dimension of this term is, namely, that
there is something in man ‘that is going beyond time, some personality or person whose deepest
needs exceed the order of the universe’ He quotes Aristotle: “To give man only human things is
like betraying him and wanting his misfortune. For the main part of man, which is the spirit, is
called to something greater than to human life only.? In other words, according to Maritain, each
person creates his own attitude towards life and, in its intentions, he behaves somehow in life,
whether or not it is related to any particular religion or to a particular philosophy.

Logically, therefore, Maritain recognises two types of humanism: anthropocentric and theocen-
tric. Through long consideration, he states the key difference as follows. Theistic humanism is,
in his view, truly Christian humanism. When he searches for the centre of a person, he comes to
God, who (by grace) redeems a free but sinful man. While anthropocentric humanism, according
to Maritain, put into the centre of man this man himself. Even here, human freedom is stated
but in its naturalistic conception: the freedom comes from man himself, for it is not through
God’s grace which frees him and redeems his freedom. According to Maritain, this fact precisely
- man-centredness - is the fundamental mistake of secular humanism.

Maritain shows it in three aspects — looking at the individual person, culture, and God. Looking at
the individual, Maritain first of all shows how (thanks to the rationalism of the 18th century) one
began to see himself as a very noble being who gives laws to himself and is essentially good. The
victory of Darwinian thoughts (which themselves do not conflict with Christian faith), however,
meant in the awareness of the rationalist’s mind the non-recognition of ‘metaphysical disconti-
nuity’ In such a scheme, there is no place for the moment of the creation of a new spiritual being
with a soul created by God, a soul which is thrown into being in order to fulfil the eternal destiny
given by God. For example, Freud’s conception, saying that human consciousness is nothing more
than a plaything of powers (pulsating between the instinctive layer of man and the norms of
society that he has internalised within his life), has paradoxically transformed original human
greatness into a being that only conceals its dependence on his own instincts.

Something similar, according to Maritain, also took place in European culture as a whole. First,
this culture (as a foetus of the Renaissance) separated the earthly world from the world caring
for eternity but (as a whole) it remained Christian. In the following centuries, however, these two
worlds started separating themselves more and more in people’s lives. And man, freed from the
‘superstition’ of the revealed Christian religion, demanded to dominate nature in his own favour
in order to enjoy it enough. And everything insinuated that the success in the development of
science, technology, and technology due to the development of human reason should have led

1  Here we describe the basic features of Maritain’s humanism. We will not go deeper into the determining principles of his philosophy,
which are consistently based on the Aristotelian-Thomistic tradition. We will meet some of them. (These are, for example, the question
of human nature, the freedom of human will, or the ultimate goal of human life. They can be found, for example, in Jacques MARITAIN,
The Person and the Common Good, Indiana: University of Notre Dame Press, 2002, or Jacques MARITAIN, The Responsibility of the
Artist, Prague: Tridda, 2011) in the part of the text which deals with the discussion of the qualitative empirical study.

2 Jacques MARITAIN, Integrdlni humanismus, Rim: Kiestanska akademie, 1967, p-10 (translated from the Czech version).

3 Ibid, pp. 9-10 (translated from the Czech version).
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to such domination. And since man had gradually begun his ultimate goal of investing only into
himself, he reached the ideology of materialism and communism in the 20th century, according
to which one could only achieve true freedom as a collectivistic person.

The idea of God, according to Maritain, had had also a tragical development. According to him,
Descartes (by reflections on geometric human reason) excluded the fact that man could (by means
of thought analogies) see God’s mystery. Descartes said that even though God was a ‘guarantor’ of
human reason, He was completely unrecognisable. In the following centuries, other philosophers
(like Leibnitz) had shown that the perfection of an artist could have been perceived only by the
perfection of his works of art (and even the perception of the work of the Divine Artist). But
God became an idea only, a human imagination that could not say anything about the real God.
And this idea could be easily silenced or killed. According to Maritain, Nietzsche did this in the
familiar parable of the madman at the marketplace announcing ‘the death of God.

According to Maritain, humanity had reached a dead end. At the beginning of the Renaissance,
man was celebrated for his uniqueness, greatness, and perfection. Then, for several centuries, man
was enslaved and dejected, until he came to the way of life in the form of the Soviet communist
totality. This type of totality based its cruelty on the assumption that there is no God. And if
there is no God, He does not sanctify the hearts and core of man. Man is then called to carry out
paradise on earth from his collective power. Maritain believes that the tragic events of the 20th
century (which brought an incredible degree of well-being but also an incredible level of human
violence, pain, suffering, and death) convince one clearly enough about the tragic disconnection
of God as the centre of the human being and this man, as this action was followed by the gradual
expulsion of God into the realm of human reason in order to ultimately destroy him as a mere
human thought. Anthropocentrism - the man-centredness of humanism seems like a subtle trap
in which one can imprison and destroy himself.

Based on this analysis, Maritain offers his concept of integral humanism. He calls it integral
because, in this concept, man sees his destiny in an eternity-oriented goal and in God. In this
concept, one can see God by analogy (imperfectly, but still see Him) while realising the individual
options creatively in God who is ‘an absolute possibility of all possibilities. Historically, these
opportunities are offered and opened to man by the moment of the Incarnation, in Christ, and
this possibility continues in the Church. The autonomy of the world and man does not exclude
God as an absolute being. On the contrary, it presupposes His existence, is born of Him, and
returns to Him. And God does not lose His infinity and fullness if He shares His own infinity and
tullness with man. Thus, man reaches the unity and peace that go beyond all imagination. Mari-
tain’s concept of Christian humanism leads man into harmony between mercy and nature, faith
and reason, theology and philosophy, supernatural virtues and natural perfection, the spiritual
order and the temporal order of the world, the speculative theoretical level and the dimension of
practical activity, mystical contemplation and scientific research, and fidelity to eternal matters
and the ability to understand time.*

4  MARITAIN, Integrdlni..., pp. 33-39, 292-295. Cf. also Ludmila MUCHOVA, Autenticky zitd vira ve svobodné pluralitni spole¢nosti
a nabozenska vychova, Autentickd sloboda a viera. Collection of monographical studies, ed., Andrea BLASCIKOVA, Peter KONDRLA,
Nitra: Univerzita Konstantina Filozofa v Nitre, 2011, pp. 38-54.
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2. Patocka’s Reflection on Humanism as the Awareness of Human Responsibility for
Finding the ‘Problematic Meaning’

The logic of Maritain’s philosophical reasoning is understandable in the context of the 20" century
war events (taking place in a large part of Europe), which resulted in the emergence of Commu-
nist ideology and then Nazi ideology. That is why Maritain logically confronts Christianity with
this in particular. Years of living within one of these ideologies, however, brought an unexpected
answer by the Czech philosopher J. Patocka.

In his Heretical Essays, Patocka analyses the communist doctrine of the necessity of constant war for
world peace. It is based on the reality of two devastating world wars in the 20™ century. In spite of its
destructiveness, war can have the power to return man to the question of the meaning of life. Ideolo-
gy convinces people in the name of ‘the forces of the day’ that war is cruel but a necessary matter, that
war can bring justice and peace to future generations, thus their happiness. That is why one needs
to sacrifice himself now - to exchange one’s own happiness for the happiness of future generations.
However, war contains, according to Patocka, another experience. It can become a challenge to the
spiritual growth of man. Patocka describes it as a plot taking place in several stages. In the first stage,
man experiences war as an absurd and unbearable matter. It is the experience that shocks people.
Thanks to this characteristic of war, one can become an easy victim of propaganda that calls for the
persistent ‘war for peace. Society thus becomes an eternal battlefield that allows the use of weapons
such as demagogy, suspicion, defamation. Victims are required for future peace. But the experience
of the battlefield or of total power is a definite and absolute experience. One can finally understand
that the sacrifice of one’s own life is important in itself. It is not understood as a means for the happy
future of others but as the gain of one’s own absolute freedom that is independent of the intimidation
of the powerful. The peak of life lies in ‘giving oneself’. It is a life in which man has long before
headed towards its peak; the sacrifice is just its logical outcome. This peak is a challenge for one to
realise the transformation of all his life, his whole existence. It means a cosmicity and versatility to
which man has come to by the absolute sacrifice of himself and of his ‘day’ Death is the sacrifice that
accompanies the free act of man regardless of the fear of death (the fear which the powerful ones try
to arouse in him), for absolute freedom as such. It is because of the fear of death that one is tied to
life and thus becomes the most manipulable.®

Chvatik points out that the idea of an authentic sacrifice does not have a Christian origin. In the
text Meditations after 33 Years, Patocka compares the sacrifice of Christ to the death of Socrates.
Both of them sacrificed themselves to show that human life is fully human only when one is able
to overcome the bond to mere life, when he can live above the level of mere utility, when he can
live and grow. They both were perfectly true. And with their uplifting, with their efforts to care
for the soul, they attacked everything that ruled a world characterised by worries about life only.
Therefore, they are convicted and killed. Both of them could avoid violent death, but they both
accepted it voluntarily. In both cases, this life sacrifice is connected with the idea of immortality.
This is the meaning of the third movement: that one breaks the level of mere life and opens him-
self to a dimension that does not belong to the category of being, to a dimension that conditions
the world of being.® In another place, Patocka characterises the true sacrifice as “The act which
should show the fact that being is the ruling element. It is something that makes one willing to go

5  Cf.Jan PATOCKA, Kaciiské eseje o filosofii déjin, Prague: ACADEMIA, 1990, pp. 132-137.
6 Cf.©1Ivan CHVATIK, Zodpovédnost ,,ottesenych’: Patockova ,,péce o dusi’ v dobé ,,poevropské’, Centrum pro teoreticka studia (online), p.
8, available at: http://www.cts.cuni.cz/soubory/reporty/CTS-09-05.pdf, cited 6 June 2018.
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to the extreme dictated by the historical situation, the extreme which one accepts.”

The result of the attitude of readiness to sacrifice one’s own life for one’s own freedom is the fact
that the enemy is no longer an absolute obstacle on the way to peace. He is not the one to be
removed in the name of progress. He is the co-actor of the same shock - the shock caused by
reaching the same peak of absolute freedom in the absolute giving of oneself. Man is experiencing
‘the solidarity of the shocked ones’ who are able to pray for the enemy and love those who hate
them.® “The deepest discovery of the warzone is this divergence of life into night, struggle and
death. There is the indelible nature of this item in life which seems to be, in the circumstances of
the day, a mere non-existence.” The transformation of that absolute meaning of life which strikes
nothing here (namely, the discovery that God does not exist or has left man)' causes a horror
and shock in man, and then man crosses the insurmountable boundary by which everything
changes."! The history of mankind is a conflict of mere sustenance (care for bare survival and
paralysation due to worrying about mere life) and life at its peak, where one does not plan for
future days but knows that today, one’s life, and ‘peace; have their end. Only one who understands
this is capable of turning, of metanoia, and can be considered as a spiritual person.'?

As Chvatik emphasises, history (according to Patocka) takes place when a person seeks to rise. It
is ‘rising’ above the level of mere subsistence, even though such subsistence would mean enjoy-
ing all the perfect technical and technological improvements. They take place where a person is
heading to the peak of his own life, where partially uncovers the mystery of being, that is, what
he only suspects, what he cannot touch, what (in fact) conditions the world with its laws. Man no
longer has the absolute meaning of God, he has just the meaning. The challenge of man is to prove
his responsibility for good things which can be done in such a situation in order to find or reveal
the meaning. He should try that even if he risks repeated and more or less successful attempts.
Responsibility for this uncertain search for meaning (aiming at the highest point and containing
the ability of sacrificing one’s own life) is carried by a person living without faith in God (who
gives man the absolute meaning) before himself and before other people.”

One probably understands that such a task of a person living in the world can hardly be called
‘anthropocentric’ It is more of a challenge. One should be aware of and accept the secret hidden
behind the existence of man and the world. While it cannot be called a loving God in the face of
suffering and evil, it still puts a person (with greater urgency) before the issue of the responsibility
for fulfilling life with meaning (even in the face of nothingness that opens before him when he
finds himself face to face with the mystery of being).

3. FrankI’s Conception of Humanism as a Moral Search for a Unique Meaning in
a Unique Situation

The second chosen author - V. E. Frankl — formulated his basic ideas about man (in relation to the

7  Jan PATOCKA, Ptiloha II. Prednasky a seminate, Péce o dusi I1I, Prague: OIKOYMENH, 2002, p. 421.

8 Cf. PATOCKA, Kacifské eseje..., p. 138. (Cf. © Zuzana SVOBODOVA, Pojeti bratrstvi u Jana Patocky, Envigogika: Charles University
E-journal for Environmental Education 2017/X11/2, p. 2, (online) available at: https://doi.org/10.14712/18023061.556, cited 16" June
2018.)

Ibid., p. 138.

10 Cf. also PATOCKA, Péce o dusi..., p. 413. Patocka in this place gives the example of true sacrifice which is Christ’s sacrifice. He associates
this sacrifice with Jesus’ cry on the cross: ‘My God, my God, why did you abandon me?’ The true sacrifice, according to him, is the one
in which the loss of life is not only understood as an ‘exchange of beings’ but as a meeting with being itself.

11 Cf. PATOCKA, Kacitské eseje..., p. 138.

12 Cf.ibid, p. 141.

13 Cf.© CHVATIK, Zodpovédnost..., pp. 7-10.
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essence of humanity) in a dialogue with two psychotherapeutic schools: Freud’s psychoanalysis
and Adler’s individual psychology. Frankl also formulated the basic ideas of his theory in the
midst of a brutal totalitarian regime - as a Jew in concentration camps created by the German
National Socialist Party. He described the human will to fulfil one’ life with meaning as a basic
factor that had a fundamental influence on prisoners’ lives and their will to live. In the midst of
the misery, described by Maritain (besides Soviet communism) as the second example of the
tragic outcome of the loss of God in the minds of the people of the late 19th century, he articulated
that a healthy man does not strive in his life for his own happiness, but for fulfilling his own life
with sense, meaning. He recognises three levels of this fulfilment:

1. the unique meaning of a unique situation in human life,
2. the meaning of life,
3. the meaning of the world as a whole.

The challenge of fulfilling life with meaning comes, according to Frankl, simply from the fact of
human existence, from the fact that one is able to think through individual problematic moments
of life and to choose from the options that are offered for their solution. This is the result of the
consideration that one makes within oneself and then implements it. Thus, meaning in life is not
given by any human faith; it is given by the way how one shapes his life, especially in every unique
situation. If man sought his own mental balance or homeostasis only, he would lose something
essential from his humanity.

The meaning of life as a whole is then revealed in its very end, just as when one thinks of the
meaning of a film after watching it. But, to understand it, one must also uncover the meaning
of individual images, that is, of individual life situations. One’s life, one’s whole existence, says
Frankl, must be perceived as a question. This life asks how one will behave in particular situations.
The answer is a matter of one’s responsibility. It is the answer in the form of a specific act (even if it
is, for example, in the face of pain and suffering, an internal act of acceptance or non-acceptance).
He refers to Yehuda Bacon, who said that (for the tortured ones) suffering and evil in Auschwitz
had had purpose only if it changed them, if it led to their spiritual growth and maturation.'*

By contrast, understanding the meaning of the world as a whole comes only through an act of
a decision for faith, in recognising the existence and authority of God as the source and ultimate
guarantor of meaning, not by one’s own actions. In an interview with the Jewish thinker Lapide,
Frankl develops Lapide’s warning. This idea says that the act of a person, which gives meaning to
the situation, is actually turning to the future: one is doing what will enlighten this situation in the
future as meaningful. He explains that the statement of Jesus, ‘My God, my God, why have you
abandoned me?” was interpreted inaccurately by the generations of theologians as an expression
of doubts about the existence of God (also, in the case of Patocka). In the Hebrew original it
means not a simple ‘why; but “for what. Jesus expressed this question as the expression of desire
to understand the meaning of his suffering. God, on the other hand, is accepted, and the certain
meaning of suffering is assumed. The suffering one asks for the reason of such a task.”

Frankl regards the relationship of these three different levels (at which one seeks to fulfil life with

14 Given the scope of this study, we can only refer to Czech secondary literature that develops Frankl’s ideas: Martina KOSOVA et al.,
Logoterapie: existencidlni analyza jako hleddni cest, Prague: Grada, 2014; Peter TAVEL, Smysl Zivota podle V. E. Frankla: potfeba smyslu
Zivota, ptinos V. E. Frankla k otdzce smyslu Zivota, Prague: Triton, 2007; Milo§ RABAN, Duchovni smysl ¢clovéka dnes: od objektivniho
k existencidlnimu a vécnému, Prague: VySehrad, 2008.

15 Cf. Viktor Emanuel FRANKL and Pinchas LAPIDE, Hladanie Boha a otdzka zmyslu, Bratislava: LUC, 2009, pp- 34-35,108-114.
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meaning) to the Christian understanding of the meaning of the world as an inclusive relationship.
According to him, the religious dimension of life goes beyond the anthropological dimension. The
religious dimension is wider and includes the anthropological dimension as a narrower one. So,
these two dimensions are not mutually exclusive, but one is contained in the other; it is included.
Those, then, who consider conscience to be the last guarantor of the correctness of their acts are not
in direct opposition to those who see it as the highest instance of God. God’s authority standing be-
hind the principles of good and evil (the principles a person can accomplish) rather goes far beyond
conscience. A man deciding which action is the most meaningful in a particular situation conducts
an interview with his conscience. A believer believes that the interview with God takes place in his
conscience. Frankl does not therefore perceive relations between believing Christians as exclusively
as Patocka. For Patocka, conscience becomes the highest instance of moral judgment when one feels
abandoned by God. Between conscience and God’s authority, according to Frankl, there is a relation
of inclusion: conscience can be seen as the highest human instance of meaning but also, in deeper
engagement, as the expression of principles guaranteed by God himself.'

Both Patocka’s and Frankl’s humanistic ideas have common features. They represent a response to
the deep crisis of humanity brought by two totalitarian regimes in 20th century Europe. Maritain
explains this situation through the diversion of man from the spiritual sources of his own existence
— from his Creator who revealed Himself to man in Jesus Christ and who supports human life
through the power of the Holy Spirit. Patocka is an example of a man who feels abandoned by God
yet did not let himself be fooled by the pressure of totalitarian power. He is fearless, experiencing
himself in freedom. The climax of such freedom is the ability to sacrifice his life as the culmination
of his solidarity with suffering people, without the vision of human communion with God. Frankl
— a pious Jew himself — perceives the spiritual search of other people, namely, those who do not
have religious beliefs. In spite of that, they are able to fulfil their lives with meaning in the process
of focusing on values that lie beyond their egocentric needs or interests. Such spiritual efforts can
have religious content and can come from deep faith, or they do not have to. It seems that these
authors described the spiritual level of human existence that man discovers ‘at the bottom of his own
strength’ It is not a man-centred effort to reach one’s own happiness; it is a troubling, patient, but
deeply true search. A person who enters such a journey integrates into his spiritual search a category
of the meaning of life that is always fulfilled when one encounters values beyond himself (these
were, for Frankl, besides pain and suffering, also values of creativity, and values of love or beauty). If
we then call Maritain’s concept of humanism integral Christian humanism, we could call Frankl’s or
Patocka’s concepts integral spiritual humanism. In the latter, a person opens himself to the search for
values beyond him. So, he starts out a journey that has its peak in their absolute expression in God
(God the Creator, God-Beauty, God-Love, God suffering with man in Jesus Christ).

The question remains whether a person living in European society at the beginning of the 21*
century is able to perceive values that would fulfil the criteria of the meaning of life. The values
that would help him to start out the journey leading beyond one’s own man-centredness. In 2018,
we conducted qualitative research in order to gain an indication of the answer. We chose the
values of perception of beauty, goodness, and the very meaning of life.

16 Cf. ibid., p. 46.
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4. Qualitative Research into the Perception of the Values of Beauty, Goodness, and
Higher Meaning in Young Adulthood "’

The aim of the research was to find out whether young adults (from 20 to 30 years of age) are
able to perceive in their free time the values of good, beauty, or higher meaning, and, further,
where they see these values, and how would they describe them. We divided free time into daily,
weekly, yearly, and lifelong leisure. (The research was carried out within Leisure Education and
with respect to its subject.)
A basic research question emerged from the research objective: Do young people perceive, in
their free time, the values of good, beauty, and the meaning of life that go beyond them?
The following research sub-questions emerged from the basic question.

1. Do the experiences of young adults with the values of beauty, goodness, or higher meaning

vary in different times?
2. What categories do young adults describe as the embodiment of the values of beauty, good-
ness, or meaning?

3. Are there any categories that are common to all types of the surveyed values?
We used a questionnaire containing only open questions about either beauty, goodness, or meaning
of life during a regular day, in the previous week, in the previous year, and throughout their lives so
that the respondents could really express the full range of their personal experiences. Three respond-
ents answered open questions about their experience with beauty, another three to questions related
to the values of good, and the last group of three to questions about the search for meaning in life.
We examined the responses of the total of nine respondents, mostly TF JU graduates in Leisure
Education. One male respondent graduated from a vocational school and another graduated
from a secondary school of business. At least one man and at least one woman were represented
in each group of three.
We used open, axial, and selective coding to analyse the respondents’ answers.
Analysis of the responses was done by using encoding. In the cases of individual respondents, we
first identified the individual codes. Then we assigned those to the two categories in the form of
concepts: the causes of the experience and the criterion of the experience. Subsequently, we searched
for other parent categories. For the purposes of this article, we only present the parent categories
found in the answers of individual respondents.

Respondent 1

She perceives her experience of beauty in the category of positive mutual interpersonal relations, which
is evident in weekly, yearly, and lifelong leisure. Spending leisure time with loved ones is very important
to her. This experience increases from inner well-being through the atmosphere in the family circle
and love to giving thanks for the gift of beauty in the form of family and friends. Another experience of
beauty is a fascination with nature which is evident from daily, yearly, and lifelong leisure. These mo-
ments are related to harmony with nature and its gracefulness at any time of the year. The respondent
also reflects the content of her job. It is a meeting with beauty in relationships with children.

As an important criterion for perceiving beauty, there is a strong feeling of giving (that is, beauty
is given, it is a gift), both in specific moments and in her own ability to perceive beauty.

17 Cf.© Petra HOREJSI, Volny ¢as jako diileZity aspekt zivota pro hledani vy$sich hodnot (dobro, krdsa, smysl) v 21.stoleti, diploma thesis,
supervisor: Ludmila Muchové, Ceské Budéjovice: TF JU (online), available at: file:///C:/Users/Ludmila%20M/Desktop/Diplomova_
prace_2018_Petra_Horejsi.pdf, pp. 62-95, cited 18" June 2018.
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Respondent 2

He perceives his experiences of beauty in a category that we might call harmony. It is, in fact,
a certain escalation of the category of positive interpersonal relations (with additional emphasising
of unity, intimacy, harmony), also in relation to an animal. He also describes feelings that can be
combined into the category of fascination or capture. As a result, these feelings bring joy to him.
Considering daily, weekly, yearly, and lifelong leisure, we can see that joy and tranquillity deepen
in yearly and lifelong time-frames (from the characteristic feelings of joy to fascination and cap-
ture). In a longer time horizon, he remembers what fascinated and captured him while the daily
experience of beauty he associates with less intense feelings, such as joy and tranquillity.

Respondent 3

She perceives her experience of beauty in a category that we could call the power of an experience.
It is characterised by pride in one’s own nationality and by fascination with nature (with a certain
power of an experience). Among the causes of beauty perception, the respondent includes (with
varying degrees of intensity) the experiences of positive interpersonal relations (relationship to
a new-born) and the perception of nature.

Respondent 4

In all cases, her encounter with good and its perception can be included in a category that we can
call mutual positive interpersonal relations. In daily and weekly experience, these are rather episod-
ic stories (help of a friend, the atmosphere of family celebrations during which people show love
and sympathy). The yearly experience is a deeper reflection in which the respondent contrasts two
elements - the anonymous and effect-oriented media referring to man as bad and people living in
deep intimate relationships of love. During her life, the respondent reflects meetings with good at
the level that can be called contemplation associated with beauty, but also with the observation of
a new-born as a symbol of moral purity. The category of mutual positive interpersonal relations is
at this level enriched by the category of inwardness.

These two categories — mutual positive interpersonal relations and inwardness — are decisive for the
respondent and for her ability to perceive good. She perceives it as either outer well-being in relation
to people, or rather inner well-being in relation to people, but also to nature and to the universe.

Respondent 5

In his daily experience he perceives his encounter with good in the category of his own well-being
and in mutual positive interpersonal relations. The latter is perceived as the goodness performed
by people who are close to him.

The two criteria — the personal shift (whether towards better performance or towards strengthen-
ing the relations which are important for integration into society) and mutual positive interper-
sonal relations — are important factors for the respondent in the process of perceiving good in his
life (either as part of his life or work development). The category of mutual positive interpersonal
relations has manifested itself in the daily, yearly, and lifetime - in relation to his girlfriend, sister,
and society but always as a good that others did for him.
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Respondent 6

In her daily and weekly experience, she perceives her encounter with good in a category that we
can call well-being (whether external or internal) including the perception of contrast between
bad events and their good consequences.

All the responses relate to the perception of good as mutual positive interpersonal relations direct-
ed from other people to the respondent. Its consequences are perceived as bliss.

These two categories — mutual positive interpersonal relations and bliss — are important for the
respondent and her ability to perceive good (whether in relation to people and their care for her
or as a feeling of bliss towards people, things, and nature).

Respondent 7

The respondent perceives her experience of the meaning of life as a part of mutual positive interpersonal
relations, that is, as a category of relation but always in connection with some other value: with her own
individuality, inwardness, truth, with the magnificence of death. She finds the unique experience with
a higher meaning of life especially in a wholly exclusive relationship: a marriage vow, a dying father.
Thus, we can see that the intensity of the experience with the meaning of life is growing in mem-
ories of yearlong and lifelong events.

Respondent 8

He sees his experience with the meaning of life in the category of mutual positive interpersonal
relations, especially in connection with his nuclear family. This sphere is found in all areas of
leisure — daily, weekly, yearly, and lifelong ones. On a daily basis, it is important for him to have
a happy family who spends time together. Regarding weeks, one can see his deep feeling of amaze-
ment related to his new-born and its development. For years, there is a shift to the area of inner
well-being and the atmosphere of love in the family circle. During life, the respondent sees the
meaning of his life as the consciousness of a life mission.

Thus, we can see that the intensity of family love is growing in memories throughout the years
and through life, from the description of unique events to the clear expression of the awareness
of life mission.

Respondent 9

She perceives her experience with the meaning of life in relation to her new life roles — wife,
future mother. The category of mutual positive interpersonal relations is evident in all times. On
a daily basis, it is important for the respondent that her baby develops well. With weeks, there is
a sense of necessity that arises from a meeting with a former colleague. Throughout the year, the
most important matter is the shift to new life roles and stages that include events such as moving,
marriage, child conception, and household care. Throughout her life, she reflects on her life and
good and bad experience as a challenge for personal growth.

We responded to the research questions asked at the beginning of the research as follows.
1. Considering the question whether the experience of young adulthood with the values of
beauty, goodness, or meaning of life differs within daily, weekly, yearly, and lifelong leisure:
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in terms of beauty and goodness, the intensity of the described experience increases with
regard to daily, weekly, yearly, and lifelong leisure. The reflection of the meaning of life goes
from life experience to the clear formulation of principles that make life meaningful.

2. Considering the categories which are described as the embodiment of the values of beauty,
goodness, or meaning, we can compile the following list:

Categories related to the beauty experience:

« in the face of the transience of beauty,
« inner wellbeing,
o feeling the gift of a moment,
» being detached from reality,
« mutual positive interpersonal relations (the joy of others),
o solidarity,
« harmony with nature and the city,
« atmosphere of a moment,
o fascination — astonishment,
o fulfilling a career,
o feeling of happiness,
» awareness of the ability to perceive beauty,
o the most beautiful gift,
« own joy and peace,
o feeling of capture,
« feeling of harmony,
o power of the moment,
e patriotism.
Due to the experiences with beauty, categories like fascination, capture, or fulfilment come to the
fore — they are connected with the atmosphere or transience of the moment. Besides nature, the
experiences of positive interpersonal relations play an important role in this. The second type of
categories is created by the expression of inwardness, happiness or inner well-being.
Categories related to the experience of good:
» well-being (both internal and external),
« mutual positive interpersonal relations (the good that others do for me, doing everything
for one’s own children, passing on ‘traces of good, mutual trust and love, solicitude, care,
honesty),
o inner purity (a new-born),
o personal shift towards better performance,
 material values,
o life shift towards better society inclusion,
o gift of time,
o Dbliss.
The encounter with good is primarily associated with the categories of positive interpersonal
relations and perceived as a gift coming from others, experienced as an inner purity, bliss, or
wellbeing, but also as personal spiritual growth.
Categories related to the meaning of life:

 inwardness,

« mutual positive interpersonal relations,
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 uniqueness of personality,

o discovery of the truth of life,

« confirmation of a unique interpersonal relationship,

» magnificence of death,

« mutual positive interpersonal relations (expressed as a willingness to share peace; the ability
to live independently and to create a home for others),

o love that leads to satisfaction,

o inner feeling,

« happiness,

° joy,

o awareness of life mission towards love for wife and children,

 understanding the uniqueness of emerging life,

o sense of need,

o to feel needed,

o harmony,

 personal shift.

The encounter with the meaning of life is once again perceived in connection to mutual positive
interpersonal relations, but also to spiritual growth (which is seen as inwardness, the discovery of
the truth of life, or as the discovery of one’s own life mission).

3. Taking into account the question of whether there are any categories that are common to
each of the three values surveyed in the respondents’ lives, we can say that there is a line
describing positive interpersonal relations on the one hand, and inwardness, the spiritual
world of man on the other hand. In the spiritual human world, one feels fascination, asto-
nishment, and happiness (considering beauty), feeling that something was given to him, bli-
ss, but also spiritual growth or shift (towards good), and one’s own spiritual growth towards
the truth of life or towards life’s mission (in relation to the meaning of life).

5. Discussion

The conclusions of qualitative research should not be generalised too quickly. Their meaning lies
rather in a differentiated description of how certain phenomena can be perceived, felt, and interpret-
ed by people. This does not rule out the possibility that other people may perceive, feel, and interpret
them differently. In our case, the described categories gave more specific and differentiated form to
the philosophical and psychotherapeutic considerations of Patocka or Frankl. We have drawn up
categories in which contemporary young people describe their encounter with the existential values
of beauty, goodness, and meaning (that is, the categories named by Frankl and partly by Patocka).
Namely, this is the perception of their inner spiritual world in relation to the impulses perceived in
the surrounding world.

For teachers of religion, however, it is also important to discuss the importance of such findings for
education in general and religious education in particular. First of all, we should confront these results
with Maritain and his thoughts. While in Integral Humanism Maritain came to the implacability of
the various concepts of humanism (anthropocentric, atheistic, and integral theistic humanism, that
is, the Christian one), in The Responsibility of the Artist one can find a somewhat different approach
which appears to be much more consistent with our research.'® It is the nature of man, Maritain says,

18 Cf. Jacques MARITAIN, Odpovédnost umélce, Prague: Tridda, 2011, pp. 18-19.
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to act freely and to look for happiness. He therefore determines the highest form of good, which will
be his happiness. He may choose to do good not for his own benefit, but for the love of good as such
(for example, our respondents experienced interpersonal relations as a gift). He can sacrifice his to it.
Whether one knows it or not, one connects oneself at that moment to the absolute highest, infinitely
transcendent good which is God. Maritain says literally: ‘Everyone who decides to do good out of love
for good (in the first act of freedom which is deep down his whole personality) chooses God as his
highest good (knowingly or unconsciously). He loves God more than himself even though he has no
conceptual knowledge of God" The fact that we long for the state of bliss and that we can experience
it in its natural form, it is a sign that we do not exist in the state of mere nature.” Similarly, he speaks
(in other places of the same work) about the experience of beauty: T have said many times that beauty
and poetry are such an absolute matter that requires complete self-giving with no exception. Consid-
ering God, one can only give himself two times. Firstly, one can give himself to his God, and secondly,
to something that reflects his God.* In the light of these statements of Maritain, we can perceive the
search of contemporary man in the area of existential values such as beauty, goodness, or meaning
above all as — possibly unspoken - a part of one’s search for God. We can understand the process
which is characterised (in religious education) mainly by opening oneself to the inner world. This
world (perhaps ‘buried’ in the totalitarian ideology of communism) is a space where one enters the
path of fulfilling one’s desire for happiness in the face of the secrets of one’s existence in the world. The
fact that the contemporary young person is also able to go on a journey like this, and even describe it,
showed in our research. Only after such an opening of the spiritual path of man can one try to deepen
such a process, that is, to lead one to the awareness that God’s grace calls us to find beauty, goodness,
and meaning in their absolute expression — in God and through our participation in God’s life.
Indeed, such concepts of the path to God of contemporary man are also described by some fun-
damental theologians as tensions ‘between immanently human and transcendently God’ They
see values like beauty, good, or meaning as keys to understanding man and God, that is, as keys
that unlock the sacred space for man. Then God, who creates the world as an artist (God’s word
is creative, good, and beautiful), gives to human history a meaning in Christ. This is because
through Christ, with Him, and in Him, all creation will reach its meaning. These theologians see
beauty, good, and meaning as the paths where God and people will meet each other.?

Conclusion

As the analysis of the thoughts of J. Patocka and V. E. Frankl have shown, even in the life of
contemporary man there are values that go beyond his focus upon the mere satisfaction of his
own needs. Patocka focused primarily on the value of sacrifice, and Frankl on the values of crea-
tivity and experience — beauty or love, and on the value of attitudes - the acceptance of pain and
suffering during the situation of the inability to change one’s own destiny. Thus, the individual
expression of certain values is perceived and reflected by man within his inner life. He opens
himself to those values and their existence; he considers them as a new, spiritual quality of life.
He then takes responsibility for his own contribution to their development in the form of his own
spiritual reaction to those values and their existence. Thanks to his own action, he gives meaning

19 MARITAIN, Odpovédnost..., p. 18 (translated from the Czech version).

20 Cf. ibid,, p. 19.

21 Ibid., p. 94 (translated from the Czech version).

22 Cf. Ludmila MUCHOVA, Frantisek STECH, Mezi lidskym a Bozim. UdrZitelnost kiestanské prace s mladezi v postsekularni Evropé,
Studia theologica 2/ 2012, pp. 1-12.
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to his life in a spiritual form. Christian faith appears to be very significant in man’s life when man
himself expresses his belief in the existence of the meaning of the world as a whole and considers
it as the highest meaning given to him by God (revealed to man in Christ and in the Holy Spirit).
Religious experience is a serious phenomenon in a person’s life. It is inaccessible, though, to both
philosophical reasoning and psychotherapeutic considerations. What connects the understand-
ing of humanism from the point of view of Christianity and from the point of view of a person
without Christian faith is their search for the meaning of one’s own life based on the encounter
with spiritual values, such as the beauty or love (that is, the values that man connects with the
path to the fulfilment of the meaning of life). For Christians, there is a significant guarantee of this
path to meaning beyond the limits of life itself, namely God. God, however, does not take away
human responsibility for the moral quality of responsibility for oneself and for the world.

Our research has shown concrete forms in which the contemporary person experiences the values
of beauty, good, and meaning without a Christian faith. Two major areas are considered important
categories: the first concerns the perception of different manifestations of positive interpersonal
relations, and the second concerns the opening of the inner, spiritual world of man in which he
perceives the values of beauty, good, and meaning (in connection with fascination, astonishment,
happiness, the feeling of being given something, bliss, one’s own spiritual growth, and the discov-
ery of the truth of life or life’s mission). In this way, the way to God (in whom he does not believe)
is opened even to him through his life values, beyond the limits of his own bare ‘utility.

Thus, there is a way for the Christian education of children and young people in which Christians do
not have to perceive themselves as the sole owners of truth in the face of those who have succumbed
to the erroneous temptation of atheism (Maritain'’s comparison of Christian theistic and atheistic
man-centred humanism could lead to this thought), but as common pilgrims on the path leading to
the uncovering of the meaning of life and the world. This is the path which they can discuss together,
even with presenting their own — Christian — path of belief. On the other hand, unbelieving people,
who manifest the great openness of their spiritual world to the values of beauty and good, and great
responsibility to that ‘problematic meaning’ (Patocka), can be a challenge for the truth and bravery
of believing Christians experiencing God (on their way to the ‘meaning of the absolute’) as the source
of beauty and good, as strength and company on the path leading to meaning. Upon the ruins of
a world destroyed by totalitarian regimes (resulting from anthropocentric humanism as Maritain
described it) one can perceive people and their attempts to create a new spiritual humanism - the
humanism of the way towards meaning.
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Vyvoj a chapani pojmu ,experience” v teorii
zkusenostniho uc¢eni Johna Deweyho
Pavel Votava

Abstrakt

Cilem ¢lanku je ukdzat vyznam a uziti pojmu ,experience” v rliznych oblastech v kontextu
teorie zkuSenostniho uceni Johna Deweyho. V uvodu Ctendfi je nejprve predstaven americ-
ky filosof a pedagog John Dewey a okolnosti vedouci ke vzniku pragmatické pedagogiky.
V kazdé kapitole autor popisuje vyvoj a chapani pojmu ,experience” v souvislosti s konkrétni
Deweyho publikaci souvisejici s jeho teorii zkusenostniho uceni. V prvni kapitole se jedna
o knihu Democracy and Education, ve druhé Experience and Nature, ve treti Art as Experience
a v posledni Experience and Education.V zavéru autor shrnuje zjisténé poznatky.

Klicova slova: John Dewey, zkuSenost, zkusenostni uceni, uceni délanim, pragmaticka peda-
gogika

Uvod

John Dewey (1859-1952) byl jednim z nejvlivnéjsich americkych filosofti prvni poloviny 20. sto-
leti. Jeho nejvétsi pfinos mizeme sledovat predevsim na poli pedagogickych véd. Po vystudovani
Vermontské univerzity sim na nékolika vysokych skolach vyucoval. Je povazovan za vyznamnou
osobnost pragmatické pedagogiky, ktera na prelomu 19. a 20. stoleti znamenala vyraznou zménu
v chapani zaka jako subjektu edukace. Dewey se orientaci na zajmy a zkuSenosti zakt vyrazné
zasadil o rozvoj pedocentrismu, ktery je podle néj ,,lékem” na metody tradi¢ni pedagogiky.'

Dewey a dalsi zastanci pragmatické pedagogiky tvrdi, ze v tradi¢nim pojeti edukace je na zaka
nahlizeno jako na objekt edukace, ktery je odsouzeny do pasivni role a vedeny ucitelem jako
nejvyssi svrchovanou autoritou. Autorita ucitele je upeviovana neustalym dozorem, tresty (vy-
jimecné i tresty télesnymi), zakazy a odnimanim svobody. To logicky vede k potlaceni kreativity
a iniciativy zaka, ktefi nasledné trpi az prehnanym formalismem a diirazem na teoretickou zna-
lost obsahu vzdélavani s minimalnim uplatnénim osvojenych znalosti v praxi. Tradi¢ni pedagogi-
ka se systematicky vyhyba odpovédnosti za hledani vhodnych podminek k ziskavani zkusenosti
k dal$imu rtstu zékda. Skolni prostiedi lavic, tabuli a malého $kolniho dvorku je v tradi¢nim pojeti
pokladano za dostacujici. V tradi¢ni pedagogice neni zadna zminka, Ze by mél ucitel iniciovat
usporadani podminek lokalniho prostredi (fyzické, historické, ekonomické, profesni a dalsi) za

1 Srov. Miroslav CIPRO, Galerie svétovych pedagogii. Dvacdté stoleti, Praha: M. Cipro, 2002, s. 5.
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ucelem jejich zuzitkovani jako vychovnych zdrojt.>

Dewey argumentuje, Ze oproti tradi¢nimu pojeti vychovy je pragmatické, resp. progresivni pojeti
vychovy nastavené proti pfehnanému formalismu a nesouhlasi s dirazem na striktni disciplinu,
pasivni uceni a ,,tupy dril“? Dewey pfed vnéjsi disciplinou upfednostiuje volnou aktivitu a misto
drilového uéeni z textt a od vyuujicich prosazuje uéeni skrze zazitky.* Clovék tak na zakladné
experimentace, cestou pokust a omylti dochazi k riznym myslenkam, nazortim a zakontim, které
mu pomahaji orientovat se v uvedené situaci.” Deweyho vychovny systém je zaloZeny na nutnosti
spojeni vychovy a zkuSenosti, které musime brat neustale v potaz. Tento narocny pozadavek na
edukatora je podle Deweyho divodem, proc je pragmatické pojeti vzdélavani obtiznéjsi nez tra-
di¢ni vzdélavaci systém.°

Vyzkumnou otazku si pokladam ve vztahu k Deweyho teorii zkusenostniho uceni, kde zdaraznu-
je nezbytné propojenti teorie s praxi. Jak se vyvijelo chapani pojmu ,,experience” v publikacich za-
hrnujicich poznatky k teorii zkusenostniho uceni? Mezi jeho kli¢ové publikace, které zahrnuji po-
znatky k teorii zkus$enostniho uceni a pojmu ,,experience” patti Experience and Education (1938),
Art as Experience (1934), Experience and Nature (1925), Democracy and Education (1916).”

1. Pojem ,,experience“ v publikaci Democracy and Education

Kniha Democracy and Education, publikovana v roce 1916, je povazovana za majoritni a nejzna-
méjéi dilo Johna Deweyho. Vétsinou filosofti a pedagogti je kniha povazovana za stézejni text
pragmatické pedagogiky. Dewey zde kritizuje zastaralé a neefektivni herbartovské skoly a shrnuje
veskeré své poznatky o vychové. Chybou skolstvi je prili$né soustfedéni se na budoucnost a pri-
pravu na dospélost. Dewey prosazuje zajmy ditéte, predev$im plné prozivani jeho détstvi. Kvalita
$kolni vychovy by se méla posuzovat na zakladé toho, jakou vyvolava u zaka chut se zdokonalovat
arozvijet, a jak je uspésna v poskytovani podminek, které touhu po vzristu prevedou ve skutecné
konani. Dewey také zdlraznuje nezastupitelnou roli jedince pfi participaci a feSeni problémi
spolecnosti za ucelem rozvijeni demokratickych hodnot.

Dewey zdlraznuje tvarnost (plasticity) jako prizptisobivost nezralé bytosti k rtistu. Av§ak nema
tim na mysli schopnost pfijimat zménu podle vnéjsiho tlaku. Jde ve své podstaté o uceni se ze
zku$enosti, schopnost uchovat z jednotlivé zkusenosti néco, co bude prospésné, az bude jedinec
Celit potizim v nékteré z pozdéjsich situaci. To znamena schopnost modifikovat jednani na zakla-
dé drivéjsi zkusenosti a schopnost rozvijet dispozice (dispositions), protoze bez nich neni mozné
si osvojovat navyky (habits).?

Navyk je predev$im jistou formou dovednosti ¢i uc¢innosti v jednani. Navyk znamena schopnost
pouzivat pfirozenych podminek jako prostfedku k jistym cilim. Vychova se ¢asto definuje jako
osvojovani navyka vedoucich k prizpiisobeni se jedince svému prostiedi. Pricemz slovo ,,ptizpi-
sobuje se“ je pouzito v aktivnim smyslu kontroly a ovladani prostfedki k dosazeni cilé. Pokud
chapeme navyk jen jako zménu, jez byla vyvoldna v organismu, a ignorujeme ptitom fakt, ze tato
zména spociva ve schopnosti ovliviiovat nasledujici zmény v prostiedi, dospéjeme k tomu, Ze

Srov. John DEWEY, Experience and Education, New York: Kappa Delta Pi, 1938, s. 40-41.
Srov. Franti$ek SINGULE, Americkd pragmatickd pedagogika, Praha: Statni pedagogické nakladatelstvi, 1990, s. 23.
Srov. DEWEY, Experience and Education..., s. 19.
Srov. SINGULE, Americkd..., s. 29.
Srov. DEWEY, Experience and Education..., s. 40.
Srov. tamtéz, s. 7.
Srov. John DEWEY, Democracy and Education. An Introduction to The Philosophy of Education, New York: The Macmillan Company,
1916, s. 52-53.

O N N Ul W N



CCJgklxseri’ros 2012 110

budeme chapat ,,prizpisobeni se“ jako konformitu s prostfedim. AvSsak Dewey md na mysli pfi-
zpusobeni jedince vnéjsim podminkam.’
Podle Deweyho je vychova zaki neustalou reorganizaci ¢i rekonstrukei zkusenosti, ktera oboha-
cuje jeji smysl a zaroven zvysuje schopnost usmérnéni nasledujicich zkusenosti.’® Ziskani zku-
$enosti diky aktivnhimu procesu zabere urcity ¢as. Nasledujici zkusenost doplnuje zkusenost jiz
ziskanou a objasnuje v ni obsazené vztahy. Pozdéjsi cinnost tak upevnuje a doplnuje smysl drivéjsi
¢innosti."
Zku$enost ve své podstaté v sobé zahrnuje kombinaci aktivnich a pasivnich prvka. Z aktivniho
hlediska je zkusSenost ,,pokousenim se“ (trying), respektive experimentovanim. Pasivni hledisko
je ,podstoupenim® (undergoing). Ziskame-li s néjakou véci zkusenost, znamena to, ze jsme na
véc pusobili, néjakym zptsobem jsme s ni pracovali, a nasledné shledavame vysledky a dtsledky
nasi ¢innosti.'> Pouh4 ¢innost viak jesté nevede ke zkusenosti. Casto nds jen rozptyluje a odcer-
pava nase sily. Zkusenost chdpana jako pokouseni se znamena zménu, ale pokud neni tato zména
védomé spojena s disledky z ni plynoucimi, je jen pouhym ménécennym prechodem. Avsak
pokracuje-li se v ¢innosti az do podstoupeni dusledkd, tj. az do okamziku, kdy se zména dosa-
zena ¢innosti odrazi ve zméné, ktera nastane v konkrétnim jedinci, pak tento pravy sled ¢innosti
dostane vyznam. To Dewey ilustruje na prikladu s ditétem, které chce stréit ruku do ohné. Kdyz
dité str¢i ruku do ohné, jesté to neni zkusSenost. Zkusenosti se to stane, jestlize je tento pohyb
spojeny s bolesti, kterou dité podstoupi jako disledek. Od tohoto okamziku stréeni ruky do ohné
znamena pro dité spaleni se."
Terminem ucit se ze zkuSenosti (learn from experience) Dewey rozumi vytvareni spojeni jak
zpétné, tak i do budoucnosti mezi nasim piisobenim na véci a pfijemnymi ¢i nepfijemnymi za-
zitky, které z toho pro nas plynou. Za takovych podminek se ¢innost stava pokusem. Je to expe-
riment s okolnim svétem, abychom zjistili, jaky je. Tyto zazitky se stanou poucenim vedoucim
k objevu propojeni mezi vécmi.'*
Dewey déle popisuje obecné myslenkové kroky pfi vytvareni zkusenosti:
1. Spletitost, zmatenost a pochyby vyplyvajici ze situace, kterou nezname.
2. Dohady a pokusy interpretovat znamé prvky, o nichz si myslime, ze povedou k jistym di-
sledkam.
3. Peclivé zkoumani, tj. vySetfeni, probadani a rozbor vSech tvah, jez by mohly vymezit a ob-
jasnit dany problém.
4. Vypracovani obecné hypotézy, kterou postupné zpresnujeme a propracovavame tim, ze ji
podepirame dal$imi fakty.
5. Vytvorenou hypotézu pouzijeme jako plan ¢innosti k feseni daného stavu véci.”

2. Pojem ,experience“ v publikaci Experience and Nature

Jak uz nazev knihy napovida, stézejni problematika je zaméfena na vzajemné vztahy zkusenosti
a prirody a je zde patrna autorova snaha primét ¢tendre nahlizet na tyto fenomény novym zpa-
sobem. Na zakladé empirického naturalismu Dewey analyzuje zkusenosti a zkouma jejich vliv

9  Srov. tamtéz, s. 54-55.
10 Srov. tamtéz, s. 89-90.
11 Srov. tamtéz, s. 91-92.
12 Srov. tamtéz, s. 163.
13 Srov. tamtéz.

14 Srov. tamtéz, s. 164.
15 Srov. tamtéz, s. 176.
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na aktualni tendence v chovani jedince. Dewey v knize rozebira i témata z oblasti epistemologie,
metafyziky a filosofie. V knize vSak nalezneme i pojednani o uméni, moralce a hodnotach.
Dewey se zabyva otazkou vztahu mezi zkusenosti (experience) a pfirodou (nature). Tvrdi, Ze
zkusenosti mohou byt prostfedkem k odhaleni pfirodnich skute¢nosti. Zkusenost neni ,,zavo-
jem", ktery ¢lovéku zahaluje hlubsi vyznamy prirody, naopak diky zkusenostem mame moznost
do nich proniknout a lépe je chapat. Dewey zdlraznuje ,historii pfirody“ a kontinuitu zmén
plynoucich od pocatku do konce. Za vysledky zazitka v kooperaci s pfirodou mizeme povazovat
nastroje, techniky a mechanismy, které lidé pottebuji ke svému zivotu.'* Napriklad geolog Zijici
v dne$ni dobé nam miize podat informace o skutecnostech, které se staly davno pred tim, nez se
narodil, a dokonce jesté miliony let pred tim, nez se na Zemi objevili prvni lidé. Svou praci za-
¢ne studiem ,,zkuSenostnich materiald“ (material of experience). Zkouma slozeni zemské kury,
nerostti a hornin. Ziskané poznatky konzultuje s kolegy jinych obort, aby ziskana data byla co
nejpresnéjsi. Z vyslednych dat pak dokaze zrekonstruovat udalosti, které se staly v minulosti."”
Dewey popisuje zazitky (actual experience) jako fenomény predstavujici fadu zmén, jejichz cilo-
va hodnota je konzumace a naplnéni. Jedinec ma tendenci je opakovat a ucinit je stabilnimi. Je
ztejmé, ze se jedinec podili na vzniku novych situaci a zazitka, a zptisob jakym jedna, je ovlivnén
jeho predchozimi zkusenostmi, které maji dopad i na jeho soucasné chovani. Ackoliv Dewey pti-
mo neodkazuje na Darwinovu evolu¢ni teorii, poukazuje na skute¢nost, ze kazda forma Zivota
v niz8ich organismech zanecha stopu v evolu¢né vyssich a dokonalejsich organismech vcetné
nas lidi. Prikladem miize byt napriklad saci ¢i uchopovy reflex u kojenct nebo pud sebezachovy
u dospélé populace.'® Dewey premysli o rozdéleni zkusenosti na svrchovanou, absolutni (ab-
solute experience) a na lidskou zku$enost (human experience). Absolutni zkusenost by méla
predstavovat stabilitu i nestabilitu celého svéta a vSechny jeho zkusenosti. Tato zkusenost je jako
jedind neustale perfektni. Na rozdil od lidské zkusenosti, ktera je doc¢asna, plna chyb, omyld,
konfliktti a rozpora.*

3. Pojem ,experience“ v publikaci Art as Experience

Kniha Art as Experience, publikovand v roce 1934, méla znacny vliv v oblasti estetiky a filosofie
uméni na konci prvni poloviny 20. stoleti. Zabyva se teorii estetické zkusenosti (aesthetic experi-
ence). Tato teorie je snahou o pochopeni, co je dulezité a charakteristické v umeéni a procesu jeho
utvareni v celé jeho celistvosti. O zkusenosti hovofi jako o ,,produktu’, ktery vznika v nepretrzité
kumulujici se interakei jedince se svétem. Pomoci uméleckych dél, kam vkladdme nase zkuse-
nosti, umoziujeme lidem jejich sdileni. Svét uménti je casto identifikovan s existenci budov, knih,
maleb ¢i soch oddélené od lidské zkusenosti, pfitom je evidentni, Ze jde o dtisledky aktualnich zi-
votnich zkusenosti. Ukolem estetiky je obnovit vzdjemny vztah mezi kultivovanymi a vytiibeny-
mi zku$enostmi, jako jsou podle Deweyho umélecka dila, a zkusenostmi z kazdodenniho Zivota.
Dewey uméleckym dilem rozumi jak vysledek, tak obsah zkusenosti.’

Kazdy zijici jedinec, ktery se védomé ¢i nevédomé snazi adaptovat v prostredi, kde Zije, se zaroven
snazi dosahnout rovnovéhy a harmonie s timto prostfedim. Rovnovaha je vysledkem dynamic-
kého vyreseni vzniklého napéti. Esteticka zkuSenost zahrnuje tfi podstatné faktory, kterymi jsou

16 Srov. John DEWEY, Experience and Nature, Chicago: Open Court Publishing Company, 1929, s. 1a.
17 Srov. DEWEY, Experience and Nature..., s. 3a-4a.

18 Srov. tamtéz, s. 246-247.

19 Srov. tamtéz, s. 59-60.

20 Srov. John DEWEY, Art as Experience, New York: Penguin group, 1934, s. 3.
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akce, pocit a smysl. Esteticka zku$enost by nenastala ve svété, ktery by byl uz ,,hotovy*, beze zmén,
nebot by nebylo mozné do takto hotového svéta vlozit zadné nové myslenky, napady a feSeni nové
vzniklych problému. Prechod od naruseni ke znovuziskdni harmonie poskytuje ¢lovéku nejin-
tenzivnéjsi zazitek. Pocit §tésti je vysledkem hlubokého naplnéni, v némz se ¢lovék jako celistva
bytost ptizptsobila Zivotnimu prostredi.*!

Koncept estetickych zku$enosti je vyzvou pro filozofii, protoze se mtize svobodné rozvijet stejné
jako zku$enost. Filozofové tedy musi zkoumat estetiku, aby zjistili vyznam zkusenosti. Estetické
teorie se snazi vysvétlit estetické zkusSenosti. Estetické teorie mohou byt klasifikovany podle jed-
notlivych prvki, které zdtiraznuji.** Protoze nam uméni vychazejici z estetickych zkusenosti ¢asto
dava pocit vétsiho porozuméni prirodé a lidem, néktefi filozofové uméni vidéli jako druh védénti,
ktery je nadfazen védé.”

Dewey se domniva, Ze zdroje estetické zkusenosti se nachazi také u zvirat. Zvirata casto dosahuji
jednoty zkusenosti, které lidé ztraceji v ,,rozkouskovaném® pracovnim Zivoté. Zivé zvite Zije pti-
tomnosti vSéemi svymi smysly. Spojuje minulost i budoucnost v souc¢asném jednani. Podobné se
i v ¢lovéku nachazeji estetické zkusenosti, které mohou byt jednotné, pokud bude velmi ostrazity
k okolnimu prostredi. Jeho ostrazitost je dvoji akci — predvidanim a pripravou na budoucnost.
Lidé své smysly nevyuzivaji pouze k ulozeni informaci, ale predev$im nds nase smysly nuti myslet
a pripravit nas k jednani. Zkusenost je ukazatelem urovné aktivniho zabyvani se svétem. Poznani
svéta a sebe sama je podle Deweyho pocatek uméni.*

Dewey se dale vraci k zakladnimu pojmu teorie zkusenostniho uceni a tim je pojem zkusenost.
Zku$enosti muze byt napriklad pretvareni materialu do konkrétniho vyrobku, hrani $achti, psani
knihy ¢i vyfeSeni urcitého problému. Takova zkuSenost je celistva, ma svoji individualni kva-
litu a svébytnost. Zkusenosti ziskavame pravidelné, protoze interakce jedince s jeho zivotnimi
podminkami jsou neustalym procesem. Oproti tomu pocatecni zazitek (inchoate experience) je
chapan jako teprve zacinajici a nevyvinuta zkusenost. Jedinec je v této fazi jesté rozptyleny a je
pravdépodobné, ze nedokondi cil, ktery chce splnit. Je to pouze ,,zarode¢ni zkusenost®, ktera neni
ukoncena. Zkusenost je také odrazem jinych zkuSenosti, které v sobé obsahuji individualiza¢ni
kvalitu. Dewey véfi, Ze jeho teorie zkuSenostniho uceni je v souladu s pouzitim v kazdodennim
Zivoté, prestoze je to v rozporu s tim, jak o zkusenostnim uceni hovoti jini filosofové. Dewey cha-
pe zivot jako pribéh se svymi vlastnimi zapletkami, pocatky, zavéry a dynamikou. Kazdy zivot ma
jedine¢nou kvalitu.”

Ve zku$enosti jako celku se kazda jeji dil¢i ¢ast volné $ifi do toho, co nasleduje, a zaroven v sobé
nese predchazejici obsah. Tyto ¢asti zapadaji do dlouhotrvajiciho celku. Ve zku$enostech nejsou
zadna prazdna mista ¢i mechanicka spojeni. Existuji pouze pauzy, ,,odpocinkova mista“, shrnujici
dosavadni proces ukladani zazitkt ve zkusenosti a zabranujici rozptyleni ¢i ztraté zazitych infor-
maci.”® Dewey tvrdi, Ze kazda celistva zkusSenost je ukotvena, resp. usazena a zarazena do zkuse-
nostni struktury jedince. Toho lze dosahnout pomoci zazitkd, které produkuji energii. Energie
je podle Deweyho ,hybnou silou® ¢i aktivizujicim potencidlem zazitku, ktery si jedinec trans-
formuje ve zkuSenost. Energie vSak muiZe zpusobit chaos a konflikty. I kdyz je nékdy bolestiva, je
znakem vyvoje zkusenosti a soucasti prozitého zazitku.”

21 Srov. tamtéz, s. 16-17.

22 Srov. tamtéz, s. 274-275.

23 Srov. DEWEY, Art...,s. 288-289.
24 Srov. tamtéz, s. 19.

25 Srov. tamtéz, s. 35.

26 Srov. tamtéz, s. 36.

27 Srov. tamtéz, s. 41.
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Kazda zku$enost musi splnovat dvé zakladni podminky, bez kterych by nemohla existovat:

1. Zku$enost je vysledkem interakce mezi jedincem a konkrétnim okolim, kde jedinec Zije,
tj. bez interakce s okolim neni mozné ziskat zkusenost.

2. Zku$enost ma svoji strukturu, ktera obsahuje vztahy. Rozsah a obsah vztahti jsou ukazate-
lem vyznamu zkusenosti. Pokud zazitek nebude zarazen do stavajicich zkusenostnich struk-
tur, nebude davat jedinci vyznam a smysl.*

Umélecka dila jsou dalezitym prikladem zku$enosti. Zde jsou jednotlivé prvky obsazené v téchto
dilech spojeny do jednoty. Jednota zkusenosti, ktera neni vylucné emocionalni, prakticka ani in-
telektudlni, je urcena jedinym vSudypritomnym stavem. Ale Zadna zkuSenost nema jednotu bez
estetické kvality. V estetickych zkuSenostech existuje zajem o spojeni mezi kazdym zazitkem sou-
¢asnym a predchazejicim. Neestetické zkusSenosti se nachazi mezi dvéma pdly. Prvnim je jejich
volna posloupnost, ktera nezac¢ina ani nekon¢i na zadném konkrétnim misté. Druhym je jejich
omezeni v mechanickém spojeni dil¢ich ¢asti.”

4. Pojem ,,experience“ v publikaci Experience and Education

Kniha Experience and Education, vydana v roce 1938, je v porovnani s ostatnimi Deweyho dily
nejvyznamnéjsi pro oblast Deweyho filosofie vychovy. V prvni poloviné 20. stoleti to byl velmi
aktualni prispévek pro americké skolstvi, které chapalo pragmatické pojeti vychovy jako ,,no-
vou vychovu“*® V knize proto nachazime analyzu tradi¢ni i pragmatické edukace. Autor ovsem
zdtraznuje, ze hodnoty zadného z téchto proudt nejsou samy o sobé dostatecné. Oba vychovné
systémy jsou z hlediska teorie vychovy klicové.*!

Dewey zdtivodnuje potiebu teorie zkusenostniho uceni pro soucasnou pedagogiku. Pro pocho-
peni vztahu mezi edukaci a osobnimi zazitky musime pochopit, co je to zkusenost (experience).
Presvédceni, ze prava vychova prichdzi skrze zazitky, neznamena, Ze vSechny zazitky jsou pravé,
skutecné nebo stejné vychovné. Proto zkusenosti ziskané z takovych zazitki nelze chapat totozné
s vychovou. Nékteré zazitky jsou needukativni a jako takové zadrzuji nebo zkresluji riist dalsich
pokrocilejsich zazitki. Mohou vyvolat bezohlednost ¢i produkovat nedostatek citlivosti. Také
mohou omezit moznosti ziskani bohatsich zkusenosti v budoucnosti. Podle Deweyho by vychov-
ny zazitek mél byt bezprostfedné radostny a prijemny a mél by podpofit utvareni nelhostejnych
a neukotvenych postoji, protoze tyto postoje a stanoviska poté operuji v utvareni nasledujicich
zku$enosti.”

Zazitky mohou byt oddéleny jeden od druhého. I kdyz kazdy je ptijatelny nebo dokonce sam
o0 sobé vzrudujici, nejsou jeden ke druhému kumulativné spojeny. Energie z téchto zazitka je poté
promrhana ¢i rozhdzend a jedinec se stava roztrzitym. Kazdy zazitek by mél byt zivy, svézi a za-
jimavy, av$ak jejich nesouvislosti mohou uméle generovat rozptyl a dezintegraci zptisobti cho-
vani. Nasledkem takové formace téchto navyki je pak i neschopnost ovladat budouci zkusenos-
ti.”* Dewey dale upozornuje na defektivni a $§patny charakter zazitkd z hlediska spojeni s dalsimi
zku$enostmi. Zalezi na kvalité zkusenosti, ktera ma dva aspekty — prijeti nebo odmitnuti a vliv
zazitkd. Za tento vliv je podle Deweyho zodpovédny edukator. Jeho ukolem je navodit takovy

28 Srov. tamtéz, s. 44.

29 Srov. tamtéz, s. 36-40.

30 Srov. DEWEY, Experience and Education..., s. 9.
31 Srov. tamtéz, s. 10.

32  Srov. tamtéz, s. 25-26.

33  Srov. tamtéz, s. 26.
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druh zazitka, které pokud nejsou studentem odmitnuty, ale donuti ho zapojit se do aktivit, potom
okamzité povysi k ziskani zadoucich budoucich zkusenosti. Nezavisle na nasem prani nebo za-
méru pokraluje existence kazdé zkusenosti v dalsich zkusenostech ziskanych pozdéji. Usttednim
problémem edukace zaloZené na zku$enostech je vybér takového druhu soucasnych prozitkd,
které budou zit plodné a kreativné v nasledujicich zkusenostech.*

Dale Dewey rozebira kritéria zkusenosti, zac¢inajici rozborem pojmu zkusenostni kontinuum
(experience continuum). Timto pojmem Dewey rozumi princip, na jehoz zakladé na sebe zku-
$enosti neustale navazuji. Kazda zkusenost je ovlivnéna predchozi zkusenosti a zaroven modifi-
kuje kvalitu zkusSenosti, ktera bude nasledovat.?* Napriklad i vychovny proces déti se vyznacuje
vyvojem, tj. aktivnim principem ristu. Vyvoj nebo rist nejen fyzicky, ale také intelektovy a mo-
ralni je jednim z prikladd principu zkuSenostniho kontinua. Dilezita je specifikace, v jakém
sméru rust probiha.*

V kazdé snaze jedince o dosazeni urcitého cile se rozlisuje, které zkusenosti jsou cenné pro vycho-
vu a které nikoliv. Podle Deweyho je to zakladni kritérium zku$enosti. ZkusSenosti ptisobi kladné
nebo zaporné na postoje clovéka, kterému pomahaji posoudit kvalitu dal$ich zazitka vyzdvize-
nim jistych preferenci a averzi a usnadnuji nebo znesnadnuji jednani.”

Kazda zkusenost ovliviiuje na uréitém stupni objektivni podminky, pfi kterych jedinec ziska dalsi
zku$enosti. Dewey to ilustruje na ptikladu ditéte, které, kdyz se u¢i mluvit, ziskava novou doved-
nost a novou potrebu. Ale zaroven si rozsifi také vnéjsi podminky nasledujictho uc¢eni. Podobné
si otevira nové moznosti, kdyz se uci ¢ist. Dalsim prikladem mutize byt rozhodnuti ¢lovéka pro
urcité povolani. Stane-li se nékdo pravnikem, lékafem ¢i ucitelem, nutné si tim urci prostredi,
ve kterém se bude v budoucnu pohybovat a jednat. Tim zvysi svoji citlivost a vinimavost k jistym
podminkam svého oboru a stane se relativné imunnim k vécem, které by ho stimulovaly, kdyby se
rozhodl pro jiné povolani.”® Nicméné pokud zazitek probouzi zvédavost, posiluje iniciativu a na-
stavuje zajmy a potreby, které jsou dostatecné intenzivni k preneseni ¢lovéka pres ,,mrtva mista’
tj. mista, kde se jedinec ve svém vyvoji zasekl. Kazda zkuSenost je hybna sila s urc¢itou hodnotou.
Jeji hodnotu Dewey posuzuje naptiklad podle toho, jestli je schopna prenést jedince pres ,,mrtva
mista“ a umoznit mu dalsi rozvoj.*” Co se ¢lovék naucil jako znalost a schopnost v jedné situaci,
muze pouzit jako ndstroj k porozuméni a uc¢innéjsimu feSeni nasledujicich situaci. Aby se z ¢lo-
véka stala ,,celistva“ osobnost, je nezbytné, aby po sobé jdouci zkusenosti jedince byly vzajemné
integrovany a zapadly do jeho celkové zkusenostni struktury. V opa¢ném pripadé by mél jedinec
problémy se socializaci ve spolecnosti, kde Zije, nebo by dokonce doslo i k nékterym porucham
osobnosti.*

Zavérem

Pfi odpovédi na dil¢i vyzkumnou otazku, jak se v Deweyho publikacich vyvijelo chdpani pojmu
~experience” v souvislosti s teorii zkusenostniho uceni, je potfeba poznamenat, ze Dewey na svoji
teorii nepracoval systematicky chronologicky, nybrz kazdé dilo vneslo do jeho teorie nové prv-
ky v jiném zaméfeni. V ¢eském prostiedi chapeme pojem ,experience” nejcastéji jako prozitek,

34 Srov. tamtéz, s. 27-28.

35 Srov. tamtéz, s. 35.

36 Srov. tamtéz, s. 36.

37 Srov. tamtéz, s. 34-35.

38 Srov. DEWEY, Experience and Education..., s. 37.
39 Srov. tamtéz, s. 38.

40 Srov. tamtéz, s. 44-45.
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zazitek Ci zkuSenost. Prozitek je konkrétni déj, ktery ¢lovék vnima v konkrétnim case a misté
a ktery se vzapéti proménuje do podoby zazitku. Zazitek je pamétova stopa vazana na prozitek.
Vznika viceméné automaticky, jeho sila a hloubka je zavisla na sile a hloubce predchoziho prozi-
vani, které se zase odviji od praktického vyznamu prozivané skute¢nosti, od z4jmd, potieb a do-
savadni zkuSenosti ucastnika. To, co ma pro konkrétniho ¢lovéka vétsi praktickou hodnotu, tedy
prirozené generuje silnéjsi prozitky a zazitky.*! Zkusenost je trvala podoba prozité udalosti, jejiz
vysledky jsou jedincem uplatnitelné i v jinych situacich.*

V publikacich Johna Deweyho jsem se vSak s takovym rozliSenim jednotlivych pojmi nesetkal.
Vyjimecné Dewey pouzil pojmy ,,inchoate experience® a ,,actual experience®. Prvnim pojmem ro-
zumi pocatecni, zacinajici a nevyvinutou zkusenost, tj. Deweyho charakteristika nejvice odpovida
vySe zminénému pojmu prozitek. Druhym pojmem ,actual experience“ Dewey oznacuje zmé-
nu, jejiz cilovou hodnotou je transformace k naplnéni zkusenosti. Za vysledky téchto fenoménti
v soucinnosti s pfirodnimi podminkami mtzeme povazovat prostredky, techniky a mechanismy
(tj. zkuSenosti), které lidé potrebuji ke svému zivotu. Nejvice tedy charakteristika odpovida vyse
uvedenému pojmu zazitek.

Deweyho teorie zkusenostniho uceni se fidi zakladnim principem kontinuity zkusenosti. To zna-
mena, ze kazda zkusenost na sebe navazuje, nasledna zkusenost modifikuje predchozi zkusenos-
ti a modifikuje ¢i rekonstruuje souc¢asnou zkusenostni strukturu jedince. Zkusenosti obsazené
ve zku$enostni struktufe jedince pak maji vliv na vybér jedincovych prozitka a na prostiedi, ve
kterém se bude prozitek odehravat. Dewey to charakterizuje napfiklad na situaci vybéru povola-
ni. Pokud se nékdo rozhodne byt lékafrem, nutné si tim urci okruh budoucich prozitka, zazitka
a ziskanych zku$enosti, nez kdyby se stal tfeba ucitelem. Nez se v§ak tento ¢lovék rozhodl byt
lékarem, jeho rozhodnuti predchazely jeho zkuSenosti s timto oborem. Naptiklad jako malé dité
byl zvédavy, jaké nastroje lékari pfi své praci pouzivaji, zajimal se o fungovani lidského téla ¢i
chtél prozivat spolecenskou prestiz, kterou lékari bezesporu maji. Tyto zkusenosti v souc¢innos-
ti s dalsimi faktory, predevsim s prostfedim, ve kterém clovék zije, poté vedou ke skutecnosti,
ze se ¢loveék rozhodne byt lékarem. Kazdy clovék ziskava jednotlivé zkusenosti diky interakei se
svym okolim, a pokud mu davaji potfebny vyznam a smysl, jsou zarazeny podle principu zkuse-
nostniho kontinua do jeho zkusenostni struktury. Kvalita ziskané zkus$enosti je pfimo ovlivnéna
kvalitou zazitkd a prozitka. Cim intenzivnéjsi emoce jedinec pti vykonavané &innosti prozije, tim
silnéjsi bude pamétova stopa zazitku a tim trvalejsi bude vysledna zkusenost a také bude slozitéjsi
tuto zkusenost ,,zrekonstruovat® nasledujicimi zkusenostmi. Dewey zku$enosti pripisuje atributy
celistvosti, svébytnosti a individuality.

Na zku$enost Dewey nahlizi z rtiznych uhli pohledu. Prvnim z nich je zkuSenost jako prostre-
dek k lepsimu pochopeni pfirodnich cykli. Podle Deweyho ma i pfiroda své zkusSenosti, protoze
ptirodni procesy a zmény funguji obdobné jako princip zkusenostniho kontinua, tj. pfirodni pro-
cesy na sebe navazuji a maji své ptic¢iny a dtisledky. Dewey proto premysli o rozdéleni zkusenosti
na svrchovanou, absolutni (absolute experience), ktera obsahuje souhrn zkusenosti viech zivych
bytosti na tomto svété, a lidskou zkusenost (human experience). Avsak pouze absolutni zkuse-
nost muiZze byt jako jedina neustale dokonala, na rozdil od zkus$enosti lidské, ktera je docasna,
plna chyb, omyld, konfliktt a rozport. Podle Deweyho se v$ak clovék neustale vyviji predevsim
Vv rozvoji feci a zpracovanim pfirodnich materiald, které jsou klicové pti kultivaci jeho zivotniho

41 Srov. Richard MACKU, Metody a principy vychovy zazitkem, in: Volny Cas a jeho vyznam ve vychové, ed. Michal KAPLANEK, Praha:
Portdl, 20017, s. 182.
42 Srov. Ivo JIRASEK, Teoretnik, Gymnasion 1/2004, s. 14.
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prostredi, ackoliv za zakladni a prirozené prostiedi povazuje prostfedi pfirodni, nikoliv uméle
vytvorené. Clovék se ze své podstaty snazi dosahnout kvalitnéjsich zkusenosti a neustale se rozvi-
jet a zdokonalovat. Lze tedy i u Deweyho pozorovat vliv Darwinova evolucionismu, ktery Dewey
doplnuje tvrzenim, Ze se clovék vyvinul ze zvirat, a proto nékteré zakladni potteby a prostred-
ky k jejich uspokojeni zdédil pravé od nich. S témito tezemi souhlasi napfiklad Emil Visnovsky
v knize Stidie o pragmatizme & neopragmatizme.®

Dale Dewey nahlizi na zku$enost v souvislosti s uménim a kulturou. Kultura je produktem, ktery
neni vysledkem usili lidi, ktefi se nachazeji v prazdnoté ponechani sami sobé, nybrz je vysledkem
dlouhodobé kumulativni interakce lidi s jejich prostfedim. V navaznosti na uméni Dewey zavadi
pojem esteticka zkuSenost (aesthetic experience), ktera vznika diky novym ndpadim, myslen-
kam a feSenim nové vzniklych problému. Nejcastéji se estetickd zkusenost projevuje v uméni.
Podle Deweyho uméni a umélecka dila predstavuji sjednoceni a objasnéni predchozich zkuse-
nosti. Umélecké dilo 1ze chapat jako produkt i jako obsah zkusenosti. Dewey poukazuje na vztah
mezi zku$enosti, uménim a pfirodou. Zdivodnuje to zpracovanim pfirodnich materiala a jejich
vyuziti a zobrazeni pravé v uméni. Lidé neustale vyrabi a sdileji pfedméty a uméni, protoze jsou
spolecensky uzitecné, vyznamné nebo drahocenné. Pti jejich vyrobé autofi do svych uméleckych
dél promitaji své zkuSenosti. Dewey dodava, ze pokud se ¢lovék prizptisobi svému zZivotnimu
prostredi, dostavi se naplnéni kulminujici v zadouci pocit $tésti a uzite¢nosti. Mizeme zde vysle-
dovat Deweyho narazky na utilitarismus. Podle Deweyho ma ¢lovék prirozenou tendenci ptijem-
né prozitky vyhledavat a opakovat. Predev$im ma na mysli prozitky spojené s tancem, pisnémi
a hostinami. Clovék ma ve své povaze predpoklady k hledéni $tésti a touhu délat dobré a uzite¢né
véci pro sebe i ostatni.

V posledni radé hledi Dewey na zkuSenost z vychovného hlediska. Dewey celkové nahlizi na
teorii zkusenostniho uceni jako na nabidku vybéru a organizace vhodnych edukativnich metod
a materialt potfebnych pro novy zptisob skolni prace. Podle Deweyho je zapotiebi v kazdé snaze
jedince o dosazeni urcitého cile rozlisit, které zkusenosti jsou cenné pro vychovu a které nikoliv.
Podle Deweyho je to zakladni kritérium zkusSenosti. Zkusenosti ptisobi kladné nebo zaporné na
postoje ¢lovéka, kterému pomahaji posoudit kvalitu dalsich zazitka vyzdvizenim jistych preferen-
ci a averzi, a usnadnuji nebo znesnadnuji jednani. Dewey hovoii o zkusenosti ve spojeni s Zakem
a obsahem edukace. Dité si nové zkusSenosti uklada do jednotné zkusenosti struktury, ve které
ma ulozeny vsechny své dosavadni informace o svété. Tato zkusenostni struktura ma charakter
osobnich i spolecenskych zajmi, které zivot prinasi. Dewey vsak kritizuje, Ze ve Skole jsou ditéti
nové poznatky pfednaseny oddélené, ve zlomcich, a navic ¢asto v abstraktnich pojmech ¢i souvis-
lostech. Ucebni osnovy se musi protnout se zajmy ditéte podle jeho podminek. Mély by dat ditéti
prilezitost prozkoumat, prozit a zhodnotit vykonané ¢innosti, a tim propojit dilezité informace
vedouci k osvojeni i abstraktnich principti. Dewey podotyka, Ze je nezbytné rozsirit rozsah zku-
Senosti ditéte. Zkusenost ditéte neni kone¢na, nybrz je pfechodna a tvarovatelna. Deweyho teorie
zkusenostniho ucenti je také zamérena na vychovu k idealni demokratické spolecnosti. Spolecnost
se neustale vyviji a je potfeba na tyto zmény reagovat. Zaci prostiednictvim uceni ze zkugenosti
modifikuji své jednani na zakladé predchozich zkusenosti a 1épe rozvijeji dispozice, které jim
budou prospésné pri freseni podobného problému v budoucnosti. Nasledujici zkusenost doplnuje
zku$enost jiz ziskanou a objasnuje v ni obsazené vztahy. Pozdéjsi ¢innost tak upevnuje a doplnuje
smysl dfivéjsi ¢innosti.

Dewey vyzdvihuje tvrzeni, ze rekonstrukce zkuSenosti mutize byt socidlni i individualni.

43 Srov. Emil VISNOVSKY, Stidie o pragmatizme & neopragmatizme, Bratislava: Slovenskd akademie véd, 2009, s. 116-117.
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V tradicnich a statickych spolecnostech je vychova procesem, v némz dité prijima postoje a kul-
turni bohatstvi dospélych, a to predevs$im z divodu zachovani zavedenych zvykt a hodnot. Avsak
v progresivni spolec¢nosti je tomu jinak. Zde se vychovou spolecnost snazi utvaret zkusenosti
mladeze tak, aby se misto pouhé reprodukce béznych zvyklosti utvarely lepsi vztahy, a aby tak
budouci spole¢nost byla lepsi nez ta souc¢asna. Dewey kritizuje jakoukoli vychovnou koncepci,
ktera spociva pouze a jen v ptipravé na budouci povolani a nebere v potaz soucasné zakovy zajmy.
Dewey znovu nardzi na integraéni a socializaéni funkci §koly. Skola klade dtiraz na adaptaci ditéte
na $irsi socialni prostfedi a na jeho osamostatnéni od rodict a sourozenct, které Dewey chéape
jako primarni spolecenskou skupinu, do které se dité narodilo. Dnes mtzeme sledovat uplatné-
ni principti z Deweyho teorie zkusenostniho uceni napriklad v zazitkové pedagogice. Zazitkova
pedagogika (také zazitkové vzdélavani nebo vychova zazitkem) je pristup ke vzdélavani zalozeny
na schopnosti lidské paméti vstiebavat informace, jejichzZ vnimani je provazeno intenzivni emo-
ci. Jde o uceni z disledki vlastniho jednani, hledani netradi¢nich feseni a spolecné prekonavani
ukolti a vyzev. Pfednosti zazitkového vzdélavani je rozvijeni tvirc¢ich postupt, aktivni jednani,
lepsi vytvareni neformalnich vztahi jedince ve skupiné, a predevsim intenzivni uceni ze zazit-
kit namisto pouhého shromazdovani informaci. Zazitkova pedagogika pracuje se zazitkem jako
prostfedkem k ovliviiovani klienta. Smér tohoto ovliviiovani je uréen pedagogickym cilem. Prace
zazitkového pedagoga spociva v zamérném vytvareni situaci, v nichz predpoklada intenzivni pro-
zivani, a nasledné pedagogické praci s témito zazitky.*
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44  Srov. JIRASEK, Teoretnik..., s. 13.
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The Development and Understanding of the Concept
of ‘Experience’in John Dewey’s Theory of Experiential

Learning
Pavel Votava

Abstract

The aim of the article is to show the meaning and use of the concept of ‘experience’in different
areas in the context of John Dewey’s Theory of Experiential Learning. In the introduction, the
American philosopher and educator John Dewey and the circumstances leading to pragmatic
pedagogy are introduced. In each chapter the author describes the development and under-
standing of the concept of ‘experience’ in connection with the specific Dewey publications
related to his theory of experiential learning. The first chapter is about the book Democracy
and Education, the second chapter deals with the book Experience and Nature, the third chap-
ter handles the book Art as Experience, and the final one presents the book Experience and
Education. In conclusion, the author summarises his findings.

Key words: John Dewey, experience, experiential learning, learning by doing, pragmatic
pedagogy

Introduction

John Dewey (1859-1952) was one of the most influential American philosophers of the first half
of the 20th century. His greatest contribution can be observed in the field of pedagogical sciences.
After completing his studies at the University of Vermont, he himself gave lectures at several
colleges. He is considered to be a significant personality of pragmatic pedagogy. At the turn of the
and 20th century, this field of pedagogy dealt with a significant change in the understanding of
the pupil as a subject of education. Dewey, by focusing on the interests and experience of pupils,
strongly advocated the development of paedocentrism, which, he says, is a ‘cure’ for traditional
pedagogy and its methods.'

Dewey and other advocates of pragmatic pedagogy argue that in the traditional concept of edu-
cation, a pupil is viewed as an object of education and, as such, he is doomed to a passive role and
led by the teacher as the highest sovereign authority. The teacher’s authority is strengthened by
constant supervision, punishments (exceptionally, even by physical punishments), prohibitions,

1 Cf Miroslav CIPRO, Galerie svétovych pedagogii. Dvacdté stoleti, Prague: M. Cipro, 2002, p. 5.
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and denial of freedom. This logically leads to the suppression of creativity and initiative of pupils
who, consequently, suffer from exaggerated formalism and emphasis on the theoretical knowl-
edge of the content of education with a minimal application of acquired knowledge in practice.
Traditional pedagogy systematically avoids responsibility for finding suitable conditions which
would help to gain experience for further pupil growth. The school environment of benches,
boards, and a small school yard is considered to be sufficient in the traditional sense. In tradition-
al pedagogy, there is no remark about the teacher initiating the arrangement of the conditions of
the local environment (physical, historical, economic, professional, etc.) for the purpose of their
utilisation as educational resources.?

Dewey argues that, compared to the traditional concept of education, the pragmatic concept of
education (respectively the progressive concept of education) opposes exaggerated formalism
and disagrees with the emphasis on strict discipline, passive learning and ‘blunt drill’* Dewey
rather than external discipline favours free activity, and instead of learning by drill from texts and
teachers he prefers learning through experiences.* Man, on the basis of experiments, attempts,
and mistakes, comes up with different ideas, opinions, and laws that help him to orient himself
in a specific situation.” Dewey’s educational system is based on the necessity of combining edu-
cation and experience that we must always keep in mind. This demanding requirement (which
has to be met by the educator) is, according to Dewey, the reason why the pragmatic concept of
education represents a more difficult approach than the traditional education system.°

I will consider the research question in relation to Dewey’s Theory of Experiential Learning in
which the necessary interconnection of theory with practice is emphasised. How has the concept
of ‘experience’ developed in publications that include knowledge of the theory of experiential
learning? Among his key publications which include knowledge about the theory of experiential
learning and the concept of ‘experience’ are Experience and Education (1938), Art as Experience
(1934), Experience and Nature (1925), and Democracy and Education (1916).

1. The Term ‘Experience’ in Democracy and Education

The book Democracy and Education, published in 1916, is considered to be the major and the
best-known work of John Dewey. Most philosophers and educators consider it to be the pivotal
text of pragmatic pedagogy. Dewey here criticises the outdated and ineffective Herbartian ap-
proach and sums up all his knowledge of education. The problem of education is an exaggerated
focus on the future and preparation for adulthood. Dewey promotes the interests of the child,
especially the experience of a childhood lived in fullness. The quality of school education should
be judged on the basis of the motivation given to pupils in the area of their own improvement
and development, and on the basis of the fact saying how successful the education is in delivering
conditions that will transform the desire for growth into real action. Dewey also emphasises the
irreplaceable role of the individual in participating and solving society’s problems (in order to
develop democratic values).

Dewey emphasises plasticity presented as the adaptability of the immature being to growth.

Cf. John DEWEY, Experience and Education, New York: Kappa Delta Pi, 1938, pp. 40-41.
Cf. FrantiSek SINGULE, Americkd pragmatickd pedagogika, Prague: Statni pedagogické nakladatelstvi, 1990, p. 23.
Cf. DEWEY, Experience and Education..., p. 19.
Cf. SINGULE, Americkd..., p. 29.
Cf. DEWEY, Experience and Education..., p. 40.
Cf. ibid,, p. 7.
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However, he does not mean the ability to accept change under external pressure. It is basically
about learning from experience, the ability to preserve something that will be beneficial when
facing problems in later situations. This means to have the ability to modify behaviour based on
past experience and the ability to develop dispositions which allows the acquirement of habits.®?
Habit is, above all, a form of skill or efficiency in behaviour. Habit represents the ability to use nat-
ural conditions as a means to certain goals. Education is often defined as the acquisition of habits
leading to the adaptation of an individual to his or her environment. The word ‘adapt’ is used in
the active sense of control and management of the means to achieve the goals. If we understand
the term habit only as a change that has been induced in the organism and ignore the fact that this
change lies in the ability to influence the subsequent changes in the environment, we will come to
the conclusion that the term ‘adaptation’ means conformity to the environment. But Dewey talks
about the adjustment of an individual to outside conditions.’
According to Dewey, the education of pupils is a constant reorganisation or reconstruction of
experience that enriches its meaning while enhancing the ability to direct the following experi-
ence.'’ Gaining experience through an active process takes some time. The following experience
complements the experience already gained and clarifies the relationships in it. Later activity thus
consolidates and complements the meaning of earlier activities."
Experience in its essence involves a combination of active and passive elements. From an active
point of view, experience is ‘trying’ or experimenting. The passive aspect is ‘undergoing’. If we gain
experience with something, it means that we have influenced it in some way, somehow worked
with it, and then found the results and consequences of our work."”> However, the mere activity
does not yet lead to experience. It often distracts us and drains our forces. Experience thought of
as ‘trying’ means change, but unless this change is consciously associated with the consequences
of it, it is just a minor transition. However, if the action is continued even with the consequences,
that is, if the change achieved by activities is reflected in the change that occurs in the particular
individual, then the right sequence of activities becomes relevant. Dewey gives an example of
a child who wants to put his or her hand in the fire. When a child puts his or her hand in the fire,
it is not experience. Experience will happen if this movement is associated with the pain the child
undergoes as a result. From this moment, putting a hand in the fire is, for the baby, associated with
the possibility of the burn.”
The term ‘learn from experience’ means, in Dewey’s view, creating a link, both backwards and
to the future, between our actions and influence on things and the pleasant or unpleasant expe-
riences that represent the consequences. Under such conditions, activity becomes an attempt.
It’s an experiment with the outside world to find out how this world is. These experiences become
lessons leading to the discovery of interconnection between things.'*
Dewey also describes general mental steps in creating experience:

1. Complexity, confusion, and doubt resulting from a situation we do not know;

2. Speculations and attempts carried out in order to interpret known elements that we think

will lead to certain consequences;

8  Cf.John DEWEY, Democracy and Education. An Introduction to The Philosophy of Education, New York: The Macmillan Company, 1916,
pp. 52-53.

9 Cf.ibid., pp. 54-55.

10 Cf. ibid., pp. 89-90.

11 Cf.ibid., pp. 91-92.

12 Cf. DEWEY, Democracy..., p. 163.

13 Cf. ibid.

14 Cf.ibid., p- 164.
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3. Careful exploration, that is, examining, investigating, and analysing all considerations that
could define and clarify the problem;

4. Developing a general hypothesis that is gradually refined and processed by supporting it
with other facts;

5. The created hypothesis is used as an action plan to address the given state of affairs."

2. The Term ‘Experience’ in Experience and Nature

As the title of the book suggests, the key issue is the mutual relations of experience and nature,
and there is an obvious attempt to make the reader look at these phenomena in a new way. Based
on empirical naturalism, Dewey analyses experience and examines their influence on current
tendencies in the individual’s behaviour. Dewey also discusses topics in the field of epistemology,
metaphysics, and philosophy in this book. One also finds treatises on art, morals, and values in it.
Dewey deals with the question of the relationship between experience and nature. He claims
that experience can be a means of revealing natural facts. Experience is not a ‘veil’ that covers up
the deeper meanings of nature; on the contrary, experience has the potential to penetrate those
meanings, it helps us to understand them better. Dewey highlights the ‘history of nature’ and
the continuity of changes from the beginning to the end. The results of experiences (created in
cooperation with nature) can be considered the tools, techniques, and mechanisms that people
need for their lives.'® For example, a geologist living today is able to tell us not only about facts that
happened long before he was born but also about events that happened millions of years before
the first humans appeared on Earth. He begins with the study of ‘material of experience. He
examines the composition of the Earth’s crust, minerals, and rocks. Then he consults the gained
knowledge with his or her colleagues specialised in other disciplines in order to get the most
accurate data. From the data results, he can reconstruct events that have happened in the past.”

Dewey describes actual experience as phenomena representing a number of changes in which the
goal is consumption and fulfilment. The individual tends to repeat them and make them stable. It
is obvious that an individual participates in the emergence of new situations and experiences. The
way he acts is influenced by his or her previous experience which also affects his or her current
behaviour. Although Dewey does not refer directly to Darwin’s evolutionary theory, he points to the
fact that every form of life in the lower organisms leaves a trace in evolutionary higher and more
advanced organisms, including us. An example may be, for example, the suction or grasp reflex in
infants or the self-preservation instinct in the adult population.'®* Dewey divides experience into
sovereign, absolute experience and human experience. Absolute experience should be the stability
and instability of the world and all its experience. Absolute experience is the only one ever perfect.
It is unlike human experience, which is temporary, full of mistakes, conflicts, and contradictions."

3. The Term ‘Experience’ in Art as Experience

Art as Experience, published in 1934, had a significant impact in the field of aesthetics and phi-
losophy of art at the end of the first half of the 20th century. It deals with the theory of aesthetic

15 Cf. ibid., p- 176.

16 Cf. John DEWEY, Experience and Nature, Chicago: Open Court Publishing Company, 1929, p. la.
17 Cf.ibid., pp. 3a-4a.

18 Cf. ibid., pp. 246-247.

19 Cf. ibid., pp. 59-60.



CCJgklxseri’ros 2012 122

experience. This theory seeks to understand what is important and characteristic in art and in the
process of its formation in its entirety. He describes experience as a ‘product’ that arises from the
continuous cumulative interaction of the individual with the world. We put our experience into
artwork and in this way we allow people to share them. The world of art is often identified with the
existence of buildings, books, paintings, or sculptures, which are separate from human experience
even if it is obvious that these are the consequences of actual life experience. The task of aesthetics
is to restore the relationship between cultivated experience, such as artwork, and experience in
everyday life. According to Dewey, artwork is both the outcome and the content of experience.?

Every living individual consciously or unconsciously tries to adapt to the environment in which
he lives. At the same time, he tries to achieve balance and harmony with that environment. Bal-
ance is the result of a dynamic solution to the existing stress. Aesthetic experience includes three
essential factors. These are action, feeling and sense. Aesthetic experience would not happen in
a world that was already ‘finished; as it would not be possible to insert any new ideas and solutions
to the new problems. The transition from disruption to the restoration of harmony provides the
most intense experience for man. The feeling of happiness is the result of deep fulfilment in which
one as a whole being adapts to the environment.*

The concept of aesthetic experience is a challenge to philosophy because it can be developed
freely in the same way as experience. Philosophers must therefore examine the aesthetics to find
the meaning of experience. Aesthetic theories attempt to explain aesthetic experience. Aesthetic
theories can be classified according to the individual emphasised elements.>> Due to the fact that
art based on aesthetic experience often gives us a sense of greater understanding to nature and
people, some philosophers see art as a kind of knowledge that is superior to science.”

Dewey believes that the sources of aesthetic experience are also found in animals. Animals often
reach the unity of experience that people are losing in their ‘disturbed’ working lives. A living
animal lives in present and uses all its senses for it. It combines the past and the future in the
current behaviour. Similarly, human beings have aesthetic experience that can be unified if people
are aware of their social environment. This vigilance is a dual action - it includes anticipating and
preparing for the future. People do not use their senses to store information only. Most of all, our
senses force us to think and they prepare us for a possible action. Experience is an indicator of
the level of active engagement with the world. Knowing the world and yourself is, according to
Dewey, the beginning of art.**

Dewey goes back to the basic notion of experimental learning theory, to the concept of experi-
ence. Experience can be, for example, transforming the material into a particular product, playing
chess, writing a book, or solving a problem. Such experience is complete, it has its own individual
quality and self-identity. The interaction of an individual with his or her living conditions is a con-
stant process so experience is gained on a regular basis. On the other hand, inchoate experience
is understood as beginning and undeveloped experience. The individual is still unfocused at this
stage and is unlikely to complete the goal he wants to accomplish. It is only ‘early experience’
that is not finished. Experience is also a reflection of other experiences that contain individualis-
ing quality. Dewey believes his theory of experience is consistent with the usage in everyday life
even though it is at odds with how other philosophers talk about experiential learning. Dewey

20 Cf.John DEWEY, Art as Experience, New York: Penguin group, 1934, p. 3.
21 Cf.ibid., pp. 16-17.

22 Cf.ibid,, pp. 274-275.

23 Cf. DEWEY, Art..., pp. 288-289.

24 Cf.ibid, p. 19.
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understands life as a story with its own plot, beginnings, conclusions, and dynamics. Every life
has a unique quality.”

In experience as a whole, each of its sub-parts freely spreads into the following life issues and, at
the same time, it carries the previous content. These parts fit into a long-lasting whole. There are
no empty spaces or mechanical connections in the experience. There are only pauses, ‘resting
places, summarising the existing process of storing experiences in experience and preventing
the dispersal or loss of information.” Dewey claims that every single experience is anchored, re-
spectively settled, and included in the experience structure of an individual. This can be achieved
through the energy-producing experiences. According to Dewey, energy is ‘the driving force’ or
the activating potential of an experience which an individual transforms into experience. Howev-
er, energy can cause chaos and conflict. Although it is sometimes painful, it is a sign of develop-
ment of experience and it is a part of a concrete experience.”’

Each experience must meet the following two basic conditions which determine its existence.

1. Experience is the result of interaction between the individual person and the particular en-
vironment where the individual lives, that is, without any interaction with the environment
one cannot gain any experience.

2. Experience has its structure that contains various relationships. The scope and content of
relationships are an indicator of the importance of experience. If an experience is not inc-
luded in the individual’s existing experience structures, it will not have meaning for him, it
will not make a sense.?®

Works of art are an important example of experience. Here the individual elements contained in
these works are united. Unity of experience, which is not exclusively emotional, practical, or intel-
lectual, is determined by the only ubiquitous state. But no experience has unity without aesthetic
quality. In aesthetic experience, there is an interest in the connection between every contempo-
rary experience and the previous experience. Non-aesthetic experience is between two poles. The
first is their free sequence which does not begin or end in any particular place. The second is their
limitation given by the mechanical joining of their parts.”

4. The Term ‘Experience’ in Experience and Education

Experience and Education, published in 1938, is the most significant for Dewey’s philosophy of
education compared to Dewey’s other works. In the first half of the 20th century, it was a strongly
relevant contribution to US education, which understood the pragmatic concept of education as
a new formation’® In the book we find an analysis of both traditional and pragmatic education.
However, the author emphasises that the values of none of these streams are sufficient individual-
ly. Both educational systems are key in the theory of education.’

Dewey justifies the need for the theory of experiential learning for contemporary pedagogy. To
understand the relationship between education and personal experiences, we need to understand
what experience is. The belief that true education comes through experiences does not mean that
all experiences are true, real, or educational in the same way. Therefore, experience gained from

25 Cf. ibid., p. 35.

26 Cf. ibid., p. 36.

27 Cf.ibid, p. 41.

28 Cf. ibid., p. 44.

29 Cf. ibid., pp. 36-40.

30 Cf. DEWEY, Experience and Education..., p. 9.
31 Cf. ibid,, p. 10.
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such experiences cannot be understood in the same way as education. Some experiences are not
educational and as such they hold back or distort the growth of more advanced experiences. They
may cause recklessness or produce a lack of sensitivity. They can also limit the possibility of gaining
more experience in the future. According to Dewey, the formation experience should be immedi-
ately joyful and enjoyable, and should encourage the shaping of interested and positive changeable
attitudes, as these attitudes and opinions then act in forming subsequent experiences.*
Experiences can be separated from one another. Although every one of them is acceptable or even
exciting, they are not cumulatively linked to each other. The energy of these experiences is then
wasted or scattered, and the individual becomes distracted. Each experience should be lively, fresh,
and interesting. Their disconnection, though, can artificially generate scattering and disintegration
of behaviour. The consequence of such a formation of these habits is also the inability to control
future experience.” Dewey also highlights the defective and bad character of experiences in terms of
links with other experience. It depends on the quality of experience which has two aspects — accept-
ance or rejection and the influence of experiences. According to Dewey, an educator is responsible
for this influence. His or her job is to create a specific kind of experiences that are not rejected by the
student. On the contrary, those experiences make him engaged in activities, and in a such way, they
make him immediately ready to acquire desirable future experience. Independently of our wishes
or intentions, the existence of experience continues in further experience gained later. The central
problem of education based on experience is the choice of a kind of contemporary experience that
will live fruitfully and creatively in the following experience.*

In addition, Dewey discusses the criteria of experience starting with the concept of the experience
continuum. By this term Dewey understands the principle explaining how the various kinds of
experience are linked to each other. Each kind of experience is influenced by the previous expe-
rience and at the same time it modifies the quality of experience that will follow.” For example,
children’s educational process is characterised by the development, that is, by the active principle
of growth. Development or growth, not only physical but also intellectual and moral, is one of the
examples of the experience continuum. What is important is the specification of the direction of
growth.*

In every individual’s pursuit of achieving a particular goal, it is possible to distinguish which
kinds of experience are valuable for education and which are not. According to Dewey, this is
a basic criterion of experience. Experience positively or negatively affects the attitudes of a person
in order to help him assess the quality of other experiences by raising certain preferences and
aversions. It also makes the action easier or more complicated.”

Each kind of experience influences at a certain level the objective conditions in which the individ-
ual gains further experience. Dewey illustrates this as an example of a child who, while learning
to speak, acquires new skills and needs. But at the same time, he extends the external conditions
of the following learning. Similarly, he opens the new possibilities for himself when learning to
read. Another example is the decision of a person for a particular profession. If someone be-
comes a lawyer, a doctor, or a teacher, he necessarily determines the environment in which he
will operate in the future. This increases his or her sensitivity to certain conditions of his or her

32 Cf. ibid., pp. 25-26.
33 Cf. ibid., p. 26.
34 Cf. ibid., pp. 27-28.
35 Cf. ibid., p. 35.
36 Cf. ibid., p. 36.
37 Cf.ibid., pp. 34-35.
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field and becomes relatively immune to things that would stimulate him if he had decided to
choose another profession.*® However, if some experiences awaken curiosity, they strengthen the
initiative and set the interests and needs that are intense enough to transfer the person through
the ‘dead spots, that is, the places where the individual is stuck in his or her development. Every
piece of experience is a momentum of a certain value. According to Dewey, its value is judged,
for example, by whether it is capable of transferring individuals through ‘dead spots’ and enabling
them to further develop themselves.” What one has learned as knowledge and ability in one
situation can be used as a tool for understanding and addressing the following situations more
effectively. In order for a person to become a ‘whole’ personality, it is essential to make his or her
successive pieces of experience mutually integrated and to make them fit into the overall experi-
ence structure. Otherwise, the individual would have socialisation problems in the society where
he lives, or even some personality disorders.*’

Conclusion

When answering the partial research question as to how Dewey’s publications developed the notion
of ‘experience’ in the context of the theory of experiential learning, it should be noted that Dewey
did not systematically work chronologically on his theory. Each part of his work brought to his
theory new elements with a different focus. In the Czech environment, we understand the notion
of ‘experience’ most often as a feeling, an experience, or experience itself. A feeling is a concrete
action perceived by a person at a particular time and place, and then transformed into a form of an
experience. An experience is a feeling-based memory track. It occurs more or less automatically, and
its strength and depth depend on the strength and depth of previous feeling which in turn derives
from the practical significance of the experienced reality, the interests, needs, and gained experience
of the participant. What has greater practical value for a particular person naturally generates more
powerful feelings and experiences.* Experience is a perpetual form of a particular experienced
event, of which the results are applicable in other situations as well.*

However, in John Dewey’s publications I did not meet such distinctions. Exceptionally, Dewey
used the terms ‘inchoate experience’ and ‘actual experience. The first term is the beginning and
undeveloped experience, that is, Dewey’s characteristic corresponds most to the abovementioned
concept of feeling. The second term ‘actual experience’ is, according to Dewey, the change of which
the target value is the transformation to the fulfilment of experience. The results of these phenom-
ena in synergy with natural conditions can be seen as the means, techniques, and mechanisms
(that is, experience) that people need for their lives. The characteristic therefore corresponds the
most to the abovementioned concept of an experience.

Dewey’s Theory of Experiential Learning follows the basic principle of continuity of experience.
This means that each piece of experience builds on the previous one, and the subsequent piece
of experience modifies previous experience and modifies or reconstructs the current experience
structure of an individual. The experience contained in an individual’s experience structure then
influences the choice of an individual’s feelings and the environment in which a particular feeling

38 Cf. DEWEY, Experience and Education..., p. 37.

39 Cf. ibid,, p. 38.

40 Cf.ibid., pp. 44-45.

41 Cf. Richard MACKU, Metody a principy vychovy zaZitkem, in: Volny éas a jeho vyznam ve vyichové, ed. Michal KAPLANEK, Prague:
Portdl, 2017, p. 182.

42 Cf. Ivo JIRASEK, Teoretnik, Gymnasion 1/2004, p. 14.
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will take place. Dewey uses a career choice situation as an example. If someone decides to be
a doctor, he will definitely determine the range of his or her future feelings, experiences and
gained experience. If he became a teacher, those would be quite different. But before he decided
to be a doctor, his or her decision had been preceded by his or her experience with the field. For
example, as a small child, he had been curious about the tools that doctors used to work, had been
interested in the functioning of the human body, or had wanted to experience the social prestige
that physicians undoubtedly have. This experience, in conjunction with other factors, especially
the environment in which one lives, then led to the fact that one chooses to be a doctor. Each
person gains individual experience through interaction with his or her surroundings. If it has
a meaning and value for him, it is classified according to the principle of the experience contin-
uum and inserted into the experience structure. The quality of the gained experience is directly
influenced by the quality of experiences and feelings. The more intense the emotion felt by an
individual during the activity, the stronger the memory of this experience will be and the more
permanent the final experience will be. It will also be more difficult to ‘rebuild’ this experience
with the following experience. Dewey understands experience as a matter with the attributes of
integrity, self-identity, and individuality.

Dewey sees experience from a variety of perspectives. The first is experience as a means to a better
understanding of natural cycles. According to Dewey, nature also has its own experience because
natural processes and changes work similarly to the principle of the experience continuum, that is,
natural processes modify each other and are linked and have their causes and consequences. Dewey
therefore wants to divide experience into absolute experience which contains the sum of experience
of all living beings in this world, and human experience. But only absolute experience can be the
only one ever perfect, unlike human experience which is temporary, full of mistakes, conflicts, and
contradictions. According to Dewey, however, man is constantly evolving primarily in the devel-
opment of speech and through the processing of natural materials which are key to the cultivation
of one’s environment. Dewey, though, considers the natural environment (not the artificial one) to
be the basic and natural one for man. Man is trying to achieve better experience and is constantly
evolving and improving by nature. In this case, Dewey is influenced by Darwin’s evolutionism. In
addition to this, Dewey adds the claim that man has evolved from animals and hence he inherited
some of the basic needs and means to satisfy those needs from animals. With these theses, for exam-
ple, Emil Vigtovsky agrees in the book Stiidie o pragmatizme & neopragmatizme.®

In addition, Dewey looks at the experience in connection with art and culture. Culture is a prod-
uct that is not the result of the efforts of people who are left in emptiness, left to themselves,
but it is the result of the long-term cumulative interaction of people with their environment. In
connection with art, Dewey introduces the concept of aesthetic experience that arises from new
ideas, thoughts, and solutions to new problems. Most often, the aesthetic experience manifests
itself in art. According to Dewey, art and works of art represent the unification and clarification of
previous experience. The work of art can be understood both as a product and as the content of
experience. Dewey points to the relationship between experience, art, and nature. This is justified
by the processing of natural materials and their use and display in art. People constantly produce
and share objects and art because they are socially useful, significant, or precious. During pro-
duction, the artists present their experience in their works of art. Dewey adds that if one adapts
to his or her environment, the fulfilment culminates in a desirable sense of happiness and use-
fulness. Here we can trace Dewey’s hints of utilitarianism. According to Dewey, one has a natural

43 Cf. Emil VISNOVSKY, Stiidie o pragmatizme & neopragmatizme, Bratislava: Slovenskd akademie véd, 2009, pp. 116-117.
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tendency to find and repeat pleasant feelings. Above all, he has in mind the feelings connected to
dance, songs, and feasts. Man has a natural tendency for seeking happiness and he desires to do
good and useful things for himself and others.

Finally, Dewey looks at educational experience. Dewey generally views the theory of experiential
learning as a selection of choices and the organisation of appropriate educational methods and
materials needed for a new way of schooling. According to Dewey, it is necessary (in each indi-
vidual’s effort to achieve a certain goal) to distinguish which pieces of experience are valuable for
education and which are not. For Dewey, this is a basic criterion of experience. Experience posi-
tively or negatively affects the attitudes of a person in order to help him assess the quality of other
experiences (by raising certain preferences and aversions), and thus facilitates or complicates his
or her behaviour. Dewey talks about experience in connection with students and the content of
education. The child puts new experience in a unified experience structure in which he has stored
all his or her current information about the world. This experience structure has the character of
personal and social interests that life brings. Dewey, however, criticises the fact that, at school,
children are given the new knowledge separately, in fragments, and often in abstract terms or
contexts. The curriculum must be in line with the interests of the child according to his or her
conditions. It should give the child the opportunity to explore, feel, and evaluate the work done.
That way, a link is created between the important information leading to the adoption of abstract
principles. Dewey notes that it is necessary to extend the child’s experience. The child’s experience
is not final but is transient and shapeable. Dewey’s Theory of Experiential Learning is also focused
on educating students in order to give them the idea of an ideal democratic society. Society is
constantly evolving and there is a need to respond to these changes. By learning from experience,
pupils modify their actions on the basis of previous experience and better develop dispositions
that will help them to resolve a similar problem in the future. The following experience com-
plements the experience already gained and clarifies the relationships in it. Later activity thus
consolidates and complements the meaning of earlier activities.

Dewey highlights the claim that the reconstruction of experience can be both social and indi-
vidual. In traditional and static societies, upbringing is a process in which the child accepts the
attitudes and cultural abilities of adults, primarily in order to preserve established habits and
values. But in progressive society it is different. Here, through formation, society seeks to shape
the experience of youth so that, instead of a mere reproduction of common customs, better re-
lations are formed in order to have a better future society in comparison with the current one.
Dewey criticises any educational concept that is based solely on preparing for a future profession
and does not take into account the current student interests. Dewey again faces the integration
and socialisation function of the school. The school emphasises the child’s adaptation to the wider
social environment and his or her independence from parents and siblings, which Dewey under-
stands as the primary social group, the social group into which the child was born. Today we can
observe the application of the principles of Dewey’s theory of experiential learning, for example,
in experiential pedagogy. Experiential pedagogy (also experiential education or learning by ex-
periences) is an approach to education based on the ability of human memory to absorb pieces
of information of which perception is accompanied by intense emotions. It is learning from the
consequences of one’s own actions, the finding of non-traditional solutions, and the overcom-
ing of tasks and challenges together. The advantage of experiential learning is the development
of creative practices, active acting, better informal relationships among individuals, and, above
all, intense learning from experiences instead of the mere gathering of information. Experiential
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pedagogy works with an experience as a means of influencing the client. The direction of this
influence is determined by the pedagogical goal. The work of the educator using the experiential
pedagogy is based on the intentional creation of situations in which he expects intense feeling and
on subsequent pedagogical work with the experience.*
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Theologians at the Bedside:
On the Role of Theology in Contemporary Bioethical

Discourse
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Abstract:

The article discusses the role and mission of theologians in contemporary bioethical dis-
course. Christian bioethicists turn out to be the odd ones out in any academic discourse
from a methodological perspective, however, this peripheral position can also be viewed
as a privileged situation. They can act with exceptional freedom in domains which require
cooperation between different disciplines, such as bioethics. Moral theologians can con-
tribute most if they make use of this role of being the odd-one-out, with the attitude of
having nothing to lose, and by placing relationships, the vulnerable, faith, everyday life ex-
perience, and the uncommon at the centre of the discourse. They can go beyond the limits
of bioethical conversations centred on legal and medical questions bringing in viewpoints
inspired by the long tradition of the praxis of the Church.

Key words: Christianity, bioethics, moral theology, moral epistemology, post-secular society

One of the major challenges for theologians today is to find their role and mission in relation to
representatives of other disciplines. Many think that this role cannot be anything else but being
the odd one out since theologians start from a point which happens to be alien for contemporary
secularised thinking: the revelation of God. From this methodological point of view, theologians
are clearly the odd ones out, since a physicist or a biologist cannot choose divine revelation as the
starting point of their research, even if this scientist happens to be a religious person. The specific
phenomena of the physical, biological, or the social cannot be explained with a reference to God,
since this would not only mean violating the limits of the specific discipline but would also turn
God into a kind of padding to fill the gaps of an academic theory. Treating God as a tool to save
a theory would certainly be turned down by theologians working on an academic level.

With a closer look, however, the role of being the odd one out can also be viewed as a privileged
situation. First, theologians in the secularised world of the twenty-first century can speak in a very
loose manner compared to earlier times. Stanley Hauerwas, whose works clearly represent this
loose character of contemporary theological language, describes the situation as follows:

Rather than bemoaning theology’s loss of status, I am one of those theologians who thinks the loss of
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theological credibility can be quite beneficial for the writing of theology today. Theologians now have
nothing to lose, so we can do our work with the freedom that comes to those who have nothing to lose.
We can write without apology. At the very least, that means we do not have to try to make what we
believe acceptable to those who have decided that what we believe cannot be true.!

Theologians act also with exceptional freedom in domains which require cooperation between
different disciplines, such as bioethics. When it comes to questions of life or the human envi-
ronment, physicians, economists, and lawyers are bound by questions which result from that
particular viewpoint of their discipline. A lawyer needs to ask whether the proposed changes in
regulation can be kept, or whether they can be enforced. Theologians do not need to worry much
about that since, when they speak about questions of human life, they can appeal to the most im-
portant and most precious things in life. These are, as we all intuitively know, unenforceable, and
can hardly be inserted into the frames of legal regulation. Theologians may make use of concepts,
such as parental love, which go far beyond what can be formulated in legal terms.

This article focuses on the two abovementioned statements when it asks ‘what can theologians
say at the bedside?”> Do theologians have something relevant to say, even if the partners in the
discussion are reluctant to share the starting point of theological thinking? Are theologians able
to say something relevant about bioethical questions, which can be seen as a specific contribution
to the academic discourse?

Beyond Entrenched Positions

First of all, it is important to take a closer look at this exceptional freedom of theologians at the
bedside. However, the hazards that Catholic theologians have to overcome must be considered
also before starting to think and to speak about early life questions.

The first and main hazard in this field is the static warfare which pro-life and pro-choice groups
have been fighting from entrenched positions for a long time now. This war is fought over ques-
tions like When does life begin? When is a new life to be treated as a person or an individual? From
which moment does new life have a right to absolute protection? Do women have the right to make
decisions about their own body?

These questions and the answers given to them are of great importance beyond doubt. It is neces-
sary to consider what biology says about embryogenesis as equally as the arguments concerning
the protection of the embryoss life, be it absolute or gradual. They are important from the aspect
of legal regulation and may determine the scope of our choices in a given situation. They often fail
to help us to find proper solutions since everyone seems to know on which entrenched position
one may find the Catholic moralist.

The biggest problem is, however, that the answers given to these questions are at a reasonable dis-
tance from the factual Lebenswelt. People, who are not part of the ongoing debate, may say even
after the most sophisticated argumentation: “Well, it sounds logical. But what does the species, the
continuity, the identity, or the potentiality argument say about who we are, and how we can lead
a good life?” The latter are questions which should be at the focus of every ethical theory.

1 © Stanley HAUERWAS, How to write a theological sentence, available from: http://www.abc.net.au/religion/articles/
2013/09/26/3856546.htm, cited 20 December 2017.

2 This is a reference to the terminology used by David J. Rothman, who labels lawyers, sociologists, philosophers, and
theologians as ‘strangers’ in his book (Strangers at the Bedside: A History of How Law and Bioethics Transformed Medical
Decision Making, Aldine de Gruyter, New York, 2003.), referring to their status in the health care system.
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It is possible, however, to place this concrete Lebenswelt at the centre, and to ask these questions
from a different angle. An excellent example for this alternative approach is the following sentence
proposed by Gyula Gaizler: “The question of when human life begins ceases to be a problem when
the child is welcomed by the parents.” This proposition eradicates the debate between pro-life
and pro-choice groups since it focuses rather on the experience of parents than on theoretical
issues. The hair-splitting arguments of philosophy and theology become simply irrelevant at this
point. The narrow view focusing on the definition of when human life begins gives way to a much
broader horizon. Questions and topics come into prominence, which could only exist on the
periphery of bioethical discussions.

Placing Relationships at the Centre

The first such topic a theologian may put at the centre is relationship. The central statement of the
Judaeo-Christian tradition is that the true fundament of our world is not a cold and distant entity,
indifferent towards the fate of mankind, but a person - or as Christians claim, a community of
persons — who is not indifferent but is in love with mankind, who comes close to human beings
and wants their salvation. Martin Buber’s well-known phrase, ‘in the beginning is relation, is one
of the most important messages of the Jewish and the Christian faiths.* If this is true then the
most essential feature of reality is personal relatedness. This is also the central feature of human
existence: being related to others.

But in the bioethical discourse about early life decisions this being related to others is often ne-
glected.” We tend to speak rather about maternal foetal conflict, the right to life, or the right to
self-determination. The most important element of early life questions remains vague beyond
these questions, namely the birth and evolution of a new relationship. There is a need to shift the
focus from viewing the foetus and the mother as two conflicting individuals to the relationship(s)
that evolve due to pregnancy. It is obvious that relationships can also be turned down, but even
a ‘no’ signifies a certain kind of relatedness.

The question of the beginning of human life or personal being hardly ever emerges in our Leb-
enswelt. It is highly improbable that a woman, when she becomes aware of being pregnant, might
start thinking about whether the baby was already a person or just on the way to personhood.
Couples with fertility problems would also be unlikely to put these questions in the first place.
From this angle it is clear that questions like Can we consider the foetus as an individual prior to
the time when twin formation is not possible anymore? are of marginal relevance in human Leben-
swelt. What matters is the affirmation of relationship and the presence of the preconditions of this
affirmation.

Making a further step, it becomes clear that parental relationships have a logic significantly dif-
ferent from the logic of the public sphere, which is based on contract. There is an element of the
unconditional in parent-child relationships since, as Hans Jonas puts it, the parent-child relation-
ship is ‘independent of prior assent or choice, irrevocable, and not given to alteration of its terms
by the participants; and, in that prime example, it encompasses its object totally’.*

The call and the longing to take responsibility and to look after another person emerges at this
point radically, together with the experience that life was essentially not autarchic but being de-

Gyula GAIZLER and Kalman NYEK], Bioetika, Budapest: Gondolat, 2003, p. 48.
Martin BUBER, Ich und Du, Heidelberg: Schneider, 1958.
Claudia WIESEMANN, Von der Verantwortung, ein Kind zu bekommen. Eine Ethik der Elternschaft, Miinchen: Beck, 2006.
Hans JONAS, The Imperative of Responsibility, Chicago: University of Chicago Press, 1984, pp. 94-95.
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pendent on and completed by the other. Legal regulations fail to embrace the inner essence of
parent-child relationships.” They may establish certain frameworks, defining the social standards
of parenting, but these cannot reach the central element of these relationships, namely love. Chil-
dren are essentially dependent on their parents, and love, the essential element of their primary
relationship, proves to be unenforceable.

The drama of early life decisions — be it a maternal-foetal conflict, the failure of an IVF procedure,
a positive prenatal diagnostic test result, or a normal pregnancy with its natural hopes and worries
— can only be understood thoughtfully if we perceive them in the context of relationships, and less
as individual problems to be solved by legal regulations.

Placing the Child at the Centre

At this point there emerges another central element of Christian theology. To which criteria
should parent-child relationships conform? It might sound odd, but in Christian theology faith in
God makes the responsibility of parents towards their children relative. It questions the authority
of parents over their children. An example for this pattern is when Zechariah, the father of John
the Baptist loses his power to speak until he names his son John, as the angel ordered.® Giving
the new-born this name was odd and unexpected for the family and the community since no
one in their lineage had been given that name before. This story clearly shows the biblical pattern
for parent-child relationships, making the authority of parents over their children relative. The
act of giving someone a name was a symbolic act of authority in antiquity, including Judaism.’
Zechariah cannot give his son any name since he belongs fundamentally to God, and not even his
parents have authority over him.

These ideas might sound strange in our western culture — where only those children are born who
are planned and wanted, and where parents want the ‘best possible’ for their children and feel an
obligation to get the most out of their offspring: that the child belongs fundamentally to God.
This implies that there was something in parent-child relationships which happens to be beyond
parental control.

This is stressed by Jiirgen Habermas as he speaks of the moral symmetrical relationships between
parents and children, which manifests itself in the fact that no generation has had the power so far
to determine the physical characteristics of their offspring.'® Similarly, Giovanni Maio prompts us
to give up the myth of ‘the absolute control and producibility of life; and to resist the inclination
to solve existential problems by ‘desperately holding on to technical solutions’!! Instead we should
regain the ‘stance of humility, which is nothing else but an open confrontation with our human
nature, with our defencelessness, and with the uncontrollable in us.

The myth of ‘the absolute control and producibility of life} and the temptation to solve our existen-
tial problems with the help of technical solutions does not only put pressure on parents and later
on the children, but also on medical staff, since they are expected to perform beyond their limits:
to guarantee certain outcomes and to assure the satisfaction of their clients.

Let’s take an example. How does prenatal diagnosis manifest itself in the Lebenswelt of parents?

Onora O’NEILL, Children’s Rights and Children’s Lives, Ethics 3/1988, pp. 445-463.
Cf. Lk 1:5-25.
Cf. Gen 2:19.
Jirgen HABERMAS, Die Zukunft der menschlichen Natur. Auf dem Weg zu einer liberalen Eugenik?, Frankfurt: Suhrkamp, 2005, p. 29.
Giovanni MAIO, Wenn die Technik die Vorstellung bestellbarer Kinder weckt, in: Kinderwunsch und Reproduktionmedizin. Ethische
Herausforderungen der technisierten Fortpflanzung, eds. Giovanni MAIO, Tobias EICHINGER and Claudia BOZZARO, Freiburg: Alber,
2013, pp. 34-35.
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What avalanche might be induced in parents by a positive test result, for example, when they learn
that their child might be born with Down Syndrome? Even if doctors speak only about probabili-
ties and cannot predict the gravity of future symptoms. This situation might precipitously narrow
the horizon of the parents and, as a result, also the chances of the relationship. The medical staff
has practically no real tools to change this.

Placing Faith at the Centre

Such situations show clearly how medicine - by becoming a distinctive segment of society, a net-
work of institutions with its own logic — has built up high walls around its territory. Although
members of medical staff give testimony about the value of life and its meaning every day, the
role of the making and creating sense is one that modern health care institutions, functioning
according to the logic of modernity, are unable to fulfil. It is beyond their scope to answer the
question of health, and moreover that of what good life is.

In situations like those mentioned above healthcare institutions fail to help parents in their search
for meaning within crisis, to gain strength, and to open up or to reshape their horizon once more.
At this point religion must be moved from the periphery to the centre since religion fulfils the
role of creating meaning even in modern societies. One of the commonly shared bases in debates
about post-secular societies is the future viability of religious communities and their traditions,
affecting social life with its goal to find and create meaning.'

But what does the creating sense mean in the framework of healthcare institutions? One clear
example comes from Daniel Sulmasy, a Franciscan friar, doctor, and bioethicist. In an interview
he was asked about the possibility to connect medical care, medical ethics, and pastoral care.
In his answer he shows the organic link between these three fields through an example about
a comatose patient and his wife, who was reluctant to agree to the cessation of her husband’s treat-
ment. It resulted in a dilemma for the medical staff, since they knew that they could not improve
the condition of the patient by continuing treatment. Sulmasy, who was the ethical consultant in
the case, discovered in the course of the conversation that the wife was a faithful Baptist, an active
member of her congregation. He suggested that she invite her pastor to take part in the ethical
consultation, which she accepted. This resulted in an important turn in the story. While ethical
committees usually ask family members at a certain point to leave the room and discuss the case
on their own, it was the pastor who asked everyone except for the wife to leave. Those two stayed
in the room and prayed. When they came out the wife simply said: ‘T think God is calling my
husband home. It’s OK for you to stop all these treatments.'*

In this case religion fulfilled the role which seems to remain unfulfilled in most modern medical
systems: to provide help in the search for and creation of meaning in an extremely difficult exis-
tential situation. First, it is not the patient but his wife who is primarily affected by the decision
which needs to be made. Second, she has to deal with a question that cannot be answered within
the framework of the medical system: whether she can let her husband go.

Religion did not only open up the horizon of the wife but also that of the health care system. It is
not by chance that Sulmasy stresses that an ‘ethics committee that is attuned to the pastoral care

12 © Jirgen HABERMAS, Notes on Post-Secular Society, New Perspectives Quarterly 4/2008, pp. 17-29.
13 © Amy FRYKHOLM, Can doctors help us die well?, available from: https://www.christiancentury.org/article/2014-10/

can-doctors-help-us-die-well, cited 20" December 2017 .
14 Ibid.
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side of things and can work with the chaplains in the hospital or the patient’s own clergy is going
to do a much better, more holistic job than if one thinks of these as separate worlds’"> Also in the
case of early life decisions, for example, in the case of a positive test for Down Syndrome, religion
may take the role of creating meaning and broadening horizons.

Placing Everyday Life at the Centre

Since theologians usually work with arguments taken from philosophy, and are thus using the
language of philosophy as they take part in the bioethical discourse, there is a need to pose a ques-
tion about the religious resources of Christian bioethicists. The opinion according to which moral
principles can simply be derived from divine revelation, which is only accessible to believers,
has mostly been rejected within moral theology - at least within the Catholic tradition. Moral
questions concern believers and non-believers equally. Both groups may participate in the moral
discourse with equal rights on the grounds of reason, intellect, or moral sense.

But what is the distinctive element of Christian ethics? What makes the difference between Chris-
tian and secular moral criticism? Where does the distinctive character of theological works come
from? It is the same source as in the case of the example above, when the pastor was able to help
the comatose patient’s wife broaden her horizon by praying together with her.

Due to the work of Alfons Auer, moral theologians have often discussed the question of whether
faith does not provide precise instructions concerning individual moral questions, but rather
a horizon of meaning and motivation, which helps theologians put moral questions in a different
light.'s As everyone’s horizon is defined by the community to which one belongs, the horizon of
theologians is defined by the everyday life of the Church. The way one views the world and gains
motivation for action is defined by the practice of everyday life. For theologians this everyday
practice is framed not just by tradition, but also by the everyday practice of the Church.

Placing the Uncommon at the Centre

The everyday life of the Church includes events and practices, which are unusual and go beyond
the frameworks of everyday practice. The criterion of the practice of the Church must always
be the praxis of Christ. This is beautifully shown by the illustration of Mt 8:1-3 in the Codex
Echternach, originating from the 11" century.” The picture is part of a commentary series to the
Gospel of Matthew, showing Jesus coming down from the hill after the holding the Sermon on
the Mount. A leper steps up to him, who is then healed by Jesus. For theologians in the bioethical
discourse the scene has several implications. On the one hand, both Jesus and the leper overcome
the common framework of social norms. The leper — who was classified in rabbinic theology as
dead, together with the blind and the childless — was not supposed to step up to Jesus, not just for
ritual but also for easily understandable hygienic reasons. However, according to the gospel, Jesus
stretched out his hand and touched him’ Through this act ‘his skin-disease was cleansed at once’
According to biblical scholars, this story is a resurrection narrative. The leper, who was classified
as dead, has risen from social death. Jesus then sends him in accordance with Leviticus to ‘go and

15 Ibid.

16 Gerhard MARSCHUTZ, theologisch ethisch nachdenken. Band 1: Grundlagen, Wiirzburg: Echter Verlag, 2009, pp. 35-72.

17 The picture and outline of the analysis was taken from © Paul M. ZULEHNER, Pastoraltheologie Bd.1. Fundamentalpastoral, Dusseldorf:
Patmos, 1989. The picture is also available online: http://www.pius-kirchgessner.de/07_Bildmeditationen/4_Christus/Heilen.htm, cited
20" December 2017.
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show’ himself ‘to the priest and make the offering prescribed by Moses, to enable him to fulfil
social and religious expectations and to return to his earlier life. By healing the leper, Jesus does
not simply cure him, but gives him his life back.

What is central to the story is not simply the act of healing. There were numerous other successful
healers in the time of Jesus. What is important is that Jesus crosses the threshold drawn between
him and the leper by Jewish law. He steps up to him and heals him by his touch. He gives the leper
what he needs the most, and puts him at the centre, instead of the ritual prescriptions.

A closer look at the picture shows that the pictorial interpretation of the biblical passage does not
stop at the meeting of Jesus and the leper. There are other figures behind Jesus. The first two are
Peter and John, embodying law and love in the Church. They watch with one eye the action of
Jesus and their own hands with the other, checking whether they are acting the same way as their
Master. Behind the apostles are contemporaries from the 11" century, looking at the hands and
actions of the apostles.

The picture illustrates the meaning of tradition for the Church, which is more than the passing
on of certain theoretical knowledge, but also a certain way of acting modelled after the works of
Jesus. Here it becomes clear that the Church is a community of memory, and also that the insti-
tutional practice of the Church has always been a tool against forgetting that Jesus always put the
concrete person with his joys and the hopes, the griefs and the anxieties’ at the centre.!s

There are many examples for placing the uncommon at the centre in contemporary praxis. Jean
Vanier, a professor of theology at the University of Toronto, left his professorship and invited two
men, Raphael Simi and Philippe Seux, with developmental disabilities to reside at his home. He
was not mainly moved to provide help for them, but to share their lives, to a common life together
sharing and accepting their differences and to deepen their faith. This momentum resulted later
in the development of a movement and several initiatives with the goal to share life with people
living with disabilities and to enrich their lives mutually. This line is in sharp contrast with the
way disabilities are viewed today, being identified with the narrowing of the horizon, the drastic
setback of life chances, and the loss of social status. Jean Vanier, the offspring of a wealthy family,
found the chance for perfection in sharing his life with disabled people.

How does this interpretation of disability change the contemporary context of prenatal diagnos-
tics? Does pregnancy consulting reach beyond the narrow limits of informed consent concerning
the range of medical options, and help the people concerned in their search for meaning? Does
the treatment of infertility include the option for couples to think about the meaning of having
children concerning their relationship, their biography, and their own life goals, and to get help
and guidance in that process?

For theologians in the bioethical discourse the praxis of the Church preserved by its tradition is
of great help, since it directs at viewpoints, existential momentum, and signs of life, which might
remain obscure from the horizon of today’s Lebenswelt. There is a great need for this wisdom in
a society where the people with disabilities, with infertility, or with any condition which hinders
them in taking part in social processes as expected are excluded and belong to the dead, just like
the leper in the time of Jesus.

Closing Thoughts

What can theologians say at the bedside? How can they contribute to today’s bioethical discourse

18 Gaudium et spes 1.
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in a constructive manner? By being the odd-one-out, they have a vast amount of options. First of
all, they need to reach beyond entrenched positions and overcome stereotypes to be able to join
the conversation. They can contribute the most if they make use of this role of being the odd-one-
out, with the attitude of having nothing to lose, by placing relationships, the vulnerable, the faith,
the everyday life experience, and the uncommon at the centre of discourse. They can go beyond
the limits of bioethical conversations centred on legal and medical questions, bringing in view-
points inspired by the long tradition of the praxis of the Church. Thus, they can open up horizons
and find new options for action, showing that life is always more than that which we seize.
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Cirkev online. Rimskokatolicka cirkev a socialni
média v Ceské republice’
Jakub Havli¢ek

Abstrakt

Stat se zabyva prezentaci katolické cirkve na internetu, zejména na socidlnich sitich. Shrnu-
je oficidlni stanoviska cirkve k internetu a zaméfuje se na stav vyuzivani socialnich siti cirk-
vi s dlirazem na ¢eské prostfedi. Resi otazku interpretace problematiky z hlediska socialné
védniho studia ndbozenstvi. Metodologicky stat vychazi z kvalitativni deskriptivni analyzy
primarnich zdroja a z kvantitativni analyzy stranek na socialnich sitich. Z emického hlediska
plni prezentace na socidlnich sitich pro cirkev funkce informacni, evangelizacni a pastoracni.
Vyuziti socidlnich siti je spojovano s novou evangelizaci. Z etického hlediska interpretuje text
zkoumanou problematiku ve vztahu ke koncepci sekularizace na urovnich individudlni, so-
cietdlni a organizacni. Cirkev pomoci prezentaci na socidlnich sitich reaguje na individualizaci
a privatizaci nabozenstvi, prezentace na socialnich sitich cirkvi slouzi i k nastolovani medialni
a vefejné agendy a k formovani, udrzovani a Sifeni nabozenské pameéti. Lze pozorovat i zmény
v organizacnim usporadani cirkevni spravy, jimiz cirkev reaguje na sociokulturni zmény v mo-
dernich spole¢nostech.

Klicova slova: Cirkev fimskokatolickd, internet, socialni média, Facebook, nova evangelizace,
sekularizace, nastolovani agendy, ndboZenska pamét

Uvodem

Internet se stava soucasti nabozenského zivota a dava vzniknout online ndabozenstvi, tedy nabo-
zenské zkusSenosti a nabozenské praxi na internetu® v fadé podob, jejichz rtiznorodost pravdépo-
dobné do budoucna poroste.’ Tato studie se vsak zaméfuje spiSe na ndboZenstvi online, chapané
v Sirokém slova smyslu jako informace o nabozenstvi, které jsou internetem zprostredkovany.*
Cirkve a nabozenské spole¢nosti reaguji a prizptisobuji se novym podminkam ,,digitalni komu-
nikacni revoluce®, ktera cirkve vede k potfebé komunikovat novymi zptisoby, za pouziti novych

1 Zpracovani a vydani publikace bylo umoznéno diky finan¢ni podpote Filozofické fakulty Univerzity Palackého v Olomouci v roce 2018
z Fondu pro podporu védecké ¢innosti (grant FPVC 2015/03: Re-produkce védéni o nabozenstvi a vzdélavaci systém v moderni ceské
spole¢nosti).

Rosalind I. ]. HACKET'T, Religion and the Internet, Diogenes 3/2006, s. 68.

Srov. Brenda E. BRASHER, Give me that online religion, San Francisco: Jossey-Bass Inc., Wiley, 2001, s. 11.

HACKETT, Religion..., s. 68.

Christian SMITH, Soul Searching. The Religious and Spiritual Lives of American Teenagers, Oxford: Oxford University Press, 2005, s. 180.
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technologii. Zamérim se zejména na internetova socidlni média vyuzivana cirkvemi na ptikladu
Cirkve fimskokatolické,’ se zvlastnim zfetelem k ¢eskému prostredi.

Internet a online socialni sité ¢i socidlni média’ se staly béznou soucasti zivota v soucasné spolec-
nosti. Podle idajti Ceského statistického ifadu za rok 2016 pouzivalo internet 76,5 % jednotlivct
starsich 16 let, pficemz denné jej pouzivalo 60,3 % jednotlivct.® Zaroven podle téhoz Setfeni po-
uzivalo internetové socidlni sité 41,4 % jednotlivca starsich 16 let a ve vékové skupiné 16-24 let
to bylo dokonce 91,4 % jednotlivct.” Pro ¢initele ptisobici ve vefejném prostoru, k nimz fadim
i cirkve a nabozenské spole¢nosti s jejich predstaviteli, se pfitomnost na internetu a prezentace
pomoci socidlnich siti stavaji téméf nezbytnosti. Navic data o vyuzivani internetovych socialnich
siti mladymi ukazuji, Ze budou-li cirkve chtit oslovit pravé tuto vékovou skupinu, nemohou pre-
zentaci prostfednictvim online socialnich médii opominout.

Zakladnim cilem této stati je odpovédét na otazku, jak se cirkev prezentuje prostfednictvim inter-
netu, zejména na online socialnich sitich. Zaméfim se nejprve kratce na internetovou prezentaci
Svatého stolce, s diirazem na socialni média a postoje k prezentaci na internetu a socialnich sitich,
které zaujima Svaty stolec a kuridlni instituce. Dale se zaméfim na postoje a stanoviska k puiso-
beni na socialnich sitich, které verejné prezentuje sama ceska katolicka cirkev a jeji predstavitelé.
Hlavnim zamérem je vSak poskytnout prehled soucasného stavu'® prezentace nejvyssich instituci
Ceské cirkevni spravy a predstaviteld téchto instituci na online socialnich sitich, jejiz prehled je
jadrem této studie. V posledni ¢asti budu hledat ty koncepce religionistiky jako socialné védniho
zkoumani nabozenstvi, které lze aplikovat na soucasnou situaci prezentace katolické cirkve na
socialnich sitich.

Teoreticko-metodologicky ramec

Po metodologické strance vyuzivam kombinaci kvalitativnich a kvantitativnich metod. Cast vé-
novana stanovisktim cirkve a jejich predstavitelt k problematice prezentace na internetu a zvlasté
na online socidlnich sitich vychazi z kvalitativni deskriptivni analyzy primarnich zdroji, zejména
oficidlnich internetovych stranek instituci katolické cirkve v zahrani¢i i u nas, a také z analyzy
sekundarni literatury k této problematice. Budu pfitom vyuzivat primarné vyjadfeni a dokumen-
ty, které cirkev k problematice prezentuje prostiednictvim samotnych internetovych médii, ze-
jména na svych oficialnich webovych platformach. Prehled stavu prezentace cirkve na socialnich
sitich v ¢eském prostredi je zaloZen na kvantitativni analyze stranek dostupnych na socialnich
sitich Facebook a Twitter. Ke stanoveni okruhu stranek, které zahrnuji do prehledu, pouzivam

Jak ukazuji vyzkumy tykajici se vyuzivani internetovych socialnich siti v ¢eském prostredi (viz pozn. 8, 9), jsou tato média popularni
zejména mezi mlddezi — to predstavuje pro cirkve vyzvu a zdroven prostor pro osloveni pravé této skupiny uzivateltl internetu. Jak
ukazuje prehled stranek, kterymi se katolicka cirkev prezentuje na Facebooku, fada z nich je zaméfena na mladez (viz dale v textu).

6 'V textu budu dale pro Cirkev fimskokatolickou uzivat pojmy katolicka cirkev ¢i jen cirkev.

7  Pojmy ,online/internetovd socidlni sit“ a ,online/internetové socialni médium® se v bézném i odborném diskurzu ¢asto pouzivaji jako
volné zaménitelné. Povazuji za vhodné upozornit na moznost rozlisit jejich vyznamovy obsah. U pojmu ,,internetovd socidlni sit Ize
vyjit ze sociologického chépani socidlni sité jako souboru vztaht ¢i vzdjemnych vlivii mezi prvky souboru, jednotlivei ¢i skupinami
jednotlivct, které existuji v prostfedi internetu. ,Internetové socidlni médium“ je mozné chédpat jako interaktivni internetovou
platformu, kterd existenci online socidlni sité umoznuje (napt. Facebook, Twitter, LinkedIn, atd.) a je v podstaté nositelem socidlni sité
v prostiedi internetu, platformou umoznujici existenci vztaht mezi prvky sité a komunikaci mezi témito prvky. V tomto textu se vSak
neodchyluji od bézné praxe a pouzivim oba pojmy jako synonymni ve vyznamu internetové platformy, socidlniho média i socidlni sité
v internetovém prostedi.

8  © Cesky statisticky tifad, Informaéni spole¢nost v &islech. Ceska republika a EU. 2017 (on-line), s. 42, dostupné na: https://www.czso.cz/
documents/10180/46014808/061004-17.pdf/26e123e0-1dde-49c3-89ce-85{7tb85c7d4?version=1.1, citovano dne 19. 1. 2018.

Tamtéz, s. 50.
10 Jedna se o ptehled stavu podle nize uvedenych kritérii k mésici lednu 2018, v némz vznikla hlavni ¢ast této stati. Srov. pozn. 75.
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publikovana statisticka data k vyuzivani internetu a socialnich siti. Posledni ¢ast, poskytujici per-
spektivu religionistiky na otazku prezentace cirkve na socialnich sitich, je zaloZena na pristupech
z oblasti religionistiky, sociologie a medialnich studii.

Z koncep¢ni perspektivy vychazim ze dvou zékladnich hledisek: emického a etického,' kdy se
pokousim o shrnuti postoju cirkve a jejich predstaviteld k prezentaci na online socidlnich sitich
a o shrnuti moznosti konceptualizace této problematiky z hlediska religionistiky. Nebudu se po-
drobné vénovat teologickym hlediskéim problematiky, i kdyz se témto souvislostem neni mozné
zcela vyhnout, zejména je-li jednim z mych témat emicka perspektiva na problematiku vyuzivani
internetovych socidlnich siti. Soucasti odpovédi na otazky emického hlediska budou proto i né-
které teologické koncepty, jako napriklad tzv. nova evangelizace. Teologicka rovina problematiky
nicméné neni teoretickym ramcem této studie. ProtozZe je tento text zaloZen na paradigmatu reli-
gionistiky jako socialné védniho, mezioborové zalozeného, neteologického a hodnotové neutral-
niho zkoumani nabozenstvi, vykladam teologickou rovinu jednoduse jako prostiedek teologické
legitimizace problematiky v cirkevnim prostfedi, aniz bych k této otazce zaujimal jakékoli hod-
notici stanovisko. V souvislosti s religionistickou perspektivou, ktera predstavuje etickou rovinu
zkoumani konkrétni problematiky, budu hledat ty teoretické a konceptualiza¢ni néstroje religio-
nistiky jako socialni védy, jez je mozné pouzit pfi interpretaci uzivani novych technologii cirkvi,
zejména pokud jde o prezentaci prostfednictvim internetovych socialnich siti.

Zakladnim cilem staté je vSak podat prehled prezentace katolické cirkve na internetovych social-
nich sitich v ¢eském prostiedi. Neni mozné splnit takto komplexni cil v rdmci jediné staté, proto
chci tento text pojmout jako prvni krok k jeho naplnéni. Vzorek, ktery bude zahrnut do prehledu,
je nejprve nutné presnéji vymezit.

Z internetovych socialnich siti v ceském prostredi patfi nejvyznamnéjsi podil siti Facebook, ktera,
jak ukazuji nedavné prizkumy, je z hlediska poctu uzivatelt vyrazné dominantni. Podle udaja
publikovanych ve vyzkumné zpravé agentury Focus vlastnilo v zafi roku 2016 profil na socialni
siti Facebook 42 % dospélé populace Ceské republiky.”? S vyraznym odstupem nasleduji ostatni
platformy, mezi nimiz lze uvést Google+, Youtube ¢i Instagram: na téchto sitich mélo ucet mezi
8-12 % populace, zatimco ucet na Twitteru vlastnila podle tohoto prizkumu 4 % dospélé po-
pulace.” Jiné, novéjsi idaje k podilu na trhu za jednotlivé mésice od prosince 2016 do prosince
2017 potvrzuji zasadni postaveni Facebooku, kdyZz uvadéji u této sité podil na trhu v ramci Ces-
ké republiky pro jednotlivé mésice v rozmezi 53-74 %, zatimco podily ostatnich socidlnich siti se
v tomto roce pohybuji pfiblizné kolem 10 %. Samotna socialni sit Facebook udava pro reklamni
sdéleni $ifena jejim prostiednictvim v ramci Ceské republiky k lednu 2018 potencidlni dopad az
na 5 300 000 osob.”® Z téchto divodi se zaméfim na prezentaci cirkve prostfednictvim socialni

11 Jednoduse feceno, emické hledisko predstavuje perspektivu aktért, v tomto ptipadé cirkve a jejich predstavitelt, etické hledisko je
zaloZeno na perspektivé objektivizujici védy, v tomto pripadé religionistiky jako mezioborové pojaté socialni védy o ndbozenstvi. Emicka
a etickd perspektiva patii k zakladnim pojmtéim v kulturni antropologii. Pojmy jsou spojeny s antropologem a lingvistou Kennethem
L. Pikem, ktery je vymezil v roce 1967 (Alan BARNARD - Jonathan SPENCER, ed., Encyclopedia of Social and Cultural Anthropology,
London: Routledge, 2002, s. 180-183). Uplatnéni téchto konceptti v mém textu je zaloZeno na vyuziti kombinace kvalitativnich
a kvantitativnich pristupti ke zkoumanému tématu, kdy cilem je integrace informaci ziskanych za pouziti riiznych metod za tcelem
zachyceni vice rozmérii a souvislosti zkoumaného fenoménu (srov. Sharlene HESSE-BIBER - R. Burke JOHNSON, ed., The Oxford
Handbook of Multimethod and Mixed Methods Research Inquiry, Oxford: Oxford University Press, 2010, s. 576).

12 © Focus, Uzivatelé socidlnich siti v CR (on-line), dostupné na http://www.focus-agency.cz/files/contentFiles/socialni-site-2016-cz.pdf,
citovano dne 12. 12. 2017.

13 Tamtéz.

14 © StatCounter, Social Media Stats Czech Republic (on-line), dostupné na http://gs.statcounter.com/social-media-stats/all/czech-republ
ic/#monthly-201612-201712, citovano dne 18. 1. 2018.

15 © Facebook, Ads Manager - Audience (on-line), dostupné na https://www.facebook.com/ads/manager/creation/
creation/?act=44011442&pid=p1, citovano dne 18. 1. 2018.
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sit¢ Facebook. Pro tucely srovnani uvadim udaje o poctu sledujicich k nékterym strankdam na so-
cialni siti Twitter, ktera poskytuje oficidlni prezenta¢ni platformu Svatému stolci.

Nejen na samotném Facebooku, ale na ceském internetu viibec 1ze najit zna¢né mnozstvi stranek,
které se néjakym zptisobem vztahuji k cirkvi ¢i ke katolictvi, proto je nutné presnéji vymezit okruh
téch stranek, kterymi se budu dale zabyvat — prehled prezentace cirkve na této socialni siti nelze
pojmout jako vycerpavajici. Budu se vénovat pouze tém strankam na socialni siti Facebook, které
jsou oficidlnimi komunikac¢nimi a prezenta¢nimi platformami cirkve, jejich instituci, organi a jejich
predstavitelti v Ceské republice. Do prehledu zahrnu ty stranky, které jsou otevienymi komunikaé-
nimi platformami a nejsou napfiklad uzavienymi diskusnimi skupinami. Budu pfitom vychazet
z organizacni struktury cirkevni spravy a z divodu omezeni rozsahu se zaméfim na arcibiskupstvi
a biskupstvi, na jejich predstavitele a na organy cirkve na této nejvyssi spravni urovni, jejichz ¢in-
nost je primarné smérovana k ¢eskému prostredi, resp. vychazi z ¢eského prostredi. K nim fadim
prezentaci Ceské biskupské konference.'® Do prehledu zahrnuji také prezentaci Katolického tyde-
niku, protoZe jde o oficialni medialni platformu Ceské a Moravské cirkevni provincie a bezesporu
o vyznamné komunika¢ni médium cirkve s historickou tradici, jehoz majitelem je CBK."” Dalsim
cirkevnim institucim a organizacim, fadiim, vikariatim, dékanattim, farnostem, ani strankam, kte-
ré nejsou primo zaclenény do uvedenych cirkevnich instituci na Grovni arcibiskupstvi a biskupstvi,
se nebudu podrobnéji vénovat. Do prehledu nezahrnuji naptiklad ani stranky organizace Charita
Ceska republika a jejich jednotlivych slozek (diecéznich & farnich charit), nebot jde o samostatnou
neziskovou organizaci ziizovanou CBK a piisobici primarné v oblasti socialnich sluzeb. Nebudu se
vénovat ani strankdam predstaviteld cirkve, které jsou spravovany jejich fanousky, anebo cirkevni
predstavitele ¢i instituce paroduji.'® Budu se zabyvat pouze témi strankami, které jsou na Facebooku
& Twitteru oteviené oznaceny jako oficidlni stranky instituci a predstaviteld cirkve v Ceské repub-
lice, nebo jsou na tyto stranky umistény odkazy na oficialnich webovych portalech ptislusnych cir-
kevnich instituci, pod néz stranky organiza¢né spadaji."”” Poslednimi kritérii jsou pocet sledujicich
a aktivita na strance: v mém prehledu uvadim stranky, které maji k 19. lednu 2018 alespon 200 sle-
dujicich a v obdobi jednoho roku pred datem 19. ledna 2018 je uvetejnén alespon jeden prispévek.

Cirkeyv, internet a online socialni sité dnes

Jak se v soucasné dobé stavi k vyuzivani internetu a online socidlnich siti Svaty stolec jako nej-
vys$$i cirkevni instituce a jaka je nedavna historie vyuzivani novych komunikac¢nich technologii
a internetu cirkvi?

16 Déle CBK.

17 Podle obchodniho rejstiiku je vydavatelem Katolického tydeniku stejnojmenna spole¢nost s rucenim omezenym, jejimz jedinym
spole¢nikem je CBK (© MSpCR, Uplny vypis z obchodniho rejstiiku [on-line], dostupné na https://or.justice.cz/ias/ui/rejstrik-firma.
vysledky?subjektld=663730&typ=UPLNY, citovano dne 19. 1. 2018).

18 Prikladem ,fanouskovské“ stranky miize byt facebookovd stranka kardinala Dominika Duky, dostupnd na adrese https://www.facebook.
com/Dominik.Duka/ - podle informaci na této strance je provozovana kardinalovymi fanousky a ke dni 19. ledna 2018 je volbou ,Tohle
se mi libi“ oznacena 2 348 uzivateli, 2 277 uzivatelt stranku sleduje. P¥ikladem parodické stranky s katolickou tematikou muize byt
stranka Tisickrate na adrese https://www.facebook.com/tisickrate/, kterd je ke stejnému datu oznacena volbou ,,Tohle se mi libi“ 5 895
uzivateli a 6 190 uzivatelt tuto stranku sleduje. Podobné stranky predstavuji mozny smér dalsi vyzkumné préce.

19 Nezafadim tedy naptiklad stranku emeritniho plzeniského biskupa Frantiska Radkovského, ktera je dostupnd na adrese https://www.
facebook.com/Mons.Frantisek. Radkovsky/. Stranka neni oznacena jako ovéfeny ¢i oficidlni profil. Déle napf. strinka Papezskych
misijnich dél v Ceské republice (dostupnd na adrese https://www.facebook.com/PapezskaMisijniDila/) se vzhledem k profilu této
organizace dostavd na pomyslnou hranici splnéni kritérii k zatazeni do prehledu. Papezskd misijni dila jsou primarné zaméfena na
svétové misie a jejich ¢innost zahrnuje mezinarodni projekty, ptisobi vsak vyznamné i ptimo v diecézich v Ceské republice (napiiklad
v oblasti pastorace déti - viz Ivana HAJICOVA, Analyza ¢innosti papezskych misijnich dél v Ceské republice, diplomové préce, Praha:
Univerzita Karlova, Katolicka teologické fakulta, Katedra teologické etiky a spiritulni teologie, 2013, s. 55) — vzhledem ke zvolenym
kritériim nebyla stranka Papezskych misijnich dél do pfehledu zarazena.
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Lze tici, Ze oficidlné Svaty stolec a jeho instituce zaujimaji k prezentaci na internetu a socialnich
sitich vstficny postoj. Z emického hlediska, tedy v samotném cirkevnim prostredi, lze pouziti
internetu spojit s koncepci ,,nové evangelizace“* Pojem ,,nova evangelizace neni uzivan vzdy ve
zcela jednozna¢ném vyznamu - ten se muze do jisté miry lisit podle mistnich podminek,* av§ak
jeho zakladni vyznam je v cirkevnim prostfedi dan kontextem svého vzniku. Samotny pojem se
objevuje v souvislosti s papezem Pavlem VI. a jeho apostolskou exhortaci Evangelii nuntiandi
z roku 1975, kde papez pise o ,novém obdobi evangelizace“® po 2. vatikanském koncilu. Samot-
nou koncepci vyznamné rozviji Jan Pavel II. ve své encyklice Redemptoris missio z roku 1990,*
v niZ je pojem definovan jednoznacné jako opétovna evangelizace ¢i ,,re-evangelizace® téch, ktefi
»jiz obdrzeli Kristovo poslani“** Nova evangelizace se tyka zejména zemi se ,,starou kiestanskou
tradici®,* kde je vira oslabena, ptipadné se lidé uz neciti byt prislusniky cirkve - v takovych ptipa-
dech je treba ,re-evangelizace®,”” kterou dokument doporucuje provadét i za pouziti ,,audiovizu-
alnich prostredki;”® zejména mezi mladezi. Benedikt XVI. dava svym apostolskym listem motu
proprio® v roce 2010 koncepci nové evangelizace instituciondlni zdstitu, kdyZ zfizuje PapeZskou
radu pro novou evangelizaci coby nové kuridlni dikasterium.”

V samotném cirkevnim prostredi je nova evangelizace spojena s vyuzivanim novych technolo-
gii a modernich komunikaénich prostredkd, tedy i internetu a internetovych socidlnich siti, coz
doklada napriklad vyjadreni kardinala Claudia M. Celliho, predsedy Papezské rady pro sdélovaci
prostredky.’ Kardinal Celli v rozhovoru z roku 2014 vysvétluje pouzivani online socialnich siti
a novych médii viibec jako snahu cirkve pouzivat internet nikoli jako pouhy prostredek evange-
lizace, nybrz evangelizovat , digitalni kontinent” doslova ,,zevnitt“** Kardinal Claudio M. Celli
navstivil v roce 2013 Prahu a zprava z jeho navstévy je zvefejnéna na internetové strance kar-
dindla Dominika Duky.” Zprava vyzdvihuje potfebu aktivni tcasti cirkve na socialnich sitich

20 Viz © John P. FOLEY, Dokument: Cirkev a internet (on-line), aktualizace dne 22. 2. 2002, dostupné na http://www.pastorace.cz/
tematicke-texty/dokument-cirkev-a-internet-papezska-rada-pro-hromadne-sdelovaci-prostredky-2222002, citovano dne 19. 1. 2018.
Ke koncepci nové evangelizace a vyuzivani novych médii cirkvi srov. Ineke de FEIJTER, The Art of Dialogue. Religion, Communication
and Global Media Culture, Berlin: LIT Verlag, 2007, s. 187; srov. také Ian LINDEN, Global Catholicism: Evangelization and a Networked
Church, in: The New Evangelization: Faith, People, Context and Practice, ed. Paul GROGAN - Kim KIRSTEEN, London: Bloomsbury,
2015, s. 124.

21 Paul GROGAN - Kim KIRSTEEN, ed., The New Evangelization: Faith, People, Context and Practice, London: Bloomsbury, 2015, vii.

22 © PAULUS PP. VI, Evangelii nuntiandi. Apostolic exhortation of His Holiness pope Paul VI to the episcopate, to the clergy and to all the
faithful of the entire world, 1975 (on-line), dostupné na http://w2.vatican.va/content/paul-vi/en/apost_exhortations/documents/hf_p-
vi_exh_19751208_evangelii-nuntiandi.html, citovdno dne 18. 1. 2018.

23  Tamtéz, 2.

24 © IOANNES PAULUS PP. II, Redemptoris missio. On the permanent validity of the Church’s missionary mandate, 1990 (on-line),
aktualizace dne 27. 6. 2015, dostupné na http://w2.vatican.va/content/john-paul-ii/en/encyclicals/documents/hf_jp-ii_enc_07121990_
redemptoris-missio.html, citovdno dne 1. 2. 2018.

25 Tamtéz, 30.

26 Tamtéz, 33.

27  Tamtéz.

28 Tamtéz, 83.

29 Jde o reskript vydany papezem ,,z vlastni pohnutky® (motu proprio), bez podnétu teti strany.

30 © BENEDICTUS PP. XVI, Apostolic letter in the form of motu proprio Ubicumque et semper of the supreme pontiff Benedict XVI
establishing the pontifical council for promoting the new evangelization (on-line), dostupné na http://w2.vatican.va/content/benedict-
xvi/en/apost_letters/documents/hf_ben-xvi_apl 20100921_ubicumque-et-semper.html, citovano dne 19. 1. 2018.

31 Papezskd rada pro sdélovaci prostiedky (Pontificium consilium de communicationibus socialibus) byla kuridlnim uradem, ktery se
na zakladé kuridlni reformy papeze Frantiska z roku 2015 stal sou¢dsti nového Sekretaridtu pro komunikaci - viz © FRANCISCUS,
Apostolic Letter Issued Motu Proprio by the Supreme Pontiff Francis for the Establishment of the Secretariat for Communication (on-
line), aktualizace dne 27. 6. 2015, dostupné na http://w2.vatican.va/content/francesco/en/motu_proprio/documents/papa-francesco-
motu-proprio_20150627_segreteria-comunicazione.html, citovdno dne 12. 12. 2017.

32 Viz © Alton J. PELOWSKI, Evangelization and the ‘Digital Continent’ (on-line), aktualizace dne 12. 9. 2014, dostupné na http://www.
pccs.va/index.php/en/news2/attualita/item/2549-evangelization-and-the-digital-continent, citovdno dne 19. 1. 2018.

33 © Dominikduka.cz, Arcibiskup Celli navitivil Dominika Duku (on-line), aktualizace dne 22. 4. 2013, dostupné na http://www.
dominikduka.cz/ze-zivota-dominika-duky/arcibiskup-celli-navstivil-dominika-duku/, citovdno dne 18. 1. 2018.
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a cituje z projevu arcibiskupa Celliho: ,,Musime jit tam, kde jsou lidé. Dne$ni spolecnosti ovlada
internetova kultura. Naprtiklad Facebook pro nas predstavuje ohromny kontinent s vice nez jed-
nou miliardou obyvatel (...)“** Dale zprava cituje z pfednasky kardindla Celliho na téma vyuziti
modernich médii: ,,Ani ve Vatikanu neni pfitomnost cirkve na socialnich sitich idealni, a pravé
o to usilovnéji se ji musime zabyvat a pracovat s katechety, knézimi a biskupy, aby byli na social-
nich sitich vidét.“*

Podobné se jiz v roce 2002 vyjadril kardindl John Patrick Foley, nékdejsi predseda Papezské
rady pro sdélovaci prostredky,” ktery v dokumentu ,,Cirkev a internet” oznacil internet nejen za
dalezity prostfedek k predavani zprav a informaci, ale i k evangelizaci, ,,re-evangelizaci®, tzv. nové
evangelizaci a k nékterym formam pastorace a katecheze - kardinal tu spojuje vyuziti internetu
s konceptem nové evangelizace.”

Rozvoj vyuziti internetu Svatym stolcem je spojen s pontifikaty Jana Pavla II. a Benedikta XVI.
a dale pokracuje i za pontifikatu papeze Frantiska. Jan Pavel II. vydal v roce 2002 u prilezitosti 36.
svétového dne sdélovacich prostfedkt poselstvi ,,Internet: nové forum pro hlasani evangelia“?
Podle Jana Pavla II. stala cirkev mnohokrat na kulturnich rozhranich, ktera vyzadovala nové
formy evangelizace, a probihajici komunika¢ni a informacni revoluce je pravée takovym prahem.*
Jan Pavel II. konstatuje, Ze internet predstavuje skvély prostredek k evangelizaci.*

Na Jana Pavla II. navazuje papez Benedikt X V1., kdyz v ,,Poselstvi ke 44. svétovému dni sdélovacich
prostredka“* z roku 2010 hovoti o vyuzivani internetu jako prostfedku pastorace a evangelizace
a dokonce prirovnava internet k ,,digitalnimu kontinentu®, ktery je nutné evangelizovat - tento
ukol prislusi podle papeze Benedikta zejména mladezi.** Na zacatku prosince 2012 byla zalozena
oficialni stranka papeze na socialni siti Twitter a 12. prosince téhoz roku zde papez Benedikt XVI.
zverfejnil svou prvni kratkou zpravu, tzv. tweet.* Tato twitterova stranka slouzi i soucasnému
papezi Frantiskovi.

Papezovu oficidlni profilovou stranku na Twitteru, vedenou v anglickém jazyce, sledovalo k 19.
lednu 2018 pres 16 miliont uzivatelt.* Stranka ma dalSich osm jazykovych verzi, mimo jiné
v lating, francouzstiné, arabstiné ¢i polstiné. Ke konci roku 2017 mély papezovy profilové stranky
na Twitteru ve vSech deviti jazykovych verzich vice nez 60 milionti sledujicich.*

Oficidlni internetova komunikace cirkve, tedy i oficialni komunikace pomoci internetovych
socialnich siti, je v soucasnosti fizena Sekretaridtem pro komunikaci. Sekretariat je kuridlnim
uradem, tzv. dikasteriem, ktery vznikl v ramci kuridlni reformy na zakladé apostolského listu motu

34 Tamtéz.

35 Tamtéz.

36 Viz pozn. 20. K Papezské radé pro sdélovaci prosttedky viz pozn. 31.

37 © FOLEY, Dokument...

38 © IOANNES PAULUS PP. II, Message of the Holy Father John Paul II for the 36th world communications day ‘Internet: A New Forum
for Proclaiming the Gospel (on-line), aktualizace dne 12. 5. 2002, dostupné na https://w2.vatican.va/content/john-paul-ii/en/messages/
communications/documents/hf_jp-ii_mes_20020122_world-communications-day.html, citovano dne 19. 1. 2018.

39 Tamtéz.

40 Tamtéz.

41 © BENEDICTUS PP. XVI, Poselstvi ke 44. svétovému dni sdélovacich prostfedki (on-line), aktualizace dne 23. 1. 2010, dostupné na
https://www.cirkev.cz/archiv/100123-poselstvi-ke-44-svetovemu-dni-sdelovacich-prostredku, citovano dne 19. 1. 2018.

42  Tamtéz.

43  © Claire DIAZ-ORTIZ, The Pope’s first Tweets (on-line), aktualizace dne 12. 12. 2012, dostupné na https://blog.twitter.com/official/
en_us/a/2012/the-pope-s-first-tweets.html, citovano dne 12. 12. 2017; © Devin WATKINS, Pope’s Twitter account marks 5 years: ‘Useful
for evangelization’ (on-line), aktualizace dne 11. 12. 2017, dostupné na http://www.vaticannews.va/en/vatican-city/news/2017-12/pope-
s-twitter-account-marks-5-years.html, citovano dne 12. 12. 2017.

44 © Twitter, @pontifex (on-line), dostupné na https://twitter.com/Pontifex, citovano dne 19. 1. 2018.

45 © WATKINS, Popes...



143 & Carjos e

proprio papeze Frantiska vydaného 27. ¢ervna 2015.% Papez FrantiSek konstatuje, ze v souc¢asném
veéku digitalnich médii je tfeba nové zorganizovat komunikac¢ni a informacni platformy Apostolského
stolce.”” V gesci nové vzniklého ufadu maji proto nadédle byt vSechna oficidlni média Svatého
stolce a ¢lanek 3. apostolského listu pfimo pridéluje do pravomoci nového uradu spravu papezova
twitterového uctu ,,@pontifex“ a také vatikanského webu www.vatican.va.*®

Kromé ,,papezského” twitterového uctu slouzi Svatému stolci k oficialni komunikaci na socialnich
sitich i stranka Vatican News. Jde o informacni systém Vatikanu, ktery vznikl pravé v souvislosti
s papezovou reformou organizace komunikaénich platforem Svatého stolce v roce 2015* a kte-
ry $ifi informace i prostfednictvim vlastnich stranek na online socidlnich sitich. Vedle webové
stranky v riznych jazykovych verzich provozuje Vatican News stranky také na Facebooku a na
Twitteru. Facebookova stranka je vedena v angli¢tiné a k 19. lednu 2018 ji sledovalo pfes 3 mi-
liony uzivateli Facebooku.® Pravé zde se Casto objevuji ,reposty tweetd z oficialni papezovy
twitterové stranky. Twitterova stranka Vatican News, rovnéz v angli¢tiné, méla ke stejnému dni
na 246 tisic sledujicich.”!

V Ceském cirkevnim prostredi 1ze u nejvyssich predstavitelt cirkve najit jak vstticné postoje k vy-
uzivani internetu a online socialnich siti, tak vyjadfeni zdrzenlivéjsi. Jiz v roce 2009 se k online so-
cidlnim sitim vyjadril na svém webu kardinal Miloslav VIk, ktery vyzdvihuje dtlezitost vyuzivani
modernich komunikacnich prostredki cirkvi, zminuje vyuziti Youtube a Facebooku Vatikanem
a vyuziti internetu vidi zejména v souvislosti s evangelizaci.”*

Nastupce kardinala Vlka v uradu prazského arcibiskupa, kardindl Dominik Duka, se k novym
komunika¢nim technologiim vyjadfuje s jistou zdrzenlivosti, prestoze je jeho pfitomnost na so-
cidlnich sitich velmi vyraznd. V rozhovoru z roku 2011, uvetejnéném na jeho oficialni webové
strance, hovori kardinal Duka na téma nové evangelizace a zdlraznuje, Ze pouhé vyuzivani no-
vych technologii k $ifeni ,,propagandy a reklamy“* ideu tohoto konceptu nenaplnuje. Ptes po-
nékud skepticky postoj je vSak kardinal Duka pouzivani socialnich siti naklonén - svéd¢i o tom
mimo jiné i kardinalav vlastni blogovy prispévek ,, Facebookovy dialog“* z roku 2015, kde kardi-
nal Duka predstavuje svou facebookovou stranku jako prostor k diskuzi o nabozenstvi. Podstat-
nym cilem facebookové diskuze ma byt podle Duky: ,,(...) vétsina obyvatel, ktera se k nabozenstvi
nevyslovuje, prestoze k nému ma evidentni vztah (...). Diskuze budu zamérné umistovat na v sou-
¢asnosti oblibenou socialni sit Facebook, nebot ta je v dne$ni dobé cirkvemi malo probadanym
Jkontinentem™,* konstatuje kardinal. O facebookové strance kardinala Duky jako o platformé
k vedeni dialogu o vife informuje v roce 2015 i web prazského arcibiskupstvi.® Kardinala Duku
vede k aktivité na této socidlni siti snaha zahajit pomoci modernich technologii dialog s ,,,ml¢ici

46 © FRANCISCUS, Apostolic...

47 Tamtéz.

48 Tamtéz.

49 © Vatican News, About Us (on-line), dostupné na http://www.vaticannews.va/en/about-us.html, citovano dne 12. 12. 2017.

50 © Facebook, @vaticannews (on-line), dostupné na https://www.facebook.com/vaticannews/, citovino dne 19. 1. 2018.

51 © Twitter, @VaticanNews (on-line), dostupné na https://twitter.com/vaticannews, citovano dne 19. 1. 2018. Kromé Facebooku a Twitteru
ma Vatican News stranky i na Youtube a na Instagramu.

52 © Miloslav VLK, Moderni komunika¢ni technologie a nejvétsi . komunikétor* (on-line), aktualizace dne 25. 5. 2009, dostupné na http://
www.kardinal.cz/index.php?cmd=article&articleIlD=348, citovdno dne 12. 12. 2017.

53 © Dominik DUKA - Jan UHLIR, Sou¢asnému ¢lovéku nemutizeme nabizet recepty (on-line), aktualizace dne 19. 5. 2011, dostupné
z http://www.dominikduka.cz/rozhovory-menu/soucasnemu-cloveku-nemuzeme-nabizet-recepty/, citovano dne 18. 1. 2018.

54 © Dominik DUKA, Facebookovy dialog (on-line), aktualizace dne 6. 2. 2015, dostupné na http://blog.aktualne.cz/blogy/dominik-duka.
php?itemid=24656, citovano dne 18. 1. 2018.

55 Tamtéz.

56 © Josef NERUSIL, Facebookovy dialog s kardindlem Dukou (on-line), aktualizace dne 6. 2. 2015, dostupné na http://www.apha.cz/
facebookovy-dialog-s-kardinalem-dukou, citovano dne 19. 1. 2018.
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polovinou’ naroda®’ tedy s témi, ktefi se podle s¢itani lidu z roku 2011 nevyjadrili k otdzce na-
bozenské prislu§nosti.”®

Kardinal Duka ve svém blogovém pfispévku vyuziva pfirovnani internetu ke kontinentu, které
pouzil papez Benedikt XV1.* Prestoze o tom prispévek kardinala Duky pfimo nehovori, vzhledem
k tomu, jak formuluje cile facebookové diskuze o vife, jeho vyjadfeni lze v ceském prostredi vni-
mat v souvislosti s praktickym vyuzivanim online socialnich siti cirkvi a jejimi predstaviteli jako
prostfedku nové evangelizace.

Zajimavym zptisobem shrnuje tematiku vyuzivani socialnich siti cirkvi Katolicky tydenik, oficialni
list Ceské a Moravské cirkevni provincie. List reflektuje vyuzivani Facebooku cirkvi v ¢lanku ,,Bez
Facebooku se cirkev uz neobejde®, uvefejnéném v tinoru 2014 a dostupném i na webové strance
tydeniku.® Jiz z titulku je patrné, Ze autor povazuje prezentaci cirkve prostfednictvim interneto-
vych socialnich siti za nezbytnou. Autor zminuje papeziv ucet na Twitteru a existenci facebooko-
vé prezentace Vatikanu. ,)V poslednich letech se stal Facebook nepostradatelnym pomocnikem
i ceské cirkve. Vyuzivaji ho vérici, cirkevni instituce i knézi. Vyjimkou neni ani ¢esky primas kar-
dinal Dominik Duka®*" uvadi autor a podrobnéji se vénuje pravé kardinalové facebookové strance.
Autor cituje vyjadreni Josefa Nerusila,** kterého uvadi jako spravce kardinalova facebookového
profilu: podle Nerusila slouzi kardinaliv facebookovy profil jako prostfedek sdileni informaci
se zastupci dal$ich médii, za dtlezité vsak povazuje i sdileni informaci s celou komunitou uziva-
teld Facebooku.® Sdileni informaci ze Zivota cirkve a také postojt cirkve k udalostem ve vefejném
zivoté, které se cirkve blize dotykaji, uvadi autor také v souvislosti s facebookovou strankou Ceské
biskupské konference.** Kromé sdileni informaci o Zivoté uvnitf cirkve a o postojich cirkve a jejich
predstavitelti k déni ve vefejné sféfe vSak autor uvadi jesté dalsi vyznamnou funkci socialnich siti.
Tou je jejich vyuziti jako nastroje evangelizace. K tomu autor cituje vyjadreni Josefa Ptacka, které-
ho predstavuje jako metodika informacnich technologii Arcibiskupstvi prazského.® Josef Ptacek
uvadi, Ze Facebook se muze stat prostorem pro evangelizaci ve formé osobniho svédectvi o zité
vife a jejim vyznamu.%

Vyjdeme-li z citovanych vyjadfeni predstaviteld katolické cirkve k prezentaci cirkve na socialnich
sitich, Ize konstatovat, ze tento zptsob prezentace ma v emické roviné dvé zakladni funkce,*” které

57 Tamtéz.

58 Tamtéz.

59 © BENEDICTUS PP. XVI, Poselstvi...

60 © Jifi PRINZ, Bez Facebooku se cirkev uz neobejde (on-line), aktualizace dne 5. 2. 2014, dostupné na http://www.katyd.cz/clanky/bez-
facebooku-se-cirkev-uz-neobejde.html, citovano dne 19. 1. 2018.

61 Tamtéz.

62 Josef Nerusil je podle webu Arcibiskupstvi prazského zaméstnancem arcibiskupského Odboru vnéjsich vztaha - tiskového strediska,
odpovédnym za elektronickd média - viz © Arcibiskupstvi prazské, Kontakty (on-line), dostupné na http://www.apha.cz/kontakty-na-
zamestnance, citovano dne 18. 1. 2018. Existenci pozic specializovanych na elektronickd média, spravu socialnich siti atp. v organiza¢ni
strukture cirkevnich instituci je mozné z religionistického hlediska vykladat v souvislosti s konceptem organiza¢ni Grovné sekularizace
- viz déle v této stati.

63 © PRINZ, Bez Facebooku...

64 Tamtéz. Facebookova stranka Tiskového stfediska Ceské biskupské konference byla v roce 2016 pfejmenovana na ,Cirkev.cz, provédzanou
s tehdy nové vzniklym stejnojmennym webem - viz © Biskupstvi brnénské, Katolicka cirkev nabizi informace na novém webu Cirkev.
cz (on-line), aktualizace dne 18. 3. 2016, dostupné na https://www.biskupstvi.cz/2016-03-18-katolicka-cirkev-nabizi-informace-na-
novem-webu, citovano dne 18. 1. 2018.

65 © PRINZ, Bez Facebooku... Databdze osob na webu Arcibiskupstvi prazského rovnéz uvadi Josefa Ptacka jako metodika informacnich
technologii - viz © Arcibiskupstvi prazské, Katalog (on-line), dostupné na https://katalog.apha.cz/web/osoby/1440, citovano dne 18. 1.
2018.

66 © PRINZ, Bez Facebooku...

67 Zabyvam se primarné otazkou, jaké funkce mohou internet a online socidlni sité plnit pro cirkev — obecnou otazku funkci nabozenstvi ve
spole¢nosti ponechavam zdmérné stranou, nebot podobny rozbor v souvislosti se zkoumanou problematikou by vyzadoval samostatnou
studii. K funkcim néboZenstvi ve spole¢nosti ze socidlné védniho hlediska viz napt. Dusan LUZNY, NdbozZenstvi a moderni spolecnost,
Brno: Masarykova univerzita, 1999. K tomuto tématu z obecného teoretického hlediska s uvedenim konkrétnich empirickych prikladi
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vSak lze vidét ve vzajemném vztahu. Prvni je informacni, ktera spociva v informovani verejnosti
o ruznych aktivitach cirkve a v prezentovani postoji cirkve k aktudlnim udalostem a problémum.
Druhou lIze oznacit jako evangelizacni a pastoracni, kdy nové technologie a nova média slouzi
jako prostfedek k prezentaci a propagaci kiestanského (katolického) svétonazoru. Je zfejmé, ze
obé tyto funkce od sebe neni mozné jednoznacné oddélit, kdyz informace ze zivota cirkve jsou
v emické roviné zaroven chapany jako svédectvi o zivoté ve vire.%®

V Ceském cirkevnim prostredi je pouzivani internetu a socialnich siti rovnéz spojovano s novou
evangelizaci, resp. re-evangelizaci, o tomto konceptu hovofi v souvislosti s vyuzivanim novych
technologii i kardinal Dominik Duka, pfestoze se k vyuziti internetu jako evangeliza¢niho nastro-
je stavi s jistou opatrnosti.®* V kazdém pripadé jsou internet a online socidlni sité v emické roviné
vnimany zejména jako prostfedek i prostor pro Sifeni evangelia,” byt 1ze nalézt i vyzvy k opatr-
nosti pfi vyuzivani internetu a online socialnich siti.”

Dtlezitou souvislosti vyuzivani internetu a online socialnich siti cirkvi, ktera vyplyva ptimo z ci-
tovanych cirkevnich dokumentd, je zacileni na mladez. V souvislosti s novou evangelizaci o tom
hovoti oficialni papezské dokumenty” a vyuziti online socidlnich siti k evangelizaci a pastoraci
mezi mladezi je i predmétem dokumentd, které 1ze nalézt v ceském cirkevnim prostredi.”

Neni jisté prekvapivym zjisténim, ze vyjadfeni postoju cirkevnich predstavitelti k prezentaci na
online socidlnich sitich v ¢eském prostredi koresponduji s pristupem, ktery k online socialnim si-
tim a internetu ve svych dokumentech zaujima Svaty stolec a jeho instituce. Jaky je tedy soucasny
stav pritomnosti ¢eské katolické cirkve na socialnich sitich?

Prezentace cirkevnich nejvyssich instituci a jejich predstaviteli na socialnich
sitich

Stranky ceské katolické cirkve na socidlni siti Facebook délim pro prehlednost do tfi skupin. Prv-
ni z nich tvori stranky arcibiskupstvi a biskupstvi, druhou stranky nejvyssich cirkevnich predsta-
viteltl na této drovni, tedy arcibiskupii a biskupt. Do tfeti skupiny fadim ostatni instituce kato-
lické cirkve na trovni arcibiskupstvi a biskupstvi a CBK a také stranky Katolického tydeniku jako
oficialni medidlni platformy Ceské a Moravské cirkevni provincie, podle vyse popsanych kritérii.
Dominantni postaveni Facebooku mezi internetovymi socialnimi sitémi v ¢eském prostredi po-
tvrzuje srovnani stranek jednotlivych instituci cirkve a predstaviteli katolické cirkevni hierarchie
na sitich Facebook a Twitter z hlediska poctu uzivatelt, ktefi tyto stranky sleduji. Srovnani face-
bookovych stranek cirkevnich instituci a predstavitelti s acty na Twitteru provadim z toho dtivo-
du, Ze pravé Twitter je platformou, ktera primarné slouzi prezentaci Svatého stolce — pravé zde
existuje oficidlni profilova stranka nejvyssi cirkevni instituce.

Na socialni siti Facebook lze na dopad stranek na uzivatele sité usuzovat ze dvou udaji, které
jsou na jednotlivych strankach obvykle dostupné - jde o pocet uzivatelti, ktefi stranku oznacili

viz Daniel V. A. OLSON - Detlef POLLACK, ed., The Role of Religion in Modern Societies, New York: Routledge, 2008.

68 Srov. tamtéz.

69 Viz © DUKA - UHLIR, Soucasnému...

70  Srov. napt. © Arcibiskupstvi prazské, Pastora¢ni plan Arcidiecéze prazské 2014-2019 (on-line), s. 18, dostupné na http://www.apha.cz/
file/22192/pastoracni-plan-arcidieceze-prazske-2014-2019.pdf, citovano dne 19. 1. 2018.

71 Viznapt. Jan BALIK, ed., Na cesté k clovéku - témata pro spolecenstvi mladych lidi, misto vydani neuvedeno: Sekretariat Sekce pro mladez
CBK a AKSM, 2014, s. 67-73; srov. Direktdr pro sluzbu a Zivot knézi, Praha: Sekretariat Ceské biskupské konference, 2016, s. 87.

72 Viz napt. © Benedictus PP. XVI, Poselstvi...

73 BALIK, Na cesté..., s. 67-73.
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volbou ,,Tohle se milibi, a dale o pocet uzivateld, ktefi danou stranku oznacili volbou ,,Sledovat .
U osobnich stranek na siti Facebook se lze stat ,pritelem” osoby, které stranka patii — Facebook
vSak pocet pratel ur¢itym zplisobem omezuje, takze uzivatelé nad tento limit mohou takovou
stranku oznacit jen volbou ,,Sledovat®. Twitter ukazuje tidaj o poctu uzivatel?, ktefi danou stranku
sleduji. Pfehled stranek slouzicich jako oficialni platformy cirkve na online socialnich sitich v ces-
kém prostredi a pocty sledujicich ukazuji, ze hlavni komunikacni platformou cirkevnich instituci
a predstavitelt je socialni sit Facebook.

Stranky nejvyssich instituci cirkevni spravy a jejich predstaviteli v obou cirkevnich provinciich
ukazuji nasledujici prehledové tabulky, které zaroven zahrnuji i pocty sledujicich, oznaceni vol-
bou ,,Tohle se mi libi“ a dalsi zakladni udaje téchto stranek v lednu 20187 u internetovych social-
nich siti Facebook a Twitter.

Piehled stranek na socidlnich sitich

Nézev stranky / uzivatelské jméno Sleduji ~ ,Tohle se mi Kategorie stranky dle Facebooku
libi*

Arcibiskupstvi prazskeé / 4 646 4701 Nabozenska organizace

@arcibiskupstvi’®

Diecéze plzenska / @bip.cz” 997 982 Nabozenska organizace

Diecéze ostravsko-opavska / 815 795 Nabozenska organizace

@doo.cz’

Kralovéhradecka diecéze / 788 789 Nébozenska organizace

@diecezekralovehradecka”

Biskupstvi brnénské / @biskupstvi® 622 609 Nabozenska organizace

Biskupstvi litomérické / @dltm.cz® 587 589 Nabozenska organizace

Biskupstvi ¢eskobudéjovické — ofici- 538 531 Nabozenska organizace

alni stranka®?

74 Volbou ,Tohle se mi libi“ na siti Facebook vyjadiuje uZivatel strance podporu a zdroven se uzivateli zobrazuji aktualizace na takto
oznacené strance. Volba ,,Sledovat znamend, Ze se uzivateli zobrazuji jen aktualizace takto oznacené stranky, aniz by strance zaroven
vyjadril i podporu.

75 Neni-li uvedeno jinak, jsou tdaje o po¢tu sledujicich ¢i oznaceni volbou ,Tohle se mi libi“ v tabulkach i v celém textu u stranek na
socidlnich sitich uvedeny k datu 19. ledna 2018. V$echny stranky uvedené v tabulkach splnovaly k tomuto datu kritéria k zatazeni do
prehledu, i kdyz v nékterych pripadech jsou pocty sledujicich a oznaceni volbou ,Tohle se mi libi“ citovany k pozdéjsimu datu.

76 © Facebook, Arcibiskupstvi prazské (on-line), dostupné na https://www.facebook.com/arcibiskupstvi/, citovano dne 19. 1. 2018.

77 © Facebook, Diecéze plzenska (on-line), dostupné na https://www.facebook.com/bip.cz/, citovano dne 19. 1. 2018.

78 © Facebook, Diecéze ostravsko-opavskd (on-line), dostupné na https://www.facebook.com/doo.cz/, citovano dne 19. 1. 2018.

79 © Facebook, Kralovéhradeckd diecéze (on-line), dostupné na https://www.facebook.com/diecezekralovehradecka/, citovano dne 19. 1. 2018.

80 © Facebook, Biskupstvi brnénské (on-line), dostupné na https://www.facebook.com/biskupstvi/, citovano dne 19. 1. 2018.

81 © Facebook, Biskupstvi litométické (on-line), dostupné na https://www.facebook.com/dltm.cz/, citovano dne 19. 1. 2018.

82 © Facebook, Biskupstvi ceskobudéjovické - oficidlni stranka (on-line), dostupné na https://www.facebook.com/Biskupstvi-
ceskobudéjovické-oficidlni-stranka-342657039165153, citovano dne 19. 1. 2018.
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Facebook - arcibiskupové a biskupové
Nazev stranky / uzivatelské ~ Sleduji ,Tohle se mi Pratelé (osobni Kategorie stranky dle
jméno libi* stranky) Facebooku
Dominik Duka (Arcibis- 12 386 - 4 483 Osobni profilova stranka
kup prazsky)®
Mons. Vaclav Maly / 4968 4760 - Stranka vefejné znamé
@biskup.maly™ osobnosti
Pavel Konzbul / 4113 3996 - Vefejné znama osobnost
@biskupPavel®

Facebook - ostatni stranky arcibiskupskych a biskupskych instituci

Nazev stranky / uzivatelské jméno Sleduji ,Tohle se Pratelé Kategorie stranky dle Face-

mi libi“ (osobni booku (poznamka - provozo-
stranky) vatel)

Vira.cz / @Vira.cz® 9230 9342 - Vzdélavaci web (Pastoraéni
stiedisko Arcibiskupstvi praz-
ského)

Manzelstvi krok za krokem / 4337 4322 - Organizace (Pastoracni stredis-

@manzelstvikrokzakrokem?®’ ko - Centrum pro rodinu)

Cirkev.cz / @cirkev.cz* 3820 3812 - Nabozenska organizace (Tisko-
vé stredisko CBK)

Katolicky tydenik / @KaTyd.cz* 3418 3454 - Vydavatel

Liturgie.cz / @Liturgie.cz” 2121 2134 - Web pro spole¢nost a kulturu
(Pastoradni stredisko Arcibis-
kupstvi prazského)

Déti.vira.cz / @deti.vira.cz’! 1883 1885 - Web pro déti a nactileté (Pasto-
racni stredisko Arcibiskupstvi
prazského)

ADCM Olomouc / 1381 1390 - Nabozenské centrum (Arci-

@ADCMOlomouc* diecézni centrum mladeze Olo-
mouc, Arcidiecéze olomouckad)

Modlitba.cz / @cz.modlitba® 1062 1062 - Vzdélani (Pastoracni stredisko
Arcibiskupstvi prazského)

83 © Facebook, Dominik Duka (Arcibiskup prazsky) (on-line), dostupné na https://www.facebook.com/dominik.duka.3, citovano dne 19. 1. 2018.

84 © Facebook, Mons. Vaclav Maly (on-line), dostupné na https://www.facebook.com/biskup.maly/, citovano dne 19. 1. 2018.

85 © Facebook, Pavel Konzbul (on-line), dostupné na https://www.facebook.com/pg/biskupPavel, citovano dne 19. 1. 2018.

86 © Facebook, Vira.cz (on-line), dostupné na https://www.facebook.com/vira.cz/, citovano dne 19. 1. 2018.

87 © Facebook, Manzelstvi krok za krokem (on-line), dostupné na https://www.facebook.com/manzelstvikrokzakrokem/, citovdno dne
19. 1. 2018.

88 © Facebook, Cirkev.cz (on-line), dostupné na https://www.facebook.com/Cirkev.cz/, citovano dne 19. 1. 2018.

89 © Facebook, Katolicky tydenik (on-line), dostupné na https://www.facebook.com/KaTyd.cz/, citovano dne 19. 1. 2018.

90 © Facebook, Liturgie.cz (on-line), dostupné na https://www.facebook.com/Liturgie.cz/, citovdno dne 19. 1. 2018.

91 © Facebook, Déti.vira.cz (online), dostupné na https://www.facebook.com/deti.vira.cz/, citovano dne 19. 1. 2018.

92 © Facebook, ADCM Olomouc (on-line), dostupné na https://www.facebook.com/pg/ADCMOlomouc/, citovano dne 19. 1. 2018.

93 © Facebook, Modlitba.cz (on-line), dostupné na https://www.facebook.com/cz.modlitba/, citovano dne 19. 1. 2018.
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ADCM Praha / @Praha. ADCM** 816 828 - Nébozenska organizace (Arci-
diecézni centrum pro mladez
Praha)

Pastorace.cz / @spiritualita01® 770 745 - Vzdélani (Pastoracni stiedisko
Arcibiskupstvi prazského)

DCM Brno* 751 757 - Nabozenska organizace

Diecézni centrum pro mladez 570 565 - Nabozenska organizace — Nabo-

Hradec Kralové® zenské centrum

Diecézni centrum mlddeze Ceské 514 525 - Nabozenska organizace

Budg¢jovice / @dcmcb®®

DCM Plzen / @DCMPlzen” 297 291 - Komunita

Diecézni Centrum pro Mladez 273 277 - Komunitni centrum - komunita

Litoméfice / @dcmlit'”

Katechetické a pedagogické centrum 217 221 - Nabozenska organizace

Ostrava / @ostravakpc'”!

Katechetické stredisko AP / 213 223 - Nabozenské centrum - Nabo-

@Katecheticke.stredisko. AP' zenska organizace (Arcibiskup-
stvi prazské)

Twitter

Nézev stranky / uzivatelské Pocet sleduji- Poznamka

jméno cich

Arcibiskupstvi / @apha_cz'” 1247 Stranka Arcibiskupstvi prazského

Dominik Duka / 3869 Stranka arcibiskupa Dominika Duky

@dominikduka'™

Tomas Holub / 1983 Stranka biskupa Tomase Holuba

@TomasHolubPB'*®

Vira.cz /| @wwwViraCz!'% 702 Stranka webu Vira.cz (Pastoracni stredisko

Arcibiskupstvi prazského)

Na zakladé¢ prehledu v tabulkach Ize odpovédét na otazky, jaky je soucasny stav prezentace nej-
vyssich instituci ceské cirkevni spravy a jejich predstaviteld na socidlnich sitich a kolik uzivatelt

94
95
96
97

98
99
100
101

102

103
104
105
106

© Facebook, ADCM Praha (on-line), dostupné na https://www.facebook.com/Praha. ADCM/, citovano dne 19. 1. 2018.

© Facebook, Pastorace.cz (on-line), dostupné na https://www.facebook.com/spiritualita01/, citovano dne 19. 1. 2018.

© Facebook, DCM Brno (on-line), dostupné na https://www.facebook.com/DCM-Brno-335046847299/, citovano dne 18. 6. 2018.

© Facebook, Diecézni centrum pro mlddez Hradec Krélové (on-line), dostupné na https://www.facebook.com/Diecézni-centrum-pro-
mladez-Hradec-Kralové-1479375009009788/, citovano dne 19. 1. 2018.

© Facebook, Diecézni centrum mléddeze Ceské Budéjovice (on-line), dostupné na https://www.facebook.com/dcmcb/, citovano dne 18. 6. 2018.
© Facebook, DCM Plzeii (on-line), dostupné na https://www.facebook.com/pg/DCMPlzen/about/?ref=page_internal, citovdno dne 18. 6. 2018.
© Facebook, Diecézni Centrum pro Mladdez Litométice (on-line), dostupné na https://www.facebook.com/pg/dcmlit/, citovano dne 19. 1. 2018.
© Facebook, Katechetické a pedagogické centrum Ostrava (on-line), dostupné na https://www.facebook.com/pg/ostravakpc/, citovano
dne 19. 1. 2018.

© Facebook, Katechetické stfedisko AP (on-line), dostupné na https://www.facebook.com/pg/Katecheticke.stredisko. AP/, citovano dne
19. 1. 2018.

© Twitter, Arcibiskupstvi (on-line), dostupné na https://twitter.com/apha_cz, citovdno dne 19. 1. 2018.

© Twitter, Dominik Duka (on-line), dostupné na https://twitter.com/dominikduka, citovano dne 19. 1. 2018.

© Twitter, Tomd$ Holub (on-line), dostupné na https://twitter.com/TomasHolubPB, citovano dne 19. 1. 2018.

© Twitter, Vira.cz, dostupné na https://twitter.com/wwwViraCz, citovano dne 19. 1. 2018.
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socialnich siti jejich stranky sleduje.

Z nejvyssich instituci ceské katolické cirkve na trovni arcibiskupstvi a biskupstvi ma svou oficial-
ni stranku na Facebooku prazska arcidiecéze a vSechna biskupstvi, pouze olomoucka arcidiecéze
se na internetové socialni siti doposud oficialné neprezentuje.'”” Nejvice sledujicich ma facebooko-
va stranka prazské arcidiecéze,'® ktera se zaroven prezentuje i prostrednictvim sité Twitter.'”

Z predstavitelt vysokého kléru ceské katolické cirkve na nejvyssich institucionalnich drovnich
cirkevni spravy maji oficidlni stranky na socialnich sitich kardinal Dominik Duka, arcibiskup
prazsky, Vaclav Maly, pomocny biskup prazsky, Tomas Holub, biskup plzensky a Pavel Konzbul,
pomocny biskup brnénsky.'® Arcibiskup Dominik Duka ma stranky na sitich Facebook'"" i Twit-
ter,"'? Vaclav Maly a Pavel Konzbul pouze na Facebooku'"* a Tomas Holub jen na Twitteru."** Face-
bookova stranka kardinala Duky je zaroven nejsledovanéjsi prezentaci oficidlné spojenou s kato-
lickou cirkvi na ceskych socialnich sitich. Ostatni biskupové své oficialni stranky na socialnich
sitich nemaji.'s

Ceska biskupska konference, resp. jeji tiskové stiedisko, disponuje strankou na Facebooku,'' kte-
ra je provazana s webem Cirkev.cz. Prestoze web Cirkev.cz uvadi i odkaz na vlastni twitterovou
stranku, samostatna twitterova stranka tohoto webu ke dni 19. ledna 2018 neexistovala a odkaz
vedl na twitterovy profil Stanislava Ptibyla, generalniho sekretite CBK, jehoZ profilova strénka
je oznac¢ena jako osobni.!” Katolicky tydenik, oficidlni periodikum CBK, disponuje na Facebooku
vlastni strankou.'"®

Zvlastni kapitolou jsou webové projekty Pastora¢niho strediska Arcibiskupstvi prazského a jejich
profily na socidlnich sitich. Sledujeme-li prezentace cirkve na socialnich sitich, nemaji projek-
ty Pastora¢niho stfediska svym koncepénim pojetim a rozsahem v ¢eském prostiedi obdoby.'*

107 Na Facebooku lze nalézt pouze stranku olomouckého arcibiskupa Jana Graubnera na adrese https://www.facebook.com/graubner.jan/,
ktera je vSak oznalena jako neoficidlni a kterou ke dni 19. ledna 2018 sledovalo 1 504 uzivateld. Volbou ,,Tohle se mi libi“ stranku
oznacilo 1 497 uzivateld.

108 © Facebook, Arcibiskuptsvi prazské...

109 © Twitter, Arcibiskupstvi... Z biskupstvi v obou cirkevnich provinciich se na siti Twitter prezentuje jesté Biskupstvi litomérické, které
véak k 19. lednu 2018 sledovalo pouze 89 uzivateld - viz © Twitter, Biskupstvi LTM (on-line), dostupné na https://twitter.com/dltm_cz,
citovano dne 19. ledna 2018.

110 Na siti Facebook ma na adrese https://www.facebook.com/MiloslavKardinal VIk/ doposud svou stranku i kardinal Miloslav VIk, zesnuly
v bfeznu 2017, stranka méla ke dni 19. ledna 2018 3 024 sledujicich, volbou ,Tohle se mi libi“ ji oznacilo 3 003 uzivateld. Stranku lze
povazovat za oficidlni, nebot odkaz na ni je umistén na kardindlové oficidlni webové strance http://www.kardinal.cz/.

111 © Facebook, Dominik Duka...

112 © Twitter, Dominik Duka... Kardinal Dominik Duka ma rovnéz vlastni kandl na Youtube, ktery sledovalo ke dni 19. ledna 2018 93
uZzivatell a ode dne zfizeni kandlu (28. ¢ervna 2013) md obsah kanélu celkem 15 609 zhlédnuti — viz © Youtube, Dominik kardinal
Duka (on-line), dostupné na https://www.youtube.com/channel/UCSRtwE5pdi75bzb9IMgkZ-6w, citovano dne 19. ledna 2018; Viz i ©
Josef NERUSIL, Kardinal Duka na Youtubu (on-line), aktualizace dne 1. 12. 2013, dostupné na http://www.apha.cz/kardinal-duka-na-
youtubu, citovano dne 19. ledna 2018.

113 © Facebook, Mons. Véclav Maly...; © Facebook, Pavel Konzbul...

114 © Twitter, Tomas Holub...

115 Kromé neoficidlni stranky arcibiskupa Graubnera (viz pozn. 107) lze najit jesté stranku litoméfického biskupa Jana Baxanta s 476
sledujicimi a 481x oznalenim ,,Tohle se mi libi“ stranka vSak neni oznacena jako oficidlni a posledni ptispévek na strdnce je ke 14.
breznu 2013. Stranka je tedy dlouhodobé neaktivni - viz © Facebook, Jan Baxant (on-line), dostupné na https://www.facebook.com/
Jan-Baxant-115968705395/, citovano dne 19. 1. 2018. Biskup Frantisek Lobkowitz mé na Facebooku jen soukromou osobni stranku - ze
jde o autentickou osobni stranku, lze usuzovat jen nepfimo, na zékladé vefejné dostupného seznamu profilt pratel této osobni stranky.
Strdnka sama neni vefejné pristupnd - viz © Facebook, Franti$ek Lobkowitz (on-line), dostupné na https://www.facebook.com/people/
Franti$ek-Lobkowicz/100021840347710, citovano dne 19. 1. 2018.

116 © Facebook, Cirkev.cz...

117 © Twitter, Stanislav Pribyl (on-line), dostupné na https://twitter.com/pribylst, citovano dne 19. 1. 2018.

118 © Facebook, Katolicky tydenik... Katolicky tydenik m4 stranku i na siti Twitter, sleduje ji vSak pouze 192 uzivatelt - viz Twitter, Katolicky
tydenik (on-line), dostupné na https://twitter.com/katydcz, citovano dne 19. 1. 2018.

119 Pastora¢ni stfedisko Arcibiskupstvi prazského provozuje jesté vlastni facebookovou stranku pod ndzvem ,Pastoraéni stiedisko* na
adrese https://www.facebook.com/Pastoraéni-stredisko-162072743930515. Ke dni 19. 1. 2018 v8ak zde byl posledni pfispévek umistén
k datu 15. 1. 2014 - stranku Ize tedy povazovat za dlouhodob¢ neaktivni.
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Z hlediska poctu uzivateld Facebooku, ktefi stranky provozované Pastora¢nim strediskem sleduji,
je nejpopularnéjsi facebookova stranka Vira.cz,'* obsahové spojena se stejnojmennym webem.
Stranku tohoto webu najdeme i na Twitteru,'*' kde v§ak ma podstatné méné sledujicich uzivateld.
K dal$im strankam, které se prezentuji prostrednictvim Facebooku a jsou provozovany prazskym
Pastora¢nim stfediskem, patfi stranky Liturgie.cz,'** Manzelstvi krok za krokem - Manzelstvi.
cz,'® Modlitba.cz,'** Pastorace.cz'*® a Déti.vira.cz.'*® VSechny tyto stranky na Facebooku jsou pro-
vazany se stejnojmennymi webovymi strankami. Podobné stranky, zaméfené zejména na praci
s mladezi, provozuji ptislusna strediska i pfi dalSich diecézich, i kdyz ve srovnani se strankami
prazské arcidiecéze maji mensi pocet uzivatelt.

Udaje o poctech sledujicich uzivatelii ukazuji, ze sledovanost téchto strének je spie nizka. Je viak
zfejmé, ze instituce na nejvyssich urovnich cirkevni spravy usiluji o systematickou pritomnost
na socialnich sitich, pfestoze absence oficidlni prezentace olomouckého arcibiskupstvi na social-
nich sitich svéd¢i o tom, ze katolicka cirkev nevyuziva plné potencial, ktery socidlni sité nabizeji.
Z arcibiskupstvi a biskupstvi je z hlediska poctu uzivatelt nejsledovanéjsi stranka Arcibiskupstvi
prazského, jehoz organizaéni slozky také na Facebooku vyvijeji mezi uvedenymi cirkevnimi in-
stitucemi nejvyraznéjsi aktivity. Mezi nejvyssimi predstaviteli cirkve, biskupy a arcibiskupy, je
vlastni profil na socialnich sitich méné obvyklou zalezitosti. V lednu 2018 ma ceska katolicka cir-
kev (vCetné apostolského exarchatu) celkem 22 biskupti,'*” spolu s arcibiskupy kardinalem Domi-
nikem Dukou a Janem Graubnerem. Stranku kardindla Dominika Duky, vedenou jako otevieny
oficialni osobni profil, 1ze co do poctu sledujicich uzivatelti povazovat za nejvyznamnéjsi oficialni
stranku spojenou s nejvys$imi institucemi cirkevni spravy v Ceské republice.

Z tematického zaméreni stranek je zfejmé, ze kromé vlastnich stranek biskupstvi coby instituci
jsou na socialnich sitich provozovany zejména stranky, které jsou zaméreny na oblast evangeliza-
ce, pastorace a katecheze, a nékteré z nich explicitné cili na praci s détmi a mladezi.'*®

Cirkev a online socialni média pohledem religionistiky

Z hlediska religionistiky, chapané jako socidlné védni studium nabozenstvi v sociokulturnich
souvislostech v diachronni i synchronni perspektivé,'® je nezbytné otazku prezentace cirkve na
online socialnich sitich vztahovat ke konkrétnim sociokulturnim souvislostem. Vychodiskem
je v8ak vzdy emicka rovina problematiky, tj. v nasem pripadé zpusob, jakym je dané téma vy-
kladano uvnitt samotné cirkve. Chceme-li poskytnout eticky pohled - tedy pohled z hlediska

120 © Facebook, Vira.cz...

121 © Twitter, Vira.cz...

122 © Facebook, Liturgie.cz... Stranka webu Liturgie.cz se prezentuje i prostfednictvim Twitteru, sleduje ji vSak pouze 110 uzivateli - ©
Twitter, Liturgie.cz, dostupné na https://twitter.com/liturgie_cz, citovano dne 19. 1. 2018.

123 © Facebook, Manzelstvi krok za krokem... Tuto stranku spolu s webem ManZelstvi.cz provozuje Centrum pro rodinu Pastora¢niho
strediska prazského arcibiskupstvi - viz © Ludmila PIVONKOVA, Centrum pro rodinu (on-line), aktualizace dne 4. 4. 2017, dostupné
z http://www.apha.cz/cpr, citovano dne 19. 1. 2018.

124 © Facebook, Modlitba.cz...

125 © Facebook, Pastorace.cz...

126 © Facebook, Déti.vira.cz...

127 © Cirkev.cz, Biskupové (on-line), dostupné na https://www.cirkev.cz/cs/biskupove, citovano dne 23. 1. 2018. Zapo¢itani jsou rovnéz
emeritni biskupové a také pomocny biskup prazsky Zdenek Wasserbauer, ktery byl papezem FrantiSkem jmenovan 23. ledna 2018
a k lednu 2018 tedy je$té neobdrzel biskupské svéceni - viz © FrantiSek JEMELKA, Prazska arcidiecéze ma nového pomocného
biskupa (on-line), aktualizace dne 23. 1. 2018, dostupné na https://www.cirkev.cz/cs/aktuality/180123prazska-arcidieceze-ma-noveho-
pomocneho-biskupa, citovano dne 29. 1. 2018.

128 Analyza vlastniho obsahu stranek, napiiklad z pozic medialnich studii, predstavuje dal$i mozny smér badatelské prace.

129 Teoreticka vychodiska religionistiky v tomto sméru shrnuje William E. PADEN, Bdddni o posvitnu. NdbozZenstvi ve spektru interpretact,
Brno: Masarykova univerzita, 2002.
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objektivizujici védy - na zkoumanou problematiku, musime jej nezbytné zalozit pravé na kontex-
tu, v némz se objevuje v samotném cirkevnim prostredi.

Problematiku vyuziti internetu cirkvi a s tim souvisejici vyuzivani online socialnich siti uvadi do
urcitého kontextu pfimo cirkevni dokumenty, jako je napriklad vyse citované prohlaseni papeze
Jana Pavla II. z roku 2002,"*° v némz papez hovoti o kulturnich zménach a o zménach vkomunika-
ci, které cirkev privadi k novému prahu, jejz je tieba prekrocit."”*! Lze fici, ze cirkev vyuziva in-
ternet v reakci na ménici se sociokulturni situaci. Slovy ekonomického modelu nabozenstvi,'*
cirkve a nabozenské spolecnosti jsou vedeny k novym marketingovym strategiim na ,,nabozen-
ském trhu“®’ v globalni i lokalni perspektivé. V této souvislosti 1ze znovu pripomenout slova
papeze Jana Pavla II. k 36. svétovému dni sdélovacich prostredki, kde papez prirovnava internet
k nékdejsim fortim antického svéta a pripomina, Ze tato féra jako mista socialni interakce v nej-
$irsi perspektivé slouzila jako trzisté a zaroven i mista naplnovani nabozenskych povinnosti.'**
Existence stranek cirkevnich predstavitelt a instituci na online socialnich sitich je tedy prikladem
snahy cirkve reagovat na sociokulturni zmény, doprovazené mimo jiné zménami v komunikac-
nich strategiich, roz$ifenim internetu a s nim spojenych novych médii, napriklad pravé interne-
tovych socialnich siti.

Vyuziti internetu k evangelizaci je v samotném cirkevnim prostfedi zaroven uvadéno do sou-
vislosti s konceptem nové evangelizace,'”” chapané jako re-evangelizace tam, kde dochazi k od-
klonu obyvatelstva od jiz dfive ptijaté viry. V religionistické, etické perspektivé 1ze proto vyuziti
internetu a online socialnich siti cirkvi vykladat v souvislosti se sekularizaci v moderni spolec-
nosti. Sekularizace je ve starsi sociologické literatufe definovana jako situace, v niz nabozenské
mysleni, praktiky a instituce ztraceji sviij spolecensky vyznam.** Tento koncept sekularizace je
vSak dnes povazovan za znacné zjednodusujici a v podstaté vychazejici z ideologie osvicensko-ra-
cionalistické sekulariza¢ni teze, ktera ,upadek” nabozenstvi v modernich spole¢nostech prosté
predpoklada.”®” Novéjsi socialné védni badani opousti ideologicky zabarvenou dikci ,,mizeni” ¢i
dokonce ,,upadku” nabozenstvi a pokousi se uchopit problematiku sekularizace jako souhrn pro-
cestl na riznych drovnich spole¢nosti a kultury, které v souvislosti s funkcionalni diferenciaci
provazeji promény roli nabozenstvi v modernich spole¢nostech, resp. nékterych typech moder-
nich spole¢nosti.'*

Teoretik sekularizace Karel Dobbelaere rozliSuje tfi zakladni trovné, na nichz lze v souvislosti
se sekularizaci pozorovat rizné procesy zmén a zaroven pouzivat rizné teoretické a konceptu-
aliza¢ni ndstroje k jejich popisu a analyze: individudlni, organiza¢ni a societalni.’*® Tyto Grovné,
na nichz lze sekulariza¢ni procesy zkoumat, nejsou samoziejmé striktné oddéleny, dovoluji vsak

130 © IOANNES PAULUS PP. I, Message...

131 Tamtéz.

132 Tuto perspektivu z hlediska ptinost i slabych stranek shrnuje Dusan LUZNY, Teorie racionalni volby v soucasné sociologii nabozenstvi,
Sociolégia 2/2015, s. 151-170.

133 S metaforou nabozenského ,trhu“ v teoretické roviné pracuje Larry WITHAM, Marketplace of the Gods: How Economics Explains
Religion, Oxford: Oxford University Press, 2010.

134 © IOANNES PAULUS PP. I, Message...

135 Spojeni pojmu nové evangelizace s vyuzitim internetu dokladaji vyjadreni cirkevnich predstaviteli, kterd byla citovéna vyse - viz napt.
© PELOWSKI, Evangelization... Srov. také © FOLEY, Dokument...

136 Bryan WILSON, Religion in Secular Society: A Sociological Comment, London: C. A. Watts, 1966, s. xiv.

137 Vyte¢ny kriticky prehled literatury k tzv. sekulariza¢nimu paradigmatu v socidlnich védach podava Roman VIDO, Konec velkého
vypravéni? Sekularizace v sociologické perspektivé, Brno: CDK, 2011.

138 Kritické prehodnoceni modelii sekularizace z tohoto hlediska podava Steve BRUCE, Secularization. In Defence of an Unfashionable
Theory, Oxford: Oxford University Press, 2011.

139 Tiitroviiovy model sekulariza¢nich procest je koncepénim zédkladem publikace Karel DOBBELAERE, Secularization: An Analysis on
Three Levels, Brussels: Peter Lang, 2002.
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teoreticky uchopit komplexni problematiku promén, kterymi nabozenstvi v modernich spolec-
nostech prochazi.

Na individualni drovni sekularizace klesa ve spolecnosti mira oteviené deklarované prislusnos-
ti k ur¢itému nabozenskému svétondzoru, reprezentovanému urcitym cirkevnim spolecenstvim.
Nesmime se v§ak nechat dovést k zavadéjicimu zavéru, ze nabozenstvi proto ve spole¢nosti mizi.
V souvislosti s tim probiha privatizace a individualizace nabozenstvi, roste vyznam nabozenské
»brikolaze“ na individualni urovni'*’ a nabozenstvi se stava spise soukromou zalezitosti jednotliv-
ci.'! V sekularizované spolecnosti, vykazujici na individualni urovni klesajici miru deklarované
nabozenské prislusnosti k etablovanym cirkvim a ndbozZenskym spolecnostem, musi katolicka
cirkev hledat odpovidajici formy $ifeni a udrzovani nabozenského svétonazoru. Internet a online
socialni sité jsou k tomu vhodnym prostredkem i prostfedim, z tohoto diivodu jsou cirkvi ozna-
¢ovany jako prostiedek i cil evangeliza¢ni a pastoracni ¢innosti. Nova evangelizace se tak stava
mimo jiné evangelizaci pomoci novych technologickych prostredki,'** naptiklad pravé s vyu-
zitim novych médii. Takto vedend evangelizace miize mit samoziejmé dopad ¢i projevy na vice
urovnich, nejen individualni, ale i societalni a organizac¢ni.

Pokud jde o miru deklarované individualni nabozenské prislusnosti k cirkvim a ndbozenskym
spole¢nostem, lze ¢eskou spole¢nost povazovat za vysoce sekularizovanou.'*® Soucasna ceska spo-
le¢nost se zaroven vyznacuje ¢astym uzivanim internetu a online socialnich siti. V ¢eském prostte-
di je proto vyuziti socialnich médii k udrzovani a $ifeni nabozenského svétonazoru na individu-
alni trovni pro cirkev cestou, jak se vyrovnavat s klesajici nabozenskou prislusnosti v souvislosti
s individualni rovinou sekulariza¢nich procest.

Zmény v individualni nabozenské prislusnosti jsou v$ak jen jednim z aspektd problematiky seku-
larizace v modernich spole¢nostech — nizka ¢i klesajici mira individualné deklarované nabozenské
ptislusnosti jesté nemusi nutné znamenat, Ze nabozenstvi vyrazné mizi i z verejné stéry.'** Na
societalni urovni si etablované nabozenské sméry a cirkve mohou zachovavat vyznamnou miru
pritomnosti ve verejné sfére, napriklad tehdy, stavaji-li se témata spojena s nabozenstvim pred-
métem debat ve vefejném prostoru, vstupuji-li naptiklad do oblasti politiky. Miize se tak dit na-
ptiklad tehdy, kdyz se nabozenska témata s ohledem na konkrétni historické okolnosti spojila
s koncepty narodnich déjin ¢i narodni identity a vlastenectvi - k prikladim takovych jevii v Ces-
kém prostredi patfi svatovaclavska legenda, cyrilometodéjska tradice nebo tradice husitské refor-
mace.'”” Nejen z tohoto diivodu najdeme fadu prikladd, kdy se témata spojena s cirkvi objevuji
ve vefejném prostoru — diskutuji se vyjadreni cirkevnich predstaviteld k riznym udalostem,'* je

140 Karel DOBBELAERE, Secularization, in: Encyclopedia of Religion and Society, ed. William H. SWATOS - Peter KIVISTO, London: Sage,
AltaMira Press, 1998, s. 455-456.

141 Tato stat se primdarné zabyvd vyuzitim internetu a online socidlnich siti v souvislosti s institucionalizovanym ndbozenstvim - podoby
néabozenského Zivota na siti z hlediska individualizované religiozity jsou ndmétem pro dalsi studium.

142 Srov. LINDEN, Global..., s. 124; srov. Christopher HELLAND, Popular Religion and the World Wide Web: A Match Made in (Cyber)
Heaven, in: Religion Online. Finding Faith on the Internet, ed. Lorne L. DAWSON - Douglas E. COWAN, London: Routledge, 2004, s. 25.

143 K nabozenské situaci v ¢eské spole¢nosti viz Dana HAMPLOVA, Ndbozenstvi v éeské spolecnosti na prahu 3. tisicileti, Praha: Karolinum,
2013; k individualni drovni sekularizace ve spojeni s ¢eskou spole¢nosti viz Jakub HAVLICEK - Dusan LUZNY, Religion and Politics in
the Czech Republic: The Roman Catholic Church and the State, International Journal of Social Science Studies 1/2013, s. 193-195. Srov.
David VACLAVIK, Katolické cirkev o¢ima soucasnych Cecht1 a soucasni Cesi o¢ima Katolické cirkve. Mezi nedtivérou a o¢ekavanim,
Caritas et veritas 1/2016, s. 150-156.

144 DOBBELAERE, Secularization: An Analysis..., s. 49; srov. HAVLICEK - LUZNY, Religion...

145 Srov. Milo§ REZNIK, Formovdni moderniho ndroda. (Evropské ,dlouhé“ 19. stoleti), Praha: Triton, 2003, s. 146-148.

146 Z doby bezprostiedné predchazejici dokonceni tohoto textu lze jako priklad uvést vyjadieni kardindla Dominika Duky k reklamni
kampani obchodniho fetézce Lidl, kde byly vyretuSovany kiize z kupoli feckych kostelti — viz napf. © Novinky.cz, Bezprecedentni
a nekulturni akt, piSe Duka ke kauze vyretu$ovanych kiizti (on-line), aktualizace dne 3. 9. 2017, dostupné na https://www.novinky.cz/
domaci/448050-bezprecedentni-a-nekulturni-akt-pise-duka-ke-kauze-vyretusovanych-krizu.html, citovano dne 19. 1. 2018.
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reflektovana pritomnost statnich ¢initelti na cirkevnich akcich,'” cirkevni predstavitelé se ucastni
statnich udalosti'*® atd.

V souvislosti se societalni trovni sekularizace a vstupovanim nabozenskych témat do verejného
prostoru se mohou socialni internetové sité stat soucdasti procest nastolovani agendy cirkvi.'*® On-
line sité, které cirkev provozuje, se mohou stat platformou verejné diskuze k témattim, ktera jsou
pro cirkev dtlezita. Role tzv. novych médii, k nimz se internetové socialni sité radi, se stavaji pred-
métem zivého zajmu rady badateld.'®® Prestoze mezi badateli nepanuje shoda naptiklad v tom,
do jaké miry ¢i jak samotné internetové socialni sité ovliviuji procesy spojené s nastolovanim
agendy ve vefejném prostoru a jak narusuji stavajici modely nastolovani agendy prostfednictvim
klasickych ¢i tradi¢nich médii,””! nékteré vyzkumy dtilezitost internetovych socialnich siti pfi $i-
feni témat ve vefejném prostoru potvrzuji.'>

Cirkev vyuziva internet pfinejmensim ve dvou zakladnich typech ¢i oblastech nastolovani agen-
dy: medialni a verejné. Webové platformy cirkve, véetné stranek na socidlnich sitich, pouziva
cirkev jako zdroje informaci pro novinare coby zastupce klasickych médii, ktera mohou témata
predlozena cirkvi dale $ifit.">* Cirkev také vyuziva webové platformy pfimo jako prostredek sifeni
verejné agendy spojené s fadou témat, kterd jsou pro cirkev dilezita."** I jednoduchy prehled ofi-
cidlnich socialnich siti ceské katolické cirkve ukazuje, Ze jde naptiklad o oblast manzelstvi, resp.
rodinné politiky, coz jsou témata, kterym se pfimo vénuje jedna z tematicky specializovanych
facebookovych stranek.

Online socialni sité se ve spojeni jak s individualni, tak i societalni urovni také mohou stat pro-
sttedkem etablovani, udrzovani ¢i $ifeni nabozenské paméti.’”” Kolektivni pamét, jejiz soucasti je
i nabozenska pamét, lze chapat jako socialni konstrukt vznikajici v interakci prvka socialni sité,
tedy mezi komunikujicimi jednotlivci a jejich skupinami.'*® Z tohoto hlediska je nasnadé spoje-
ni mezi socialnimi médii a ndbozenskou paméti jako paméti kolektivni.”” Technologicky roz-
voj v oblasti internetovych socialnich siti vede nékteré badatele k prekroceni klasické koncepce

147 Viz napt. © iDnes.cz, Jubilant Zeman vyzval po msi k navratu ke kiestanskym kotentim (on-line), aktualizace dne 28. 9. 2016, dostupné
na https://zpravy.idnes.cz/prezident-zeman-vyzval-k-navratu-ke-krestanstvi-f6s-/domaci.aspx?c=A160928_130550_domaci_pku, citovdno
dne 19. 1. 2018.

148 © Ondfej MLECKA, Kardinal Dominik Duka obdrZel R4d bilého lva (on-line), aktualizace dne 28. 10. 2016, dostupné na https://www.
cirkev.cz/cs/aktuality/161028kardinal-dominik-duka-obdrzel-rad-bileho-1va, citovano dne 19. 1. 2018.

149 K nastolovani agendy cirkvi v Ceské republice viz Jan VANE - Frantisek KALVAS, Catholic Church in the Czech Republic and Public
Agenda Setting: Czech Catholic Church Representatives Interviews Content Analysis, Working Papers Series 01 - 10, Plzen: Katedra
sociologie, Fakulta filozoficka Zépadoceské univerzity, 2010; srov. Jan VANE - FrantiSek KALVAS, The Agenda-Setting Effect of
Focusing Events: A Case Study of the Church Restitutions Issue, Sociolégia 3/2013, s. 290-315. Srov. Jan VANE, Jak/co jim fici, aby
naslouchali? Aneb nastolovani témat ve vefejném prostoru ¢eskou katolickou cirkvi, Studia theologica 3/2015, s. 203-229.

150 Kriticky prehled problematiky podavé Jakub MACEK, Pozndmky ke studiu novych médif, Brno: Masarykova univerzita, 2013.

151 Natalia ARUGUETE, The agenda setting hypothesis in the new media environment, Comunicacion y sociedad 28/2017, s. 51.

152 Srov. napt. Bethany A. CONWAY - Kate KENSKI - Di WANG, The Rise of Twitter in the Political Campaign: Searching for Intermedia
Agenda-Setting Effects in the Presidential Primary, Journal of Computer Mediated Communication 4/2015, s. 363-380; srov. Jessica T.
FEEZELL, Agenda Setting through Social Media: The Importance of Incidental News Exposure and Social Filtering in the Digital Era,
Political Research Quarterly 1/2018, s. 1-13.

153 Viz napt. © Biskupstvi brnénské, Katolické cirkev nabizi; © PRINZ, Bez Facebooku... Jan Véné a Franti$ek Kalvas zjistuji, Ze internet
vnimaji jako perspektivni nastroj nastolovani agendy i sami cirkevni predstavitelé - viz VANE - KALVAS, Catholic Church..., s. 13, 15,
21. Srov. VANE, Jak/co jim Fici..., s. 214, 223.

154 Srov. © Ondfej MLECKA, Predstavujeme novy web cirkev.cz (on-line), aktualizace dne 14. 3. 2016, dostupné na https://www.cirkev.cz/
cs/aktuality/160311predstavujeme-novy-web-cirkev-cz, citovano dne 19. 1. 2018.

155 S konceptem nabozenské paméti pracuje Dani¢le HERVIEU-LEGER, Religion as a Chain of Memory, Cambridge: Polity Press, 2000.

156 Koncept kolektivni paméti zavadi Maurice HALBWACHS, Kolektivni pamét, 2009, Praha: Sociologické nakladatelstvi. Piistupy ke
konceptu kulturni paméti kriticky shrnuje Dusan LUZNY, Kulturni pamét jako koncept socialnich véd, Studia philosophica 2/2014,
s. 3-18.

157 Srov. Joyce van de BILDT, The Uses of Facebook for Examining Collective Memory. The Emergence of Nasser Facebook Pages in Egypt,
in: Memory Unbound: Tracing the Dynamics of Memory Studies, ed. Lucy BOND - Stef CRAPS - Pieter VERMEULEN, New York:
Berghahn Books, 2017, s. 133.
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kolektivni paméti formované, udrzované a $irené mezi jednotlivci a jejich skupinami: v prostredi
socialnich siti hovori spiSe o ,konektivni paméti, kdy digitalni technologie neslouzi jako pou-
hy prostfedek ¢i médium Sifeni paméti, ale , konektivni pamét® je socidlnimi médii formova-
na a strukturovana v komplexni interakci lidskych a technologickych faktort.'*® Pro cirkev jsou
online socidlni sité idealnim prostfedkem vstupu do tohoto internetového prostredi, v némz je
konektivni pamét formovana, udrzovana a $ifena.

Karel Dobbelaere hovofi jesté o treti urovni ¢i oblasti sekularizace, kterou je rovina organizac¢ni:
v souvislosti se sociokulturnimi zménami spojenymi se strukturalni a funkcionalni diferenciaci
v modernich spole¢nostech se museji ménit a prizptisobovat i samotné cirkve jako organizace.
Méni se nejen jejich organizac¢ni struktura, ale i doktrinalni principy.'* Vyuzivani internetu a onli-
ne socialnich siti po této strance provazeji zmény v cirkvi, které lze pozorovat na vSech trovnich
cirkevni spravy. Papezska kurie prochdazi organizacnimi zménami, které ji dovoluji efektivnéji
ridit oblast komunikace, v¢etné pouzivani internetu a socialnich siti, kde vznikaji nové oficialni
cirkevni platformy. Zaroven cirkevni autority vydavaji dokumenty, které uvadéji tuto oblast do
doktrinalnich souvislosti - jde o dokumenty rtizného typu, od papezskych listti az po dokumenty
vydané prislusnymi kurialnimi ufady a jejich predstaviteli. Organizacni zmény souvisejici s vyu-
zivanim internetu a online socialnich siti se projevuji i na nizsich urovnich cirkevni spravy, kdy
napriklad pfi arcibiskupstvi a biskupstvi existuji zvlastni oddéleni se zaméstnanci, ktefi maji tuto
oblast komunikace na starosti.'®

Zavérem

Ceska katolickd cirkev je na nejvyssich trovnich cirkevni spravy na socidlnich sitich zastoupena
oficialnimi strankami vSech biskupstvi a prazského arcibiskupstvi. Pouze olomoucké arcibiskup-
stvi oficialni stranku na socidlnich sitich nema. Aktivity prazského arcibiskupstvi, zejména jeho
Pastora¢niho stfediska, jsou ve srovnani s aktivitami ostatnich biskupstvi na socialnich sitich vel-
mi vyrazné a co do tematického zaméreni diverzifikované. Z hlediska tematického zaméfeni jsou
tyto stranky orientovany na praci s mladezi a na oblast evangelizace a pastorace, zvlasté ve spojeni
s tématy, ktera jsou pro cirkev dtilezita — napriklad ve spojeni s tematikou manzelstvi. Zastoupenti
predstaviteli vysokého kléru na socidlnich sitich je spiSe vyjimkou. Celkové je sledovanost ofi-
cidlnich cirkevnich stranek spiSe nizsi a Ize vyslovit domnénku, zZe online socialni sité predstavuji
pro ceskou katolickou cirkev doposud ne zcela vyuzity prostor, do néhoz se vsak cirkev pokousi
systematicky proniknout - to je patrné napiiklad z aktivit Arcibiskupstvi prazského.

Z emického hlediska deklaruje cirkev dvé zakladni funkce webovych prezentaci a prezentaci na
socialnich sitich. Informacni funkce spociva v informovani verejnosti o rtiznych aktivitach cirk-
ve a v prezentovani postoji cirkve k aktualnim udalostem a problémtim. Evangeliza¢ni a pas-
toracni funkce spocivaji ve vyuziti socidlnich médii jako prostfedku k prezentaci a propagaci
krestanského (katolického) svétondzoru. Lze se setkat i s nazory, ze internet a socialni sité nejsou
pouhym ndstrojem, ale i samotnym cilem evangeliza¢niho pisobeni. V této roviné souvisi pouzi-
vani socialnich siti s konceptem nové evangelizace, ktera je chapana nejen v klasickém vyznamu

158 Viz José van DIJCK, Flickr and the culture of connectivity: Sharing views, experiences, memories, Memory Studies 4/2010, s. 401-415;
Andrew HOSKINS, Digital Network Memory, in: Mediation, Remediation, and the Dynamics of Cultural Memory, ed. Astrid ERLL
- Ann RIGNEY, Berlin: de Gruyter, 2009, s. 91-106; Andrew HOSKINS, 7/7 and connective memory: Interactional trajectories of
remembering in post-scarcity culture, Memory Studies 3/2011, s. 269-280.

159 Viz DOBBELAERE, Secularization: An Analysis..., s. 105.

160 Viz napt. © Arcibiskupstvi prazské, Organizaéni fad Arcibiskupstvi prazského (on-line), s. 14-15, 17, dostupné z http://www.apha.cz/
file/74649/organizacni-rad-17296-r-2016-elektr.pdf, citovano dne 19. 1. 2018.
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re-evangelizace, ale i jako evangelizace za pomoci novych technologickych prostredkd.

V etické perspektivé, z hlediska religionistiky, lze vyuziti online socialnich siti uvést do souvislos-
ti s konceptem sekularizace. Tuto problematiku je z koncep¢niho hlediska vhodné rozclenit na
tfi zakladni urovné: individualni, societalni a organizac¢ni, aniz by bylo mozné jednotlivé slozky
sekulariza¢nich procest na téchto urovnich popisovat a analyzovat jako vzajemné nesouvisejici.
V individualni roviné jsou socidlni sité pro cirkev prostfedkem a zaroven prostredim, kde cirkev
muze provadét $ifeni nabozenského svétonazoru v nejsirsich souvislostech. Vyuziti novych ko-
munikacnich platforem s jednotlivci - ¢leny online socialnich siti - se pro cirkev stava zptisobem
vyrovnavani se se sekularizaci v individualni roving, je reakci cirkve na procesy privatizace a in-
dividualizace ndbozenstvi.

V societalni roviné zapojuje cirkev socidlni sité do procest nastolovani agendy, zejména na medialni
a spolecenské vefejné urovni. Zaroven jsou socialni sité pro cirkev prostiedkem vytvareni, udrzo-
vani a $ifeni ndbozenské paméti ve specifické formé , konektivni paméti“ spojené pravé s online
socialnimi sitémi, coz lze vztahovat jak k societalni, tak k individualni arovni sekularizace.
Kone¢né v organizacni roviné cirkev neptizpisobuje ménici se sociokulturni situaci jen svou
vlastni organizac¢ni strukturu, ale spolu s novymi zptsoby komunikace a $ifeni informaci pomoci
novych technologii prizptisobuje nové situaci i doktrindlni stranku.

Zakladni zamér této studie nespociva v definitivnim zhodnoceni tematiky prezentace cirkve na
internetu a socialnich sitich. Zavéry, které prinasi, jsou v mnoha ohledech vlastné jen ndznakem
sméru dalstho badani ¢i podnétem pro potencialni kritické prehodnoceni. Lze se domnivat, Ze
do budoucna bude prezentace prostfednictvim internetu a online socialnich siti mit vzrastajici
vyznam pro verejné puisobici Cinitele, k nimz lze fadit i katolickou cirkev a jeji predstavitele. Pro
socialni védy pijde o podnétné téma, které bude bezpochyby vyzadovat nové pristupy, a to jak po
strance teoretické, tak metodologické.
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The Church Online: the Roman Catholic Church and

Social Media in the Czech Republic’
Jakub Havlicek

Abstract:

The article deals with how the Catholic Church is presented on the Internet, especially on so-
cial networks. It summarises the official opinions of the Church about the Internet and focuses
on the state of the use of social networks by the Church, with an emphasis on the Czech envi-
ronment. It solves the question of interpreting the issue from the point of view of the socially
scientific study of religion. Methodologically, it is based on a qualitative descriptive analysis
of primary sources and on a quantitative analysis of pages on social networks. From an emic
point of view, the presentation on social networks carries out the informational, evangelistic,
and pastoral functions for the Church. The use of social networks is associated with the new
evangelisation. From the ethical point of view, the text examines the issue in relation to the
concept of secularisation at individual, societal, and organisational levels. Through being pres-
ented on social networking the Church responds to the individualisation and privatisation of
religions. Being present on social media also helps to establish a media and public agenda of
the Church, and to form, maintain, and spread religious memory. Changes in the organisa-
tional structure of the Church administration can also be observed by which the Church has
responded to socio-cultural changes in modern societies.

Keywords: Roman Catholic Church, the Internet, social media, Facebook, new evangelisation,
secularisation, agenda development, religious memory

Introduction

The Internet is becoming a part of religious life and gives rise to online religion, that is, religious
experience and religious practice on the Internet* in a number of forms where their diversity is
likely to grow in the future.” However, this study focuses rather on religion online, understood
in a broad sense as information about religion that is mediated by the Internet.* Churches and

1 The preparation and publication of the work was possible thanks to financial support from the Faculty of Philosophy of the Palacky
University in Olomouc in 2018 from the Fund for the Support of Scientific Activities (grant FPVC 2015/03: Re-production of the
Knowledge of Religion and Educational System in the Modern Czech Society).

2 Rosalind I. . HACKETT, Religion and the Internet, Diogenes 3/2006, p. 68.

Cf. Brenda E. BRASHER, Give me that online religion, San Francisco: Jossey-Bass Inc., Wiley, 2001, p. 11.

4  HACKETT, Religion..., p. 68.

W
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religious societies react and adapt to the new conditions of the ‘digital communication revolu-
tion” which lead them towards the need to communicate in new ways using new technologies.
I will focus especially on internet social media used by churches with the example of the Roman
Catholic Church,® paying special regard to the Czech environment.

The Internet and online social networks or social media’ have become a common part of life
in today’s society. According to the Czech Statistical Office data for 2016, the internet was used by
76.5% of individuals over 16, with 60.3% of individuals using it daily.® At the same time, according
to the same survey, 41.4% of individuals older than 16 used Internet social networks. In the 16-24
age group, it was as high as 91.4% of individuals.” For public-sector agents, including churches
and religious societies with their representatives, having a presence on the Internet and social
networking is becoming a necessity. Moreover, data on the use of Internet social networks by
young people show that if churches want to reach this age group, they cannot ignore having such
presentations through online social media.

The basic aim of this article is to answer the question about how the Church is presenting itself
through the Internet, especially through online social networks. I will first focus briefly on the
Internet presentation of the Holy See, with an emphasis on social media and attitudes to the
Internet and social networking that the Holy See and the curial institutions take. Next, I will focus
on attitudes and opinions on social networking, which the Czech Catholic Church itself and its
representatives publicly present. However, the main aim is to provide the present state overview"
of the presentation of the Czech ecclesiastical administration and its highest institutions and rep-
resentatives on online social networks, whose outlines are the core of this study. In the final part
I will look for the concepts of religious science as a social-scientific study of religion that can be
applied to today’s situation of how the Catholic Church is presented on social networks.

Theoretical-Methodological Framework

Methodologically, I use a combination of qualitative and quantitative methods. The section de-
voted to the opinions of the Church and its representatives on the issue of the presentation on
the Internet and especially on online social networks is based on a qualitative descriptive analysis
of primary sources (in particular, the official website of the institutions of the Catholic Church
abroad and in the Czech Republic) as well as on the analysis of secondary literature about this
issue. I will primarily use the statements and documents that the Church presents on the issue

5  Christian SMITH, Soul Searching. The Religious and Spiritual Lives of American Teenagers, Oxford: Oxford University Press, 2005, p. 180.
As shown by research on the use of Internet social networks in the Czech environment (see footnotes 8 and 9), these kinds of media are
especially popular among youth - this is a challenge for the churches and also a space for addressing this group of Internet users. As
illustrated by an overview of the websites that the Catholic Church has on Facebook, many of them focus on youth (see below).

6  In the text, I will continue to use the terms Catholic Church or the Church specifically for the Roman Catholic Church.

7 The concepts of ‘online / internet social networking’ and ‘online / internet social media’ are often used freely in the area of everyday and
professional discourse as well. I consider it appropriate to draw attention to the possibility of distinguishing their meaningful content.
The concept of an ‘internet social network’ can be derived from the sociological understanding of the social network as a set of relations
or mutual influences between the elements of the set (individuals or groups of individuals) that exist in the Internet environment.
‘Internet Social Media’ can be understood as an interactive Internet platform that allows the existence of an online social network (such
as Facebook, Twitter, LinkedIn, etc.) and it is basically a social networking medium in the Internet environment, that is, a platform
enabling relations between the network elements and their mutual communication. However, in this text I do not deviate from common
practice and I use both terms as synonymous giving them the meaning of the Internet platform, social media, and social networks in the
internet environment.

8  © Cesky statisticky tifad, Informaéni spole¢nost v &islech. Ceska republika a EU. 2017 (online), p. 42, available at: https://www.czso.cz/
documents/10180/46014808/061004-17.pdf/26e123e0-1dde-49c3-89ce-85{7fb85c7d4?version=1.1, cited 19" January 2018.

Ibid., p. 50.
10 This is an overview of the status as set out below in January 2018, when the main part of this study was created. See footnote 75.
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through the internet media themselves, especially on their official web platforms. An overview
of the state of the Church’s presentation on social networks in the Czech environment is based
on a quantitative analysis of the pages available on the social networks Facebook and Twitter. To
determine the range of pages I include in my report, I have used published statistical data about
the use of the Internet and social networks. The last part, providing the perspective of religious
science on the Church’s presentation on social networks, is based on approaches from the fields of
religion, sociology, and media studies.

From a conceptual perspective, I look at two fundamental aspects: emic and ethical." I try to sum up
the attitudes of the Church and its representatives towards online presentation on social networks
and I also try to summarise the possibilities of conceptualising this issue from the point of view of
religious science. I will not deal in detail with the theological aspects of the issue, although these
contexts cannot be completely avoided, especially if one of my themes is an emic perspective on
the use of Internet social networks. Some theological concepts, such as the new evangelisation, will
therefore be part of the answer to questions concerning the emic point of view. However, the theo-
logical level of the issue is not the theoretical framework of this study. Given the fact that this text is
based on the paradigm of religious science as a social science, which is interdisciplinary, non-the-
ological, and value-neutral study of religion, I interpret the theological level simply as a means of
theological legitimisation of the issue in the ecclesial environment without taking any assessment
opinion on this issue. In the context of the religious science perspective, which represents the ethical
level of exploring a particular issue, I will look for the theoretical and conceptualisation tools of
religious science as a social science that can be used to interpret the use of new technologies by the
Church, especially when it comes to Internet social networking presentation.

The basic objective of the article is, however, to present an overview of the presentation of the Catho-
lic Church on Internet social networks in the Czech environment. It is impossible to achieve such
a comprehensive goal within a single article, so I want to present this text as a first step towards its
fulfilment. The sample which will be included in the overview must be first more precisely defined.
Talking about the internet social networks in the Czech environment, the most significant share
is that of the Facebook network, which, as shown by recent surveys, is significantly dominant
in terms of the number of users. According to the data published in the Focus agency research
report, in September 2016 there was 42% of the adult population of the Czech Republic which
had a Facebook social network profile.' If one mentions the other platforms, including Google+,
Youtube, or Instagram, there is a significant gap between them and Facebook. Between 8% and
12% of the population have an account on those other platforms while 4% of the adult population
had a Twitter account.'* Other, newer market share data for individual months from December
2016 to December 2017" confirm the fundamental position of Facebook by showing its market

11 Insimple terms, the emic aspect represents the perspective of the agents, in this case the Church and its representatives, and the ethical
point of view is based on the perspective of objectivising science, in this case religious science as an interdisciplinary social science about
religion. The emic and ethical perspectives belong to the basic concepts in cultural anthropology. The terms are associated with the
anthropologist and linguist Kenneth L. Pike, who defined them in 1967 (Alan BARNARD and Jonathan SPENCER, ed., Encyclopedia of
Social and Cultural Anthropology, London: Routledge, 2002, pp. 180-183). The application of these concepts in my text is based on the
use of a combination of qualitative and quantitative approaches to the subject under consideration. The aim is to integrate information
obtained while using different methods to capture the multiple dimensions and contexts of the explored phenomenon. (cf. Sharlene
HESSE-BIBER and R. Burke JOHNSON, ed., The Oxford Handbook of Multimethod and Mixed Methods Research Inquiry, Oxford:
Oxford University Press, 2010, p. 576).

12 © Focus, Uzivatelé socidlnich siti v CR (online), available at http://www.focus-agency.cz/files/contentFiles/socialni-site-2016-cz.pdf,
cited 12" December 2017.

13 Ibid.

14 © StatCounter, Social Media Stats Czech Republic (online), available at: http://gs.statcounter.com/social-media-stats/all/czech-republic
/#monthly-201612-201712, cited 18" January 2018.
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share within the Czech Republic for individual months in the range of 53-74%, while the shares
of other social networks are around 10% this year. There is a potential impact on up to 5,300,000
people if an advertising message is distributed through the Facebook social network in the Czech
Republic (stated by Facebook itself in January 2018)." For these reasons, I will focus on the pres-
entation of the Church through the Facebook social network. For comparison purposes, I am
listing the number of follow-ups on some sites on the Twitter social network, which provides the
official presentation platform for the Holy See.

Not only on Facebook itself, but on the Czech Internet in general, there are a lot of pages that can
be found in some way related to the Church or to Catholicism, so it is necessary to define more
precisely the circle of the pages I will continue to deal with — an overview of the Church’s presenta-
tion on this social network cannot be taken as complete. I will only focus on the social networking
sites of Facebook, which are the official communication and presentation platforms of the Church,
its institutions, organs, and their representatives in the Czech Republic. The report includes pages
that are open communication platforms and are not, for example, closed discussion groups. My
work will be based on the organisational structure of ecclesiastical administration and, due to the
limitation of the scope, I will focus on the Archbishopric and Bishopric, their representatives and
the organs of the Church at this highest administrative level whose activities are primarily directed
towards the Czech environment, respectively their activities are based on the Czech environment.
These also include the presentation of the Czech Bishops’ Conference.'® Into the overview, I also
include a presentation of Catholic Weekly (Katolicky tydenik), because it is the official media
platform of the Czech and Moravian Church provinces and undoubtedly an important communi-
cation medium of the Church, which is owned by CBK and which has historical tradition.'” T will
not devote more attention to other ecclesiastical institutions and organisations, orders, vicariates,
deaneries, parishes, or websites that are not directly incorporated into those Church institutions
at the level of Archbishopric and Bishopric. I do not include, for example, the webpages of Caritas
Czech Republic and its individual components (diocesan or parish charities) as it is a separate
non-profit organisation established by CBK and is primarily active in the field of social services.
I will not focus on the pages of the Church leaders that are administered by their fans, or websites
which parody these leaders or the Church institutions.'® I will only deal with those webpages that
are openly marked as the official pages of the Church institutions and their representatives in the
Czech Republic on Facebook or Twitter, or webpages which are linked to the official web portals
of the Church institutions and under which these webpages are organised.” The final criteria are

15 © Facebook, Ads Manager — Audience (online), available at: https://www.facebook.com/ads/manager/creation/creation/?act=44011442
&pid=pl, cited 18" January 2018.

16 Henceforth referred to as CBK.

17 According to the Commercial Register, the publisher of Catholic Weekly (Katolicky tydenik) is the limited liability company of the same
name. The only shareholder is CBK (© MSpCR, full listing from the Commercial Register [online], available at: https://or.justice.cz/ias/
ui/rejstrik-firma.vysledky?subjektld=663730&typ=UPLNY, cited 19" January 2018).

18 An example of a fan page can be the Facebook page of Cardinal Dominik Duka, available at https://www.facebook.com/Dominik.Duka/
- according to the information on this page, it is operated by the cardinal’s fans and on 19" January 2018 was marked as ‘liked” by 2,348
users. There are 2,277 users following the page. An example of a Catholic parody can be the Facebook page called Tisickréte at https://
www.facebook.com/tisickrate/, which is marked as ‘liked’ by 5,895 users to the same date. There are 6,190 users following this page.
Similar pages can give a possible direction for further research.

19 I 'will not include, for example, the Facebook page of the Emeritus Bishop of Pilsen FrantiSek Radkovsky, which is available at https://
www.facebook.com/Mons.Frantisek.Radkovsky/. The page is not marked as a verified or official profile. Furthermore, for example, there
is a Facebook page of the Papal Missionary Works in the Czech Republic (available at https://www.facebook.com/PapezskaMisijniDila/).
This one, given the profile of this organisation, reaches the notional limit of meeting the criteria for listing. Papal missionary works are
primarily focused on world missions, and their activities include international projects, but they also operate significantly in dioceses in
the Czech Republic (for example, in the area of pastoralisation of children - cf. Ivana HAJICOVA, Analyza ¢innosti papezskych misijnich
dél v Ceské republice), diploma thesis, Prague: Univerzita Karlova, Katolicka teologicka fakulta, Katedra teologické etiky a spiritualni
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the number of followers and activity on the web page: in my overview, I list websites that have at
least 200 followers on 19 January 2018, and at least one post has been published during the one
year period up to 19" January 2018.

The Church, the Internet, and Online Social Networks Today

What is the attitude of Holy See, as the highest ecclesiastical institution, towards the use of the
Internet and online social networks, and what is the recent history of using new communication
technologies and the Internet by the Church?

We can say that, officially, the Holy See and its institutions are in favour of presenting themselves
on the Internet and social networks. From the emic point of view (in the ecclesial environment
itself), the use of the Internet can be combined with the concept of ‘new evangelisation’* The
notion of ‘new evangelisation’ is not always used in a clearly unambiguous meaning - it may vary
to a certain extent according to local conditions,? but its basic meaning is given (in the ecclesial
environment) by the context of its origin. The very concept appears in connection with Pope
Paul VI and his apostolic exhortation Evangelii nuntiandi issued in 1975, where the pope writes
about a ‘new period of evangelization after the Second Vatican Council. John Paul II signifi-
cantly develops this concept in his encyclical letter Redemptoris missio in 1990,** in which the
term is clearly defined as the ‘re-evangelization’ of those who ‘have already received the mission
of Christ’* The new evangelisation refers in particular to countries with ‘an ancient Christian
tradition;? where the faith is weakened, or people no longer feel to be members of the Church - in
such cases, it is necessary to ‘re-evangelize,”” using also ‘audiovisual means especially among
youth as the document recommends. Benedict XVI gives (in his Apostolic Letter motu proprio®
in 2010) institutional patronage to the concept of a new evangelisation when he establishes the
Pontifical Council for the New Evangelization as a new curial dicastery.*

In the ecclesial environment itself, the new evangelisation is linked to the use of new technologies
and modern means of communication, including the Internet and Internet social networks, as
exemplified, for example, by Cardinal Claudio M. Celli, Chairman of the Pontifical Council for

teologie, 2013, p. 55) — due to the criteria selected, the page of Papal Missionary Works was not included in the overview.

20 Cf. © John P. FOLEY, Document: Cirkev a internet (online), last update on 22 February 2002, available at: http://www.pastorace.cz/
tematicke-texty/dokument-cirkev-a-internet-papezska-rada-pro-hromadne-sdelovaci-prostredky-2222002, cited 19th January 2018.
To know more about the concept of new evangelisation and the use of new media by the Church, cf. Ineke de FEIJTER, The Art of
Dialogue. Religion, Communication and Global Media Culture, Berlin: LIT Verlag, 2007, p. 187; cf. also Ian LINDEN, Global Catholicism:
Evangelization and a Networked Church, in: The New Evangelization: Faith, People, Context and Practice, ed. Paul GROGAN and Kim
KIRSTEEN, London: Bloomsbury, 2015, p. 124.

21 Paul GROGAN and Kim KIRSTEEN, ed., The New Evangelization: Faith, People, Context and Practice, London: Bloomsbury, 2015, p. vii.

22 © PAULUS PP. VI, Evangelii nuntiandi. Apostolic exhortation of His Holiness pope Paul VI to the episcopate, to the clergy and to all the
faithful of the entire world, 1975 (online), available at: http://w2.vatican.va/content/paul-vi/en/apost_exhortations/documents/hf_p-
vi_exh_19751208_evangelii-nuntiandi.html, cited 18" January 2018.

23 Ibid, p. 2.

24 © IOANNES PAULUS PP. II, Redemptoris missio. On the permanent validity of the Church’s missionary mandate, 1990 (online),
last update 27* June 2015, available at: http://w2.vatican.va/content/john-paul-ii/en/encyclicals/documents/hf_jp-ii_enc_07121990_
redemptoris-missio.html, cited 1* January 2018.

25 Ibid., p. 30.

26 Ibid., p. 33.

27 Ibid.

28 Ibid., p. 83.

29 'This is a rescript issued by the pope’s ‘motu proprio, without the initiative of a third party.

30 © BENEDICTUS PP. XVI, Apostolic letter in the form of motu proprio Ubicumque et semper of the supreme pontiff Benedict XVI
establishing the pontifical council for promoting the new evangelization (online), available at: http://w2.vatican.va/content/benedict-
xvi/en/apost_letters/documents/hf ben-xvi_apl_20100921_ubicumque-et-semper.html, cited 19 January 2018.



161 5575 Co|9S it

the Media.’! Cardinal Celli in a 2014 interview explains the use of online social networks and new
media in general as the Church’s attempt to use the Internet not only as a mere means of evange-
lisation, but to evangelise the ‘digital continent’ literally ‘from the inside’?* Cardinal Claudio M.
Celli visited Prague in 2013 and the report from his visit is published on the website of Cardinal
Dominik Duka.”” The report highlights the need for the active participation of the Church on so-
cial networks and quotes Archbishop Celli’s speech: “‘We have to go where people are. Today’s so-
ciety is ruled by the internet culture. For example, Facebook represents a huge continent with
more than one billion inhabitants (...)’** The report also quotes Cardinal Celli’s lecture on the use
of modern media: ‘Even in the Vatican, the presence of the Church on social networks is not ideal,
and it is precisely why we must work on it more and work with catechists, priests and bishops in
order to be seen on social networks.?

Similarly, in 2002, Cardinal John Patrick Foley (the former Chairman of the Pontifical Council for
the Media),’® in the documentary “The Church and the Internet, described the Internet not only
as an important means of communicating messages and information but also as a means of evan-
gelising, ‘re-evangelisation” (respectively new evangelisation), and some pastoral and catechetical
forms - he combines here the use of the Internet with the concept of new evangelisation.”

The development of Internet usage by the Holy See is linked to the pontificate of John Paul IT and
Benedict XVI, and continues with the pontificate of Pope Francis. John Paul II published (in 2002,
on the occasion of the 36th World Media Day) the message “The Internet: a New Forum for Pro-
claiming the Gospel’*® According to John Paul II, the Church has stood many times on cultural
interfaces that have required new forms of evangelisation, and the ongoing communication and
information revolution is just such a threshold.” John Paul II notes that the Internet is a great
means of evangelisation.*

In the spirit of John Paul II, Pope Benedict XVI continues to talk about the use of the Internet as
a pastoral means and a means of Gospel spreading in the ‘Message to the 44th World Media Day™*!
in 2010, and he even compares the Internet to the ‘digital continent’ which needs to be evangelised
— this task is (according to Pope Benedict) assigned especially to the youth.** At the beginning of
December 2012, the official website of the pope was set up on the Twitter social network, and on
12" December of that year, Pope Benedict XVI published his first short message, a ‘tweet’* This

31 The Pontifical Council for the Media (Pontificium consilium de communicationibus socialibus) was the curial authority that, on the
basis of Pope Francis’ curial reform in 2015, became part of the new Secretariat for Communication. — viz © FRANCISCUS, Apostolic
Letter Issued Motu Proprio by the Supreme Pontiff Francis for the Establishment of the Secretariat for Communication (online),
last update 27" June 2015, available at: http://w2.vatican.va/content/francesco/en/motu_proprio/documents/papa-francesco-motu-
proprio_20150627_segreteria-comunicazione.html, cited 12* December 2017.

32 Cf. © Alton J. PELOWSKI, Evangelization and the ‘Digital Continent’ (online), last update 12" September 2014, available at: http://www.
pccs.va/index.php/en/news2/attualita/item/2549-evangelization-and-the-digital-continent, cited 19" January 2018.

33 © Dominikduka.cz, Arcibiskup Celli navstivil Dominika Duku (online), last update 22" April 2013, available at: http://www.
dominikduka.cz/ze-zivota-dominika-duky/arcibiskup-celli-navstivil-dominika-duku/, cited 18" January 2018.

34 Ibid.

35 Ibid.

36 See note no. 20. Regarding the Pontifical Council for the Media see note no. 31.

37 © FOLEY, Document...

38 © IOANNES PAULUS PP. II, Message of the Holy Father John Paul II for the 36" world communications day ‘Internet: A New Forum
for Proclaiming the Gospel’ (online), last update 12" May 2002, available at: https://w2.vatican.va/content/john-paul-ii/en/messages/
communications/documents/hf_jp-ii_mes_20020122_world-communications-day.html, cited 19" January 2018.

39 Ibid.

40 Ibid.

41 © BENEDICTUS PP. XVI, Poselstvi ke 44. svétovému dni sdélovacich prostfedkd (online), last update 23™ January 2010, available at
https://www.cirkev.cz/archiv/100123-poselstvi-ke-44-svetovemu-dni-sdelovacich-prostredku, cited 19 January 2018.

42 Ibid.

43 © Claire DIAZ-ORTIZ, The Pope’s first Tweets (online), last update 12 December 2012, available at: https://blog.twitter.com/official/
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Twitter web page also serves the present pope Francis.

The pope’s official Twitter profile on English-language Twitter was viewed by more than 16 mil-
lion users to the date 19™ January 2018.* The website has eight more language versions, including
Latin, French, Arabic, or Polish. By the end of 2017, the pope’s profile pages, in all nine world
languages, had more than 60 million followers on Twitter.*

The official Internet communication of the Church, which includes the official communication
via Internet social networks as well, is currently managed by the Communications Secretariat.
The Secretariat is a curial office, that is, a dicastery, which was created in the framework of the
curial reform on the basis of the Apostolic Letter motu proprio by Pope Francis issued on 27%
June 2015.* Pope Francis notes that in the current age of digital media, the communication and
information platforms of the Apostolic See need to be reorganised.”” All official Holy See media,
therefore, are still managed by the newly created office, and Article 3 of the Apostolic Letter
directly assigns to the authority of the new office the administration of the Pope’s Twitter account
‘@pontifex’ and the Vatican website www.vatican.va.*

In addition to the ‘papal’ twitter account, the website Vatican News also provides the official com-
munication channel on the social network for the Holy See. This is the information system of the
Vatican, which was created in connection with the Pope’s reform of the communication platform
organisation for the Holy See in 2015* and which spreads information through its own websites
to online social networks. Besides websites in various language versions, Vatican News also runs
pages on Facebook and Twitter. The Facebook page is run in English and (as of 19" January 2018)
has had over 3 million Facebook users view it.** The ‘reposts’ of tweets from the official twitter
page often appear here. The Twitter page of Vatican News, also in English, had 246,000 followers
on the same date.”!

In the Czech ecclesial environment, among the highest representatives of the Church, one can find
both helpful and reserved attitudes towards the use of the Internet and online social networks. As
early as 2009, Cardinal Miloslav V1k (who emphasises the importance of using modern means of
communication by the Church) mentions the use of Youtube and Facebook by the Vatican, and
he sees the usefulness of the Internet in particular in connection with the spread of the Gospel.*
The successor of Cardinal VIk (in the office of the Archbishop of Prague), Cardinal Dominik
Duka, speaks with some reservation about the new communication technologies, even though
his presence on social networks is quite significant. In a 2011 interview, published on his official
website, Cardinal Duka talks about the new evangelisation and stresses that the mere use of new
technologies to spread ‘propaganda and advertising>® does not fulfil the idea of this concept.

en_us/a/2012/the-pope-s-first-tweets.html, cited 12" December 2017; © Devin WATKINS, Pope’s Twitter account marks 5 years:
‘Useful for evangelization’ (online), last update 11" December 2017, available at http://www.vaticannews.va/en/vatican-city/news/2017-
12/pope-s-twitter-account-marks-5-years.html, cited 12" December 2017.

44 © Twitter, @pontifex (online), available at https://twitter.com/Pontifex, cited 19th January 2018.

45 © WATKINS, Popes...

46 © FRANCISCUS, Apostolic...

47 Ibid.

48 Ibid.

49 © Vatican News, About Us (online), available: at http://www.vaticannews.va/en/about-us.html, cited 12" December 2017.

50 © Facebook, @vaticannews (online), available at: https://www.facebook.com/vaticannews/, cited 19 January 2018.

51 © Twitter, @VaticanNews (online), available at: https://twitter.com/vaticannews, cited 19" January 2018. In addition to Facebook and
Twitter, Vatican News has both Youtube and Instagram websites.

52 © Miloslav VLK, Moderni komunika¢ni technologie a nejvétsi ,,komunikétor (online), last update 25" May 2009, available at: http://
www.kardinal.cz/index.php?cmd=article&articleID=348, cited 12 December 2017.

53 © Dominik DUKA and Jan UHLIR, Sou¢asnému ¢lovéku nemtizeme nabizet recepty (online), last update 19" May 2011, available at:
http://www.dominikduka.cz/rozhovory-menu/soucasnemu-cloveku-nemuzeme-nabizet-recepty/, cited 18" January 2018.
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Despite a somewhat sceptical attitude, however, Cardinal Duka personally favours the usage of
social networks - as witnessed, among other things, by the cardinal’s own blog post ‘Facebook
Dialogue’ in 2015 where Cardinal Duka presents his Facebook page as a forum for discussion
about religion.’* The main aim of the Facebook discussion, according to Duka, is: (...) the major-
ity of the population who does not speak about religion, even though it has an obvious relation to
it (...). I will intentionally place the discussion on Facebook, a currently popular social network,
which can be considered as a “continent” insufficiently explored by the churches’* The webpages
that informed in 2015 about Cardinal Dukas Facebook page (which is thought to be a platform
for leading the dialogue on faith) included that of the Archbishopric of Prague.* Cardinal Duka
conducts activity on this social network in order to use modern technologies as a way into a dia-
logue with the ‘silent half of the nation;,” that is, those who, according to the 2011 census, did not
comment on the issue of religious affiliation.™

Cardinal Duka, in his blog post, uses the comparison given by Pope Benedict XVTI (that is, the
Internet as a continent).” Even though the written contribution of Cardinal Duka does not speak
directly about this, given the way of how he formulates the goals of the Facebook discussion
about faith, his expression can be perceived (in the Czech environment) in connection with the
practical use of online social networks by the Church and their representatives as a means of new
evangelisation.

Catholic Weekly, an official newspaper of the Czech and Moravian Church provinces, summa-
rises the theme of using social networks by the Church in an interesting way. The newspaper
reflects the use of Facebook by the Church in the article “‘Without Facebook, the Church Cannot
Work Anymore, published in February 2014 and available on the website of this newspaper.®® It
is clear from the title that the author considers the presentation of the Church via Internet social
networks to be indispensable. The author mentions the pope’s Twitter account and the existence
of the Facebook presentation of the Vatican. ‘In recent years, Facebook has become an indispen-
sable helper of the Czech Church as well. It is used by believers, ecclesiastical institutions and
priests. Cardinal Dominik Duka is not an exception,®' says the author and takes a closer look at
the cardinal’s Facebook page. The author quotes Josef Nerusil,** (a manager of the cardinal’s Face-
book profile): according to Nerusil, the cardinal’s Facebook profile serves as a means of sharing
information with representatives of other media, but also it is an important means of sharing
information with the entire Facebook community.®* Sharing information from the Church’s life,
as well as the attitudes of the Church to events in public life (that the Church is in touch with),
is also reported by the author in connection with the Facebook page of the Czech Bishops’ Con-

54 © Dominik DUKA, Facebookovy dialog (online), last update 6" February 2015, available at: http://blog.aktualne.cz/blogy/dominik-
duka.php?itemid=24656, cited 18" January 2018.

55 Ibid.

56 © Josef NERUSIL, Facebookovy dialog s kardindlem Dukou (online), last update 6" February 2015, available at: http://www.apha.cz/
facebookovy-dialog-s-kardinalem-dukou, cited 19* January 2018.

57 Ibid.

58 Ibid.

59 © BENEDICTUS PP. XVI, Poselstvi...

60 © Jifi PRINZ, Bez Facebooku se cirkev uz neobejde (online), last update on 5% February 2014, available at: http://www.katyd.cz/clanky/
bez-facebooku-se-cirkev-uz-neobejde.html, cited 19 January 2018.

61 Ibid.

62 According to the web of Prague Archbishopric, Josef Nerusil is an employee of the Archbishop’s Office of External Relations - the press
centre which is responsible for electronic media - cf. © Arcibiskupstvi prazské, Kontakty (online), available at: http://www.apha.cz/
kontakty-na-zamestnance, cited 18" January 2018. The existence of work positions specialised in electronic media, administration of
social networking, etc., in the organisational structure of ecclesiastical institutions can be interpreted from a religious science point of
view in connection with the concept of the organisational level of secularisation - see below in this article.

63 © PRINZ, Bez Facebooku...
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ference.® In addition to sharing information about life inside the Church and about the attitudes
of the Church and its representatives to events in the public sphere, the author mentions another
important function of social networks. It is their use as tools of evangelisation. The author also
quotes Josef Ptacek, who is presented as an information technology methodology specialist of the
Prague Archbishopric.®Josef Ptacek states that Facebook can become an area for evangelisation
in the form of a personal testimony of living faith and its meaning.®

With regard to the quoted statements by representatives of the Catholic Church on the presenta-
tion of the Church on social networks, it can be said that this way of presentation has two basic
functions in the emic sense,” which can be seen in mutual relation. The first is informational (in-
forming the public about the various activities of the Church and presenting the attitudes of the
Church to current events and problems). The latter function can be described as evangelistic and
pastoral in which new technologies and new media serve as a means of presenting and promoting
the Christian (Catholic) worldview. It is clear that both of these functions cannot be separated
from each other unambiguously. The information about the life of the Church is also understood
(in the emic sense) as a testimony of living one’s faith.®®

In the Czech ecclesial environment, the use of the Internet and social networks is also associated
with new evangelisation, respectively re-evangelisation. Cardinal Dominik Duka speaks about
this concept in connection with the use of new technologies, even though he is somehow cautious
regarding using the Internet as a tool for spreading the Gospel.®® In any case, the Internet and
online social networks are (in an emic sense) perceived mainly as a means and space for spreading
the gospel,” even though there are also calls for caution when using the Internet and online social
networks.”!

An important context of the use of the Internet and online social networks by the Church (which
results directly from the cited Church documents) is the focus on youth. In connection with
the new evangelisation, official papal documents talk about this’> and the use of online social
networks for evangelisation and pastoral work among the youth is also the subject of documents
that can be found in the Czech ecclesial environment.”

It is certainly not a surprising finding that the Church leaders’ attitudes towards online social

64 Ibid. The Facebook page of the Czech Bishops’ Conference Press Centre was renamed ‘Cirkev.cz’ in 2016, linked with (at that time)
the newly created website of the same name - cf. © Biskupstvi brnénské, Katolickd cirkev nabizi informace na novém webu Cirkev.cz
(online), last update 18" March 2016, available at: https://www.biskupstvi.cz/2016-03-18-katolicka-cirkev-nabizi-informace-na-novem-
webu, cited 18" January 2018.

65 © PRINZ, Bez Facebooku... The personnel database on the website of the Archbishopric of Prague also introduces Josef Ptacek as an
information technology methodology specialist — cf. © Arcibiskupstvi prazské, Katalog (online), available at: https://katalog.apha.cz/
web/osoby/1440, cited 18" January 2018.

66 © PRINZ, Bez Facebooku...

67 I primarily address the question of what functions of the Internet and online social networks can be useful for the Church - the general
question of the function of religion in society is deliberately left out as a similar analysis in the context of the subject examined would
require a separate study. In order to know more about the functions of religion in society from the social science point of view cf., for
example, Dusan LUZNY, NdboZenstvi a moderni spolecnost, Brno: Masarykova univerzita, 1999. To find more about this topic from
a general theoretical point of view, with specific empirical examples, cf. Daniel V. A. OLSON and Detlef POLLACK, ed., The Role of
Religion in Modern Societies, New York: Routledge, 2008.

68 Cf. ibid.

69 Cf.© DUKA and UHLIR, Sou¢asnému...

70 Cf. for example © Arcibiskupstvi prazské, Pastora¢ni plan Arcidiecéze prazské 2014-2019 (online), p. 18, available at: http://www.apha.
cz/file/22192/pastoracni-plan-arcidieceze-prazske-2014-2019.pdf, cited 19 January 2018.

71 Cf,, for example, Jan BALIK, ed., Na cesté k ¢lovéku - témata pro spolecenstvi mladych lidi, the place of issue is not stated: Sekretariét
Sekce pro mladez CBK a AKSM, 2014, pp. 67-73; cf. Direktdr pro sluzbu a Zivot knézi, Prague: Sekretariat Ceské biskupské konference,
2016, p. 87.

72  Cf,, for example, © Benedictus PP. XVI, Poselstvi...

73 BALIK, Na cesté..., pp. 67-73.
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networks in the Czech environment correspond to the approach taken by the Holy See and its
institutions to online social networks and the Internet. What is the present state of the presence
of the Czech Catholic Church on social networks?

Presentation of the Church’s Highest Institutions and Their Representatives on
Social Networks

For clarity, I divide the webpages of the Czech Catholic Church on the social network Facebook
into three groups. The first is the websites of the Archbishopric and the Bishopric, while the sec-
ond is the websites of the highest Church leaders at this level, the archbishops and bishops. In the
third group I will list the other institutions of the Catholic Church at the level of Archbishopric
and Bishopric and the CBK, as well as the webpages of Catholic Weekly as the official media
platform of the Czech and Moravian Church provinces, according to the criteria described above.
Facebook’s dominant position among the Internet social networks in the Czech environment is
confirmed by the comparison of the webpages of individual Church institutions and represen-
tatives of the Catholic Church hierarchy on the Facebook and Twitter networks in terms of the
number of users who follow these pages. I compare the Facebook webpages of ecclesiastical insti-
tutions with the Twitter accounts. The reason is the fact that Twitter is a platform which primarily
carries out the presentation of the Holy See - here, one can find the official profile webpage of the
supreme ecclesiastical institution.

On the Facebook social network, the impact of webpages on a network user can be derived from
the two data that are usually available on each webpage - the number of users who tagged the
page with the ‘Like’ option, and the number of users who tagged the webpage with the ‘Follow’
option.”* Facebook’s personal websites offer a possibility to become a ‘friend’ of a person who owns
a page — although Facebook limits the number of friends so that users above this limit can only
choose the ‘Follow” option. Twitter shows the number of users who are following the webpage.
An overview of the websites serving as the official platforms of the Church on the online social
networks in the Czech environment and the number of followers show that Facebook’s social
network is the main communication platform for the Church institutions and its representatives.
The webpages of the highest ecclesiastical institutions and their representatives in both ecclesiastical
provinces show the following overview tables, which (at the same time) include the number of
followers, the ‘Like’ option and other basic information about these websites in January 20187 on
the Facebook and Twitter social networking websites.

74 By selecting ‘Like’ on Facebook, the user supports the webpage and by that he can see its updates. The ‘Follow’ option means that the
user can see the updates of such a labelled webpage, without even expressing his or her opinion about it.

75 Unless it is noted otherwise, the data about the number of followers or the tagging by selecting ‘Like’ in the tables and throughout the
text when speaking about social networking websites is listed as of the date 19 January 2018. All the webpages listed in the tables (as
of the given date) met the criteria needed for inclusion in this report, although, in some cases, the numbers of followers and the ‘Like’
option are quoted at a later date.
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An Overview of Webpages on Social Networks

Webpage name / username No. of No. of ‘Like’ Category of the webpage according
followers  choices to Facebook

Archbishopric of Prague / 4 646 4701 Religious Organisation

@arcibiskupstvi’®

Diocese of Pilsen / @bip.cz” 997 982 Religious Organisation

Diocese of Ostrava and Opava / 815 795 Religious Organisation

@doo.cz’®

Diocese of Hradec Kralové / 788 789 Religious Organisation

@diecezekralovehradecka™

Bishopric of Brno / @biskupstvi® 622 609 Religious Organisation

Bishopric of Litoméfice / @dltm.cz® 587 589 Religious Organisation

Bishopric of Ceské Budéjovice — 538 531 Religious Organisation

the official website®?

Facebook - archbishops and bishops

Webpage name / No. of No. of ‘Like’ Friends (personal ~ Category of the webpage
username followers  choices profiles) according to Facebook
Dominik Duka 12,386 - 4,483 Personal Profile
(Archbishop of

Prague)®

Mons. Vaclav Maly / 4,968 4,760 - Public Figure
@biskup.maly®*

Pavel Konzbul / @ 4,113 3,996 - Public Figure
biskupPavel®

76 © Facebook, Arcibiskupstvi prazské (online), available at: https://www.facebook.com/arcibiskupstvi/, cited 19th January 2018.

77 © Facebook, Diecéze plzenska (online), available at: https://www.facebook.com/bip.cz/, cited 19th January 2018.

78 © Facebook, Diecéze ostravsko-opavska (online), available at: https://www.facebook.com/doo.cz/, cited 19th January 2018.

79  © Facebook, Krélovéhradecka diecéze (online), available at: https://www.facebook.com/diecezekralovehradecka/, cited 19th January 2018.

80 © Facebook, Biskupstvi brnénské (online), available at: https://www.facebook.com/biskupstvi/, cited 19th January 2018.

81 © Facebook, Biskupstvi litométické (online), available at: https://www.facebook.com/dltm.cz/, cited 19th January 2018.

82 © Facebook, Biskupstvi ¢eskobudéjovické - oficidlni stranka (online), available at: https://www.facebook.com/Biskupstvi-¢eskobudéjovické-
oficidlni-stranka-342657039165153, cited 19th January 2018.

83 © Facebook, Dominik Duka (Arcibiskup prazsky) (online), available at: https://www.facebook.com/dominik.duka.3, cited 19th January 2018.

84 © Facebook, Mons. Vaclav Maly (online), available at: https://www.facebook.com/biskup.maly/, cited 19th January 2018.

85 © Facebook, Pavel Konzbul (online), available at: https://www.facebook.com/pg/biskupPavel, cited 19th January 2018.
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Facebook - other websites of archbishop and episcopal institutions
Webpage name / username No. of No. of Friends Category of the webpage
followers  ‘Like’ (personal  according to Facebook (note
choices profiles) - operator)

Vira.cz / @Vira.cz* 9,230 9,342 - Education Website (Pastoral
Centre of the Archbishopric
of Prague)

Manzelstvi krok za krokem / 4,337 4,322 = Organisation (Pastoral Centre

@manzelstvikrokzakrokem® - Family Centre)

Cirkev.cz / @cirkev.cz® 3,820 3,812 - Religious Organisation (Press
Centre CBK)

Catholic Weekly (Katolicky 3,418 3,454 - Publisher

tydenik) / @KaTyd.cz¥

Liturgie.cz / @Liturgie.cz” 2,121 2,134 - Society and Culture Website
(Pastoral Centre of the Ar-
chbishopric of Prague)

Déti.vira.cz / @deti.vira.cz’! 1,883 1,885 - Teens and Kids Website (Pas-
toral Centre of the Archbis-
hopric of Prague)

ADCM Olomouc / 1,381 1,390 - Religious Centre (Arch-

@ADCMOlomouc® diocesan Youth Centre in
Olomouc, Archdiocese of
Olomouc)

Modlitba.cz / @cz.modlitba®? 1,062 1,062 - Education (Pastoral Centre of
the Archbishopric of Prague)

ADCM Praha / @Praha. ADCM** 816 828 - Religious Centre (Archdioce-
san Youth Centre in Prague)

Pastorace.cz / @spiritualita01® 770 745 - Education (Pastoral Centre of
the Archbishopric of Prague)

DCM Brno* 751 757 - Religious Organisation

Diecézni centrum pro mladez 570 565 - Religious Organisation — Re-

Hradec Kralové® ligious Centre

Diecézni centrum mlddeze Ceské 514 525 - Religious Organisation

Budgjovice / @dcmcb®®

86 © Facebook, Vira.cz (online), available at: https://www.facebook.com/vira.cz/, cited 19th January 2018.
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© Facebook, Manzelstvi krok za krokem (online), available at: https://www.facebook.com/manzelstvikrokzakrokem/, cited 19th January 2018.
© Facebook, Cirkev.cz (online), available at: https://www.facebook.com/Cirkev.cz/, cited 19th January 2018.

© Facebook, Katolicky tydenik (online), available at: https://www.facebook.com/KaTyd.cz/, cited 19th January 2018.

© Facebook, Liturgie.cz (online), available at: https://www.facebook.com/Liturgie.cz/, cited 19th January 2018.

© Facebook, Déti.vira.cz (online), available at: https://www.facebook.com/deti.vira.cz/, cited 19th January 2018.

© Facebook, ADCM Olomouc (online), available at: https://www.facebook.com/pg/ADCMOlomouc/, cited 19th January 2018.

© Facebook, Modlitba.cz (online), available at: https://www.facebook.com/cz.modlitba/, cited 19th January 2018.

© Facebook, ADCM Praha (online), available at: https://www.facebook.com/Praha. ADCMY/, cited 19th January 2018.

© Facebook, Pastorace.cz (online), available at: https://www.facebook.com/spiritualita01/, cited 19th January 2018.

© Facebook, DCM Brno (online), available at: https://www.facebook.com/DCM-Brno-335046847299/, cited 19th January 2018.

© Facebook, Diecézni centrum pro mladez Hradec Krélové (online), available at: https://www.facebook.com/Diecézni-centrum-pro-
mlddez-Hradec-Kralové-1479375009009788/, cited 19th January 2018.

© Facebook, Diecézni centrum mléddeze Ceské Budéjovice (online), available at: https://www.facebook.com/demcb/, cited 18th June 2018.
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DCM Plzen / @DCMPlzen” 297 291 - Community

Diecézni Centrum pro Mladez 273 277 - Community Centre - Com-
Litoméfice / @dcmlit'® munity

Katechetické a pedagogické cen- 217 221 - Religious Organisation

trum Ostrava / @ostravakpc'™

Katechetické stredisko AP / 213 223 - Religious Centre — Religious
@Katecheticke.stredisko. AP Organisation (Archbishopric

of Prague)
Twitter
Webpage name / username No. of fo- Note
llowers

Arcibiskupstvi / @apha_cz'*” 1,247 The Archbishopric of Prague webpage

Dominik Duka / 3,869 The webpage of Dominik Duka

@dominikduka!®

Tomas Holub / 1,983 The webpage of Bishop Tomas Holub
@TomasHolubPB'*®

Vira.cz / @wwwViraCz'® 702 The webpage of Vira.cz (Pastoral Centre of the Arch-

bishopric of Prague)

Based on the overview presented in the tables, it is possible to answer questions about the present
state of the presentation of the highest institutions in the Czech ecclesiastical administration and
their representatives on social networks and how many social network users are viewing their
websites.

Speaking of the highest institutions of the Czech Catholic Church at the Archbishopric and
Bishopric level, each institution has an official website (the Prague Archdiocese and all the bish-
oprics) on Facebook except the Olomouc Archdiocese which has not officially been present on
the Internet social network yet.!”” The Facebook page of the Prague Archdiocese has the most
Facebook followers.'*® It also is present on Twitter.'”

Representatives of the high clergy of the Czech Catholic Church at the highest institutional levels
of the Church administration have official pages on social networks. Among them is Cardinal

99 © Facebook, DCM Plzen (online), available at: https://www.facebook.com/pg/DCMPlzen/about/?ref=page_internal, cited 18th June 2018.

100 © Facebook, Diecézni Centrum pro Mladez Litoméfice (online), available at: https://www.facebook.com/pg/dcmlit/, cited 19th January 2018.

101 © Facebook, Katechetické a pedagogické centrum Ostrava (online), available at: https://www.facebook.com/pg/ostravakpc/, cited 19th
January 2018.

102 © Facebook, Katechetické stfedisko AP (online), available at: https://www.facebook.com/pg/Katecheticke.stredisko.AP/, cited 19th
January 2018.

103 © Twitter, Arcibiskupstvi (online), available at: https://twitter.com/apha_cz, cited 19th January 2018.

104 © Twitter, Dominik Duka (online), available at: https://twitter.com/dominikduka, cited 19th January 2018.

105 © Twitter, Tomé$ Holub (online), available at: https://twitter.com/TomasHolubPB, cited 19th January 2018.

106 © Twitter, Vira.cz, available at: https://twitter.com/wwwViraCz, cited 19th January 2018.

107 The Facebook webpage of the Archbishop of Olomouc, Jan Graubner, is available on Facebook at: https://www.facebook.com/graubner.
jan/, but it is marked as an unofficial webpage and to the date 1* January 2018 it was followed by 1,504 users. A total of 1,497 users
marked the webpage with the ‘Like’ choice to this date.

108 © Facebook, Arcibiskuptsvi prazské...

109 © Twitter, Arcibiskupstvi From Bishoprics in both Church provinces, the Bishopric of Litoméfice is also presented on Twitter. To the
date 19" January 2018 it has only 89 followers - cf. © Twitter, Biskupstvi LTM (online), available at: https://twitter.com/dltm_cz, cited
19 January 2018.



169 & Carjos e

Dominik Duka (Archbishop of Prague), Vaclav Maly (Auxiliary Bishop of Prague), Tomas Holub
(Bishop of Pilsen), and Pavel Konzbul (Auxiliary Bishop of Brno).!® The archbishop Dominik
Duka has Facebook''' and Twitter''? webpages. Vaclav Maly and Pavel Konzbul have webpages
only on Facebook,'”® and Tomas Holub has his webpage only on Twitter.""* Cardinal Duka’s Face-
book webpage is also the most viewed presence officially associated with the Catholic Church on
Czech social networks. The other bishops do not have official webpages on social networks.'?
The Czech Bishops’ Conference, respectively its press centre, has a Facebook webpage that is
linked to Cirkev.cz.'® Although the Cirkev.cz website also contains a link to its own Twitter web-
page, the Twitter webpage of this website did not exist on 19" January 2018, and the link led to
the Twitter profile webpage of Stanislav Ptibyl, General Secretary of CBK whose profile webpage
is marked as personal.!"” Katolicky tydenik, the official periodical of the CBK, has its own webpage
on Facebook."®

A special element is the web projects of the Pastoral Centre of the Archbishopric of Prague and
their profiles on social networks. If one follows the Church’s presence on social networks, the
Pastoral Centre’s projects have none similar (considering their conceptual structure and scope)
in the Czech environment.'"” In terms of the number of Facebook users who follows the websites
operated by the Pastoral Centre, Vira.cz'® is the most popular. It is linked to the internet website of
the same name. We can also find the presentation of this website on Twitter,'* but it has consider-
ably fewer followers. Other webpages which are presented through Facebook and are run by the
Pastoral Centre include the webpages Liturgie.cz,'** Manzelstvi krok za krokem - Manzelstvi.cz,'*

110 On Facebook, there still is the webpage of Cardinal Miloslav Vlk (who died in March 2017). It is available at https://www.facebook.
com/MiloslavKardinalVlk/. The webpage had 3,024 followers to the date 19 January 2018. It was marked by 3,003 users with the ‘Like’
choice. The website can be considered official as the link to it is located on the cardinal’s official website http://www.kardinal.cz/.

111 © Facebook, Dominik Duka...

112 © Twitter, Dominik Duka ... Cardinal Dominik Duka also has its own YouTube channel that was followed by 93 users as of 19" January
2018 and has had a total of 15,609 views of the channel since 28" June 2013 (the date of its startup) - cf. © Youtube , Dominik kardindl
Duka (online), available at: https://www.youtube.com/channel/UCSRtwE5pdi75bzb9MgkZ-6w, cited 19* January 2018; cf. also © Josef
NERUSIL, Kardindl Duka na Youtubu (online), last update on 1* December 2013, available at: http://www.apha.cz/kardinal-duka-na-
youtubu, cited 19" January 2018.

113 © Facebook, Mons. Viclav Maly...; © Facebook, Pavel Konzbul...

114 © Twitter, Tomas Holub...

115 In addition to the unofficial website of Archbishop Graubner (see note 107), there is the webpage of Jan Baxant (Bishop of LitoméFice)
with 476 followers and 481 ‘Like’ choices. The webpage is not marked as official and the last post on the webpage was on 14 March
2013. The website has therefore been inactive for a long time - cf. © Facebook, Jan Baxant (online), available at: https://www.facebook.
com/Jan-Baxant-115968705395/, cited 19" January 2018. Bishop Frantisek Lobkowitz has only a private personal webpage on Facebook
- it can be considered as an authentic personal webpage only by indirect signs. It could be based on a publicly available list of personal
profiles on this personal webpage. The page itself is not publicly available - cf. © Facebook, Franti$ek Lobkowitz (online), available at:
https://www.facebook.com/people/Frantisek-Lobkowicz/100021840347710, cited 19 January 2018.

116 © Facebook, Cirkev.cz...

117 © Twitter, Stanislav Pfibyl (online), available at: https://twitter.com/pribylst, cited 19" January 2018.

118 © Facebook, Katolicky tydenik ... Katolicky tydenik has a Twitter webpage, but only 192 users follow it — cf. Twitter, Katolicky tydenik
(online), available online at https://twitter.com/katydcz, cited 19" January 2018.

119 Pastoral Centre of the Archbishopric of Prague runs its own Facebook webpage under the name ‘Pastoral Centre’ at https://www.
facebook.com/Pastora¢ni-stiedisko-162072743930515. However, (as of 19th January 2018) the last post was placed on 15% January 2014
- the webpage can therefore be considered to have been inactive for a long time.

120 © Facebook, Vira.cz...

121 © Twitter, Vira.cz...

122 © Facebook, Liturgie.cz... The website of Liturgie.cz is also presented on Twitter, but it is followed by only 110 users — © Twitter, Liturgie.
cz, available at: https://twitter.com/liturgie_cz, cited 19 January 2018.

123 © Facebook, Manzelstvi krok za krokem... This webpage, along with the Manzelstvi.cz website, is run by the Centre for the Family of the
Pastoral Centre of the Prague Archbishopric - cf. © Ludmila PIVONKOVA, Centrum pro rodinu (online), last update 4 April 2017,
available at: http://www.apha.cz/cpr, cited 19" January 2018.
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Modlitba.cz,'** Pastorace.cz,'® and Déti.Vira.cz.'?® All of these websites on Facebook are linked to
internet websites with the same name. Similar websites focusing on youth work are run by rele-
vant centres also in other dioceses, although they have fewer users compared to the webpages of
the Prague Archdiocese.

Data on the number of followers shows that the visibility of these websites is rather low. However,
it is clear that institutions at the highest levels of ecclesiastical administration strive for a system-
atic presence on social networks. The absence of an official presentation of the Archbishopric of
Olomouc on social networks, though, suggests that the Catholic Church does not fully exploit the
potential offered by social networks. When giving the number of users, the most viewed webpage
(at the level of archbishopric and bishopric) is that offered by the Archbishopric of Prague. Or-
ganisational units of this archbishopric on Facebook also develop the most significant activities
among the mentioned ecclesiastical institutions. To have one’s own profile on social networks
is less common among the supreme representatives of the Church (bishops and archbishops).
In January 2018, the Czech Catholic Church (including the Apostolic Exarchate) had a total of
22 bishops,'*” along with the archbishops Cardinal Dominik Duka and Jan Graubner. Cardinal
Dominik Duka’s website, as an open official personal profile, can be regarded as the most impor-
tant official website associated with the highest institutions of ecclesiastical administration in the
Czech Republic.

From the thematic orientation of the webpages, it is clear that in addition to the webpages of the
bishopric as institutions, there are webpages especially dedicated to the areas of evangelisation,
pastoral care, and catechesis on social networks. Some of them are explicitly aimed at working
with children and youth.'?®

The Church and Online Social Media from the Point of View of Religious
Science

From the point of view of religious science, understood as the social science study of religion in
a socio-cultural context in a diachronic and synchronic perspective,'® it is necessary to relate the
question of the presentation of the Church on online social networks to specific socio-cultural
contexts. However, the starting point is always the emic level of the issue, that is, in our case, the
way in which the subject is interpreted within the Church itself. If we want to provide an ethical
view — a view of objectivising science — on the subject under consideration, we must necessarily
base it on the context in which it appears in the ecclesial environment itself.

The issue of the Church using the Internet and the related use of online social networks are put
into concrete context in religious documents, such as the aforementioned statement by Pope John

124 © Facebook, Modlitba.cz...

125 © Facebook, Pastorace.cz...

126 © Facebook, Déti.vira.cz...

127 © Cirkev.cz, Biskupové (online), available at: https://www.cirkev.cz/cs/biskupove, cited 23™ January 2018. Bishops Emeritus and
also the auxiliary bishop of Prague Zdenék Wasserbauer, who was named by Pope Francis on 23* January 2018 (and has not yet
received episcopal consecration by January 2018) are counted. - cf. © Franti$ek JEMELKA, Prazska arcidiecéze ma nového pomocného
biskupa (online), last update 23 January 2018, available at: https://www.cirkev.cz/cs/aktuality/180123prazska-arcidieceze-ma-noveho-
pomocneho-biskupa, cited 29" January 2018.

128 Analysis of the website content (for example, from the positions of media studies) represents another possible direction of the research
work.

129 The theoretical basis of religious science is summed up in this respect by William E. PADEN, Bdddni o posvdtnu. NdboZenstvi ve spektru
interpretact, Brno: Masarykova univerzita, 2002.
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Paul IT in 2002, in which the pope talks about cultural changes and changes in communication.
These bring the Church to a new threshold that needs to be crossed.”! It can be said that the
Church uses the internet in response to the changing socio-cultural situation. Using the language
of the economic model of religion,'** churches and religious societies are guided by the new mar-
keting strategies on the ‘religious market** both globally and locally. In this context, the speech
given by Pope John Paul II at the 36th World Media Day can be recalled. The pope compares the
Internet to former forums of the ancient world, and recalls that these forums, as a place of social
interaction in the widest perspective, served both as a marketplace and as a place of fulfilment of
religious duties.** The presence of the Church leaders and institutions on online social networks
is therefore an example of the Church’s attempt to respond to socio-cultural changes, accompa-
nied, among other things, by changes in communication strategies, the expansion of the Internet
and the associated new media (such as Internet social networks).

The use of the Internet for evangelisation is also linked to the concept of new evangelisation,'* in
the ecclesial environment itself (understood as re-evangelisation where the population is divert-
ed from a previously accepted faith). In religious science, the ethical perspective, therefore, the
use of the Internet and online social networks by the Church can be interpreted in the context
of secularisation in modern society. Secularisation is defined in older sociological literature as
a situation in which religious thinking, practices, and institutions lose their social significance."*
This concept of secularisation, however, is today considered to be considerably simplifying and, in
fact, is based on the ideology of the enlightenment-rationalist secularisation thesis, which simply
expects the ‘decline’ of religion in modern societies.”*”” Newer social science research abandons the
ideologically tinged diction of the ‘disappearance’ or even ‘decay’ of religion and attempts to grasp
the issue of secularisation as a sum of processes at different levels of society and culture that (in
the context of functional differentiation) accompany the transformation of the roles of religion in
modern societies (respectively in some types of modern societies).'*®

The theorist of secularisation Karel Dobbelaere distinguishes three basic levels in which different
processes of change can be observed in the context of secularisation while using different theo-
retical and conceptualisation tools to describe and analyse them: individual, organisational, and
societal.”?” These levels, on which the secularisation processes can be examined, are not, of course,
strictly separated. However, they theoretically allow us to grasp the complex matter of the changes
that religion is undergoing in modern societies.

At the individual level of secularisation, the degree of openly declared membership of a certain re-
ligious worldview (represented by a certain ecclesial community) is decreasing in society. Howev-

130 © IOANNES PAULUS PP. II, Message...

131 Ibid.

132 This perspective in terms of benefits and weaknesses is summed up by Dusan LUZNY, Teorie racionalni volby v soucasné sociologii
nabozenstvi, Sociolégia 2/2015, pp. 151-170.

133 The metaphor of the religious ‘market’ at the theoretical level is dealt with by Larry WITHAM, Marketplace of the Gods: How Economics
Explains Religion, Oxford: Oxford University Press, 2010.

134 © IOANNES PAULUS PP. II, Message...

135 The combination of the concept of new evangelisation and the usage of the Internet is proved by the statements of the Church leaders
quoted above - cf., for example, © PELOWSKI, Evangelization... Cf. also © FOLEY, Dokument...

136 Bryan WILSON, Religion in Secular Society: A Sociological Comment, London: C. A. Watts, 1966, p. xiv.

137 An excellent critical review of the literature on the secularisation paradigm in the social sciences is provided by Roman VIDO, Konec
velkého vyprdvéni? Sekularizace v sociologické perspektivé, Brno: CDK, 2011.

138 A critical re-evaluation of the secularisation models in this respect is provided by Steve BRUCE, Secularization. In Defence of an
Unfashionable Theory, Oxford: Oxford University Press, 2011.

139 The three-level model of secularisation processes is the conceptual basis of the publication by Karel DOBBELAERE, Secularization: An
Analysis on Three Levels, Brussels: Peter Lang, 2002.
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er, we must not allow ourselves to come to the misleading conclusion that religion is disappearing
in society. In connection with this, privatisation and individualisation of religion is taking place,
the importance of religious ‘bricolage’ is growing at the individual level,'** and religion becomes
more of a private matter of individuals."*! In a secularised society that shows a declining rate
of declared religious affiliation to established churches and religious societies at an individual
level, the Catholic Church must seek appropriate forms of spreading and keeping the religious
worldview. The Internet and online social networks are an appropriate means and medium for
this. Therefore, they are referred to as a means and purpose of evangelistic and pastoral activity by
the Church. The new evangelisation thus becomes, among other things, evangelisation through
new technological means,'* for example, with the use of new media. Such evangelisation can, of
course, have an impact or manifests itself at more than one level: not only the individual, but also
social and organisational.

With regards to the rate of declared individual religious affiliation to churches and religious so-
cieties, Czech society can be considered highly secularised.!** Today’s Czech society is also char-
acterised by frequent use of the Internet and online social networks. In the Czech environment,
therefore, the use of social media to keep and spread the religious worldview at an individual
level is (for the Church) a way of coping with the decreasing religious affiliation in relation to the
individual level of secularisation processes.

Changes in individual religious affiliation, however, are only one aspect of the issue of secularisa-
tion in modern societies — the low or declining rate of individually declared religious affiliation
does not necessarily mean that religion is also largely disappearing from the public sphere.'** At
the societal level, established religious views and churches can maintain a significant degree of
presence in the public sphere, for example, when religion-related topics are the subject of debate
in the public space. For instance, this is when these topics enter the political area. This may hap-
pen when religious themes are combined with the concepts of national history or national iden-
tity and patriotism (taking into account particular historical circumstances). Examples of such
phenomena in the Czech environment include the St. Wenceslas legend, the Cyrillo-Methodian
tradition, or the tradition of the Hussite Reformation.'** It is not only for this reason that we can
find a number of examples where the themes associated with the Church appear in the public
space — the statements of ecclesiastical representatives on various events are discussed,'* the
presence of state officials at Church events is reflected upon,'* ecclesiastical representatives par-

140 Karel DOBBELAERE, Secularization, in: Encyclopedia of Religion and Society, ed. William H. SWATOS and Peter KIVISTO, London:
Sage, AltaMira Press, 1998, pp. 455-456.

141 This is primarily concerned with the use of the Internet and online social networks in connection with institutionalised religion — the
forms of religious life on the network in terms of individualised religiosity are the subject of further study.

142 Cf. LINDEN, Global..., p. 124; cf. Christopher HELLAND, Popular Religion and the World Wide Web: A Match Made in (Cyber)
Heaven, in: Religion Online. Finding Faith on the Internet, ed. Lorne L. DAWSON and Douglas E. COWAN, London: Routledge, 2004,
p- 25.

143 To know more about the religious situation in Czech society, cf. Dana HAMPLOVA, Ndbozenstvi v éeské spolecnosti na prahu 3. tisicileti,
Prague: Karolinum, 2013; to know more about the individual level of secularisation in connection with the Czech society, cf. Jakub
HAVLICEK and Dusan LUZNY, Religion and Politics in the Czech Republic: The Roman Catholic Church and the State, International
Journal of Social Science Studies 1/2013, pp. 193-195. Cf. David VACLAVIK, Katolickd cirkev o¢ima soucasnych Cechii a sou¢asni Cesi
oc¢ima Katolické cirkve. Mezi nedavérou a o¢ekavanim, Caritas et veritas 1/2016, pp. 150-156.

144 DOBBELAERE, Secularization: An Analysis..., p. 49; cf. HAVLICEK and LUZNY, Religion...

145 Cf. Milo§ REZNIK, Formovdni moderniho ndroda. (Evropské ,dlouhé® 19. stoleti), Prague: Triton, 2003, pp. 146-148.

146 Around the time immediately preceding the completion of this text, the example of Cardinal Dominik Duka’s statement regarding the
advertising campaign of Lidl (where the crosses were deleted from the domes of Greek churches) can be mentioned - cf., for example,
© Novinky.cz, Bezprecedentni a nekulturni akt, piSe Duka ke kauze vyretuSovanych kiizt (online), last update 3™ September, 2017,
available at:  https://www.novinky.cz/domaci/448050-bezprecedentni-a-nekulturni-akt-pise-duka-ke-kauze-vyretusovanych-krizu.
html, cited 19" January 2018.

147 Cf., for example, © iDnes.cz, Jubilant Zeman vyzval po msi k navratu ke kfestanskym kofentiim (online), last update on 28" September
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ticipate in state events,'*® etc.

In connection with the societal level of secularisation and the entry of religious themes into the
public space, social internet networks can become part of the process of establishing the Church
agenda.'” The online networks operated by the Church can become a platform for public discus-
sion on topics that are important to the Church. The role of the new media belonging to Internet
social networks are becoming the subject of a keen interest of a number of researchers.’ Although
there is no consensus among scholars, for example, on the extent to which Internet social net-
works themselves affect the processes of public agenda establishing and how they disrupt existing
models of agenda establishing through classical or traditional media,”' some research confirms
the importance of Internet social networks for spreading topics in public space.'**

The Church uses the Internet in at least two basic types or areas of agenda establishing: media
and public. The Church’s web platforms, including social networking websites, are used by the
Church as a source of information for journalists as a representative of the classical media that can
further promote the themes presented by the Church.'”* The Church also uses the web platform as
a means of spreading the public agenda associated with a number of topics that are important
to the Church.”™ Even a simple overview of the official social networks of the Czech Catholic
Church shows that one of these is, for example, the area of marriage (respectively family policies),
which is directly addressed by one of the thematically-specialised Facebook websites.

Online social networks, in connection with both individual and societal levels, can also become
a means of establishing, maintaining, or spreading religious memory.'*> Collective memory, in-
cluding religious memory, can be understood as a social construct that arises from the interaction
of social network elements, that is, between communicating individuals and their groups.'** From
this point of view, there is an obvious connection between social media and religious memory
as a collective memory.'”” Technological developments in Internet social networks lead some re-

2016, available at: https://zpravy.idnes.cz/prezident-zeman-vyzval-k-navratu-ke-krestanstvi-f6s-/domaci.aspx?c=A160928_130550_
domaci_pkuy, cited 19" January 2018.

148 © Ondfej MLECKA, Kardindl Dominik Duka obdrZel R4d bilého lva (online), last update 28™ October 2016, available at: https://www.
cirkev.cz/cs/aktuality/161028kardinal-dominik-duka-obdrzel-rad-bileho-lva, cited 19" January 2018.

149 To know more about the Church agenda establishment in the Czech Republic, cf. Jan VANE and Franti$ek KALVAS, Catholic Church
in the Czech Republic and Public Agenda Setting: Czech Catholic Church Representatives Interviews Content Analysis, Working Papers
Series 01 - 10, Plzen: Katedra sociologie, Fakulta filozofickd Zapadoceské univerzity, 2010; cf. Jan VANE and Franti$ek KALVAS, The
Agenda-Setting Effect of Focusing Events: A Case Study of the Church Restitutions Issue, Sociolégia 3/2013, pp. 290-315. Cf. Jan VANE,
Jak/co jim Fici, aby naslouchali? Aneb nastolovani témat ve vefejném prostoru ¢eskou katolickou cirkvi, Studia theologica 3/2015, pp.
203-229.

150 A critical overview of the issue can be found in Jakub MACEK, Pozndmbky ke studiu novych médif, Brno: Masarykova univerzita, 2013.

151 Natalia ARUGUETE, The agenda setting hypothesis in the new media environment, Comunicacion y sociedad 28/2017, p. 51.

152 Cf,, for example, Bethany A. CONWAY, Kate KENSKI and Di WANG, The Rise of Twitter in the Political Campaign: Searching for
Intermedia Agenda-Setting Effects in the Presidential Primary, Journal of Computer Mediated Communication 4/2015, pp. 363-380; cf.
Jessica T. FEEZELL, Agenda Setting through Social Media: The Importance of Incidental News Exposure and Social Filtering in the
Digital Era, Political Research Quarterly 1/2018, pp. 1-13.

153 Cf., for example, © Biskupstvi brnénské, Katolicka cirkev nabizi; © PRINZ, Bez Facebooku... Jan Vérie and Franti$ek Kalvas find out that
the Internet is perceived as the perspective tool for the establishment of the agenda even by the Church leaders themselves - cf. VANE
and KALVAS, Catholic Church..., pp. 13, 15, 21. Cf. VANE, Jak/co jim Fici..., pp. 214, 223.

154 Cf. © Ondfej MLECKA, Predstavujeme novy web cirkev.cz (online), last update 14 March 2016, available at: https://www.cirkev.cz/cs/
aktuality/160311predstavujeme-novy-web-cirkev-cz, cited 19 January 2018.

155 The concept of religious memory is dealt with by Daniéle HERVIEU-LEGER, Religion as a Chain of Memory, Cambridge: Polity Press,
2000.

156 The collective memory concept is introduced by Maurice HALBWACHS, Kolektivni pamét, 2009, Prague: Sociologické nakladatelstvi.
Approaches to the concept of cultural memory are critically summarised by Dusan LUZNY, Kulturni pamét jako koncept socidlnich véd,
Studia philosophica 2/2014, pp. 3-18.

157 Cf. Joyce van de BILDT, The Uses of Facebook for Examining Collective Memory. The Emergence of Nasser Facebook Pages in Egypt,
in: Memory Unbound: Tracing the Dynamics of Memory Studies, ed. Lucy BOND, Stef CRAPS and Pieter VERMEULEN, New York:
Berghahn Books, 2017, p. 133.
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searchers to overcome the classical concept of collective memory that is shaped, maintained, and
spread between individuals and their groups: in social networking, it is spoken more as ‘connec-
tive memory, where digital technology does not serve as a mere medium or memory spreading
medium. It serves rather as a ‘connective memory’ which is formed and structured in a complex
interaction of human and technological factors.'*® For the Church, online social networks are the
ideal means of entering this Internet environment in which connective memory is formed, main-
tained, and spread.

Karel Dobbelaere speaks about the third level or area of secularisation which is the organisational
level: in the context of socio-cultural changes linked to the structural and functional differenti-
ation in modern societies, the churches themselves have to change and adapt as organisations.
This changes not only their organisational structure but also doctrinal principles.'® The use of
the Internet and online social networks in this sense is accompanied by changes in the Church
that can be observed at all levels of the Church administration. The papal Curia is undergoing
organisational changes that allow it to manage the field of communication more effectively. This
includes the use of the Internet and social networks where new official Church platforms are
being created. At the same time, ecclesiastical authorities issue documents that put this area into
doctrinal contexts — these are documents of various types, from papal letters to documents issued
by relevant curial authorities and their representatives. Organisational changes related to the use
of the Internet and online social networks also manifest themselves at lower levels of ecclesiastical
administration, for example, there are special departments with employees who are in charge of
this area of communication at the bishoprics and archbishoprics.'®

Conclusion

The Czech Catholic Church is represented at the highest levels of ecclesiastical administration on
social networks by the official webpages of all bishoprics and the Archbishopric of Prague. Only
the Olomouc Archbishopric does not have an official social networking website. The activities of
the Archbishopric of Prague, especially of its Pastoral Centre, are significant in comparison with
the activities of other bishoprics on social networks and are diversified in thematic focus. In terms
of thematic focus, these webpages focus on youth work, evangelisation, and pastoral work, espe-
cially in connection with topics that are important to the Church - for example, in connection
with the subject of marriage. The representation of senior clergy on social networks is rare. On
the whole, the ratings of official Church websites are rather lower. It can be assumed that online
social networks represent a space not fully utilised for the Czech Catholic Church. Nevertheless,
the Church is attempting to systematically penetrate this space as evidenced, for example, by the
activities of the Archbishopric of Prague.

From an emic point of view, the Church declares two basic functions of web presentations and
presentations on social networks. The informational function is characterised by informing the
public about the various activities of the Church and by presenting the attitudes of the Church to
current events and problems. Evangelistic and pastoral functions are characterised by the use of

158 Cf. José van DIJCK, Flickr and the culture of connectivity: Sharing views, experiences, memories, Memory Studies 4/2010, pp. 401-415;
Andrew HOSKINS, Digital Network Memory, in: Mediation, Remediation, and the Dynamics of Cultural Memory, ed. Astrid ERLL
and Ann RIGNEY, Berlin: de Gruyter, 2009, pp. 91-106; Andrew HOSKINS, 7/7 and connective memory: Interactional trajectories of
remembering in post-scarcity culture, Memory Studies 3/2011, pp. 269-280.

159 Cf. DOBBELAERE, Secularization: An Analysis..., p. 105.

160 Cf., for example, © Arcibiskupstvi prazské, Organiza¢ni fad Arcibiskupstvi prazského (online), pp. 14-15, 17, available at: http://www.
apha.cz/file/74649/organizacni-rad-17296-r-2016-elektr.pdf, 19* January 2018.
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social media as a means of presenting and promoting the Christian (Catholic) worldview. One
can meet the opinion that the Internet and social networks are not just a tool but also the very
purpose of evangelistic activity. At this level, the use of social networks is related to the concept
of new evangelisation, which is understood not only in the classical meaning of re-evangelisation
but also as evangelisation with the usage of new technological means.

In an ethical perspective, from the point of view of religious science, the use of online social
networks can be brought into connection with the concept of secularisation. From the concep-
tual point of view, this issue should be divided into three basic levels: individual, societal, and
organisational, without the individual components of the secularisation processes at these levels
being described and analysed as mutually unrelated. At the individual level, social networks (for
the Church) are a means and environment in which the Church can carry out the spread of the
religious worldview in the broadest context. The use of new communication platforms joined by
individuals - members of online social networks — becomes a way for the Church to cope with
secularisation on an individual level, and is the reaction of the Church to the processes of the
privatisation and individualisation of religion.

At the societal level, the Church engages in social networks in agenda-building processes, espe-
cially at the media and social public levels. At the same time, social networks are (for the Church)
a means of creating, maintaining, and spreading religious memory in a specific form of ‘connec-
tive memory’ associated with online social networks, which can apply to both the social and the
individual level of secularisation. Finally, at the organisational level, the Church does not adapt
only its own organisational structure to the changing socio-cultural situation but, along with new
ways of communicating and spreading information through new technologies, it also adapts its
doctrinal area.

The basic purpose of this study is not the definitive evaluation of the theme of the Church pres-
entation on the Internet and social networks. The conclusions brought by this study are in many
ways only a hint of the direction of further research or the impetus for potential critical reassess-
ment. It can be assumed that in the future presentations through the Internet and online social
networks will be of increasing importance to public officials including the Catholic Church and
its representatives. It is a stimulating topic for social sciences that will undoubtedly require new
approaches, both theoretical and methodological.
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Stres jako hrozba a soucasné vyzva v profesi

socialniho pracovnika'
Michal Kaczor

Abstrakt

Hlavnim cilem predkladaného prispévku je predstavit stres jako jednu z dlouhodobé vyznam-
nych hrozeb 21. stoleti, a to pfedevsim v kontextu vykonu profese socialni prace. V nadvaz-
nosti na to dale predstavit tzv. copingové strategie aneb zpUsoby, jakymi se jedinci — socialni
pracovnici — mohou se stresem vyporadavat. Na stres je v ramci ¢lanku pohlizeno jako na
potencialni vyzvu. V souvislosti s timto je kladen ddraz na viimavost jakoZto jeden z mnoha
moznych nastrojl prevraceni hrozby stresu na vyzvu, tedy efektivni prace se stresem. Nejsou
opomenuty jak moznosti péstovani vsimavosti v kazdodennim zZivoté socidlnich pracovnikg,
tak ani mozna uskali souvisejici s jejim praktikovanim, na ktera je zapotfebi upozornit.

Klicova slova: stres, osobnost, dusevni hygiena, psychohygiena, mindfulness, vSimavost, co-
ping

Uvod

Predkladany clanek reaguje na aktualni a zavaznou problematiku stresu v 21. stoleti. Ten se stal
v prubéhu casu fenoménem predstavujicim hrozbu pro mentalni i télesné zdravi jednotlivct (so-
cidlnich pracovnikil), pficemz je takika neustdle sklonovan, at uz prostfednictvim médii, nej-
rtznéjsich literarnich zdrojt anebo autorit. Pro pfiklad jmenujme jednu z téch hlavnich - Mi-
nisterstvo prace a socialnich véci Ceské republiky. Hlavnim cilem predkladaného piispévku je
predstavit stres jako jednu z dlouhodobé vyznamnych hrozeb 21. stoleti, a to predevsim v kontextu
vykonavani profese socidlni prace jejim hnacim motorem - socialnimi pracovniky; v navaznosti
na to dale predstavit tzv. copingové strategie aneb zptisoby, jakymi se jedinci — socialni pracovnici
- mohou se stresem vyporadavat. Na stres je v ramci ¢lanku pohliZeno jako na potencialni vyzvu.
V souvislosti s timto je kladen diraz na v§imavost jakozto jeden z mnoha moznych nastroja pre-
vraceni hrozby stresu na vyzvu. Tedy nastroj, prostfednictvim kterého je mozna efektivni prace se
stresem, resp. zatézemi, které jsou na socialniho pracovnika kladeny (nejen) v ramci vykonu jeho
profese. Nejsou opomenuty jak moznosti péstovani vsimavosti v kazdodennim Zivoté socialnich
pracovnikd, tak ani mozna uskali souvisejici s jejim praktikovanim, na ktera je zapottebi upozor-
nit a dale je analyzovat.

1 Clének je podpoten grantem specifického vyzkumu GAJU ¢&. 157/2016/H.
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1. Stres v socialni praci 21. stoleti

Stres, o kterém pojednava predkladany clanek, si ve své podstaté pritakava s tempem spole¢nosti
21. stoleti a zce souvisi s jejimi dobovymi specifiky. Ne nadarmo tak byva spojovan s vyznam-
nymi hrozbami soucasné postmoderni spole¢nosti. Socidlni prace je pak zakonité realizovana
vjejim déjisti a souvislostech. To, Ze je stres zavaznym problémem, ktery se nevyplaci podcenovat,
muzeme odvozovat uz z ¢etnych varovani, ktera nas obklopuji. Kuptikladu, Svétova zdravotnicka
organizace (WHO) varuje, Ze stres se stdva nejvétsim zdravotnim rizikem 21. stoleti.> Polinko do
plamenné debaty ptikladd i Ministerstvo prace a socidlnich véci CR, které vefejné ptiznalo, Ze:
Stres je jednim z nejzdvaznéjsich problémi, jimz dnes v oblasti bezpecnosti a zdravi pfi prdci v Ev-
ropé Celime. Je mu vystaven témér kazdy ctvrty pracovnik a ze studii je zfejmé, Ze je také pricinou
50-60 % vsech zmeskanych pracovnich dni’ Naléhavost feSeni pracovniho stresu se v priibé¢hu
¢asu nijak neumensuje, ba naopak. V navrhované novele zakona ¢. 262/2006 Sb., zakoniku pra-
ce, je dokonce zakotvena ochrana pfed pracovnim stresem. Paragraf 224 nové upozornuje, Ze:
Zameéstnavatelé jsou povinni vytvdret zaméstnanctim pracovni podminky, které umoznuji bezpecny
vykon prdce, vietné predchdzent riziku stresu spojeného s praci a riziku ndsili a obtéZovdni na pra-
covisti, a v souladu se zvldstnimi pravnimi predpisy zajistovat pro zaméstnance pracovnélékarské
sluzby.* Podle Nakonecného je stresujici povaha soucasné doby doslova alarmujici. V souvislosti
s timto miizeme jmenovat fadu faktort, a to pfimo souvisejicich s praxi socialni prace - zejména
strach ze socialnich nejistot, hrozba osamélosti, lhostejnost druhych lidi, neustalé spéchani, plné-
ni povinnosti, neschopnost spoc¢inout a mnoho dalsich.’

Pojem ,,stres” poprvé pouzil kanadsky védec Hans Selye, ktery jim oznacil stav, kdy musi organis-
mus mobilizovat obranné ¢i ndpravné mechanismy.® Obecné lze stres chapat jako dusevni pretize-
ni. To je prozivano budto negativné - v takovém pripadeé jde o tzv. distres (konfliktni vztahy mezi
socialnimi pracovniky na pracovisti, nepochopeni klienttl, rostouci pozadavky ze strany vedeni
apod.), anebo pozitivné — potom je oznacovan jako tzv. eustres (¢asové naro¢na a komplikovana
prace s klientem, ktery se vSak postupné nauci své problémy resit samostatné a je za pomoc vdéc-
ny apod.).” Stres pripravuje télo ke konkrétni akci, tj. k utoku ¢i utéku. Mobilizuje tedy vnitini
zdroje jedince k tomu, aby byl pfipraven utocit, anebo utikat. To je na jednu stranu velmi tcelné,
ale na tu druhou to s sebou samoziejmé nese zakonitou dan, naptiklad v podobé zhorseni svézesti
mysli, potiZi s travenim, oslabeni imunity nebo povrchniho, neefektivniho dychani. Samolécebné
mechanismy téla jsou timto ,,odsunuty“ do pozadji, stejné jako uslechtilé city. V piipadé eustresu
je tomu spiSe naopak. Jako mirny stres zvysuje bdélost, pozornost i motivaci, pficemz rozumo-
vé schopnosti se sebeovladanim jsou zachovany.® Ktivohlavy uvadi, Ze stres prichazi tehdy, kdy
se ¢loveék dostava do zatézové situace a odevsad na néj doléha tlak.’ Vagnerova pripomina obé
~tvare® stresu. Tj. Ze stres lze chapat jednak jako stav nadmérného zatizeni, ¢i dokonce ohroze-
ni, a jednak mize ¢lovéka napt. podnécovat k hledani feSeni situace, resp. ,cesty ven®, a tim mu
pomahat v rozvoji jeho kompetenci, véetné potfebné aktivizace a stimulace.”” Kazda situace je

Srov. Kerstin KRASKA-LUDECKE, Nejlepsi techniky proti stresu, Praha: Grada, 2007, s. 45.
© MPSV, Pred stresem v praci je tieba se chranit (on-line), dostupné na: https://www.mpsv.cz/cs/7893, citovano dne 12. 2. 2018.
Novela zakona ¢. 262/2006 Sb., zakoniku prace, ve znéni pozdéjsich predpis.
Srov. Milan NAKONECNY, Psychologie: Piehled zdkladnich oborii, Praha: Triton, 2011, s. 622.
Srov. Vojtéch CERNY - Katefina GROFOVA, Relaxacéni techniky pro télo, dech a mysl, Praha: Albatros Media, 2017, s. 7.
Srov. Milan NAKONECNY, Psychologie: Pfehled zdkladnich oborii, Praha: Triton, 2011, s. 616-617.
Srov. Karel NESPOR, Dusevni pruznost v kazdodennim Zivoté, Praha: Portdl, 2015, s. 17.
Srov. Jaro KRIVOHLAVY, Psychologie zdravi, Praha: Portal, 2009, s. 170.
0 Srov. Marie VAGNEROVA, Psychopatologie pro pomdhajici profese, Praha: Portal, 2004, s. 50.
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specifickad co se ty¢e miry stresu, ktery pro jedince prinasi. Totozna situace miize byt riznymi
jednotlivci rizné kognitivné zpracovana, resp. interpretovana.'!

V socidlni praci stres chdpeme jako dynamicky vztah mezi komplexem vnéj$ich pracovnich
naroku nebo tlaka (Cetné navstévy klientti, mnoho administrativnich ¢innosti, permanentni
komunikace s kolegy a klienty, dodrzovani legislativnich parametrt ad.) a komplexem osob-
nostnich dispozic. Pravé osobnostni dispozice hraji zasadni roli v tom, zda je socialni pracov-
nik (ne)schopen zvladat naroky ¢i tlaky adaptivnim zptisobem.!* Piedstavme si situaci, kdy je
socialni pracovnik dlouhodobé vystaven komplexu riznych okolnosti. Pravidelné navstévuje
klienty v jejich domovech a provadi socidlni Setfeni. Pfitom ma vsak nedostatek casu, jelikoz
pocet klientl presahuje jeho kapacitu. Realné tak hrozi, Ze nebude zvladat dalsi, neméné nutné
povinnosti. Déle zpracovava dokumentaci z realizovanych socialnich $etfeni a zabezpecuje dalsi
nevyhnutelnou administrativu v ramci své prace. Do kancelafe k nému chodi riizni klienti, za-
datelé o sluzby, z nichz fada jedna arogantnim zptisobem a s jakousi pohotovosti k agresivnimu
jednani. Pfi praci mize byt navic obcas postaven i pred rtizna dilemata. A neopominejme ani
potencialni osobni problémy, véetné problémi ve vlastni rodiné, konfliktii na pracovisti — at uz
s kolegy, nebo s nadfizenymi apod. Pro jednoho socialniho pracovnika toto mohou byt diky jeho
specifickym osobnostnim dispozicim relativné dobfe zvladatelné stresory. Pro jiného socialniho
pracovnika mize byt tento dlouhodoby stres v diisledku jeho specifickych osobnostnich dispozic
jen ztézi zvladatelny. Relativné snadno se potom stres mulize stat jistym cinitelem v rozvoji du-
$evnich onemocnéni, jako tfeba deprese, syndrom vyhoteni ad. V odbornych pramenech neni
v soucasné dobé zadnych pochybnosti o tom, Ze dlouhodobé ptisobici pracovni stres se u so-
cidlnich pracovnikd mtize vyrazné promitat v riznych smérech. Napriklad ve smyslu snizovani
kvality a efektivity prace, klesajici spokojenosti klientd s poskytovanymi sluzbami, ,,nabouravani®
kultury a efektivity pracovnich organizaci apod. Neopominejme ani Sirokou skalu nezadoucich
fenoméni, k nimz maze dlouhodoby stres vést. Takovymi mohou byt naptiklad rutinizace prace,
zvysSena pracovni absence, maladaptacni obtize v¢etné zminovaného syndromu vyhoteni, depre-
se ¢i jinych zdravotnich nasledkt dlouhodobého stresu.'

Spole¢né s hrozbou stresu vsak prichdzeji zaroven otazky, jak jej zvladat, resp. pomoci jakych
strategii (nejen) socialni pracovnici zachazeji ¢i mohou zachazet se stresem. O tom pojednava
nasledujici kapitola, ktera se vénuje tomuto okruhu, tj. tzv. copingovym strategiim.

2. Coping aneb zpuasoby vyrovnavani se se stresem

Pro vyrovnavani se se zatézi, resp. Celeni stresu je Casto pouzivan vzity termin coping, ktery je
odvozen od feckého slova ,kolaphus® ¢ili rana protivnikovi v boxu. Za onoho boxera miizeme
pro potieby tohoto ¢lanku povazovat socidlniho pracovnika, ktery se dostal do zatézové situace
a vyporadava se s ni protittokem. Proces zvladani zatézovych situaci byva oznacovan také rizny-
mi jinymi terminy, napf. stress management ¢i moderovani stresu. Souhrnné jde o pfistupy, resp.
zpusoby chovani vedoucimi ke snizovani zatéze/stresu, ktery v jejim disledku vznika."* Snyder
v obecnosti uvadi, Ze coping je urcitou odpovédi zaméfenou na zmenseni fyzické, emocionalni

11 Srov. NAKONECNY, Psychologie..., s. 622.

12 Srov. Zdenék MLCAK, Potencidlni zdroje stresu v socialni praci a jejich zvladani, Socidlni prdce / Socidlna prdca 3/2005, s. 125.
13 Srov. MLCAK, Potencidlni..., s. 125.

14 Srov. Jaro KRIVOHLAVY, Psychologie zdravi, Praha: Portal, 2009, s. 69.
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a psychické zatéze, ktera mimo jiné souvisi se stresujicimi zivotnimi udalostmi a kazdodennimi
potizemi."” Paulik dale uvadi, ze coping je ustalenym vyrazem pro aktivni a védomy zpusob zvla-
dani stresu.'® S tim souvisi fakt, ze jedinec se na zakladé zhodnoceni dané situace a posouzeni
vlastnich moznosti zaméfi na cil, jehoz vysledkem by mélo byt dosazeni pozitivni zmény a to-
lerance, a to pfi zachovani psychické rovnovahy a pozitivnitho sebeobrazu — mélo by pak dojit
ke zlepseni celkové bilance."” Jedinec mize vzniklou zatéz fesit v podstaté dvéma nejcastéjsimi
zplisoby, a to bud pasivni rezistenci, anebo aktivnim jednanim sméfujicim k vyfeSeni situace,
pfri¢emz se musi sam rozhodnout, jaké feSeni je to nejvhodnéjsi.'® Aktivni jednani se tedy zaklada
na tom, Ze situaci a z ni vzniklou zatéz l1ze resit a jedinec je v tomto sméru pripraven ucinit aktiv-
ni kroky. Jako priklad lze zminit situaci, kdy vedeni organizace na socialniho pracovnika klade
zatéz neustalym pridavanim novych povinnosti, které vsak jiz presahuji jeho kapacitu. Socialni
pracovnik tak ve vhodnou chvili iniciuje schizi s vedenim, kde nastini téma pracovniho preté-
zovani a vSichni spole¢né za¢nou aktivné jednat o tom, jak vzniklou situaci fesit ke spokojenosti
socialniho pracovnika, tj. smérem ke snizovani jeho pracovniho stresu. Pasivni rezistence obvykle
vychazi ze situace, kterou neni mozné nikterak zménit. Se vzniklou zatézi je v tomto smyslu za-
potfebi nakladat tak, aby byla zachovana optimalni psychicka rovnovaha a minimalizovany ne-
zadouci duasledky. Prikladem muze byt situace, kdy socialnimu pracovnikovi — streetworkerovi
- zemfe jeho drogové zavisly klient v dtisledku predavkovani. Prestoze socialni pracovnik vyvijel
mnoho usili, aby klientovi od jeho zavislosti pomohl, jeho prace se nyni mize jevit jako ,,zbytec-
na“. Namisté tedy je, aby se s touto situaci smifil a interpretoval ji v zajmu zachovani své mentalni
rovnovahy, napt. slovy ,, Jednal jsem nejlépe, jak jsem dovedl a moje prdace méla i ptes toto smysl.“

Dutlezitym terminem v oblasti zvladani zatéze je resilience, kterou lze do cestiny prelozit jako
nezdolnost, houzevnatost, odolnost - tj. jistou schopnost zvladnout situaci, kdy je ¢lovék kon-
frontovan se zna¢né nepriznivymi okolnostmi.”” Muzeme se setkat téz s terminem hardiness,
v pfekladu osobni tvrdost, jejiz stupen je dilezity pti zvladani zatézovych situaci. Ukazuje se, Ze
lidé, ktefi disponuji vy$§imi hodnotami v dimenzi osobni tvrdosti, maji mnohonasobné vyhody.
Castéji pouzivaji ucinné a aktivnéjsi strategie feseni problémd, tedy aktivné jednaji, namisto toho,
aby zustali v pasivni rezistenci, jsou télesné i psychicky zdravéjsi apod. Vyznamna je téz koheren-
ce jedince, jednak ve smyslu socialni pospolitosti (soudrznost skupiny lidi, do které clovék patii
- napt. rodina, partner, pratelé ad.), a jednak ve smyslu vnitfni jednoty, resp. skloubenosti osob-
nosti ¢lovéka - tzv. pevného charakteru. Paklize ¢lovék disponuje touto pevnou vnitfni jednotou
a zije v soudrzné spolecenské skupingé, je 1épe vybaven k tomu, aby odolaval zatézovym situacim.*

Se zakladnimi a inspirativnimi efektivnimi strategiemi zvladani zatéze, resp. stresu se muize-
me seznamit napriklad u Feldmana:

o odvraceni hrozby vyzvou - pokud naptiklad socialni pracovnik vi, Ze mu ¢ini problém mo-
derovat konfliktni situace s klienty, mtize tomu Ccelit tim, zZe se pfihlasi na kurz asertivniho
jednani;

« zmenS$eni hrozby situace - pokud se zacne vznikla situace vymykat kontrole clovéka, je

15  Srov. Charles R. SNYDER, Coping: The Psychology of What Works, Oxford: Oxford University Press, 1999, s. 5.

16  Srov. Karel PAULIK, Psychologie lidské odolnosti, Praha: Grada, 2017, s. 118.

17 Srov. Marie VAGNEROVA, Psychopatologie pro pomdhajici profese, Praha: Portl, 2004, s. 57.

18  Srov. Eva BEDRNOVA a kol., Dusevni hygiena a sebefizeni pro vysokoskoldky a mladé manaZery, Praha: Fortuna, 1999, s. 68.
19 Srov. Iva SOLCOVA, Vyvoj resilience v détstvi a dospélosti, Praha: Grada, 2009, s. 11.

20 Srov. Jitka MACHOVA a kol., Vychova ke zdravi, Praha: Grada, 2009, s. 133.
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vhodné upravit jeji vlastni hodnoceni, a tak zménit sviij postoj vici ni — napriklad kdyz je
socialni pracovnik zavalen povinnostmi a pfipada mu, Ze praci nestihne vykonat véas, mtize
si Fict, Ze situace je pouze docasna a zvladnul i daleko vice nepfijemné okamziky, nez je
zrovna tento — smyslem je najit v kazdé negativni situaci néco dobrého;

« zména vlastnich ciléi - pokud vznikne nekontrolovatelna situace, je dobré si vytycit novy
cil - napriklad socialni pracovnik, ktery v ramci vysokého pracovniho nasazeni podlehl
syndromu vyhoteni, si mize po rekonvalescenci v ramci jeho prevence upravit pracovni
navyky vhodnym zptisobem, aby se to v budoucnu jiz neopakovalo;

o fyzicka akce - nezadouci fyzické disledky stresu muze ¢lovék prekonavat pomoci fyzické
aktivity, napf. pokud je socidlni pracovnik vystaven dennimu vysokému psychickému napé-
ti ve svém zaméstnani, mize po pracovni dobé provozovat rtizné aktivity jako béh, florbal,
jogu, cyklistiku a mnohé dalsi, coz napomaha eliminovat zvyseny krevni tlak a dalsi nega-
tivni dasledky zatéze;

o preventivni pfiprava na stres — tzv. ,,ockovani proti stresu” informacemi o stresorech i an-
tistresovych programech - socialni pracovnik muize navstivit rizné seminare, kurzy a jiné
programy vénujici se redukci stresu, potazmo jeho lepsimu snaseni.*

Dostupnych strategii, kterymi se jedinec mize inspirovat a zakomponovat je do svého kazdoden-
niho Zivota, je celd fada. Rizni autofi predstavuji rtizné zpisoby, jak 1ze pfistupovat k zatézim,
stresu a negativnhim emocim. Prezentovat pohledy dalsich autort je bohuzel jiz nad kapacitu to-
hoto ¢lanku. Co se tyce samotné volby konkrétnich strategii prace se stresem, kone¢né rozhod-
nuti je pouze na socialnim pracovnikovi. Praveé to, Ze ma moznost si vybrat strategii takovou,
ktera u néj funguje a pfinasi mu benefity na urovni psychické odolnosti, je podnétem k tomu,
aby aktivné odvratil hrozbu a vnimal stresové situace jako vyzvu k celkové zméné. Socialni
pracovnik si tedy mtize zcela podle svého uvazeni zvolit copingovou strategii, kterd mu nejvice
vyhovuje. Pfitom mu muize velmi pomoci reflexe toho, jakd forma prace se stresem pro néj byla
v minulosti, s ohledem na jeho osobnostni nastaveni, efektivni. A jaka naopak nikoli. Nutno
dodat, Ze socialni pracovnici jsou ,,motorem® ¢ili nepostradatelnym nastrojem efektivniho
pomahajiciho procesu.” Je tedy zapotfebi vénovat pozornost takovym prostredkim, které
rozvijeji jejich osobnost a udrzuji dusevni i télesné zdravi v rovnovaze. Pravé jejich prostred-
nictvim je mozZné prevratit hrozbu stresu na vyzvu, a to predevsim diky skute¢nosti, Ze v nich
1ze nalézt efektivni nastroj k praci se stresem, jehoz naléhavost je postupné redukovana. Jednim
z takovych je déle pojednavana v§imavost, ktera socidlnimu pracovnikovi pfinasi mnoho benefit
— jak bude blize specifikovano.

3. Vsimavost jako mozny nastroj prevraceni hrozby stresu na vyzvu

Jak bylo vy$e nastinéno, strategii, se kterymi se 1ze s hrozbou stresu vyrovnavat a aktivné mu tim-
to Celit, je nespocet. S ohledem na omezenou kapacitu ¢lanku neni v sildch autora se zabyvat byt
treba jen mensi ¢asti takovych strategii. Bude tedy predstavena jedna konkrétni, ktera je v sou-
¢asné dobé na vzestupu a tési se velké oblibé. Tou je v§imavost (¢ili mindfulness), o které budou
podrobnéji pojednavat nasledujici radky prispévku. Viimavost byva v definicich predstavovana

21 Robert FELDMAN, Efektivni strategie zvladani stresu. In Milan NAKONECNY, Psychologie: Prehled zdkladnich oborii, Praha: Triton,
2011, s. 624.

22 Srov. Andrej MATEL - Milan SCHAVEL - Pavel MUHLPACHR - Tibor ROMAN, Aplikovand etika v socidlni prdci, Brno: Institut
mezioborovych studii, 2010, s. 93-94; srov. Karel KOPRIVA, Lidsky vztah jako soucdst profese, Praha: Portal, 2006, s. 94.
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jako ,védomi o jednotlivych momentech® ¢i ,,zaméfovani pozornosti na pritomny okamzik ve
specifickém modu - tj. bez posuzovani a hodnoceni. Svou povahou v§imavost podporuje po-
zornost ke kazdému pohybu, dechu, citéni a mySsleni.”® Obecné muzeme fici, ze: Viimavost je
uvédomeélost, utvdrend pozornosti nepretrzitym a konkrétnim zpiisobem: zamérné, v pritomném
okamZiku, objektivné (nekriticky). Je jednim ze zpiisobii meditace, pokud meditaci chdapeme jako:
1. systematické usmérniovani nasi pozornosti a energie, 2. tim ovliviiovani a preména nasich zkuse-
nostt, 3. v priibéhu rozpoznavani celého spektra lidstvi a 4. nase vztahy s dalsSimi lidmi a svétem.*
Hassonova konkretizuje, co je jadrem tohoto pristupu: Mindfulness miize clovéku pomoci prehlusit
ubijejici proud myslenek, které se mu neustdle honi hlavou.*> Dale se zminuje o tom, Ze si miizeme
snadno pfedstavit mnoho zivotnich okamzikd, ve kterych se staneme v§imavymi — naplno prozi-
vajicimi konkrétni momenty. To napfiklad, kdyz jsme ,,ponofeni® do hrani stolni hry nebo lusténi
ktizovky, do poutavého déjstvi v oblibené knize ¢i filmu nebo do psani zajimavého dopisu.* Pra-
vé takovéto vsimavé prozivani konkrétnich ¢innosti napomaha jedinci oprostit se od navyklého
automatizovaného jednani. A naopak, priblizuje jej vnitfnimu klidu a stabilité, které mu pomaha
kultivovat i posilovat.”

Nyni se dostavame k neopomenutelnym souvislostem v$imavosti (mindfulness) a socialni pra-
ce, které mohou byt motivaci a jistym vychodiskem toho, aby se (nejenom) socialni pracovnici,
podléhajici stresu, zacali o v§simavost coby efektivni nastroj vice zajimat. Napriklad pro jeji znac-
ny potencial pfevraceni hrozby stresu na vyzvu - tj. krok kupredu k efektivnimu zachazeni se
stresory pusobicimi na kazdodenni Zivot socialniho pracovnika. A to jak na ten osobni, tak
i na profesni. Pro konkrétni predstavu jmenujme tfeba nasledujici exemplarni pfinosy souvisejici
s praktikovanim vsimavosti. Zlepseni komunikace a srozumitelnosti, uc¢innéjsi feseni problému
a zvladani konfliktt, zvys$eni efektivity prace a koncentrace, rovnéz zlepseni vztahii s kolegy na
pracovisti, posilovani tviiréiho mysleni i rovhovahy a odolnosti na pracovisti a v domacim pro-
stfedi a kone¢né podpora psychické a fyzické pohody (¢ili wellbeingu), snizovani hladiny stre-
su a naopak zvySovani energetické hladiny.”® Navic, socidlni pracovnik praktikujici v§imavost si
muze byt diky ni vice védom téch véci, které jsou na jeho pracovisti dysfunkéni a zaujmout k nim
patfi¢ny kriticky postoj.*

. 'V YV V¥ b4 4 R 14 L4 4 14 . VV 4 V 4 . . I. Y
Najdeme rovnéz Fadu stycnych ploch, které socidlni praci se v§imavosti propojuji. Pro obé
je zasadni hodnotou jedincova individualni, zita zku$enost v kontextu jeho jedine¢ného Zivota.
Vsimavost, stejné jako socialni prace, ve svém pristupu zdliraznuje péci o sebe a sebe-akceptaci.
Stejné tak nehodnotici pfistup je charakteristickym znakem jak pro vSimavost, tak pro socialni
praci.”® Péce o sebe je dilezitym aspektem v praxi socialniho pracovnika. Ten mize v§imavost

23 Srov. Robyn LYNN - Jo MENSINGA, Social Workers’ Narratives of Integrating Mindfulness into Practice, Journal of Social Work
Practice 3/2015, s. 255-256.

24 Jon KABAT-ZINN, Mindfulness for Beginners: Reclaiming the Present Moment — and Your Life, Colorado: Sounds True, 2012, s. 1.

25 Gill HASSON, Technika mindfulness: Jak se vyvarovat dusevni prokrastinace prostiednictvim vSimavosti a bdélé pozornosti, Praha: Grada,
2015, s. 28.

26  Srov. Gill HASSON, Mindfulness: Be Mindful. Live in the Moment, UK: John Wiley & Sons, 2013.

27  Srov. Michael SINCLAIR - Josie SEYDEL, Vsimavost: Cesta pro zklidnéni mysli pro ty, co nestihaji, Praha: Grada, 2015, s. 26.

28 Srov. © SSSC News, Bringing Mindfulness to Social Work (on-line), dostupné na: http://ssscnews.uk.com/2014/11/27/bringing-
mindfulness-workplace-social-work, citovdno dne 1. 7. 2017; srov. Louise GRANT - Gail KINMAN, Developing Resilience for Social
Work Practice, UK: Palgrave, 2014.

29 Srov. Jim ROGERS - Lucy BRIGHT - Helen DAVIES, Social Work with Adults, UK: Sage Publications, 2015.

30 Srov. Francis J. TURNER, Social Work Treatment: Interlocking Theoretical Approaches, Oxford: Oxford University Press, 2017, s. 335-
336.
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mnohostranné vyuzit - k redukovani stresu, navozeni pocitu klidu ¢i zvy$eni uvédomélosti atd.™
Pravé mnohostranné vyuziti dava socidlnim pracovnikiim svobodu, jak s potencidlem vSimavosti
nalozi. Puddicombe toto ptirovnava k jizdé na kole. Clovéku nejprve nékdo ukaze, jak na kole
jezdit, aniz by mu stanovoval, jak tuto dovednost konkrétné vyuzivat. Teprve postupem casu,
kdyz si ¢lovek jizdu na kole fadné osvoji a naudi se ji, si sam stanovuje, k jakému ucelu ji bude
vyuzivat (zda k dojizdéni do zaméstnani, realizaci dusevni hygieny atd.).”> V§imavost je navic
kvalitou, ktera mtize pomoci socialnimu pracovnikovi pristupovat ke vSem situacim tykajicim se
jeho praxe s jasnosti, soustfedénosti a soucitem.” Pro socialni praci je rovnéz zajimavé, ze pokud
chceme trvale a védomeé, s bdélou pozornosti jednat s jinym ¢lovékem (klientem), v prvni radé je
k tomu zapotfebi rozvinout v§imavost k sobé samému.’* Na tomto misté je vhodné pfipomenout,
ze vysledktim riaznych vyzkumi zamérenych na v§imavost se vénuje samostatna kapitola ¢lanku
Vsimavost (mindfulness) jako potencidlni ndstroj rozvoje osobnosti socidlniho pracovnika.*

I pres optimisticky charakter poznatkia souvisejicich s ucinky v§imavosti na jedince je zapo-
tiebi mit na paméti taktéz potencialni negativni dasledky, potazmo rizika. Vzhledem k ne-
dostatku relevantnich védeckych poznatki nelze o rizicich zatim mnoho vyvozovat. Jako priklad
moznych nezadoucich nasledkt Ize uvést rozvoj tzv. , kontemplativni disociace, tedy absence
propojenosti myslenek, emoci a télesnych pocitti. Ta podle odborniki vznika pravé skrze per-
manentni pozornost k télu, v jejimz disledku se jedinec praktikujici v§imavost dotkne minulych
tyzickych ¢i psychickych traumat, ktera doposud nebyla adekvatné zpracovana. To mize, mimo
jiné, zptisobit nezadouci emociondlni dysbalanci, kterou je nasledné komplikované uzdravovat.*
Taktéz byla zpracovana sumarizace studii, které udavaly nepriznivé vedlejsi ucinky u praktikuji-
cich frekventantt riznych druht meditaci (véetné mindfulness meditace). Mezi tyto patfi napt.
depersonalizace (pocit odpojeni od dusevnich procesti nebo téla), psychdza (ztrata kontaktu s rea-
litou) s bludy, halucinacemi a neorganizovanym projevem, pocity uzkosti, zvysené riziko zachva-
td, ztrata chuti k jidlu nebo nespavost. Sam vyzkumny tym vSak zminuje, Ze doposud nebyly
rozpracovany postupy screeningu praktikujicich ucastnikd, bezpe¢nostni mantinely vyzkumi ¢i
standardy pro vycvik vyzkumnych pracovniki.’” Podobné vyzkumy je tedy zapotiebi realizovat
i nadale, a tim prispivat k vétsimu objasnéni realnych rizik spojenych s praktikovanim v§imavosti.

Nasledujici a posledni kapitola pojednava o samotné realizaci potencidlu vyzvy, tedy jaké moz-
nosti maji socialni pracovnici z hlediska rozvijeni a udrzovani v§simavosti. K dispozici je totiz cela
rada ucelenych a strukturovanych programi, mezi kterymi je zapottebi vybrat si ten vhodny. Tj.
takovy, ktery svym zaméfenim a konkrétnim obsahem koresponduje s ocekavanimi jeho frekven-
tanta — socidlniho pracovnika.

31 Srov. Aneesha KELLY - Ifeoma OKOLO, Mindfulness Meditation as a Self-Care Practice in Social Work, in: Master of Social Work
Clinical Research Papers, Minnesota: School of Social Work, 2016, s. 2.

32 Srov. Andy PUDDICOMBE, Uklidte si v hlavé: staci 10 minut denné, Praha: Grada, 2016, s. 20.

33 Srov. Edward R. CANDA - Leola D. FURMAN, Spiritual Diversity in Social Work Practice: The Heart of Helping, Oxford: Oxford
University Press, 2010, s. 362.

34 Gabriele ROSSBACH, Sila pfitomného okamziku: 15 meditacnich cviceni pro plnéjsi a radostnéjsi Zivot, Praha: Grada, 2014, s. 28.

35 Srov. Michal KACZOR, V3iimavost (mindfulness) jako potencidlni nastroj rozvoje osobnosti socidlniho pracovnika, Caritas et Veritas
2/2017, s. 40-50.

36 Srov. David TRELEAVEN, Meditation, Trauma, and Contemplative Dissociation, Somatics: Magazine-Journal of the Mind/Body Arts
and Sciences 2/2010, s. 20-22.

37 Srov. Kathleen B. LUSTYK - Neharika CHAWLA - Roger S. NOLAN - Alan MARLATT, Mindfulness Meditation Research: Issues of
Participant Screening, Safety Procedures, and Researcher Training, Advances 1/2009, s. 20-30.
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4. Realizace potencidlu vyzvy - rozvijeni a udrzovani v§imavosti

Pokud se socialni pracovnik rozhodne vyuzivat v§imavost jako efektivni nastroj pro praci se stre-
sem, je rovnéz dilezité, aby zvolil takovy pristup, ktery je mu blizky. Hovoiime pfedevsim o uce-
lenych a strukturovanych programech zalozenych na péstovani vsimavosti, kterych je cela rada.
Urcitym ,,zlatym standardem” je osmitydenni program, mezinarodné nazyvany MBSR (Mindful-
ness-Based Stress Reduction) ¢ili program zalozeny na snizovani stresu, vychazejici z mindfulness
principt, ktery sestavil Jon Kabat-Zinn na univerzité v Massachusetts. Mimo to ale existuje stale
rostouci pocet jinych programi, piimo odvozenych z toho zakladnitho — MBSR. Pro predstavu
1ze uvést nasledujici: MBCT (Mindfulness-Based Cognitive Therapy) - tedy program kognitivni
terapie zalozené na vsimavosti, MBRP (Mindfulness-Based Relapse Prevention), ¢ili program
prevence relapsu postaveny na zakladech v§imavosti a nakonec tfeba MBRE (Mindfulness-Based
Relationship Enhancement) - tj. program zlepsovani partnerskych vztahi prostfednictvim vsi-
mavosti.*® Pro ucely tohoto ¢lanku priblizime dva hojné zastoupené a obvykle realizované progra-
my, tedy MBSR a MBCT. Ty se v priibéhu ¢asu staly znamym standardem. Jsou navic dlouhodobé¢
predmétem raznych vyzkumi a v tomto ohledu jsou empiricky ovérené. Kazdy z obou programi
ma odli$ny ptivod, a to zejména ve smyslu cilové skupiny a teoretické inspirace. MBSR i MBCT
v8ak maji spolecny format. Oba rozvijeji plejadu dovednosti podporujicich vSimavost ¢lovéka.*
Dalsi neoddiskutovatelnou vyhodou je, Ze socidlni pracovnik je muze v pripadé potreby vyuzivat
obousmérné. Tedy jak pii svém vlastnim rozvoji osobnosti, tak rovnéz v intervencich se svymi
klienty. V§imavost se da dobfe pouzit u $iroké skaly klientd, tak napfiklad u téch, ktefi trpi depre-
semi, uzkostmi, u téch, ktefi jsou v permanentnim stresu a napéti, ¢i maji nizké sebevédomi apod.

MBSR (Mindfulness-Based Stress Reduction) - je osmitydennim kurzem, ktery se obvykle
sklada ze dvouaptlhodinovych (¢i alternativné, tfthodinovych) setkani v kazdém jednotlivém
tydnu. Mezi $estym a sedmym tydnem je pak zpravidla usporadano celodenni setkani, zalozené
na tiché praxi v§imavosti. Samoziejmosti je kazdodenni domaci praxe. Program MBSR je urcen
vSem, ktef{ maji zdjem se ucit efektivné zachazet se stresem prostfednictvim svych vlastnich zdro-
ji a tim komplexné zvysit kvalitu Zivota.*” Program byl zaloZen v sedmdesatych letech minulého
stoleti ve Spojenych statech americkych Jonem Kabatem-Zinnem. Pouzival se zejména v klinic-
kém prostredi, a to u jedinct se Sirokou $kalou diagnoéz - od premiry stresu, pies zavislosti na
navykovych latkach, az po chronickou bolest.* Program je zalozen hlavné na sebepozorovani
a zvladdni stresu, a to za pouziti formalnich technik sniZujicich stres, jako napt. joga. Ucastnici
jsou vedeni k tomu, aby si byli vice védomi stresort v kazdodennich ¢innostech. Do priibéhu pro-
gramu je aplikovana rovnéz vzajemna diskuze mezi ucastniky. Ta ma slouzit pfedevsim k podpore
individudlniho uceni.*

MBCT (Mindfulness-Based Cognitive Therapy) — vytvorili jej Zindal Segal, Mark Williams
a John Teasdale v 90. letech minulého stoleti, a to se zamérem pomoci lidem s depresi (v klinic-
kém prostredi). Program MBCT spojuje viimavost s prvky kognitivné behavioralni terapie, a je

38 Srov. Ed HALLIWELL, Mindfulness: How to Live Well by Paying Attention, USA: Hay House, 2015.

39 Srov. GERNER - SIEGEL - FULTON, Mindfulness..., s. 124; srov. Jenny WANG - Juliet ADAMS, Bringing Mindfulness to Your
Workplace, USA: Association for Talent Development, 2016, s. 8.

40 Srov. Linda LEHRHAUPT - Petra MEIBERT, Mindfulness Based Stress Reduction: The MBSR Program for Enhancing Health and
Vitality, Novato: New World Library, 2017, s. 3.

41 Srov. Shamash ALIDINA, Mindfulness for Dummies, USA: John Wiley & Sons, 2015, s. 243.

42 Srov. Malcolm PAYNE, Modern Social Work Theory, Oxford: Oxford University Press, 2016, s. 167.
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tedy, na rozdil od MBSR, vice zaméfen na pomoc lidem zjistit, jak efektivné pracovat s jejich mys-
1i.# S programem MBSR nicméné tzce souvisi a sdili s nim vétsinu jeho obsahu. Hlavni rozdil
mezi nimi je v tom, Ze MBSR se soustfedi na mentalni nesnaze (jako napf. stres, uzkost, strach)
obecné a MBCT se vice soustfedi na to, jak clovék uvazuje, resp. mysli. Jako velmi efektivni se
ukazuje v praci se stresem, uzkostmi, depresemi a podobnymi problémy psychického ptivodu.
Program MBCT totiZ umné pracuje s tzv. médem autopilota, ktery u spousty jedincd, trpicich
jmenovanymi problémy, hraje dtlezitou roli. Autopilot totiz ¢lovéka uvadi do ryze automatizo-
vanych a navyklych reakci, a tim jej udrzuje v zazitych vzorcich jednani. Ty vSak s ohledem na
problémy psychického ptivodu mohou byt velmi nezadouci a tvorit jakysi jedinciv ,,zacarovany
kruh® opakujicich se problémd, kterym navic vlivem automatizovaného jednani radné neporo-
zumél.*

Nutno dodat, ze v Ceské republice jsou pro vefejnost standardné dostupné kurzy MBSR pod ve-
denim kvalifikovaného lektora, Mgr. Jaroslava Chyleho (CFM Qualified MBSR Teacher). Ten zis-
kal kvalifikaci pfimo v Centru pro mindfulness na lékarské fakulté Univerzity v Massachusetts.*
Mimo vy$e uvedené organizované a strukturované zpisoby trénovani véimavosti (tj. mimo rtizné
programy, jakymi jsou napf. pfiblizené MBSR a MBCT) ma vsak socidlni pracovnik moznost
zvolit vlastni cestu. To tfeba v pripadé, kdy mu nevyhovuje prace v kolektivu, ktera je nedilnou
soucasti organizovanych kurzt, nebo pokud je pro néj platba za realizaci programu netinosnym
nakladem, a v dal$ich podobnych situacich. Existuje totiZ spousta odbornych publikaci, jako napt.
dilo Jona Kabata-Zinna ,, Zivot samd pohroma: Jak Celit stresu, nemoci a bolesti pomoci moudrosti
téla a mysli“s, které jsou konstruovany jako urcity manudl, resp. alternativa tréninku v§imavosti
pro samouky. V kazdém pripadé, zasadnim faktorem v Zivoté socialniho pracovnika je ,,ne-
usnout na vaviinech® a aktivné jednat. Pasivita jej totiZ miiZe snadno uvrhnout do zdanlivé
bezvychodné situace, kdy relativné snadno podlehne dojmu, Ze se zatézi, resp. stresem nelze
nic délat a stane se jeho obéti. To vsak zdaleka neni pravda, jak se snazil tento ¢lanek nastinit.
Fenomén vsimavosti je v souvislosti s vykonavanim socidlni prace nadale nutno zkoumat a pri-
naset nové poznatky, kterych je v tuto chvili nedostate¢né mnozstvi. I to mize socialnim pracov-
nikéim velmi pomoci v tom, aby ve v§imavosti nalezli stabilni oporu a vyuzivali ji jako nastroj
k prevraceni hrozby stresu na vyzvu k celkové zméné.

Zavér

Clanek pojednéval o stresu jakozto hrozbé a zdroven vyzvé pro socidlni pracovniky a jejich pro-
fesi. V prvni kapitole byl komplexné predstaven stres, zejména prostfednictvim jeho pojeti jed-
notlivymi autory. Nebyla opomenuta ani vyznamna spolecenska varovani pred stresem 21. stoleti,
se kterymi prislo Ministerstvo prace a socidlnich véci ¢i Svétova zdravotnicka organizace. Na to
pak plynule navazala kapitola druha, jez priblizila problematiku copingu, tj. zptisob, jakymi se
jedinec (socidlni pracovnik) vyrovnava se stresem. Ptiblizeny byly rovnéz vztahujici se terminy,
tj. resilience, osobni tvrdost nebo koherence. Podstatnym faktem jest, ze socialni pracovnici maji

43  Srov. Patrizia COLLARD, Mindfulness Based Cognitive Therapy For Dummies, USA: John Wiley & Sons 2013, s. 10.

44 Richard SEARS, Building Competence in Mindfulness-Based Cognitive Therapy: Transcripts and Insights for Working With Stress, Anxiety,
Depression, and Other Problems, New York: Routledge, 2015, s. 1.

45 Pozn.: Vice informaci Ize najit na oficidlnich webovych strankach: http://www.mbsr.cz/.

46 Srov. Jon KABAT-ZINN, Zivot samd pohroma: Jak Celit stresu, nemoci a bolesti pomoci moudrosti téla a mysli, Brno: Jan Melvil Publishing,
2016.
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moznost vybrat si takovou strategii, ktera je vzhledem k jejich potfebam a osobnostnimu nasta-
veni efektivni a pfindsi jim benefity (mj.) na trovni psychické odolnosti. Pravé takova strategie je
podnétem k tomu, aby aktivné odvratili hrozbu a vnimali stresové situace jako vyzvu k celkové
zméné. V dalsi kapitole byla predstavena v§imavost pravé jako jeden z moznych nastrojt, resp.
potencialnich efektivnich strategii prace se stresem. Takovy dava socialnimu pracovnikovi ptile-
zitost prevratit hrozbu stresu/zatéze na vyzvu. Vyzvou je zde mysleno predevsim to, Ze socidlni
pracovnik zac¢ne prostfednictvim tohoto nastroje efektivné fesit vzniklé zatéze, a tim zaroven
efektivné odbouravat stres. Nakonec bylo praktikovani vsimavosti blize rozvedeno v posledni ka-
pitole, ktera pojednavala o samotné realizaci potencialu vyzvy, tedy o zptsobech, jakymi muze
socialni pracovnik rozvijet a udrzovat vsimavost. Témi jsou rizné dostupné programy vychazejici
z filosofie mindfulness. Clanek se soustfedil na dva nejéastéjsi a empiricky ovérené, tedy na MBSR
a MBCT. I nadale je vSak potfeba se fenoménu v§imavosti (mindfulness) v socidlni praci vénovat
a prinaset nové empirické poznatky, kterych je v soucasné dobé malo - tim spise v prostredi ¢eské
socialni prace.
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Stress as a Threat and a Challenge for Social Workers

and their Profession’
Michal Kaczor

Abstract

The main objective of this paper is to present stress as one of the long-standing threats of
the 21st century, especially in the context of the social work profession and its performance.
The following objective is to introduce the coping strategies or the ways in which individuals
- social workers — can cope with stress. Stress is seen as a potential challenge throughout the
article. In this context, emphasis is placed on mindfulness as one of many possible tools to
overcome the threat of stress by turning it into a challenge, that is, effectively working with
stress. Neither the possibilities of cultivating mindfulness in the everyday life of social workers
nor the pitfalls associated with its practice (which need to be pointed out) are omitted.

Key words: stress, personality, mental hygiene, mindfulness, coping

Introduction

This article responds to the current serious issue of the 21st century - stress. This has become
a phenomenon representing a threat to the mental and physical health of individuals (social
workers) over time, being almost constantly a part of the discussions through media, various lit-
erary sources or authorities. As a main example of this, the Ministry of Labour and Social Affairs
of the Czech Republic can be named. The main objective of the study is to present stress as one
of the long-standing threats of the 21st century, especially in the context of the social work
profession and its driving force - social workers; in addition, to introduce coping strategies,
that is, ways in which individuals - social workers - can cope with stress. Stress is seen as a po-
tential challenge throughout the article. In this context, emphasis is placed on mindfulness as
one of many possible tools for overcoming the threat of stress by turning it into the challenge.
It is a tool for effectively working with stress, respectively with the burden carried by the
social worker (not only) during his or her profession. Neither the possibilities of cultivating
mindfulness in the everyday life of social workers nor the pitfalls associated with its practice
(which need to be pointed out and further analysed) are omitted.

1 The article is supported by the GAJU specific research grant No. 157/2016/H.
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1. Stress in Social Work of the 21st Century

Stress, a subject of this article, is (in essence) intact with the pace of the 21st century society and is
closely related to its specifics. Not without reason is it associated with the major threats of contem-
porary postmodern society. Social work is then unavoidably realised in such a setting and context.
The fact that stress is a serious problem which should not be underestimated can be derived from
the many warnings that surround us. For example, the World Health Organisation (WHO) warns
that stress is becoming the biggest health risk of the 21st century.? There is another fact added
into an enflamed debate: the Ministry of Labour and Social Affairs of the Czech Republic has
publicly admitted that “Stress is one of the most serious problems that we face today in the area of
safety and health at work in Europe. Almost every fourth employee is exposed to stress. It is clear
from studies that it is also the cause of 50 to 60% of all missed working days.” The urgency of
dealing with work-related stress does not diminish over time. On the contrary;, it is growing. The
proposed amendment to Act No. 262/2006 Coll., Labour Code, contains legal protection against
work stress. Paragraph 224 points out that ‘Employers are required to create working conditions
for employees which enable them to work safely (including preventing the risk of work-related
stress and the risk of violence and harassment in the workplace and, in accordance with specific
legislation, medical services).“ According to Nakonecny, the stressful nature of the present time
is literally alarming. In connection with this one can name a number of factors directly related
to the practice of social work — especially the fear of social insecurity, the threat of loneliness, the
indifference of others, the constant hurry, the fulfilment of duties, the inability to rest, and many
others.’

The term ‘stress’ was used for the first time by Canadian scientist Hans Selye, who described it
as a state where the body must mobilise defensive or corrective mechanisms.® In general, stress
can be understood as mental overload. This is experienced either negatively — as distress (con-
flicting relations among social workers in the workplace, misunderstanding of clients, increasing
management requirements, etc.), or positively — this is referred to as eustress (time-consuming
and complicated work with a client who will gradually learn to solve his or her problems in-
dependently and he is grateful for help, etc.).” Stress prepares the body for a specific action,
that is, attack or escape. It mobilises the inner resources of an individual to be ready to attack
or run. On one hand, this is a very effective reaction. On the other hand, though, it has its side
effects, for example, the worsening of one’s ability to think, digestion problems, a weakening of
immunity, or superficial, ineffective breathing. The self-healing mechanisms of the body are thus
‘displaced” into the background hand in hand with noble feelings. In the case of eustress, it goes
rather the opposite way. Mild stress improves alertness, attention and motivation while, at the
same time, intellectual self-control abilities are maintained.® Kfivohlavy states that stress occurs
when a person comes into a stressful situation and he is pressured from various sides.” Vagnerova
recalls both ‘faces’ of stress, that is, that stress can be understood either as a state of an excessive
strain or even a threat and, on the other hand, it can (for example) encourage the person to find

Cf. Kerstin KRASKA-LUDECKE, Nejlepsi techniky proti stresu, Prague: Grada, 2007, p. 45.
© MPSYV, Pred stresem v préci je tfeba se chranit (on-line), available at: https://www.mpsv.cz/cs/7893, cited 12" February 2018.
Amendment to Act No. 262/2006 Coll., Labour Code, as amended.
Cf. Milan NAKONECNY, Psychologie..., p. 622.
Cf. Vojtéch CERNY and Katetina GROFOVA, Relaxacni techniky pro télo, dech a mysl, Prague: Albatros Media, 2017, p. 7.
Cf. Milan NAKONECNY, Psychologie..., pp. 616-617.
Cf. Karel NESPOR, Dusevni pruznost v kazdodennim Zivoté, Prague: Portdl, 2015, p. 17.
Cf. Jaro KRIVOHLAVY, Psychologie zdravi, Prague: Portal, 2009, p. 170.
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a solution to the situation, respectively to find ‘ways out’ In such a case, it helps him to develop his
or her competencies (including necessary activation and stimulation).'® Each situation is specific
in terms of the degree of stress it brings to the individual. The same situation may be cognitively
treated differently by different individuals, respectively it can be differently interpreted by them."

In social work, stress is understood as a dynamic relationship between a complex of external
work demands or pressures (numerous visits to clients, many administrative activities, perma-
nent communication with colleagues and clients, legislative parameters, etc.) and a complex of
personality dispositions. It is the personality disposition that plays a crucial role in whether
a social worker is able to handle demands or pressures in a reasonable way.'* Imagine a situation
where a social worker is exposed to a complex of different circumstances for a long time. He reg-
ularly visits clients in their homes and conducts social surveys. At the same time, he faces a lack
of time as the number of clients exceeds his or her capacity. There is a real risk that he will not
manage any other, and no less necessary, duties. It may be that he also prepares documentation
from social surveys undertaken and provides other inevitable administration in the framework
of his or her work. Various clients, service seekers (many of whom act in an arrogant way and
with some kind of readiness to act aggressively) go to the office. At work, he may occasionally
face various dilemmas. And let’s not forget about potential personal problems, including family
problems, workplace conflicts (with colleagues or superiors, etc.). For one social worker, due to
his or her specific personality disposition, these can be relatively well manageable stressors. For
another social worker, though, this long-term stress can be hard to manage due to his or her
specific personality dispositions. Stress can relatively easily become a factor in the development of
mental illness, such as depression, burnout syndrome, and others. In professional sources, there is
no doubt at this time that long-term work-related stress can influence social workers significantly
in different areas. For example, in terms of reducing quality and efficiency of work, declining
customer satisfaction with services provided, ‘spoiling’ the culture and efficiency of working or-
ganisations, etc. Let us not forget a wide range of undesirable phenomena to which long-term
stress can lead. For example, routinisation of work, increased absence, maladaptation difficulties
(including burnout syndrome), depression, or other health effects of long-term stress."

Together with the threat of stress, however, there are also questions about how to manage it, re-
spectively what strategies (not only) social workers can use in order to be able to deal with stress.
This is dealt with in the following chapter which presents with this area, that is, coping strategies.

2. Coping or the Ways of Dealing with Stress

For the act of dealing with stress itself is often used the term coping, which is derived from the
Greek word ‘kolaphus’ (meaning a successful attack on an opponent in boxing). The social work-
er, for the purposes of this article, can be treated as such a boxer who comes into into a stressful
situation and copes with it by counterattacking. Dealing with stress and its process is also referred
to as stress management or stress moderation. In summary, these are approaches (respectively the

10 Cf. Marie VAGNEROVA, Psychopatologie pro pomdhajici profese, Prague: Portal, 2004, p. 50.

11 Cf. NAKONECNY, Psychologie..., p. 622.

12 Cf. Zdenék MLCAK, Potencidlni zdroje stresu v socialni praci a jejich zvladani, Socidlni prdce / Socidlna prdca 3/2005, p. 125.
13 Cf. MLCAK, Potencidlni..., p. 125.
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kinds of behaviour) which lead to a reduction of the tension/stress that results from it."* Snyder,
in general, states that coping is a specific response aimed at reducing physical, emotional, and
psychological tension which, among other things, is related to stressful life events and day-to-day
difficulties.” Paulik also states that coping is a steady expression for an active and conscious way
of managing stress.'® This is related to the fact that the individual (based on an assessment of the
given situation and the assessment of his or her own choices) focuses on the goal which should
result in a positive change and tolerance (while maintaining psychological balance and a positive
self-image). Then the overall balance should be improved.” The individual can deal with stress
in two of the most common ways, either chooseing passive resistance or active action in order
to solve the situation. Also, he has to decide for himself which solution is most appropriate.'®
Thus, active action is based on the fact that the situation and the resulting stress can be solved,
and the individual is ready to take active steps in this respect. An example is the situation where
the management of an organisation puts the stress of constantly adding new duties on a social
worker while his or her capacity has been already exceeded. The social worker initiates a man-
agement meeting at a suitable moment to outline the topic of workload and all of them together
will actively discuss how to address the situation in order to help the social worker, that is, it will
lead the situation towards reducing his or her work stress. Passive resistance usually comes from
a situation that cannot be changed in any way. The resulting stress must be handled in such a way
so as to maintain optimal psychological balance and to minimize unwanted consequences. An
example may be a situation where a social worker’s client — a street worker’s client - dies due to
an overdose. Although the social worker was making a lot of effort to help the addicted client, his
or her work may now seem ‘futile’ Instead, it is suitable to reconcile and interpret this situation
in order to preserve one’s mental balance, for example by saying, I did my best and, despite the
circumstances, my work was not meaningless’.

An important term in the field of stress management is resilience which can be, in other words,
described as toughness or resistance — that is, a certain ability to cope with a situation where one
is confronted with extremely unfavourable circumstances.' We can also meet the term hardiness.
The degree of personal hardiness is important in dealing with stressful situations. It turns out that
people who have higher values in the dimension of personal hardiness have many advantages.
They are more likely to use effective and more active problem-solving strategies, that is, they
use active action instead of passive resistance, they are physically and mentally healthier, and
so on. What is also important is the coherence of an individual in two ways: in the sense of the
social community (the cohesion of a group of people to which one belongs - for example, family,
partner, friends, etc.) and in terms of internal unity (respectively the personal balance) - a solid
character. If a person has this solid internal unity and lives in a coherent social group, he is better
equipped to resist stressful situations.*

The basic and inspirational effective stress management strategies can be found, for example,
in Feldman’s work.

14 Cf. Jaro KRIVOHLAVY, Psychologie zdravi, Prague: Portél, 2009, p. 69.

15 Cf. Charles R. SNYDER, Coping: The Psychology of What Works, Oxford: Oxford University Press, 1999, p. 5.

16 Cf. Karel PAULIK, Psychologie lidské odolnosti, Prague: Grada, 2017, p. 118.

17 Cf. Marie VAGNEROVA, Psychopatologie pro pomdhajici profese, Prague: Portal, 2004, p. 57.

18 Cf. Eva BEDRNOVA et al., Dusevni hygiena a sebefizeni pro vysokoskoldky a mladé manazery, Prague: Fortuna, 1999, p. 68.
19 Cf. Iva SOLCOVA, Vyvoj resilience v détstvi a dospélosti, Prague: Grada, 2009, p. 11.

20 Cf. Jitka MACHOVA at al., Vyichova ke zdravi, Prague: Grada, 2009, p. 133.
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o Averting a threat by a challenge - if, for example, a social worker knows he has a problem
with moderating conflicts with clients, he can face it by receiving assertiveness training.

» Reducing a situational threat - if a situation arises out of control, it is appropriate to correct
the assessment of such a situation and thus change one’s attitude towards it — for example,
when a social worker is burdened with duties and thinks that he will not be able to do the job
in time, he can evaluate the situation as a temporary one. The social worker can realise that
he has managed far more unpleasant moments than this one - the aim is to find something
good in every negative situation.

« Changing one’s own goals - if an uncontrollable situation arises, it is good to set a new
target — for example, a social worker who has suffered burnout syndrome as part of a high
-level workload can adjust his or her work habits in a way that prevents a similar problem
in the future.

» Physical action — unwanted physical effects of stress can be overcome by physical activity.
For example, if a social worker is exposed to daily high psychological tension in his or her
job, he can perform various activities such as running, floorball, yoga, cycling, and much
more. Such activities eliminate increased blood pressure and other negative consequences
of stress.

o Preventive stress training - this is also called ‘stress vaccination’ - it is a way of dealing with
stress by obtaining information about stressors and anti-stress programmes — social workers
can attend various seminars, courses, and other programmes to reduce stress or to become
more resistant to stress.”!

There are many available strategies which an individual can be inspired by and incorporate into
his or her everyday life. Different authors present different ways of dealing with tension, stress,
and negative emotions. Presenting the views of other authors is unfortunately above the capacity
of this article. As far as the choice of concrete strategies for work with stress is concerned, the final
decision has to be made by a particular social worker. The option of choosing a strategy that
works and brings benefits at the level of psychological resilience motivates an individual to
actively avert the threat and perceive stressful situations as a challenge leading to an overall
change. A social worker can therefore, at his or her discretion, choose the coping strategy that
suits him best. At the same time, he should reflect the forms of stress management which have
been effective or ineffective for him in the past taking into account his or her personality. It must
be added that social workers are ‘the engine’, an indispensable part of an effective helping pro-
cess.”? It is therefore necessary to pay attention to the means which can develop social workers’
personalities and keep mental and physical health in balance. These means can change the
threat of stress into challenge mainly because of the fact that they are an effective tool for work-
ing with stress whose urgency is gradually reduced. One of these is mindfulness, a means which
brings a lot of benefits to the social worker — as will be further specified.

21 Robert FELDMAN, Efektivni strategie zvladani stresu. In Milan NAKONECNY, Psychologie: Prehled zdkladnich oborii, Prague: Triton,
2011, p. 624.

22 Cf. Andrej MATEL, Milan SCHAVEL, Pavel MUHLPACHR and Tibor ROMAN, Aplikovand etika v socidlni prdci, Brno: Institut
mezioborovych studii, 2010, pp. 93-94; Cf. Karel KOPRIVA, Lidsky vztah jako soucdst profese, Prague: Portal, 2006, p. 94.
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3. Mindfulness as a Possible Way to Overcome the Threat of Stress by Turning It into
a Challenge

As outlined above, there are countless strategies which help to actively face the threat of stress.
Given the limited capacity of the article, the author is not able to be concerned with even a minor
part of such strategies. One specific strategy will be introduced which is currently on the rise and
is very popular. This strategy is called mindfulness and it will be discussed in the following pages
of the paper in great detail. Mindfulness is usually defined as awareness of individual moments or
focusing attention on the present moment in a specific mode - i.e. without assessment and evaluation.
By its nature, mindfulness promotes attention to every movement, breath, feeling, and thought.”
In general, we can say that ‘mindfulness is consciousness shaped by attention in a continuous and
concrete way: deliberately, in the present moment, objectively (uncritically). It can be considered
as one way of meditation if we understand meditation as: 1. systematic directing of our attention
and energy; 2. influencing and transforming our experience; 3. the recognition of the whole spec-
trum of humanity; and 4. our relations with other people and the world.** Hasson concretises the
core of this approach: ‘Mindfulness can help a person to silence the throbbing stream of thoughts
that are constantly chasing him.”> She also mentions that we can easily imagine many moments
of life in which we become mindful - fully experiencing concrete moments. For example, when
we are ‘immersed’ in playing a board game or doing a crossword puzzle, enjoying an engaging
act in a favourite book or movie or when writing an interesting letter.*® Such mindful experiences
of specific activities helps the individual to be rid of the usual automated behaviour. And on the
contrary, it brings him closer to the inner peace and stability that helps him to cultivate himself
and to get stronger.”

We now come to the important context of mindfulness and social work. It can be a motivation
and a certain starting point for (not only) stressed social workers to become more interested in
mindfulness as an effective tool to fight stress. For example, due to its considerable potential to
overcome the threat of stress by turning it into a challenge - that is, a step forward towards the
effective treatment of stressors that affect the everyday life of a social worker both personal
and professional. For one to have a specific idea, let us mention the following exemplary benefits
related to the practice of mindfulness. Improving communication and comprehensibility, more
effective problem solving and conflict management, increasing work efficiency and concentra-
tion, improving relationships with colleagues in the workplace, enhancing creative thinking and
balance and resilience in the workplace and home environment, supporting psychological and
physical wellbeing, reducing stress levels, and improving energy levels.”® In addition, a social
worker (who practices mindfulness) can be more aware of those things that are dysfunctional in
his or her workplace and have an appropriate critical attitude towards them.”

23 Cf. Robyn LYNN and Jo MENSINGA, Social Workers’ Narratives of Integrating Mindfulness into Practice, Journal of Social Work
Practice 3/2015, pp. 255-256.

24 Jon KABAT-ZINN, Mindfulness for Beginners: Reclaiming the Present Moment — and Your Life, Colorado: Sounds True, 2012, p. 1.

25 GillHASSON, Technika mindfulness: Jak se vyvarovat dusevni prokrastinace prostiednictvim vsimavosti a bdélé pozornosti, Prague: Grada,
2015, p. 28.

26 Cf. Gill HASSON, Mindfulness: Be Mindful. Live in the Moment, UK: John Wiley & Sons, 2013.

27 Cf. Michael SINCLAIR and Josie SEYDEL, Vsimavost: Cesta pro zklidnéni mysli pro ty, co nestihaji, Prague: Grada, 2015, p. 26.

28 Cf. © SSSC News, Bringing Mindfulness to Social Work (on-line), available at: http://ssscnews.uk.com/2014/11/27/bringing-
mindfulness-workplace-social-work, cited July 1st, 2017; cf. also Louise GRANT and Gail KINMAN, Developing Resilience for Social
Work Practice, UK: Palgrave, 2014.

29 Cf.Jim ROGERS, Lucy BRIGHT and Helen DAVIES, Social Work with Adults, UK: Sage Publications, 2015.
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One can also find a number of interfaces that link social work with mindfulness. For both, the
individual lived experience (in the context of one’s unique life) is a crucial value. Mindfulness, as
well as social work, emphasises caring for oneself and self-acceptance in its approach. Similarly,
a non-evaluative approach is a hallmark of both mindfulness and social work.*® Caring for oneself
is an important aspect in the practice of a social worker. He can use mindfulness in many ways -
to reduce stress, to calm oneself, or to increase awareness.’ It is the multivariable use that gives
social workers the freedom to handle the potential of mindfulness. Puddicombe compares this to
cycling. First, someone shows one how to ride a bike without specifying how to use it specifically.
In the course of time, when a person is properly acquainted with a bicycle and learns how to
manage it, he himself sets the purpose of usage (whether to use it in order to commute to work, to
realise mental hygiene, etc.).** In addition, mindfulness is a quality that can help to approach all
situations related to the social worker’s practice with clarity, concentration, and compassion.” It
is also interesting for social work that if one wants to deal with other people (clients) permanently
and consciously (that is, mindfully), he needs to develop the mindfulness of oneself first.** At
this point, it is worthwhile recalling the fact that the results of various mindfulness studies are
addressed in a separate chapter of the article Mindfulness as a Potential Tool for Developing the
Personality of the Social Worker.*

Despite the optimistic nature of knowledge related to the effects of individual mindfulness,
it is also necessary to bear in mind the potential negative consequences and, consequently,
the risks. Due to the lack of relevant scientific knowledge, the risks cannot yet be highlighted.
An example of possible undesirable consequences can be the development of the ‘contemplative
dissociation;, that is, the absence of interconnection of thoughts, emotions, and bodily feelings.
This, according to experts, arises through permanent attention to the body leading to a situation
in which the individual practicing mindfulness touches a past physical or psychological trauma
characterised by a lack of adequate processing. This can, among other things, cause unwanted
emotional imbalance, which is complicated to heal afterwards.”® A summary of the studies that re-
ported adverse side effects among practitioners of different types of meditation (including mind-
fulness meditation) was also elaborated. These include, for example, depersonalisation (a feeling
of disconnection from mental processes or from the body), psychosis (loss of contact with reality)
with delusions, hallucinations and unorganised manifestation, anxiety, increased risk of seizures,
loss of appetite, or insomnia. However, the research team itself mentions that the practice of the
screening of practitioners, safety limits for research, or standards for the training of researchers
have not been processed yet.”” Therefore, such research needs to be further pursued in order to
obtain a greater clarification of the real risks associated with the practice of mindfulness.

30 Cf. Francis J. TURNER, Social Work Treatment: Interlocking Theoretical Approaches, Oxford: Oxford University Press, 2017, pp. 335-336.

31 Cf. Aneesha KELLY and Ifeoma OKOLO, Mindfulness Meditation as a Self-Care Practice in Social Work, in: Master of Social Work
Clinical Research Papers, Minnesota: School of Social Work, 2016, p. 2.

32 Cf. Andy PUDDICOMBE, Uklidte si v hlavé: staci 10 minut denné, Prague: Grada, 2016, p. 20.

33 Cf. Edward R. CANDA and Leola D. FURMAN, Spiritual Diversity in Social Work Practice: The Heart of Helping, Oxford: Oxford
University Press, 2010, p. 362.

34 Gabriele ROSSBACH, Sila pfitomného okamZiku: 15 meditacnich cviceni pro plnéjsi a radostnéjsi Zivot, Prague: Grada, 2014, p. 28.

35 Cf. Michal KACZOR, Vsimavost (mindfulness) jako potencidlni ndstroj rozvoje osobnosti socidlniho pracovnika, Caritas et Veritas
2/2017, pp. 40-50.

36 Cf. David TRELEAVEN, Meditation, Trauma, and Contemplative Dissociation, Somatics: Magazine-Journal of the Mind/Body Arts and
Sciences 2/2010, pp. 20-22.

37 Cf. Kathleen B. LUSTYK, Neharika CHAWLA, Roger S. NOLAN, Alan MARLATT, Mindfulness Meditation Research: Issues of
Participant Screening, Safety Procedures, and Researcher Training, Advances 1/2009, pp. 20-30.
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The next and last chapter deals with the actual realisation of the challenge potential, that is, what
are the options for social workers to develop and maintain mindfulness? There is a whole range
of comprehensive and structured programmes amongst which you need to choose the right one.
Concretely, this is the one which (by its focus and specific content) corresponds to the expecta-
tions of the trainee — social worker.

4. Realising the Challenge Potential - Developing and Maintaining Mindfulness

If a social worker decides to use mindfulness as an effective tool for working with stress, it is
also important to choose an approach that is close to him. We are talking mainly about coherent
and structured programmes based on the cultivation of mindfulness. There are plenty of them
available. A certain ‘gold standard’ is an eight-week programme, internationally called Mindful-
ness-Based Stress Reduction (MBSR), or a stress-reduction programme based on the principles
of mindfulness compiled by Jon Kabat-Zinn at the University of Massachusetts. But there is an in-
creasing number of other programmes directly derived from the basic MBSR. For example, there
is Mindfulness-Based Cognitive Therapy (MBRT), that is, a cognitive therapy based on mindful-
ness, Mindfulness-Based Relapse Prevention (MBRP), that is, a relapse prevention programme
built on the basis of mindfulness, or Mindfulness-Based Relationship Enhancement (MBRE),
that is, a programme to improve partner relationships through mindfulness.”® For the purposes
of this article, we will approach two widely represented and usually implemented programmes,
MBSR and MBCT. These have become a well-known standard over time. In addition, they have
been the subject of various studies for a long time and thus have become empirically validated in
this respect. Each of these programmes has a different background, particularly in the sense of
the target group and theoretical inspiration. Both MBSR and MBCT have a common format. Both
develop a plethora of skills that support human mindfulness.” Another undisputable advantage is
that a social worker can use them, if necessary, in both directions. That is, both in his or her own
personality development and in his or her interventions with clients. Mindfulness can be well
applied to a wide range of clients, such as those who suffer from depression, anxiety, those who
are in permanent stress and tension, or have low self-confidence, and so on.

MBSR (Mindfulness-Based Stress Reduction) - is an eight-week course that usually consists of
two-and-a-half (or alternatively, three-hour) meetings each week. Between the sixth and seventh
week there is usually a day-long meeting based on silent practice of mindfulness. Everyday home
practice is a matter of course. The MBSR programme is designed for those who are interested
in learning how to effectively deal with stress through their own resources, thereby enhancing
overall quality of life.* The programme was established in the 1970s in the United States by Jon
Kabat-Zinn. It has been used particularly in a clinical setting when working with individuals with
a wide range of diagnoses — for example, to deal with stress excess, but also addiction to addic-
tive substances or chronic pain.*’ The programme is based mainly on self-observation and stress
management using formal stress-reducing techniques such as yoga. Participants are encouraged

38 Cf. Ed HALLIWELL, Mindfulness: How to Live Well by Paying Attention, USA: Hay House, 2015.

39 Cf. GERNER, SIEGEL and FULTON, Mindfulness..., p. 124; cf. Jenny WANG and Juliet ADAMS, Bringing Mindfulness to Your
Workplace, USA: Association for Talent Development, 2016, p. 8.

40 Cf. Linda LEHRHAUPT and Petra MEIBERT, Mindfulness Based Stress Reduction: The MBSR Program for Enhancing Health and
Vitality, Novato: New World Library, 2017, p. 3.

41 Cf. Shamash ALIDINA and Juliet ADAMS, Mindfulness at Work Essentials for Dummies, USA: John Wiley & Sons, 2014.
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to become more aware of stressors in day-to-day activities. During the course of the programme,
there is also a mutual discussion between the participants. It is intended primarily to support
individual learning.*?

MBCT (Mindfulness-Based Cognitive Therapy) - a programme created by Zindal Segal, Mark
Williams, and John Teasdale in the 1990s. The aim was to help people with depression (in a clin-
ical setting). The MBCT programme combines mindfulness with cognitive behavioural therapy;,
and is, in contrast to MBSR, more focused on helping people work effectively with their minds.*
However, it is closely related to MBSR and shares most of its content with this programme. The
main difference between them is that MBSR focuses on mental illness (such as stress, anxiety,
fear) in general, and MBCT focuses more on how one thinks. It is very effective in working with
stress, anxiety, depression, and similar problems of psychological origin. The MBCT programme
works well with the autopilot mode which plays an important role in case of many individuals
suffering from these problems. Autopilot puts man in purely automated and accustomed reac-
tions, thus keeping him in the known patterns of behaviour. However, with regard to problems
of psychological origin, they may be very undesirable and may form a ‘vicious circle’ of recurring
problems which, in addition, were not clearly understandable for an individual due to his or her
automated behaviour.*

It should be added that, in the Czech Republic, MBSR courses are available under the guidance of
a qualified lecturer, Mgr. Jaroslav Chyle (CFM Qualified MBSR Teacher). He gained a qualification
directly at the Center for Mindfulness at the Medical Faculty of the University of Massachusetts.*
Apart from the abovementioned organised and structured ways of mindfulness training (that
is, outside of various programmes such as MBSR and MBCT), the social worker has the option
to choose his or her own way. This may be the case when he does not enjoy working in a team
(an integral part of the organised courses) or if the payment for the programme is too high for
him, and in other similar situations. There are many professional publications, such as the work
by Jon Kabat-Zinna, ‘Full Catastrophe Living: Using the Wisdom of Your Body and Mind to Face
Stress, Pain, and Illness’,* which are designed as a specific manual, respectively another alternative
of mindfulness training. In any case, the crucial factor in a social worker’s life is not ‘to rest
on one’s laurels’ but to act actively. Passivity can easily bring an individual into a seemingly
hopeless situation, when he can get the impression that the burden, respectively stress cannot
be overcome and he becomes its victim. As outlined in this article, this is far from the truth. The
phenomenon of mindfulness needs to be explored in connection with the practice of social work
and there is a need to bring new knowledge as it is insufficient at this time. Such development can
also help social workers to find stable support in mindfulness and use it as a tool to overcome the
threat of stress by turning it into the challenge for overall change.

42 Cf. Malcolm PAYNE, Modern Social Work Theory, Oxford: Oxford University Press, 2016, p. 167.

43 Cf. ALIDINA and ADAMS, Mindfulness...

44 Richard SEARS, Building Competence in Mindfulness-Based Cognitive Therapy: Transcripts and Insights for Working With Stress, Anxiety,
Depression, and Other Problems, New York: Routledge, 2015, p. 1.

45 Note: more information can be found on the official website: http://www.mbsr.cz/.

46 Cf. Jon KABAT-ZINN, Zivot samd pohroma: Jak Celit stresu, nemoci a bolesti pomoci moudrosti téla a mysli, Brno: Jan Melvil Publishing,
2016.
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Conclusion

The article has dealt with stress as a threat as well as a challenge for social workers and their
professions. In the first chapter stress was comprehensively presented, mainly its conception given
by individual authors. Important social warnings against the stress of the 21st century presented
by the Ministry of Labour and Social Affairs or the World Health Organisation were mentioned.
This was followed by the second chapter with closer presentation of the problem of coping, that
is, the ways in which an individual (a social worker) copes with stress. Also, related terms were
presented, that is, resilience, personal hardiness, or coherence. It is a fact that social workers have
the choice to choose a strategy that is effective in their personal needs and settings and brings
benefits (among others) to the level of psychological resilience. It is precisely such a strategy that
stimulates them actively to avert the threat and to perceive stressful situations as a challenge to
overall change. In the next chapter, mindfulness was introduced as one of the possible tools,
respectively one of the potential effective strategies for working with stress. This gives the social
worker the opportunity to overcome the threat of stress / burden and turn it into a challenge. The
challenge here is primarily presented by the fact that the social worker should begin to solve the
burdens using such a tool and, at the same time, effectively eliminates stress. Finally, the practice
of mindfulness was further elaborated in the last chapter which dealt with the realisation of the
challenge potential, that is, the ways in which the social worker can develop and maintain mind-
fulness. These are the various programmes available based on the philosophy of mindfulness. The
article focused on the two most common and empirically verified programmes, that is, MBSR and
MBCT. However, it is still necessary to pay attention to the phenomenon of mindfulness in social
work and to bring new empirical knowledge which is currently weak — especially in the context
of Czech social work.
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Pojeti kontroly ve vybranych etickych kodexech
socialni prace
Radka Janebova, Zuzana Truhlarova

Abstrakt

Socialni prace je oznacovana jako ambivalentni profese, jejiz soucasti jsou pomoc i kontrola.
To vede k radé dilemat, v jejichz feSeni by mohl jako opora slouzit Eticky kodex socialnich pra-
covnik( Ceské republiky. Vzhledem k tomu, Ze jeho stavajici podoba se tématu kontroly pfilis
nevenuje a v Ceském jazyce neni k dispozici moc voditek pro jeho zpracovani, je cilem tohoto
textu zjistit, jak kontrolni praci s klienty zpracovavaji vybrané etické kodexy. K dosazeni cile
jsme zvolily kvalitativni analyzu osmi vybranych etickych kodext. Zjistily jsme, ze zkoumané
kodexy lIze rozlisit dle logiky — explicitni uziti pojmu kontrola, ne/legitimita kontroly, kontrain-
dikace kontroly, situace legitimni kontroly, podoby kontroly a etika kontrolni prace. Tento text
je vénovan prvnim Ctyfem kategoriim. Praveé tato osnova by mohla byt vyuzita pfi pfipadném
konsensu odbornikd, Ze je tfeba zakomponovat do ¢eského kodexu nové i kontrolni pasaze.

Klicova slova: socialni prace, kontrola, legitimita, eticky kodex, neoliberalismus

Uvod

Teoretickym cilem textu je zjistit, jak vybrané etické kodexy zpracovavaji téma kontrolni prace
s klienty. Zajimalo nas, jak explicitné se zde pojem kontrola vyskytuje a jaky je logicky pristup
k praci s kontrolou. Zamérny vybér etickych kodexti nas navic privedl k dil¢i otazce, zda 1ze najit
néjaké souvislosti mezi politickou ideologii dané zemé a pojetim kontrolniho jednani v kodexu.
Aplika¢nim cilem ¢lanku bylo rozpracovat téma kontroly pro tucel pfipadné budouci inovace Etic-
kého kodexu socidlnich pracovniki Ceské republiky, kdy by nalezend logika pojednéni o kontrole
mohla slouzit jako pfipadna inspirace. Text je psan z pozice kritické perspektivy socialni prace,
coz se logicky odrazi v teoretickém ukotveni klicovych pojmt i v interpretaci zjisténi.

V textu budou nejprve vysvétleny zakladni kli¢ové pojmy jako kontrola v socidlni praci, legitimita
kontroly a ucel etickych kodexti. Poté bude stru¢né charakterizovana metodika vyzkumu a posléze
prezentovana vyzkumna zjisténi spolu s doporucenimi.
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Teoretické ukotveni
Kontrola v socidlni prdci

Oxfordsky slovnik vymezuje podstatné jméno ,,kontrola“ jako moc ovliviovat ¢i ridit lidské cho-
vani nebo pribéh udélosti a sloveso ,,kontrolovat® jako determinovat chovani nebo dohliZet na
pribéh néceho'. Cambridgesky slovnik sloveso , kontrolovat® vztahuje k natizovani, omezovani
nebo fizeni néceho ¢i nékoho®. V ceském jazyce je tento pojem vysvétlovan jako dozor, dohled,
prezkouseni, fizeni ¢i vliv.> Kontrolu v socidlni préci lze s vyuzitim téchto definic vymezit jako
moc socialnich pracovniki nafizovat ¢i omezovat néjaké chovani klientdi, moc ridit ¢i ovliviiovat
urcité uddlosti a moc dohliZet nad pozadovanym chovanim ¢i dénim.

Kontrola mize byt chdpdna jako metoda, ¢innost ¢i dokonce cil socidlni prace. V tomto textu
bude chapana jako ¢innost, skrze kterou se realizuje vyse uvedena moc. Vhodnéjsi je pojednavat
o ¢innostech v plurdlu, vzhledem k tomu, Ze se miize jednat o kontinuum nejréiznéjsich jedna-
ni. RozliSeni tohoto kontinua zpisobti kontroly kupodivu v odborné literature prili§ zpracovano
neni. V Ceském kontextu je asi nejzndméj$i rozliseni ¢tyt zptisobt kontroly Ivana Ulehly,* které
z hlediska direktivity vymezuje typy nevyzadané komunikace z perspektivy klienta (vyjasiiovani,
presvédcovani, dozor, opatrovani). Podobné z klientské perspektivy identifikovaly tfi zptisoby
kontroly Janebova a Truhlarova,” které zkoumaly jeji pojeti v anglicky psané odborné literature
z oblasti socidlni prace. Prestoze na kontrolu nahlizely také z perspektivy klienta, domnivame se,
ze nalezené tii kategorie kontrolnich jednani mohou byt chapany jako obecné kategorie, jak lze
rozliSovat kontrolu. Pomyslnou skalu kontrolnich jednani diferencovaly inkluzivné od nejsirsiho
k nejuz$imu a zdroven nejdirektivnéjsimu vymezeni ($irsi jsou nadmnozinou uzdich). Nejsirsi
vymezeni zahrnuje vSechny ¢innosti socidlni prace, které zahrnuji jakékoliv klientem nevyzadané
jednéni ve smyslu Ivana Ulehly®, za které 1ze povazovat i tak jemnou formu kontroly, jako je fe¢o-
vy akt nevyzddaného informovani. Vy$si stupen direktivity 1ze najit v pripadé omezovani sebeur-
¢eni klienta, kdy o ném v urcité vice ¢i méné podstatné zalezitosti rozhoduje socidlni pracovnice
(napf. Behroozi; Burman; Akademikerforbundet)’. A jako nejvice direktivni oznacily donuceni
uzivat néjakou sluzbu, kterou klient nechce (napt. Willshire, Brodsky; Trotter; AASW; Trotter,
Ward)®. Zda a jak je kontrola podobnym zptisobem pojimana ve vybranych etickych kodexech,
nds mimo jiné zajimalo v rdmci provddéné analyzy.

1  Srov. © English Oxford Living Dictionaries, Control (on-line), dostupné na: https://en.oxforddictionaries.com/definition/control,
citovano dne 3. 4. 2018.

2 Srov. © Cambridge Dictionary, Control (on-line), dostupné na: https://dictionary.cambridge.org/dictionary/english/control, citovano

dne 3. 4.2018.

Srov. Kolektiv autord, Ilustrovany encyklopedicky slovnik, Praha: Academia, 1981, s. 197.

Srov. Ivan ULEHLA, Umeéni pomdhat, Praha: SLON, 1999.

Srov. Radka JANEBOVA - Zuzana TRUHLAROVA, Pojeti kontroly z perspektivy klienta socialni prace, Kontakt 1/2018, s. 65-73.

Srov. ULEHLA, Uméni..., s. 35.

Srov. Cyrus S. BEHROOZI, A Model for Social Work with Involuntary Applicants in Groups, Social Work with Groups 2-3/1993,

s. 223-238; Sondra BURMAN, Revisiting the Agent of Social Control Role: Implications for Substance Abuse Treatment, Journal of Social

Work Practice: Psychotherapeutic Approaches in Health, Welfare and the Community 2/2004, s. 197-209; © AKADEMIKERFORBUNDET

SSR, Ethics in Social Work - A Code of Conduct and Ethical Behaviour for Social Workers (online), dostupné na: https://akademssr.se/

sites/default/files/files/ethics_in_social_work_0.pdf, aktualizace 2015, citovano dne 8. 12. 2016.

8  Srov. David WIILLSHIRE - Stanley L. BRODSKY, Toward a Taxonomy of Unwillingness: Initial Steps in Engaging the Unwilling Client,
Psychiatry, Psychology and Law 8/2001, s. 154-160; Chris TROTTER, Working with Involuntary Clients. A Guide to Practice, Los Angeles,
London, New Delhi Singapore, Washington DC: SAGE, 2006; © AASW, Code of Ethics (online), dostupné na: https://www.aasw.asn.au/
document/item/1201, aktualizace 2010, citovano dne 8. 12. 2016; Srov. Chris TROTTER - Tony WARD, Involuntary Clients, Pro-social
Modelling and Ethics, Ethics and Social Welfare 1/2012, s. 74-90.
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Legitimita kontroly v socidlni prdci

Socialni prace ma nékdy tendenci vnimat samu sebe jako pomahajici profesi a na svou kontrol-
ni roli zapominat. Tim si samu sebe idealizuje a nekriticky bagatelizuje svou kontrolni roli ve
spolecnosti. Pokud jako kontrolu vhimame jakékoliv nevyzadané jednani, je dokonce mozné, ze
kontrolni ¢innosti budou proporcné prevysovat cinnosti pomoci (klientem vyzadané). Naptiklad
podavéni nevyzddanych informaci (dle Ulehly® vyjastiovéani) & nevyzadané motivovéni klien-
ta (dle Ulehly' pfesvédcovani) jsou legitimni a pomérné frekventované zptisoby préce s klienty.
Rozhodné je kontrola velmi podstatnou soucasti socidlni prace a jako takové by ji méla byt véno-
vana zaslouzena pozornost.

Legitimita kontroly v socialni praci vyplyva z jejiho zavazku viici spole¢nosti. Hranice pomahani
jsou limitovany hodnotami a normami dané zemé. Vztah s klientem nelze redukovat pouze na
personalni rovinu," spise se jedna o tfistranny kontrakt mezi socidlni praci, statem a klientem,
zahrnujici prava a povinnosti véech zucastnénych.'> Vztah klienta a socidlniho pracovnika je silné
determinovan statem, ktery socialni praci plati, a jeho politikou.

Kvalitni porozuméni socialni praci predpoklada porozuméni jejim funkcim v ramci fungova-
ni statu. Pfestoze motivaci socidlni prace je nepochybné pomahat, jeji funkce ji vedou zaroven
k nutnosti kontrolovat. Na jedné strané chce prispivat k socialnimu altruismu, na strané druhé
vede lidi k dodrzovéni spolecenskych norem."” Chce pomadhat klientim hledat zptsoby, jak zit
uspokojivy a spolecensky akceptovatelny Zivot, ale zaroven od nich ocekava, Ze budou spliovat
urcité podminky, které ma pravomoc i vymahat skrze zakonem dana opatieni.'* Proto byva so-
cidlni prace oznac¢ovana jako profese ambivalentni (napt. Senior; Laan; Noble; Smith)'s, dvojznac-
nd (napf. Laan; Day; Hyslop)'¢, dudlni (napf. Banks; Trotter)'”, dvojtvaina ¢i janusovska (napf.
Hyslop; Janebova, Truhlafova)'®, s dvojc¢etem (napf. Hyslop)® ¢i s dvojim ukolem (napt. Sala-
mon)®. Poradit si s touto dualitou je jedna z nejvétsich vyzev v ramci socialni prace.*

Funkei socidlni prace ve vztahu ke statu Ize podle Petera Leonarda* rozumét dvojim odlisSnym
zpusobem. Z konsensudlniho, respektive strukturalné funkcionalistického pohledu je poslanim
socialni prace nejen pomahat lidem uspokojovat jejich ocekavané potieby, ale také resit konflikty
a tenze, socializovat lidi oznacené jako deviantni a vytvaret soulad mezi lidmi a jejich socidlnim

9  Srov. ULEHLA, Uméni..., s. 35.

10 Srov. ULEHLA, Uméni..., s. 34.

11 Srov. Sarah BANKS, Ethics and Values in Social Work, Houndmills, Basingstoke, Hampshire and New York: Palgrave Macmillan, 2001,
s. 15.

12 Srov. Chris CLARK, Social Work Ethics. Politics, Prinicples and Practice, Houndmills, Basingstoke, Hampshire and New York: Palgrave
Macmillan, 2000, s. 106-107.

13 Srov. BANKS, Ethics..., s. 15.

14 Srov. TROTTER, WARD, Involuntary...

15 Srov. Paul SENIOR, The Probation Order: Vehicle of Social Work or Social Control?, Probation Journal 2/1984, s. 64-70; Geert van der
LAAN, Otdzky legitimace socidlni prdce, Boskovice: Albert, Ostrava: Zdravotné socidlni fakulta Ostravské univerzity, 1998; Carolyn
NOBLE, Postmodern Thinking Where is it Taking Social Work?, Journal of Social Work 3/2004, s. 289-304; Roger SMITH, Social Work
and Power, Houndmills, Basingstoke, Hampshire: PALGRAVE MACMILLAN, 2008.

16 Srov. LAAN, Otdzky...; Phyllis J. DAY, Social Welfare: Context for Social Control, The Journal of Sociology & Social Welfare 1/1981, s.
29-44; Ian HYSLOP, Social Work as a Practice of Freedom, Journal of Social Work 4/2011, s. 404-422.

17 Srov. BANKS, Ethics..., s. 15; TROTTER, Working...

18 Srov. HYSLOP, Social..., s. 218-419; Radka JANEBOVA - Zuzana TRUHLAROVA, Janusova tvaf socidlni prace: Ti pohledy na pojeti
kontroly v socialni praci, Socidlni prdce / Socidlna prdica 6/2017, s. 116-130.

19 Srov. HYSLOP, Social..., s. 418-419.

20 Srov. Ernst SALAMON, Kdo je zékaznikem socidlnich sluzeb?, Socidlni politika 2/2001, s. 6-9.

21 Srov. TROTTER, Working...

22 Srov. Peter LEONARD, The Function of Social Work in Society, in: Talking about Welfare: Readings in Philosophy and Social Policy, ed.
Noel W. TIMMS - David WATSON, Boston: Routledge and Kegan Paul, 1976, s. 252-266.
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prosttedim skrze jejich vzéjemnou adaptaci. Ukolem socilni préce je kontrolovat neptizpiisobi-
vé obcany a reformovat nefunk¢ni socialni struktury. Kontrola je v tomto pohledu povazovana
za legitimni nastroj k udrzeni socidlniho fadu spole¢nosti. Oproti tomu optikou konfliktualniho
paradigmatu je socialni prace ve sluzbach dominujicich elit a slouzi k udrzeni jejich politické
a ekonomické moci nad skupinami, které jsou povazovany za ohrozujici stavajici mocenské uspo-
radani. Socialni prace z hlediska tohoto pojeti nefunguje v zajmu téch, se kterymi pracuje, ale
v zéjmu opresivnich struktur neoliberalniho statu.” Tento pohled je typicky pro tzv. kritickou
socialni praci, ktera maze zahrnovat jak tradi¢néjsi strukturalistickou kritiku, tak kritiku ze stra-
ny riznych postsmért.** Ty ji obohatily zejména o Foucaultiiv koncept governmentality, ktery
zkouma strategie vladnuti spojujici specifické technologie moci zaméfené na formovani mentali-
ty subjektt v jejich kazdodennim fungovani.”

Pfi analyze etickych kodext vychazime z obou uvedenych hledisek. Pres nasi kritickou pozicio-
nalitu zastavame nazor, ze i kontrola muze byt v nékterych situacich legitimni soucasti socialni
prace. Je tomu tak zejména v situacich, kdy kviili nekompetenci nebo nezodpovédnosti clovéka ¢i
z kontextudlnich pri¢in dochazi k zavaznému ohrozeni lidi, a to bud tak, ze je dana osoba zasadné
ohrozena chovanim ostatnich lidi, ¢i svym chovanim zdsadné ohrozuje samu sebe nebo druhé.*
Zaroven také prijimame za své argumenty kritické socidlni prace, ze socialni prace se nechava
vyuzivat a zneuzivat neoliberalni ideologii k disciplinaci lidi v zajmu elit. Z praxe pozorujeme
Loicem Wacquantem? popisovanou postupnou proménu ptvodné ochranné funkce socialni po-
litiky (a tedy i socialni prace) do funkce napravné, kdy do ni pronika stale vice disciplindrnich
principd. Pomoc neoliberalniho statu je stale vyraznéji podminovana plnénim povinnosti ze stra-
ny lidi a funkci socidlni prace se stava dohled a kontrola nad plnénim téchto povinnosti. Tento
dohled byva nazyvan jako welfare surveillance a oznacuje specifické formy sledovani, kontroly
a disciplinace lidi, ktefi zadaji stat o pomoc kvili §patné zivotni situaci nebo z dtéivodu jinych
socialnich problémi.”® Socialni prace se v kontextu welfare surveillance politiky méni v nastroj
kontroly, ktery ma posuzovat zasluhovost/nezasluhovost lidi pro socidlni pomoc ze strany statu
— stava se gatekeeperem pomoci (napf. Rodger; Kam)®; slouzi jako nastroj depolitizace socialnich
problému (napf. Day; Rogowski)*, kdy nuti lidi fesit strukturalné vzniklé problémy individualné;
a zaroven jako nastroj politizace neptizptisobivého chovani (napf. Donzelot; Donaghue)?', kdy
byva povéfena tvorbou ¢i provadénim represivnich opatfeni a programi vidi tzv. asocialnimu
chovani, namisto podpory marginalizovanych; stava se nastrojem pozorovani, hodnoceni a sank-
ci vici tém socialné nejslabsim - zejména lidem bez domova a chudym (napt. Gengler; Smith;

23 Leonardovo rozli$eni pochdzi z roku 1976, takze v dobé svého vzniku nezahrnovalo optiku poststrukturalismu a postmodernismu.

24 Srov. Radka JANEBOVA, Vybrané principy kritické socialni prace v kontextu kontroly nedobrovolnych klientd, Socidlni prdce / Socidlna
prdca 3/2018, s. 5-21.

25 Srov. Michel FOUCAULT, Security, Territory, Population, New York: Palgrave MacMillan, 2007.

26 Srov. Radka JANEBOVA, Kdy je legitimni vykonavat v socidlni praci kontrolu, Férum socidlni prace 2/2017.

27  Srov. Loic WACQUANT, Three Steps to a Historical Anthropology of Actually Existing Neoliberalism, Social Anthropology/Anthropologie
Sociale 1/2012, s. 66-79.

28 Srov. Jiti MERTL, Pferozdélovini welfare. Ndtroj pomoci, nebo kontroly?, Brno: Doplnék, 2017, s. 104.

29 Srov. John J. RODGER, Social Work as Social Control Re-examined Beyond the Dispersal of Discipline Thesis, Sociology 4/1988,
s. 563-581; Ping Kwong KAM, Back to the ‘Social’ of Social Work: Reviving the Social Work Profession’s Contribution to the Promotion
of Social Justice, International Social Work 6/2012, s. 723-740.

30 Srov. DAY, Social...; Steve ROGOWSKI, Radical/Critical Social Work with Young Offenders: Challenges and Possibilities, Journal of
Social Work Practice: Psychotherapeutic Approaches in Health Welfare and the Community 1/2014, s. 7-21.

31 Srov. Jacques DONZELOT, The Policing of Families: Welafare Versus the State, London: Hutchinson University Library, 1979; Jane
DONAGHUE, Antisocial Behaviour Orders (ASBOs) in Britain Contextualizing Risk and Reflexive Modernization, Sociology 2/2008,
s. 337-355.
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Monahan)*; nastrojem zneviditeliovani ,,jinych® (napt. Janebova; Monahan)* a podili se na vy-
konu politiky workfare, ktera podminuje davkovou pomoc zapojenim do prekarizovanych forem
prace (napt. Keller; Dee; Mertl)*.

V souvislosti s analyzou etickych kodext si budeme klast otazku, jak se v nich datilo o$etfit pro-
ces legitimni kontroly a zaroven predchazet zneuzivani socialni prace ze strany neoliberalni ideo-
logie.

Ucel etickych kodexti

Pritomnost etického kodexu je podle Greenwooda® jednou z podminek uznani daného povolani
za profesi. Nicméngé, tato vnéjskovd motivace neni jedinym divodem, pro¢ profese a povolani
— respektive jejich profesni asociace — etické kodexy vytvéreji. U¢elem etického kodexu obecné
je definovat akceptovatelné/neakceptovatelné chovani, podporovat kvalitni praxi, opatfit kritéria
pro sebeevaluaci ¢lent profese, zakladat ramec pro profesionalni chovani a profesionalni odpo-
védnost, slouzit jako podpora profesni identity a jako znak profesni zralosti.** V kontextu socialni
prace plyne tvorba etického kodexu z potfeb zabezpecit socidlnim pracovnicim oporu a regulaci
praxe, chranit klienty pfed zneuzitim Gfedni moci a zanedbanim péce, mit kritéria pro hodnoceni
eti¢nosti aktudlni praxe a pro posouzeni stiznosti a rovnéz vytvaret identitu a status profese ve
spole¢nosti.”’

Etické kodexy socialni prace v jednotlivych zemich se mohou vyrazné lisit co do rozsahu, struk-
tury i definovaného vztahu vici dal$im subjektiim socidlni prace. Olson®® rozlisuje dle téchto
kritérii tfi modely etickych kodext. Prvni, ktery lze nazvat ,,model stru¢nych zasad“ (brief model),
se vyznacuje vyctem zakladnich zasad praxe, které ovsem postradaji jasnou strukturu. , Model za-
méreny na principy“ (principles model) vyuziva logickou formu: preambule/ucel, fundamentalni
principy a hodnoty, fundamentalni zasady a vyklad pro principy a zasady. Tato forma se zaméfuje
na kazdy princip zvlast a upravuje je z hlediska rady vztahi, se kterymi se ¢lenové profese mohou
setkavat. ,Model zaméfeny na vztahy* (relationship model), ktery Olson povazuje za nejlépe roz-
vinuty, je jediny, ktery zdaraziuje vztahy mezi skupinou nebo c¢leny skupiny a jinymi skupinami
spolecnosti, jako jsou vefejnost, klienti nebo zaméstnavatelé. Tento model ¢asto rozdéluje kodex
do sekci, které zacinaji ustanovenim jako napt. ,vztahy/zavazky k ... pficemz nasleduje seznam
standardti a zasad k danému vztahu.

Samoziejmé je otazkou, nakolik jsou rozsahlejsi a podrobnéjsi kodexy zarukou dobrého moralné-
etického rozhodovani. V literature 1ze nalézt predevsim dvoji kritiku etickych kodexti. Prvni vy-
chazi z formalni existence etickych kodexd, kdy je jejich vznik motivovan touhou povolani naplnit

32 Srov. Amanda M. GENGLER, Mothering under the Gaze: Policing Motherhood in a Battered Women’s Shelter, International Journal of
Sociology of the Family 1/2011, s. 131-152; Andrea SMITH, Not-seeing: State Surveillance, Settler Colonialism, and Gender Violence.
in: Feminist Surveillance Studies, ed. Rachel DUBROFSKY - Shosahana A. MAGNET, Durham: Duke University Press, 2015, s. 21-
38; Torin MONAHAN, Regulating Belonging: Surveillance, Inequality, and the Cultural Production of Abjection, Journal of Cultural
Economy 2/2017, s. 191-206.

33 Srov. © Radka JANEBOVA, Socidlni pracovnici: Obecni uklize¢i lidského odpadu? (online), dostupné na: https://blisty.cz/art/75198-
socialni-pracovnici-obecni-uklizeci-lidskeho-odpadu.html, aktualizace 2014, citovano dne 26. 3. 2018; MONAHAN, Regulating...

34 Srov. Jan KELLER, T#i socidlni svéty. Socidlni struktura postindustridlni spolecnosti, Praha: SLON, 2010; Mike DEE, Welfare Surveillance,
Income Management and New Paternalism in Australia, Surveillance & Society 3/2013, s. 272-286; MERTL, Pferozdélovini...

35 Srov. Mirka NECASOVA, Profesni etika, in: Metody a fizeni socidlni prdce, ed. Oldtich MATOUSEK a kol., Praha: Portal, 2003, s. 37-39.

36 Srov. Catherine MCDONALD, Challenging Social Work. The Institutional Context of Practice, Houndmills, Basingstoke, Hampshire,
New York: Palgrave Macmillan, 2006, s. 97-115.

37 Srov. NECASOVA, Profesni..., s. 37-39.

38 Srov. © Andrew OLSON, Authoring a Code of Ethics: Observations on Process and Organization (online), dostupné na: http://ethics.
iit.edu/ecodes/authoring-code, aktualizace 1998, citovano dne 6. 4. 2018.
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Greenwoodova kritéria profese a posilit tak svou pozici,”® pficemz v praxi s nimi profesni skupina
prili§ nepracuje. Druha kritika, jejimiz zastanci jsou pfedev§im postmodernisté v socialni praci,
stoji na odtazitosti etickych kodexti od kazdodenni praxe.* Pravé postmodernisticka perspektiva
socialni prace poukazuje fadou provedenych vyzkumu na to, ze socialni pracovnici v praxi eticky
kodex velmi ¢asto neznaji nebo se nefidi jeho zasadami a radéji preferuji zasadu osobni odpovéd-
nosti pfi rozhodovani (viz napt. Felkenes; Dolgoft, Skolnik; Landau; Christians).*!

Pro ptipadnou inovaci ¢eského etického kodexu by mohly byt z hlediska celkového pojeti podstatné
minimalné dvé otazky. Za prvé, ze kterého ze tfi modeld Olsona** vychazet, a za druhé, jak zajistit
odformalizovani praktického uzivani Etického kodexu socidlniho pracovnika Ceské republiky.

Metodické ukotveni

Zkoumané etické kodexy byly ptivodné vybrany zdamérnym vybérem s diirazem na narodni* ko-
dexy zemi, které jsou povazovany za nejvice dotené neoliberalni ideologii. Proto byly zvoleny
Australie, Kanada a Velka Britanie,* tedy zemé oznac¢ované terminologii Esping-Andersena jako
liberalni a jazykem Titmusse jako rezidualni socialni staty. Vzhledem k aplika¢nimu cili, kterym
je nabidnout podklad pro inovaci ¢eského etického kodexu, byl do vybéru zahrnut stavajici ces-
ky eticky kodex i nam kulturné blizky slovensky kodex. To ovSem nebyl jediny diivod pro jejich
volbu. Statistické porovnan{ vydaji na sociélni ochranu Ceské republiky s dal$imi evropskymi ze-
mémi ukazuje, Ze zatimco u nas ¢inil podil vydajt na socidlni ochranu k HDP v roce 2015 19,1 %,
primér EU se v daném roce pohyboval okolo 29 %.* Zajimavé je, Ze na tomto priméru byla
i Velk4 Briténie, kterd je jinak oznacovéna za rezidudln{ socialni stat. Ceskou republiku je v tomto
smyslu mozno oznacit za ultrarezidudlni socidlni stat (stejné jako Slovensko, kde dany pomér
¢inil dokonce pouze 18,3 %). Obé stiedoevropské zemé mozna nejsou vnimany jako prototypy
neoliberalnich statd, ale je to spise tim, Ze v nich nebyly dopady neoliberalismu nijak zvlast dis-
kutovany, nez Ze by nenesly znaky neoliberalni ideologie (napt. diiraz na socialni skrty v socialni
oblasti, snaha privatizovat potencialné ziskové sluzby socidlni prace, adorace individualni od-
povédnosti a principu zasluhovosti na ukor strukturalnich pfi¢in problémi, prolinani trestnich
principti do socialni politiky a pfesouvani zdroji ze socidlniho do trestniho systému*).

Vzhledem k nasi kritické pozici jsme posléze podrobily zkoumani i kodex vytvofeny Mezinarodni
tederaci socidlnich pracovniku Statement of Ethical Principles (v ¢eském kontextu ¢asto oznacova-
ny jako Mezinarodni eticky kodex), ktery vnimame do zna¢né miry jako ukotveny v kritické pra-
xi. Protoze v pribéhu recenzniho fizeni doslo 2. ¢ervence 2018 k inovaci mezinarodniho kodexu

39  Srov. Paul WILDING, Professional Power and Social Welfare, London: Routledge & Kegan Paul, 1982.

40 Srov. Merrylyn ASQUITH, Ideals, Myths and Realities... A Postmodern Analysis of Moral-ethical Decision-making and Professional Ethics
in Social Work Practice, University of South Australia, 2002.

41 Srov. Sandra W. FELKENES, The Social Work Professional and his Ethics: A Philosophical Analysis, PhD Thesis, University of Alabama,
1980; Ralph DOLGOFF - Louise R. SKOLNIK, Ethical Decision-making in Social Work with Groups: An Empirical Study, Social
Work with Groups 2/1996, s. 49-64; Ruth LANDAU, Professional Socialization, Ethical Judgement and Decision Making Orientation in
Social Work, Journal of Social Service Research 4/1999, s. 57-75; Clifford G. CHRISTIANS, Ethics and politics in qualitative research;, in
Handbook of Qualitative Research, eds. Norman DENZIN - Yvonna S. LINCOLN, Thousand Oaks: Sage, s. 133-155.

42 Srov. © OLSON, Authoring...

43 Zamérné byly vybirany kodexy vztahujici se na vSechny oblasti socidlni prace. Nebyly tedy analyzovany kodexy uréené pro specifické
segmenty socialni prace, jakymi jsou naptiklad socialni sluzby ¢i socidlni prace ve vefejné spravé.

44 Samoziejmé by byl pro analyzu nejvhodnéjsi kodex z USA, ktera je bastou neoliberalismu, ale tento kodex se ndm nepodafilo ziskat.

45 Srov. © CESKY STATISTICKY URAD, Vybrané tdaje o socialnim zabezpe&eni za rok 2016 (online), dostupné na: https://www.czso.cz/
documents/10180/46002380/19002917.pdf/30a86875-3361-44c4-ae3c-d3ad502f68fa?version=1.0; aktualizace 2017, citovano dne 22. 2.
2018.

46 Srov. WACQUANT, Three...
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na kodex globalni - Global Social Work Statement of Ethical Principles, byly do analyzy zahrnuty
obé verze kodexu. A dodatecné jsme se rozhodly zkoumat jesté §védsky kodex, ktery byl pro nas
zajimavy z hlediska odli$ného typu socidlniho statu (socialné demokratického, resp. institucio-
nalniho). Esping-Andersenovo rozliseni liberalniho, konzervativniho a socialnédemokratického
modelu socidlniho statu sice zacalo nasledkem globalni expanze neoliberalnich hodnot ztracet
na platnosti (coz uznal i sam autor tohoto konceptu),”” nas ovSem zajimalo, zda bude mozno do-
hledat dopady neoliberdlni ideologie na pojeti kontroly ve skandinavské zemi, jako je Svédsko.
Zvoleny zamérny zpusob vybéru se stal doplnovanim novych kodext ponékud rozostfeny. Nena-
pliuje ani pozadavek reprezentativity, vzhledem k nizkému poctu zkoumanych objektti. Rizika
plynouci ze zvolené strategie volby vyzkumného souboru reflektujeme a chapeme nasi analyzu
spise jako vyzkumnou sondu.

Z hlediska Olsonem*® vymezenych modelt 1ze za tzv. brief model povazovat obé verze tzv. Me-
zinarodniho etického kodexu, za model postaveny na principech britsky a kanadsky kodex, za-
timco ostatni maji nejblize k modelu orientovanému na vztahy (byt v pripadé ceského kodexu
s vyhradami, zejména vzhledem k nesystémovosti upravy odpovédnosti ve vztahu ke klientovi).
V ramci vybranych kodexti jsme hledaly pasaze, které bylo mozno povazovat za relevantni dle
vySe vymezené definice kontroly. Vyuzily jsme techniky kvalitativni analyzy dokumentt. Mezi
nalezenymi ¢astmi textu jsme zkoumaly tematické shody, které nas vedly k identifikaci kategorii
— explicitni uziti pojmu kontrola, ne/legitimita kontroly, kontraindikace kontroly, situace legi-
timni kontroly, podoby kontroly a etika kontrolni prace. Vzhledem k tomu, Ze posledné uvedena
kategorie ,.etika kontrolni prace” je velmi obsahla a vyda na samostatny ¢lanek, bude tento text
vénovan pouze prvnim ¢tyfem kategoriim orientovanym na pojeti kontroly.

Prezentace zjisténi

Vybrané etické kodexy pristupuji k praci s kontrolou s nasledujici logikou.* Pfipoustéji, ze kont-
rola miize byt za urcitych okolnosti legitimni, ale v nékterych pripadech soubézné uvadi jeji kon-
traindikace, poté vymezuji situace, kdy tato legitimita muze nastat, k jakym aspekttim Zzivota lidi
se kontrola muize vazat (co muze byt kontrolovdno/omezeno) a jak s kontrolou eticky nakladat.

Explicitni uziti pojmu kontrola

Zajimavé je, Ze ty kodexy, které maji zdsady prace s kontrolou vice rozpracovany, tento pojem
explicitné nepouzivaji, zatimco kodexy, které zdsady prace zpracovany nemaji, termin kontrola
(v nespecifikovaném slova smyslu) uzivaji zpravidla v souvislosti s etickymi dilematy socialni pra-
ce na samém konci. Piikladem mohou byt cesky Eticky kodex socidlnich pracovnikii (dle CEK),
ktery v ¢asti C uvadi, ze ,Socidlni pracovnik ma ve své naplni roli pracovnika, ktery klienttiim po-
maha a soucasné ma klienty kontrolovat®, slovensky Eticky kddex socidlneho pracovnika a asisten-
ta socidlnej prdce Slovenskej republiky>' (dale SEK), ktery v ¢asti 3 zahrnuje mezi etické problémy

47  Srov. Gesta ESPING-ANDERSEN, After the Golden Age? Welfare State Dilemmas in a Global Economy, in: Welfare States in Transition:
National Adaptations in Global Economies, ed. Gosta ESPING-ANDERSEN, London: SAGE Publications, 1996, s. 1-31.

48 Srov. © OLSON, Authoring...

49 Logika vykladu nemusi nutné odpovidat potadi, ve kterém jsou jednotlivé aspekty v jednotlivych kodexech uvadény.

50 Srov. © SPOLECNOST SOCIALNICH PRACOVNIKU, Eticky kodex socidlnich pracovnikit Ceské republiky (online), dostupny na:
http://socialnipracovnici.cz/public/upload/image/eticky_kodex_sspcr.pdf, aktualizace 2006, citovano dne 14. 6. 2017.

51 Srov. © SLOVENSKA KOMORA SOCIALNICH PRACOVNIKU, Eticky kédex socidlneho pracovnika a asistenta socidlnej préce
Slovenskej republiky (online), dostupné na: https://www.employment.gov.sk/files/slovensky/rodina-socialna-pomoc/socialna-praca/
eticky-kodex_final-3.pdf, aktualizace 2015, citovano dne 14. 6. 2017.
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a dilemata skute¢nost, ze tloha socialnich pracovniki je zaroven pomahajici i kontrolni, ¢i pred-
posledni verze tzv. Mezinarodniho etického kodexu® (dale IFSWa), ktera v Predmluvé vztahovala
pomoc a kontrolu k funkcim socidlni prace. V aktudlni verzi tohoto kodexu z roku 2018 jiz neni
pojem kontrola explicitné uzivan, ale je zde zminéna mocenska pozice, kterou socialni pracov-
nici nad klienty maji (moznost kontroly je tedy predpokladana implicitné). Vyjimkou z vice roz-
pracovanych kodexu je kanadsky privodce etickou praxi Guidelines for Ethical Practice” (dale
CASW?), ktery v ¢lanku 1.4.2 explicitné uvadi zasadu minimalizace uzivani kontroly, kdy musi
byt kazdé rozhodnuti omezujici obcanska ¢i zakonna prava klienti pfijato po uvazlivém vyhod-
noceni situace. Také svédsky kodex Ethics in Social work — A code of conduct and ethical behaviour
for social workers” (dale Akademikerférbundet) pracuje s pojmem kontrola, kterou vnima ve spe-
cifické konotaci kontroly rizik a preventivniho predchdzeni skod. Ostatni rozpracované kodexy
nahrazuji pojem kontrola naptiklad pojmy omezeni, dohled, natlak, opatfeni ¢i uziti moci.

Nel/legitimita kontroly

Ty kodexy, které se o kontrole nevyjadiuji explicitné, predpokladaji jeji okolnostmi podminénou
nevyhnutelnost, a tedy legitimitu, spise implicitné. Napriklad britsky kodex explicitni formulaci
o legitimité kontroly neobsahuje, ale jim uznavanou legitimitu kontroly za urcitych okolnosti 1ze
dedukovat z toho, Ze ji rozviji z hlediska jejich podminek a zptsobu realizace. Jesté strucnéjsi je
naptiklad tzv. mezindrodni kodex z roku 2018 Global Social Work Statement of Ethical Principles
(dale IFSWb?®), ktery tuto legitimitu implicitné vyvozuje az z definovanych situaci, kdy je uziti
kontroly vhodné (zpravidla ohrozeni klienta ¢i druhych osob).

Legitimita kontroly a jeji nelegitimita jsou v ramci etickych kodext vnimany jako komplementar-
ni jevy. Z hlediska poradi témat jsou nejprve prezentovana prava klientt, a teprve poté okolnosti,
za kterych je legitimni tato prava omezit. Mezi prava klientd, kterd lze povazovat za podstatna
v souvislosti s vykonem kontroly (v danych pasazich kodexti), patii pravo podstupovat rizika
(britsky The Code of Ethics for Social Work Statement of Principles — dale BASW)*’, pravo na infor-
mované rozhodnuti (CASW; AASW=¥; BASW; IFSWDb), pravo na autonomii a nezavislost (AASW;
BASW), pravo na participaci pfi rozhodovani (BASW; Akademikerférbundet), pficemz nékteré
kodexy jesté zvlast zdtiraznuji toto pravo u déti (BASW; CASW), pravo na sebeurceni (CASW;
AASW; IFSWb; BASW; Akademikerférbundet), pravo na osobni distojnost (Akademikerférbun-
det), pravo na soukromi (AASW; IFSWD), pravo na svobodu (Akademikerférbundet) a pravo na
duvérnost informaci (AASW; BASW; IFSWa; IFSWb; Akademikerforbundet).

52 Srov. © IFSWa, Statement of Ethical Principles (online), dostupné na: http://ifsw.org/policies/statement-of-ethical-principles/,
aktualizace 2012, citovdno dne 6. 12. 2016.

53  Srov. © CASW, Guidelines for Ethical Practice (online), dostupné na: http://www.casw-acts.ca/sites/default/files/attachements/ CASW _
Guidelines%20for%20Ethical%20Practice.pdf, aktualizace 2005, citovano dne 8. 12. 2016.

54 Pod touto zkratkou budou uvddény oba typy etickych pravodci. Vedle vy$e zminéného privodce Guidelines for Ethical Practice
bude k této zkratce vztahovan i stru¢ny © CASW, Code of Ethics (online), dostupné na: https://casw-acts.ca/sites/casw-acts.ca/files/
attachements/casw_code_of_ethics.pdf, aktualizace 2005, citovano dne 8. 12. 2016.

55 Srov. © AKADEMIKERFORBUNDET SSR, Ethics in Social Work — A Code of Conduct and Ethical Behaviour for Social Workers
(online), dostupné na: https://akademssr.se/sites/default/files/files/ethics_in_social_work_0.pdf, aktualizace 2015, citovano dne 8. 12.
2016.

56 Srov. © IFSWb, Global Social Work Statement of Ethical Principles (online), dostupné na: https://www.ifsw.org/statement-of-ethical-
principles/, aktualizace 2. ¢ervence 2018, citovano dne 30. 8. 2018.

57 Srov. © BASW, The Code of Ethics for Social Work Statement of Principles (online), dostupné na: http://cdn.basw.co.uk/upload/
basw_112315-7.pdf, aktualizace 2012, citovano dne 8. 12. 2016.

58 Srov. © AASW, Code of Ethics (online), dostupné na: https://www.aasw.asn.au/document/item/1201, aktualizace 2010, citovano dne
8. 12. 2016 (dale AASW).
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Kontraindikace kontroly

Nékteré kodexy pied vymezenim okolnosti, kdy je kontrola legitimni, mohou jesté zdtraznovat,
kdy kontrola legitimni neni — tedy jeji kontraindikace (BASW; CASW; Akademikerforbundet).
Tato kontraindikace je vazana na pravo podstupovat riziko. Napriklad britsky kodex (BASW)
uvadi v Principu 2, Ze socidlni pracovnici jsou si védomi, Ze lidé uzivajici sluzeb socialni prace
maji prdvo podstupovat rizika. Svédsky kodex, jehoz tvodni dvé &asti jsou spise diskuzi o hodno-
tach $védského statu, fesi kontraindikaci kontroly formou fe¢nickych otazek, v nichz je u nékte-
rych z klicovych hodnot zvazovana moznost tuto hodnotu nerespektovat.

V ceském etickém kodexu takové ustanoveni sice neni, ale podobnd zasada je dohledatelna na-
priklad ve Vykladovém sborniku pro poskytovatele socialnich sluzeb*, kde je vymezeno pravo na
priméfené riziko. Je zde zdiiraznéno, ze vzhledem k tomu, Ze ,,je riziko nedilnou soucasti nasich
zivotd a nezbytnou podminkou dospivani jedince, poskytovatelé by se neméli snazit o jeho na-
prosté odstranéni ze zivota klientt, ale naopak by jim méli umoznit podstupovat tzv. pfimérené
riziko®. Podobné snahy o balancovani mezi pfiméfenym a nepfiméfenym ohrozenim byly v ob-
lasti socialné pravni ochrany déti, ale po kritice kuratort pro déti a mladez byly metodiky stazeny.
Ostatni segmenty socidlni prace mimo socidlni sluzby takovym voditkem nedisponuji.

Situace legitimni kontroly

Vymezeni okolnosti, kdy je nevyhnutelné omezit prava klientti, se ve vybranych etickych ko-
dexech vdze na dusledky situaci, kdy jsou ohroZena prava, bezpeci a zdjmy lidi, kdy je tfeba lidi
ochranovat, nebo jim hrozi vaZna ujma. Jinak feceno, konat za tcelem omezeni obcanskych ¢i
zakonnych prav lidi 1ze pouze tehdy, je-li to zakonné ospravedlnitelné (AASW; BASW; SEK; Aka-
demikerférbundet) ¢i v zajmu vyssich etickych pozadavki, jako je napriklad zachovani Zivota
(IFSWa; SEK). Prava klienta mohou byt limitovana z divodu jinych zasadnéjsich odpovédnosti
socidlniho pracovnika v dané situaci — na zakladé profesni odpovédnosti socialnich pracovnikd,
odpovédnosti zajistit péci, odpovédnosti respektovat pravo nebo na zdkladé odpovédnosti k ji-
nym poskytovatelim sluzeb ¢&i dalsich stran (AASW). Svédsky kodex rozsifuje situace momental-
niho ohrozZeni i na ohrozeni budouci, takze legitimuje preventivni kontrolu. Uvedené situace Ize
rozlidit na ty, kdy (1) klient ohroZuje druhé lidi, nebo (2) je ohroZeno bezpeci samotného klienta
(viz Tabulka ¢ 1). V tomto se etické kodexy tedy shoduji s teoriemi socialni prace.®

Tabulka ¢ 1: Situace legitimni kontroly

Situace legitimni kontroly Varianta situace a) Varianta situace b)

1. Klient ohrozuje, nebo by 1a) Ohrozeni konkrétnich lidi 1b) OhroZeni ¢i poskozovdni
mohl ohrozovat druhé lidi spolecnosti

2. Ohrozeno bezpeci samot- 2a) Klient ohrozuje sam sebe 2b) Klient neni schopen ochranit
ného klienta (soucasné, ¢i do v diisledku omezené kapacity sam sebe v diisledku omezené
budoucna) rozhodovani kapacity rozhodovdni

V prvnim pfipadé je kontrola (1a) bud uzita nad témi, ktefi zavazné ohrozuji ¢i poskozuji druhé
(mysleno konkrétni) lidi, nebo (1b) u téch, ktefi ohrozuji ¢i poskozuji spolecnost.

59 Srov. Standardy kvality socidlnich sluzeb. Vykladovy sbornik pro poskytovatele, Praha: MPSV, 2008, s. 32.
60 Srov. JANEBOVA, Kdy..., s. 36.
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Uziti kontroly nad témi, ktefi zavazné ohrozuji ¢i poskozuji druhé (mysleno konkrétni) lidi (ad
la), vyplyva ze zavazku socidlni prace chranit prava (CASW; SEK; AASW; IFSWa; IFSWb; Aka-
demikerforbundet), zajmy (AASW; IFSWa; IFSWb), svobodu, blaho, distojnost, rovhou hodnotu
vSech lidi, demokracii (Akademikerforbundet) a bezpeci (AASW) dalsich lidi ¢i predchazet riziku
jejich ohrozeni (Akademikerforbundet). Svédsky kodex ale upozoruje, Ze obsah vy3e uvedenych
pojmu je tfeba velmi citlivé definovat. Termin ,,prava® je zahrnut v podstaté témér ve vsech zkou-
manych kodexech, coz mtize ukazovat, ze se jedna o pojem zastresujici vSéechny ostatni. V tomto
ohledu je funkéni i ¢esky kodex, ktery ho charakterizuje v bodé 1.3 parafrazi Johna Stuarta Milla
jako respekt k pravu ,.kazdého jedince na seberealizaci v takové mire, aby souc¢asné nedochazelo
k omezeni stejného prava druhych osob®. Dale se v bodé 2.1.4 vénuje moznosti omezeni klientova
prava na soukromi a davérnost jeho sdéleni v pripadé, kdy jsou ohrozeny dalsi osoby.

Kontrola téch, ktefi zavazné ohrozuji ¢i poskozuji spole¢nost (1b), vyplyva ze zakonnych poza-
davkd a podminek (AASW) nebo jsou jejich prava a svobody v rozporu s kolektivnimi zajmy
(CASW). Specificky vyplyva legitimita kontroly ze svédského kodexu, kde je popisovana jako
legitimni charakteristika ,,napravnych® zatfizeni. Implicitné vyplyva z kulturniho konsensu ve
$védské spole¢nosti, kdy muze byt kontrola ¢i ,,vefejnd moc™ uplatnovana nad jednémi v zajmu
druhych (je tim pravdépodobné myslena kontrola nad zvyky mensinovych kultur, které mohou
ohrozovat prava nékterych jejich ptislugnikd — naptiklad Zen a déti). Svédsky kodex také poklada
otazku legitimity kontroly v ramci statniho dohledu (surveillance) formou sledovacich zatizeni
uzivanych v systému socialni ochrany, kdy je kontrola uplatniovana na urcité skupiny preventivné
v zajmu minimalizace rizik (odpovéd vztahuje k potfebé zachovani lidské dustojnosti).

Ve druhém pripadé (ad 2) je vhodné kontrolu uplatnit v (2a) zdjmu samotného klienta - tedy
u téch, ktefi zavazné ohrozuji ¢i poskozuji sami sebe v diisledku omezené nebo zhorsené kapacity
rozhodovani (CASW), nebo (2b) u téch, kteti z podobnych ptic¢in nejsou schopni ochranit sami
sebe (CASW). Vétsina kodexu tyto dvé situace ale nerozlisuje (BASW; Akademikerférbundet;
IFSWa; IFSWb; AASW; SEK; CEK). V obou ptipadech je cilem kontroly zamezit jesté vétsim
$kodam u nich samych (CASW), pficemz kanadsky kodex je v tomto opét konkrétnéjsi, kdyz
pfimo definuje situaci, kdy ma klient v umyslu poskodit sebe sama (ad 2a) nebo je dospély klient
zneuzivan jinou osobou (ad 2b).

Kapacitu lze podle kanadského kodexu chapat jako schopnost porozumét informacim relevant-
nim k rozhodnuti a pfimérené usoudit predvidatelné diisledky volby, zda jednat, ¢i nejednat (plati
vzdy specificky pro kazdé situa¢ni rozhodnuti, coz znamend, ze jedna a taz osoba miize byt schop-
na rozhodnout ohledné bydlisté, ale nikoliv o zptsobu 1écby, a tato schopnost se mize ménit
v Case). Australsky kodex dokonce taxativné vymezuje mozné priciny takové snizené kapacity
z divodu zranitelnosti, postizeni, véku, zavislosti, jazyku, nabozenstvi ¢i kultury klienta. Ucelem
je ochrana klienta — zejména jeho prav (AASW), zajmt (AASW; Akademikerférbundet) a bez-
peci (AASW; BASW). Cesky kodex se v bodé 2.1.4 vénuje moznosti omezeni klientova prava na
soukromi a divérnost jeho sdéleni, coz vztahuje k situaci osob, které nemaji zptsobilost k prav-
nim ukontim v plném rozsahu (zejména nezletilé déti). Pracuje tedy s pojmy, které v disledku
novelizace Obcanského zakoniku jiz pravné neexistuji.

Podoby kontrolniho jedndni

Kontrolni jednani, ke kterému mohou byt socidlni pracovnici opravnéni, mohou byt vymezena
v obecnych pojmech - jako ,klient je vystaven dohledu a omezenim® (Akademikerféorbundet),
»omezeni zakonnych a obc¢anskych prav® (BASW; CASW; AASW), ,,pravnimu ¢i jinému natla-
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ku“ (AASW), ,opatfenim v souladu s pravnimi predpisy, standardy praxe a politikou pracovisté*
(CASW; SEK) - bez specifikace, o jakd prava, omezeni, dohled ¢i natlak se jedna. Australsky
kodex zminuje pojeti kontroly jako ,,uziti neformalni moci nebo donucovaci moci®, coz ukazuje,
ze kontrola nemusi byt nutné odvozovana od zakonnych opravnéni (neni ale vyjasnéno, co je
neformalni moci mysleno). Zpravidla se vymezeni kontrolniho jednani déje v tivodu pasazi véno-
vanych kontrole. Posléze jsou jiz konkrétnéji formulovana omezeni z hlediska specifickych prav,
ktera mohou byt v definovanych ptipadech omezena.

Z hlediska vyse vymezenych tfi kategorii kontroly Janebovou a Truhlarovou,® byla kontrola cha-
pana ve smyslu nejméné direktivniho pojeti - tedy jako klientem nevyzadaného fe¢ového aktu -
diskutovana implicitné pouze ve §védském a slovenském kodexu ve dvou smyslech. Ve svédském
se tak délo ve vazbé na hodnotu upfimnosti. Je zde psano, Ze ne v$e, co muze byt feceno, také re-
¢eno byt musi. Nezbytnost fici nékteré véci musi byt vzdy posouzena situa¢né. Kontrolni jednani
tedy mize mit podobu fecového aktu (formou otazek ¢i komentart), ktery klienta upozornuje na
hodnoty a normy svédského statu. Jako kontrolu ve smyslu poskytovani nevyzadanych informaci
1ze nékdy chapat i situace, kdy je nezbytné seznamit klienta s podminkami a povinnostmi, které
musi splnit pro ziskani dostupnych zdrojti (SEK; Akademikerférbundet). Ne vzdy o tyto informa-
ce klienti stoji, takze je 1ze v tlehlovském® smyslu chapat jako vyjasnovani.

Vétsina kodext umoznuje v definovanych situacich omezit pravo na sebeurcéeni (CASW; Aka-
demikerforbundet; IFSWa; IFSWb; AASW). Sebeurceni Ize chapat jako klicovou hodnotu so-
cialni prace, ktera se tyka prava klienta na vlastni sebefizeni a na svobodu volby bez zasahti
ostatnich (CASW). Omezené pravo sebedeterminace muze byt opisovano riznymi zptisoby.
Napriklad skrze jednani bez souhlasu klienta - v ptipadé sebeposkozovani (AASW) ¢i v pripa-
dé rizika vétsi ajmy klienta (BASW), nebo jako ,jednani za klienta® v zajmu klienta (AASW).
Mize byt vztahovano k jednani bez uzavieného informovaného souhlasu ¢i proti jeho ujedna-
nim. Termin , informovany souhlas® ma v anglictiné §ir$i vyznam nez v ¢estiné, kde je chapan
jako forma souhlasu s provedenim urcitého tkonu, poskytnutim sluzby® a se zpracovanim
osobnich udajt dle zakona ¢.101/2000 Sb., o ochrané osobnich udaja. Spise odpovida v ¢estiné
uzivanym terminim dohoda/smlouva/kontrakt. Kanadsky kodex ho v rdmci slovniku pojmi
vymezuje jako dobrovolnou dohodu, které bylo dosazeno s kompetentnim klientem a ktera
je zalozena na informacich o predvidatelnych rizicich a vyhodach spojenych s touto doho-
dou. Omezeni sebeurceni je chapano také jako limitovana participace (Akademikerférbundet;
AASW), omezena autonomie (AASW) ¢i omezené rozhodovani (CASW). Pojem participace
se vaze spiSe k procesu rozhodovani, jak vyplyva ze starsi verze kodexu IFSWa, kde je defino-
van jako ,,plné zapojeni a tcast lidi vyuzivajicich sluzby socialni prace zpisoby, které povedou
k jejich zplnomocnovani ve vSech aspektech rozhodovani a ¢innosti ovliviiujicich jejich zivoty*
Oproti tomu termin autonomie neni v kodexech vysvétlen, ale s pomoci teorie ho lze vymezit
jako schopnost klienta nezavisle fungovat a jako nezavislost na nepfipustném vlivu ¢i kontrole
ze strany druhych.® Tento pojem se tedy spisSe vztahuje k cilovému stavu — konkrétné k chovani
klienta, a proto je vhodné rozliSovat omezené sebeurceni ve vztahu k participaci a ve vztahu
k autonomii.

61 Srov. JANEBOVA - TRUHLAROVA, Pojeti...

62 Srov. ULEHLA, Uméni..., s. 35.

63 'V zdkonu ¢. 108/2006 Sb., o socidlnich sluzbach, ani ve vyhldsce 505/2006 Sb., kterou se provadéji néktera ustanoveni zakona o socidlnich
sluzbach, neni tento pojem uzivan.

64 Srov. Karla Krogsrud MILEY - Michael O'MELIA - Brenda DUBOIS, Generalist Social Work Practice: An Empowering Approach.
Boston: Pearson, 2011, s. 193.
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Treti kontrolni pristup je vyjadfovan skrze ,nedobrovolné klientstvi“ (CASW; AASW). Za ne-
dobrovolné klienty jsou povazovani lidé, ktefi se dobrovolné nerozhodli pro uzivani sluzby,
nebo ktefi aktivné odmitaji uzivani sluzby nafizené soudem, coz ma za dusledek néjaky jiny
pravni postih (AASW). Tomuto bodu se vénuje i slovensky kodex, ktery zminuje mozna ome-
zeni vyplyvajici z odmitnuti sluzby.

Neékteré podoby kontrolniho jednani byly obtiznéji zaraditelné do tfi kategorii vytvorenych Jane-
bovou a Truhlarovou®. Napriklad $védsky kodex pripousti moznost omezeni svobody klienta, ale
dale tuto moznost nespecifikuje. Toto pravo se do urcité miry prekryva s pravem na sebeurcent,
ale zatimco hodnota sebeurcenti je spojovana spise s pravem rozhodovat o sobé, omezeni svobody
se muze vztahovat nejenom ke svobodé rozhodovani, ale i k opatfenim omezujicim pohyb klien-
ta. Vzhledem k tomu, ze §védsky kodex se vénuje i otazce kontroly v napravnych zatizenich, mtze
jit o druhy uvedeny vyznam. Obdobné australsky a ¢esky kodex predpokladaji moznost omezeni
soukromi, ale ani jeden z nich tuto oblast dale nespecifikuje. Soukromi tak muaze byt vnimano
jako specifické omezeni sebeurceni klienta v této jedné oblasti. Za kontrolu lze chapat i situaci,
kdy je nutno porusit divérnost informaci (CEK; CASW; IFSWa; IFSWb; SEK). Napriklad kanad-
sky kodex takové jednani pripousti pfi riziku z prodleni v disledku sebeposkozeni, momental-
niho dusevniho ¢i zdravotniho stavu. I tento typ kontroly lze ale vztahovat k omezenému sebe-
urceni, kdy je jednano bez souhlasu ¢i proti ujednani s klientem ve specifické oblasti divérnosti
informaci. Nalezené podoby kontroly ve zkoumanych etickych kodexech zobrazuje Tabulka ¢. 2,
ktera je porovnava s kategoriemi nalezenymi Janebovou a Truhlafovou.%

Tabulka ¢. 2: Porovndni podob legitimni kontroly v pojeti Janebové a Truhldrové a v etickych kodexech

Janebova, Truhlarova Vyplyvajici z analyzy etickych kodext

Vztah jednotlivych kategorii je inkluzivni (kon- Pojeti kontroly jsou chapana jako diléi moznosti,

trola jako nevyZdadané jedndni je nadmnoZinou jak muize kontrola vypadat, bez vzdjemné logické

omezené volby a natizené spoluprdce a kontrola vazby Ci hierarchie direktivity. Posledni tfi typy

jako nevyZadané jedndni je nadmnoZinou natrizené  kontroly jsou uvedeny kurzivou, protoze jejich

spoluprdce). zataditelnost do predchozich pojeti kontroly je
diskutabilni.

Kontrola jako nevyzadané jednani socialniho Kontrola jako nevyzadany recovy akt:

pracovnika Ve vztahu k normam a hodnotam spole¢nosti

Ve vztahu k podminkam, povinnostem praviim
souvisejicim s vyuzitim sluzeb socidlni prace

Kontrola jako omezena volba klienta Kontrola jako omezeni volby klienta:
Omezeni participace klienta v procesu rozhodo-
vani
Omezeni autonomie klienta jako vysledek rozho-
dovani
Jednani bez souhlasu klienta
Jednani proti ujednani s klientem

Kontrola jako nafizena spoluprace Kontrola jako nafizend spoluprace:
Natizeni uzivat sluzbu socialni prace
Sankce spojené s odmitnutim spoluprace

- Kontrola jako omezeni svobody pohybu

65 Srov. JANEBOVA - TRUHLAROVA, Pojeti...
66 Srov. JANEBOVA - TRUHLAROVA, Pojeti...
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| - Kontrola jako omezeni soukromi |

| - Kontrola jako poruseni micenlivosti |

Uvedena tabulka zfejmé neidentifikuje vycerpavajicim zptisobem vsechny podoby kontroly a je
pravdépodobné, Ze dalsi podobné analyzy by nalezly jiné zde nerozpoznané typy kontroly. Jed-
notlivé podoby kontroly nelze vnimat ani jako vzajemné ostfe oddélené, naopak 1ze predpokladat,
ze jedno kontrolni jednani mize v fadé pripadii spadat pod vicero zde uvedenych podob.

Zavér a diskuze

Analyza ukazala, Ze zkoumané etické kodexy se kontrolou zabyvaji, a to nejvice z hledisek situaci,
kdy se kontrola stava legitimni, a moznych podob kontroly. Mnohem vétsi pozornost je kontrole
vénovéna v zemich, kde nebyla prerusena tradice socidlni prace. Cesky a do znaéné miry i sloven-
sky eticky kodex kontrolu podrobnéji nerozpracovavaji, z cehoz podle naseho nazoru vyplyva i to,
ze nemusi zcela napliovat ucel etického kodexu - byt oporou socialnim pracovnikiim v eticky
spornych situacich. Vzhledem k tomu, Ze oblast kontroly je vyrazné rizikovéjsi z hlediska dasled-
ki etickych pochybeni, vnimadme stav ceského etického kodexu jako zna¢né nevyhovujici.
Formulace souvislosti mezi typem zemé a pristupem etického kodexu ke kontrole vyzaduje znac-
nou opatrnost. Nasledujici hypotézu je tfeba vnimat s velkou rezervou, ale zda se, jako by ex-
plicitni uzivani pojmu kontrola bylo méné prijatelné v zemich, kde socidlni pracovnici vice re-
flektuji dopady neoliberalni ideologie na socialni praci (Australie, Britanie), a naopak nejvice
ptijatelné v zemich s prerusenou tradici socidlni prace (Ceska republika, Slovensko). Mohlo by to
znamenat, Ze socialni pracovnici v Australii a Kanadé, které jsou proslulé svou politikou welfare
surveillance, jsou si védomi vlivu neoliberdlni ideologie na svou profesi a kodex koncipovali tak,
aby slouzil jako opora viici této ideologii. Naopak u nas a na Slovensku, kde je reflexe vlivu neo-
liberalismu minimalni, nemusi byt uzivani tak ozehavého terminu jako kontrola vnimano jako
problematické.

Ke zcela protikladné hypotéze mtize vést zjisténi, ze pravé neoliberalni zemé jako Austrélie a Ka-
nada povazuji kontrolu za legitimni, pokud klient zdvazné ohrozuje ¢i poskozuje spole¢nost ¢i ko-
lektivni zajmy. Tyto terminy legitimujici kontrolu jsou ale zna¢né vagni a mnohoznacné (v pravni
terminologii jsou oznacovany jako tzv. neurcité pravni pojmy), takze mohou byt zneuzitelné v zaj-
mu téch, ktefi maji moc. Zaroven ale mohou byt diky své pruznosti jedinym moznym popisem
slozitych mezilidskych vztaht a jejich pfesna definice by mohla byt z hlediska dopadu etickych
kodextl jesté rizikovéjsi. Obdobné jako pravni terminologie se bude muset i terminologie etic-
kych kodexti pravdépodobné spolehnout na to, Ze eticky vyklad vyzaduje jistou miru volnosti.*’
V ptipadé australského kodexu je také znacné diskutabilni, uvadi-li mezi moznymi pri¢inami
snizené kapacity klientt legitimujicimi kontrolu kulturu klienta. Tato diskutabilnost se zvysuje
napiiklad v souvislosti se spornym programem income managementu (fizené spotieby davek)®,
do kterého jsou zarazovani pivodni obyvatelé Australie na zdkladé své kulturni odli$nosti.”” Na
druhou stranu kontrola legitimovana kolektivnimi zajmy a kolektivnim welfare je silnym téma-

67 Doporuéeni extenzivniho jazykového vyznamu v eském pravu dal naptiklad Ustavni soud CR v roce 2002 pod spisovou znackou IV.US
92/02.

68 Srov. © INCOME MANAGEMENT, Income management — Overview (online), dostupné na: https://www.dss.gov.au/node/33895,
aktualizace 2016, citovano dne 23. 3. 2018.

69 Srov. DEE, Welfare..., s. 272-286.
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tem také ve $védském kodexu, ktery stéle silné odrazi charakter $védského socialniho statu. Vice
nez vlivem neoliberalismu se jevi byt zasazen integraci lidi z jinych kultur do $védské spolecnosti.
V kodexech byla v kontrolnich pasazich vénovana pomérné mala explicitni pozornost riziku zne-
uziti kontroly ve foucaultovském slova smyslu - tedy ve smyslu kontroly normality a nevyza-
daného moralizovani, jehoz cilem je vmanipulovat klienty do role fesitele a potencialné vinika
problému. Pravé otazka jemnych mechanismi disciplinarni moci, skrze které socialni pracovnici
rozli$uji pro neoliberalni stat zasluhujici od nezasluhujicich, aby posléze ty druhé bud ucinili
poslusnymi, nebo je trestali vylu¢ovanim z jejich opravnéni, by méla byt podle naseho nazoru
v kodexech silnéji reflektovana.

Otazku, zda vyssi tlak neoliberdlni ideologie vede socialni pracovniky pfi oSetfeni kontrolnich
¢innosti k odporu v jejich etickém kodexu, nebo naopak k prizptisobeni se chlebodarci, nejsme
schopny na zakladé takto malé sondy zodpovédét. V kontrolnich pasazich nebylo mozno na-
jit prokazatelné rozdily mezi etickymi kodexy z liSicich se ideologickych kontextd. Muzeme ji
ovSem vyuzit v apelu na ceské socialni pracovniky, aby pfi inovaci etického kodexu mysleli na
tlaky, kterym budou stale vice vystavovani, a na zavazek socialni prace ke klientim. Zaroven by je
mozna panika z neoliberalni revoluce v socidlni praci neméla paralyzovat natolik, aby na upravu
kontroly v etickém kodexu rezignovali. Kontrola bude vzdy legitimni soucasti socidlni prace, a to
i z kritické perspektivy socialni prace. Proto by méla byt pojednana takovou formou, aby socialni
pracovnici ziskali své voditko a oporu, a zaroven aby se socialni prace branila proti vyuzivani
a zneuzivani v zajmu kapitalu.
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The Concept of Control in Selected Codes of Ethics in

Social Work
Radka Janebova, Zuzana Truhlarova

Abstract

Social work is referred to as an ambivalent profession which includes both assistance and
control. This leads to a number of dilemmas. As support when seeking for the solution to
those dilemmas one could use the Code of Ethics for social workers of the Czech Republic.
Due to the fact that its current form does not focus on the topic of control and that there are
not many guides in the Czech language for its processing, the aim of this text is to find out
how control work with clients is processed by selected codes of ethics. In order to achieve the
goal, we chose a qualitative analysis of eight selected codes of ethics. We have found that the
codes examined can be distinguished according to logic — explicit use of the term control,
legitimate/illegitimate control, contraindication of control, the situation of legitimate control,
the form of control, and ethics of control work. This text is devoted to the first four categories.
It is this scope that could be used in the eventual consensus of experts about the new neces-
sity to incorporate parts dealing with control into the Czech Code.

Key words: social work, control, legitimacy, code of ethics, neoliberalism

Introduction

The theoretical objective of the text is to find out how selected codes of ethics work on the topic
of control work with clients. We were wondering how explicit the term control is and what the
logical approach is for working with control. The intentional choice of codes of ethics has led us to
the partial question of whether we can find a connection between the political ideology of a given
country and the concept of control in the code. The purpose of the article is to develop the topic
of control for the purpose of possible future innovations of the Code of Ethics for social workers
of the Czech Republic. The findings of the article could serve as a possible inspiration. The text is
written from the critical perspective of social work which is logically reflected in the theoretical
anchoring of key concepts as well as in the interpretation of the findings.

The key concepts, such as control in social work, legitimacy of control, and the purpose of codes
of ethics, will be explained first. The research methodology will then be briefly characterised, and
later the research findings together with the recommendations will be presented.
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Theoretical Anchor
Control in Social Work

The Oxford Dictionary defines the noun ‘control’ as the power to influence or direct people’s be-
haviour or the course of events and the verb ‘to control’ as to determine behaviour or oversee the
course of something.! According to the Cambridge Dictionary, the verb ‘to control’ means to or-
der, limit, or rule something, or someone’s actions or behaviour.? In Czech, this term is explained
as supervision, examination, management, or influence.’ Using these definitions, control in social
work can be defined as the power of social workers to direct or restrict some client behaviour, to
control or influence certain events, and to oversee the behaviour or actions required.

Control can be understood as a method, activity, or even the goal of social work. In this text, it will
be understood as an activity through which the above power is realised. It is more appropriate to
deal with activities in the plural given the fact that this can be a continuum of different actions. The
differentiation of this continuum of control methods is surprisingly not dealt with in the literature
much. In the Czech context, perhaps the most well-known differentiation is Ivan Ulehla’s four ways
of controlling* which (in terms of directivity) determines the types of unsolicited communication
from the perspective of the client (clarification, persuasion, supervision, custody). Similarly, from
a client perspective, three ways of controlling were identified by Janebova and Truhlarova.’ They
studied control and its concept in English written literature in the area of social work. Although they
looked at control from a client perspective, we believe that the three categories of control found by
them can be seen as general categories of control. The notional range of control actions was distin-
guished inclusively from the broadest to the narrowest and, at the same time, to the most directive
distinction (the broader are a superset of the narrower ones). The broadest distinction includes all
social work activities that involve any behaviour unsolicited by the client in the sense of words of
Ivan Ulehla.’ Such behaviour is represented even by a subtle form of control such as the giving of
unsolicited information. A higher degree of directivity can be found in the case of restricting the
self-determination of the client when a social worker decides on certain more or less important
matters by himself (for example, Behroozi, Burman, Akademikerférbundet).” And as the most di-
rective, they point out the situation where the client is forced to use a service that he does not want
(for example, Willshire, Brodsky, Trotter, AASW, Trotter, Ward).® We were, among other things, also
interested, in our analysis of whether and how control is understood in selected codes of ethics.

1  Cf. © English Oxford Living Dictionaries, Control (online), available at: https://en.oxforddictionaries.com/definition/control, cited 3™
April 2018.

2 Cf. © Cambridge Dictionary, Control (online), available at: https://dictionary.cambridge.org/dictionary/english/control, cited 3" April

2018.

Cf. Various authors, Ilustrovany encyklopedicky slovnik, Prague: Academia, 1981, p. 197.

Cf. Ivan ULEHLA, Uméni pomdhat, Prague: SLON, 1999.

Cf. Radka JANEBOVA and Zuzana TRUHLAROVA, Pojeti kontroly z perspektivy klienta socidlni prace, Kontakt 1/2018, pp. 65-73.

Cf. ULEHLA, Uméni..., p. 35.

Cf. Cyrus S. BEHROOZI, A Model for Social Work with Involuntary Applicants in Groups, Social Work with Groups 2-3/1993, pp. 223

238; Sondra BURMAN, Revisiting the Agent of Social Control Role: Implications for Substance Abuse Treatment, Journal of Social Work

Practice: Psychotherapeutic Approaches in Health, Welfare and the Community 2/2004, pp. 197-209; © AKADEMIKERFORBUNDET

SSR, Ethics in Social Work — A Code of Conduct and Ethical Behaviour for Social Workers (online), available at: https://akademssr.se/

sites/default/files/files/ethics_in_social_work_0.pdf, last update 2015, cited 8" December 2016.

8  Cf. David WIILLSHIRE and Stanley L. BRODSKY, Toward a Taxonomy of Unwillingness: Initial Steps in Engaging the Unwilling Client,
Psychiatry, Psychology and Law 8/2001, pp. 154-160; Chris TROTTER, Working with Involuntary Clients. A Guide to Practice, Los
Angeles, London, New Delhi Singapore, Washington DC: SAGE, 2006; © AASW, Code of Ethics (online), available at: https://www.aasw.
asn.au/document/item/1201, last update 2010, cited 8" December 2016; Cf. Chris TROTTER and Tony WARD, Involuntary Clients,
Pro-social Modelling and Ethics, Ethics and Social Welfare 1/2012, pp. 74-90.
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Legitimacy of Control in Social Work

Social work sometimes tends to perceive itself as a helping profession and forget about its con-
trolling role. By doing so it idealises and uncritically sublimates its controlling role in society. If
we perceive any unsolicited behaviour as control, it is even possible that the control activities will
proportionally exceed the aid activities (client-requested). For example, unsolicited information
(according to Ulehla,’ it is clarification) or unsolicited client motivation (according to Ulehla," it is
persuasion) are legitimate and relatively frequent ways of working with clients. Certainly, control
is a very important part of social work and, as such, should be given the deserved attention.

The legitimacy of control in social work stems from its commitment to society. Assistance bound-
aries are limited by the values and standards of a given country. A relationship with a client cannot
be reduced to the personal level.!" It is rather a tripartite contract between social work, the state,
and the client, including the rights and obligations of all the participants.'? The relationship be-
tween the client and the social worker is strongly determined by the country or state in which the
social work is paid for and by its policy.

A good understanding of social work presupposes an understanding of its functions within the
framework of the state’s functioning. Although the motivation of social work is undoubtedly to
help others, its function also leads to the need of control. On the one hand, it wants to contribute
to social altruism, while on the other hand it leads people to adhere to social norms." It wants
to help clients find ways to live a satisfying and socially acceptable life but, at the same time, it
expects them to meet certain conditions and it has the power to enforce those conditions through
the law."* That is why social work is often referred to as an ambivalent profession (for example,
Senior, Laan, Noble, Smith),"* ambiguous (for example, Laan, Day, Hyslop),'® dual (for example,
Banks, Trotter),"” double or Janus-like (for example, Hyslop, Janebova, Truhlafova),'® with a twin
(for example, Hyslop),' or with a double task (for example, Salamon).?® Dealing with this duality
is one of the greatest challenges in social work.*!

According to Peter Leonard,”” the function of social work (in relation to the state) can be un-
derstood in two different ways. From the consensual, respectively the structurally functionalist
viewpoint, the mission of social work is not only to help people meet their expected needs but also

9  Cf. ULEHLA, Uméni..., p. 35.

10 Cf. ULEHLA, Uméni..., p. 34.

11 Cf. Sarah BANKS, Ethics and Values in Social Work, Houndmills, Basingstoke, Hampshire and New York: Palgrave Macmillan, 2001, p.
15.

12 Cf. Chris CLARK, Social Work Ethics. Politics, Prinicples and Practice, Houndmills, Basingstoke, Hampshire and New York: Palgrave
Macmillan, 2000, pp. 106-107.

13 Cf. BANKS, Ethics..., p. 15.

14 Cf. TROTTER, WARD, Involuntary...

15 Cf. Paul SENIOR, The Probation Order: Vehicle of Social Work or Social Control?, Probation Journal 2/1984, pp. 64-70; Geert van der
LAAN, Otdzky legitimace socidlni prdce, Boskovice: Albert, Ostrava: Zdravotné socidlni fakulta Ostravské univerzity, 1998; Carolyn
NOBLE, Postmodern Thinking Where is it Taking Social Work?, Journal of Social Work 3/2004, pp. 289-304; Roger SMITH, Social Work
and Power, Houndmills, Basingstoke, Hampshire: PALGRAVE MACMILLAN, 2008.

16 Cf. LAAN, Otdzky...; Phyllis J. DAY, Social Welfare: Context for Social Control, The Journal of Sociology & Social Welfare 1/1981, pp.
29-44; Ian HYSLOP, Social Work as a Practice of Freedom, Journal of Social Work 4/2011, pp. 404-422.

17 Cf. BANKS, Ethics..., p. 17; TROTTER, Working...

18 Cf HYSLOP, Social..., pp. 218-419; Radka JANEBOVA and Zuzana TRUHLAROVA, Janusova tvat socilni préce: Tti pohledy na pojeti
kontroly v socialni praci, Socidlni prdce / Socidlna prdca 6/2017, pp. 116-130.

19 Cf. HYSLOP, Social..., p. 418-419.

20 Cf. Ernst SALAMON, Kdo je zdkaznikem socidlnich sluzeb?, Socidlni politika 2/2001, pp. 6-9.

21 Cf. TROTTER, Working...

22 Cf. Peter LEONARD, The Function of Social Work in Society, in: Talking about Welfare: Readings in Philosophy and Social Policy, ed.
Noel W. TIMMS and David WATSON, Boston: Routledge and Kegan Paul, 1976, pp. 252-266.



2135 Carjos e

to solve conflicts and tensions, to socialise people marked as deviant, and to create consistency
between people and their social environment through their mutual adaptation. The task of social
work is to control non-compliant citizens and to reform non-functioning social structures. In this
view, control is seen as a legitimate tool to maintain the social order of society. On the other hand,
if one sees it through the lens of the conflict paradigm, social work is in the service of dominant
elites and it serves to maintain their political and economic power over groups that are considered
to be a threat to the existing power structure. Social work in terms of this concept does not work
in the interests of those with whom it works but in the interest of the oppressive structures of the
neoliberal state.”® This view is typical for critical social work which may include both more tradi-
tional structuralist criticism and criticism from various post-movements.** They have enriched
it in particular with Foucault’s concept of governmentality which explores governance strategies
combining specific power technologies aimed at shaping the mentality of subjects in their day-to-
day functioning.”

When analysing codes of ethics, we draw on both points of view. In spite of our critical position,
we strongly believe that even control can be a legitimate part of social work in some situations.
This is particularly true in situations where, due to the incompetence or irresponsibility of a per-
son or of contextual causes, people are seriously threatened, that is, if the person is fundamentally
threatened by the behaviour of other people, or if the person fundamentally threatens himself,
or other people.”® At the same time, we accept critical social work arguments that social work is
being exploited and abused by neoliberal ideology in order to discipline people in favour of the
interest of elites. In practice, Loic Wacquant®” describes the gradual transformation of the origi-
nally protective function of social policy (and thus of social work) into a remedial function where
more and more disciplinary principles penetrate into it. The help of the neoliberal state for people
is increasingly conditioned by the fulfilment of duties and the function of social work is then the
supervision and control of the fulfilment of these duties. This supervision is commonly referred
to as welfare surveillance and identifies specific forms of monitoring, controlling, and disciplining
people who ask for help due to a poor living situation or other social problems.* Social work, in
the context of welfare surveillance policy, changes into a control tool and its goal is to assess peo-
ple’s previous income in order to give them access to social assistance from the state - it becomes
a gatekeeper of help (for example, Rodger, Kam),” serves as a tool for the depoliticisation of social
problems (for example, Day, Rogowski)* forcing people to address structural problems individ-
ually, and it is also a tool for the politicising of non-adaptive behaviour (for example, Donzelot,
Donaghue)* where it is entrusted with the creation or implementation of repressive measures and

23 Leonard’s distinction dates back to 1976 so that, at the time of its creation, it did not include the lenses of poststructuralism
and postmodernism.

24 Cf. Radka JANEBOVA, Vybrané principy kritické socialni préce v kontextu kontroly nedobrovolnych klientt, Socidlni price / Socidlna
prdca 3/2018, pp. 5-21.

25 Cf. Michel FOUCAULT, Security, Territory, Population, New York: Palgrave MacMillan, 2007.

26 Cf. Radka JANEBOVA, Kdy je legitimni{ vykondvat v socidlni praci kontrolu, Férum socidlni prdce 2/2017.

27  Cf. Loic WACQUANT, Three Steps to a Historical Anthropology of Actually Existing Neoliberalism, Social Anthropology/
Anthropologie Sociale 1/2012, pp. 66-79.

28  Cf. Jifi MERTL, Prerozdélovdni welfare. Ndtroj pomoci, nebo kontroly?, Brno: Doplnék, 2017, p. 104.

29 Cf. John J. RODGER, Social Work as Social Control Re-examined Beyond the Dispersal of Discipline Thesis, Sociology 4/1988, pp.
563-581; Ping Kwong KAM, Back to the ‘Social’ of Social Work: Reviving the Social Work Profession’s Contribution to the Promotion
of Social Justice, International Social Work 6/2012, pp. 723-740.

30 Cf. DAY, Social...; Steve ROGOWSKI, Radical/Critical Social Work with Young Offenders: Challenges and Possibilities, Journal of
Social Work Practice: Psychotherapeutic Approaches in Health Welfare and the Community 1/2014, pp. 7-21.

31 Cf. Jacques DONZELOT, The Policing of Families: Welfare Versus the State, London: Hutchinson University Library, 1979; Jane
DONAGHUE, Antisocial Behaviour Orders (ASBOs) in Britain Contextualizing Risk and Reflexive Modernization, Sociology 2/2008,
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programmes against ‘asocial behaviour’ instead of the activities which support the marginalised,
it becomes a tool for observing, evaluating, and sanctioning the socially weakest — especially the
homeless and the poor for example, Gengler, Smith, Monahan),* it becomes an instrument of
the visibility for the ‘others’ (for example, Janebova, Monahan),” and it participates on managing
the workfare policy that, in order to provide financial help, demands that people participate in
precarious forms of work (for example, Keller, Dee, Mertl)*.

In connection with the analysis of codes of ethics, we will ask how the process of legitimate con-
trol was managed in those texts while, at the same time, how to prevent the misuse of social work
by neoliberal ideology.

Purpose of Codes of Ethics

The presence of a code of ethics, according to Greenwood,* is one of the conditions for recognis-
ing some work as a profession. However, this outward motivation is not the only reason why pro-
fessions - or their professional associations — are creating codes of ethics. The purpose of a code
of ethics is generally to define acceptable/unacceptable behaviour, to promote good practice, to
provide criteria for the self-evaluation of members of the profession, to create a framework for
professional conduct and professional accountability, to serve as support for professional identity,
and as a sign of professional maturity.*® In the context of social work, the creation of a code of
ethics comes from the need to provide social workers with support and regulation of practice, to
protect clients against the misuse of official authority and against neglect of care, to have criteria
for assessing the ethics of current practice and for assessing complaints, and also to create the
identity and status of the profession in society.”

The codes of ethics of social work in individual countries can vary considerably in terms of
scope, structure, and defined relationship to other social work subjects. Olson*® distinguishes
three models of codes of ethics according to these criteria. The first, brief model, is characterised
by the basic principles of practice, which, however, lack a clear structure. The principles model
uses a logical form: preamble/purpose, fundamental principles and values, and interpretation for
principles. This form focuses on each principle separately and modifies them in terms of a range
of relationships that members of the profession may encounter. The relationship model that Olson
considers to be the best developed is the only one that highlights relationships between a group or
group members and other groups in society, such as the public, clients, or employers. This model
often divides the code into sections starting with provisions such as ‘relationships/commitments
to... followed by a list of standards and policies for that relationship.

pp. 337-355.

32 Cf. Amanda M. GENGLER, Mothering under the Gaze: Policing Motherhood in a Battered Women’s Shelter, International Journal of
Sociology of the Family 1/2011, pp. 131-152; Andrea SMITH, Not-seeing: State Surveillance, Settler Colonialism, and Gender Violence.
in: Feminist Surveillance Studies, ed. Rachel DUBROFSKY and Shosahana A. MAGNET, Durham: Duke University Press, 2015, pp.
21-38; Torin MONAHAN, Regulating Belonging: Surveillance, Inequality, and the Cultural Production of Abjection, Journal of Cultural
Economy 2/2017, pp. 191-206.

33 Cf. © Radka JANEBOVA, Sociélni pracovnici: Obecni uklize¢i lidského odpadu? (online), available at: https://blisty.cz/art/75198-
socialni-pracovnici-obecni-uklizeci-lidskeho-odpadu.html, last update 2014, cited 26" March 2018; MONAHAN, Regulating...

34 Cf.Jan KELLER, T#i socidlni svéty. Socidlni struktura postindustridlni spole¢nosti, Prague: SLON, 2010; Mike DEE, Welfare Surveillance,
Income Management and New Paternalism in Australia, Surveillance & Society 3/2013, pp. 272-286; MERTL, Pferozdélovdni...

35 Cf. Mirka NECASOVA, Profesni etika, in: Metody a fizeni socidlni prdce, ed. Oldtich MATOUSEK et al., Prague: Portal, 2003, pp. 37-39.

36 Cf. Catherine McDONALD, Challenging Social Work. The Institutional Context of Practice, Houndmills, Basingstoke, Hampshire, New
York: Palgrave Macmillan, 2006, pp. 97-115.

37 Cf.NECASOVA, Profesni..., pp. 37-39.

38 Cf. © Andrew OLSON, Authoring a Code of Ethics: Observations on Process and Organization (online), available at: http://ethics.iit.
edu/ecodes/authoring-code, update 1998, cited 6™ April 2018.
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Of course, the question is to what extent more extensive and detailed codes are a guarantee of
good moral and ethical decision-making. In the literature, one can find above all two criticisms
of codes of ethics. The first is based on the formal existence of codes of ethics where their origin
is motivated by the desire of a profession to meet Greenwood’s criteria of the profession and to
strengthen its position®® while, in practice, the professional group does not work with them very
much. The second criticism, of which the advocates are mainly postmodernists in social work, is
based on the detachment of codes of ethics from everyday practice.* The postmodernist perspec-
tive of social work points out, through a series of research findings, that social workers practically
do not know or do not follow the code of ethics, preferring the principle of personal responsibility
in decision making (cf. Felkenes, Dolgoft, Skolnik, Landau, Christians).*!

For a possible innovation of the Czech Code of Ethics, there are, at least, two questions which
could be relevant from the point of view of the overall concept. First of all, which of the three
of Olson’s models* should be followed and, secondly, how to ensure the deformalisation of the
practical use of the Code of Ethics for social workers of the Czech Republic.

Methodological Anchor

The codes of ethics examined were originally chosen by deliberate selection, with an emphasis
on the national* codes of countries that are considered to be the most affected by neoliberal
ideology. That is why Australia, Canada, and the United Kingdom** were chosen, that is, the
countries marked by Esping-Andersen terminology as liberal and, as noted by Titmuss, as
residual social states. With regard to the application aim (that is, to offer the basis for the inno-
vation of the Czech Code of Ethics), the existing Czech Code of Ethics and the culturally-close
Slovak Code were included in the selection. This was not the only reason for their choice. The
statistical comparison of the Czech Republic’s social protection expenditure with other Euro-
pean countries shows that while the Czech share of social protection expenditures in GDP in
2015 was 19.1%, the EU average was 29% in the same year.* Interestingly, the United Kingdom,
which is otherwise referred to as a residual welfare state, was also within this average. The Czech
Republic can be described, in this sense, as an ultra-residual welfare state (just like Slovakia,
where the ratio was only 18.3%). Both Central European countries are possibly not perceived as
prototypes of neo-liberal states. It might be due to the fact that the effects of neo-liberalism are
not particularly discussed there rather than due to the fact that they would not bear the signs of
neoliberal ideology (for example, emphasis on social cuts in the social area, efforts to privatise

39 Cf. Paul WILDING, Professional Power and Social Welfare, London: Routledge & Kegan Paul, 1982.

40 Cf. Merrylyn ASQUITH, Ideals, Myths and Realities... A Postmodern Analysis of Moral-ethical Decision-making and Professional Ethics
in Social Work Practice, University of South Australia, 2002.

41 Cf. Sandra W. FELKENES, The Social Work Professional and his Ethics: A Philosophical Analysis, PhD Thesis, University of Alabama,
1980; Ralph DOLGOFF and Louise R. SKOLNIK, Ethical Decision-making in Social Work with Groups: An Empirical Study, Social
Work with Groups 2/1996, pp. 49-64; Ruth LANDAU, Professional Socialization, Ethical Judgement and Decision Making Orientation
in Social Work, Journal of Social Service Research 4/1999, pp. 57-75; Clifford G. CHRISTIANS, Ethics and politics in qualitative research,
in Handbook of Qualitative Research, eds. Norman DENZIN and Yvonna S. LINCOLN, Thousand Oaks: Sage, pp. 133-155.

42 Cf. © OLSON, Authoring...

43 Intentionally, only those codes were selected which apply to all areas of social work. Therefore, codes for specific segments of social
work, such as social services and social work in public administration, have not been analysed.

44 Of course, the codex from the US, which is a bastion of neo-liberalism, would be the most appropriate for analysis but we have not
succeeded in obtaining this code.

45 Cf. © CESKY STATISTICKY URAD, Vybrané tdaje o socidlnim zabezpeceni za rok 2016 (online), available at: https://www.czso.cz/
documents/10180/46002380/19002917.pdf/30a86875-3361-44c4-ae3c-d3ad502f68fa?version=1.0; last update 2017, cited 22" February
2018.
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potentially profitable services in social work, fascination with individual responsibility and the
assessment of people based on their previous income to the detriment of the structural causes
of problems, the intermingling of criminal principles into social policy, and the transfer of
resources from the social to the criminal system*).

In view of our critical position, we have also examined the code created by the International
Federation of Social Workers, the Statement of Ethical Principles (often referred to in the Czech
context as the international code of ethics), which we perceive to a large extent as anchored
in critical practice. During the review process, the international code of ethics was updated to
a global one on 2™ July 2018 (Global Social Work Statement of Ethical Principles). Due to this
fact, both versions of the code were included in the analysis. We also decided to examine the
Swedish Code, which was interesting for us in terms of a different type of welfare state (social
democratic, respectively institutional). Although Esping-Andersen’s distinction between the lib-
eral, conservative, and social democratic models of the welfare state has started, as a consequence
of the global expansion of neo-liberal values, losing validity (which the author of this concept
has acknowledged),” we were wondering whether one can find the effects of neoliberal ideolo-
gy on the concept of control in a Scandinavian country, such as Sweden. The chosen deliberate
selection method became somewhat blurred by the addition of new codes. Nor does it fulfil the
requirement of representativeness due to the low number of objects surveyed. We reflect the risks
stemming from the chosen research sample selection strategy and understand our analysis rather
as a research probe.

From the perspective of Olson-defined*® models, both versions of the international code of ethics
can be considered as a brief model. The British and Canadian Codes are based on the principles
model. The others are closest to the relationship model (there are some reservations in the case
of the Czech Code due to the non-systemic nature of the liability adjustment in relation to the
client).

Within the selected codes, we searched for passages that could be considered relevant to the defini-
tion of control above. We have used qualitative analysis techniques for the documents. We examined
the thematic consensus among the located parts of the text which led us to the recognition of catego-
ries — explicit use of the term control, legitimate/illegitimate control, contraindication of control, sit-
uation of legitimate control, form of control, and ethics of control work. Given that the last category
of ‘ethics of control work’ is very extensive and contains enough material even to publish a separate
article, this text will only be devoted to the first four categories of the concept of control.

Presentation of the Findings

The selected codes of ethics approach the work with control with the following logic.*” They admit
that control may be legitimate under certain circumstances but in some cases they also state its
contraindications. Then they define the circumstances in which such legitimacy may arise, what
aspects of life can be associated with control (what can be controlled/restricted), and how to
control ethically.

46 Cf. WACQUANT, Three...

47 Cf. Gosta ESPING-ANDERSEN, After the Golden Age? Welfare State Dilemmas in a Global Economy, in: Welfare States in Transition:
National Adaptations in Global Economies, ed. Gosta ESPING-ANDERSEN, London: SAGE Publications, 1996, pp. 1-31.

48 Cf. © OLSON, Authoring...

49 The interpretation logic does not necessarily correspond to the order in which the individual aspects of the individual codes are
presented.
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Explicit Use of the Term Control

Interestingly, those codes that have more elaborated control principles do not explicitly use the
term control. On the other hand, the codes that do not contain processed control principles use
the term control (in the unspecified sense) in connection with the ethical dilemmas of social
work at the very end. An example may be the Eticky kodex socidlnich pracovnikii® (the Czech
Code of Ethics for Social Workers, further referred to as CEK), which states in Part C that “The
Social Worker has the role of a worker who helps and controls clients at the same time, or the
Eticky kédex socidlneho pracovnika a asistenta socidlnej prdce Slovenskej republiky®' (Code of
Ethics of the Social Worker and Social Work Assistant of the Slovak Republic, further referred
to as SEK), which includes (in section 3) among ethical problems and dilemmas the fact that
the role of social workers is at the same time to help and control, or the penultimate version of
the international code of ethics®® (IFSWa), which in the Preface includes help and control into
functions of social work. In the current 2018 version of this code, the notion of control is no
longer explicitly used but the power position that social workers have over clients is mentioned
(the possibility of control is therefore assumed implicitly). An exception to the more elaborated
codes is the Canadian Guidelines for Ethical Practice® (further referred to as CASW>*), which
explicitly states in Article 1.4.2 the principle of minimising the use of controls. It states that any
decision restricting the civil or legal rights of clients must be taken after a prudent assessment
of the situation. Also, the Swedish code Ethics in Social work — A code of conduct and ethical be-
haviour for social workers> (further referred to as Akademikerférbundet) works with the notion
of control. It perceives control in a specific connotation of risk control and damage prevention.
Other developed codes replace the concept of control, for example, by terms of constraint, su-
pervision, coercion, measure, or use of power.

Legitimate/Illegitimate Control

Those codes which do not express information about control explicitly assume (by conditions
given) its inevitability and hence legitimacy rather implicitly. For example, the British Code does
not contain an explicit wording about the legitimacy of control but control legitimacy under
certain circumstances can be deduced from the fact that the code develops it in terms of its con-
ditions and the way of its implementation. For example, the 2018 international code of ethics
Global Social Work Statement of Ethical Principles (further referred to as IFSWb*®) is even briefer,
which implicitly derives this legitimacy from defined situations. According to this code, the use of

50 Cf.© SPOLECNOST SOCIALNICH PRACOVNIKU, Eticky kodex socialnich pracovniki Ceské republiky (online), available at: http://
socialnipracovnici.cz/public/upload/image/eticky_kodex_sspcr.pdf, last update 2006, cited 14" June 2017.

51 Cf © SLOVENSKA KOMORA SOCIALNICH PRACOVNIKU, Eticky kédex socidlneho pracovnika a asistenta socidlnej préce
Slovenskej republiky (online), available at: https://www.employment.gov.sk/files/slovensky/rodina-socialna-pomoc/socialna-praca/
eticky-kodex_final-3.pdf, last update 2015, cited 14" June 2017.

52 Cf. © IFSWa, Statement of Ethical Principles (online), available at: http://ifsw.org/policies/statement-of-ethical-principles/, last update
2012, cited 6™ December 2016.

53 Cf. © CASW, Guidelines for Ethical Practice (online), available at: http://www.casw-acts.ca/sites/default/files/attachements/ CASW _
Guidelines%20for%20Ethical %20Practice.pdf, last update 2005, cited 8" December 2016.

54 Under this abbreviation, both types of ethical guidelines will be mentioned. In addition to the abovementioned Guidelines for Ethical
Practice, this shortcut will also be used for the brief code © CASW, Code of Ethics (online), available at: https://casw-acts.ca/sites/casw-
acts.ca/files/attachements/casw_code_of_ethics.pdf, last update 2005, cited 8" December 2016.

55 Cf.© AKADEMIKERFORBUNDET SSR, Ethics in Social Work — A Code of Conduct and Ethical Behaviour for Social Workers (online),
available at: https://akademssr.se/sites/default/files/files/ethics_in_social_work_0.pdf, update 2015, cited 8" December 2016.

56 Cf. © IFSWb, Global Social Work Statement of Ethical Principles (online), available at: https://www.ifsw.org/statement-of-ethical-
principles/, update 2™ June 2018, cited 30" December 2018.
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control is appropriate (usually when there is a threat to the client or to others).

The legitimacy of control and its illegitimacy are perceived as complementary phenomena within
the framework of codes of ethics. In terms of the order of the topics, the rights of the clients are
first presented, and only then the circumstances under which it is legitimate to restrict those
rights are specified. Among the rights of clients that may be considered essential in the context
of the control performance (in the relevant passages of the codes) is the right to take risks (the
British The Code of Ethics for Social Work Statement of Principles — further referred to as BASW),”
the right to an informed decision (CASW, AASW,*® BASW, IFSWb), the right to autonomy and
independence (AASW, BASW), the right to participate in the decision-making process (BASW,
Akademikerforbundet) - some codes more particularly emphasise this right for children (BASW,
CASW), the right to self-determination (CASW, AASW, IFSWb, BASW, Akademikerférbundet),
the right to personal dignity (Akademikerférbundet), the right to privacy (AASW, IFSWb), the
right to liberty (Akademikerforbundet), and the right to information confidentiality (AASW,
BASW, IFSWa, IFSWb, Akademikerforbundet).

Contraindications to Control

Some codes may, before defining circumstances where control is legitimate, still emphasise situ-
ations where control is not legitimate - that is, its contraindication (BASW, CASW, Akademik-
erforbundet). This contraindication is tied to the right to risk. For example, the British Code
(BASW) states in Principle 2 that social workers are aware of the fact that people using social
work services have the right to take risks. The Swedish Code, in which first two parts are more of
a discussion on the values of the Swedish state, addresses the contradiction of control in the form
of rhetorical questions. In those, for some of the key values, there is considered the possibility
of disregarding the value. There is no such provision in the Czech Code of Ethics, but a similar
principle is traceable, for example, in Vykladovy sbornik pro poskytovatele socidlnich sluzeb>
(the Interpretative Proceedings for Social Service Providers), where the right to reasonable risk
is defined. It is stressed that given the fact that ‘risk is an integral part of our lives and an indis-
pensable condition for adolescence, providers should not seek to eliminate it completely from the
lives of their clients but instead allow them to undertake some reasonable risk’ Similar efforts to
balance between adequate and inadequate risks were in the area of the social and legal protection
of children but after criticism of the guardians for children and youth, the methodologies were
withdrawn. Other segments of social work outwith the social services area do not have such
guidance.

Situation of Legitimate Control

The definition of the circumstances in which it is inevitable to restrict the rights of clients is, in
selected codes of ethics, linked to the consequences of situations where the rights, safety, and
interests of people are threatened, where people need to be protected, or where people are threat-
ened with suffering serious harm. In other words, to act in order to restrict civil or legitimate

57 Cf. © BASW, The Code of Ethics for Social Work Statement of Principles (online), available at: http://cdn.basw.co.uk/upload/
basw_112315-7.pdf, last update 2012, cited 8" December 2016.

58 Cf. © AASW, Code of Ethics (online), available at: https://www.aasw.asn.au/document/item/1201, last update 2010, cited 8" December
2016 (further, AASW).

59 Cf. Standardy kvality socidlnich sluzeb. Vykladovy sbornik pro poskytovatele, Prague: MPSV, 2008, p. 32.
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human rights is possible only if lawfully justified (AASW, BASW, SEK, Akademikerférbundet) or
in the interests of higher ethical requirements such as a life-saving situation (IFSWa, SEK). The
rights of the client may be limited due to other fundamental responsibilities of the social worker
in the given situation — based on the professional liability of social workers, the responsibility to
ensure care, the responsibility to respect the law, or liability to other service providers or other
parties (AASW). The Swedish Code extends the situation of the momentary threat when it adds
future threats. Thus, it legitimises preventive control. These situations can be divided into those
when (1) the client is threatening other people, or when (2) the safety of the client’s own self is at
risk (see Table 1). In this, ethical codes are consistent with theories of social work.®

Table 1: Situation of legitimate control

Situation of legitimate control  Situation variant a) Situation variant b)

1. Client threatens or could la) Threats to specific people 1b) Threats or harm to society
threaten other people

2. Security endangerment of 2a) Client threatens own self be-  2b) Client is unable to protect
the client’s own self (current or  cause of limited decision-making — own self because of limited deci-
future) capacity sion-making capacity

In the first case, the control (1a) is either used over those who seriously endanger or damage other
(concrete) people, or (1b) those who threaten or damage society.

The use of control over those who seriously threaten or harm other (concrete) people (1a) results
from the commitment of social work to protect the rights (CASW, SEK, AASW, IFSWa, IFSWb,
Akademikerforbundet), interests (AASW, IFSWa, IFSWb), freedom, well-being, dignity, equal
value of all people, democracy (Akademikerforbundet), and safety (AASW) of other people, or
to prevent the threatening of those values (Akademikerférbundet). The Swedish Code, however,
points out that the content of the above concepts needs to be very clearly defined. The term ‘rights’
is included in almost all of the codes examined which may indicate that it is a concept that covers
all others. The Czech Code also functions in this regard. It is characterised in paragraph 1.3 (by
John Stuart Mill’s paraphrase) as respect for the right of ‘each individual to self-realisation to
such an extent that there is no restriction of the same right of others. Furthermore, section 2.1.4
deals with the possibility of limiting the client’s privacy rights and the confidentiality of his or her
communications when other persons are at risk.

Control of those who seriously threaten or injure society (1b) results from statutory requirements
and conditions (AASW) or such control is applied when their rights and freedoms conflict with
collective interests (CASW). Specifically, the legitimacy of the Swedish Code is described as a le-
gitimate characteristic of ‘corrective’ devices. Implicitly, it derives from a cultural consensus in
Swedish society where control or ‘public power’ can be exercised over others in the interests of
others (this probably means the control of practices of minority cultures that may jeopardise the
rights of some of their members - such as women and children). The Swedish Code also addresses
the question of the legitimacy of surveillance in the form of surveillance systems used in the social
protection system where control is applied to certain groups preventively in order to minimise the
risks (the response relates to the need to preserve human dignity).

In the second case (2) it is advisable to apply control in (2a) the interest of the client’s own self

60 Cf.JANEBOVA, Kdy.., p. 36.
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— that is, of those who seriously endanger or harm themselves due to limited or worsened deci-
sion-making capacity (CASW), or (2b) of those who, for similar causes, are not able to protect
themselves (CASW). Most codes do not distinguish these two situations (BASW, Akademikerfor-
bundet, [IFSWa, IESWb, AASW, SEK, CEK). In both cases, the aim of control is to prevent even
more damage to them (CASW). The Canadian Code is more specific in this case when it defines
a situation where the client intends to harm his or her own self (2a) or the adult client is abused
by another person (2b).

According to the Canadian Code, capacity can be understood as the ability to understand infor-
mation relevant to the decision and as the ability to reasonably judge the foreseeable consequences
of choosing, that is, whether to act or not to act (it always applies specifically to each situational
decision, which means that one and the same person may be able to decide on a place of residence
but not on the mode of treatment, and this ability may vary over time). The Australian Code even
exhaustively defines the possible causes of such reduced capacity due to vulnerability, disability,
age, dependence, language, religion, or culture of the client. The purpose is to protect the client —
especially his or her rights (AASW), interests (AASW, Akademikerférbundet), and safety (AASW,
BASW). The Czech Code, in section 2.1.4, deals with the possibility of limiting the client’s right
to privacy and the confidentiality of his or her statement. It refers to the situation of persons who
do not have full legal capacity (especially minors). It therefore works with concepts that no longer
exist legally as a result of the amendment to the Civil Code.

Forms of Control

Controlling actions (to which social workers may be entitled) may be defined in general terms
— such as the client is subject to oversight and limitation (Akademikerforbundet), limitation of
legal and civil rights (BASW, CASW, AASW), legal or other coercion (AASW), legal measures,
standards of practice and workplace policy (CASW, SEK) — without specification of what kind of
rights, restrictions, supervision, or coercion it is. The Australian Code mentions the concept of
control as ‘the use of informal power or coercive power’ which indicates that control does not
necessarily have to derive from legitimate authorisations (but what is meant by informal power is
not clarified). As a rule, the definition of control is given in the introduction of passages dedicated
to control. Later, restrictions on specific rights, which can be limited in defined cases, are more
specifically formulated.

From the point of view of the above defined three categories of control (given by Janebova and
Truhlarova),® control was understood in the sense of the least directive concept — as a speech act
not wanted by a client. It was implicitly discussed only in the Swedish and Slovak Codes in two
senses. In the Swedish Code, this was done in relation to the value of sincerity. It is written there that
not all things which one can say has to be said. The need to say some things must always be judged
according the situation. Thus, control may take the form of a speech act (in the form of questions or
comments) which draws the attention of the client to the values and standards of the Swedish state.
As control in terms of providing unsolicited information, it is sometimes possible to understand
situations where it is necessary to familiarise the client with the conditions and obligations that must
be met in order to obtain available resources (SEK, Akademikerférbundet). Clients are not always
interested in such information, so it can be understood in Ulehla’s®? sense as clarification.

61 Cf JANEBOVA and TRUHLAROVA, Pojeti...
62 Cf. ULEHLA, Uméni..., p. 35
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Most codes allow, in defined situations, the restriction of the right to self-determination (CASW,
Akademikerforbundet, IFSWa, IFSWb, AASW). Self-determination can be seen as the key value
of social work. It concerns the right of the client to self-determination and freedom of choice
without the intervention of others (CASW). The limited right of self-determination can be de-
scribed in various ways. For example, through negotiation without the client’s consent - in the
case of self-harm (AASW) or in the case of a risk of greater harm to the client (BASW), or as
‘acting in the name of the client; that is, in his or her interest (AASW). It can be related to a hear-
ing without closed informed consent or against the agreement. The term ‘informed consent’ has
a wider meaning in English than in Czech, where it is understood as a form of consent to perform
a particular act, to provide a service,” and to process personal data in accordance with Act No.
101/2000 Coll., On the protection of personal data. It rather corresponds to the Czech expressions
used for an agreement or contract. The Canadian Code defines it as a voluntary agreement that
has been reached with a competent client and it is based on information about the foreseeable
risks and benefits associated with this agreement. Restrictions on self-determination are also un-
derstood as limited participation (Akademikerférbundet, AASW), limited autonomy (AASW), or
limited decision-making (CASW). The notion of participation is more about the decision-making
process as seen in an earlier version of the IFSWa Code, which defines it as the ‘full involvement
and participation of people using social work services which lead to their empowerment in all
aspects of decision-making and activities influencing their lives. On the other hand, the term au-
tonomy is not explained in the codes but, with the use of theory, it can be defined as the ability of
the client to function independently and as independence from inadmissible influence or control
by others.** Consequently, this concept refers to the target state — specifically to the behaviour of
the client and it is therefore appropriate to distinguish limited self-determination in relation to
participation and in relation to autonomy.

The third control approach is expressed through an ‘involuntary client’ (CASW, AASW). Invol-
untary clients are considered to be people who have not voluntarily decided to use the service or
who are actively refusing to use a service ordered by the court which results in some other legal
punishment (AASW). This point is also addressed by the Slovak Code, which mentions possible
restrictions resulting from the denial of service.

Certain forms of control were more difficult to classify into the three categories created by Jane-
bova and Truhlarova.® For example, the Swedish Code permits the possibility of limiting the free-
dom of the client but does not specify this option. This right overlaps, to a certain extent, with the
right to self-determination but while the value of self-determination is more related to the right
to decide, freedom restrictions can apply not only to freedom of decision but also to measures
restricting the movement of the client. As the Swedish Code deals with the question of control
in correctional facilities, it may refer to the second meaning. Similarly, the Australian and Czech
codes assume the possibility of privacy restrictions but none of them further specifies this area.
Privacy can thus be perceived as a specific limitation of the client’s self-determination in this one
area. The situation where it is necessary to break confidentiality can also be understood as control
(CEK, CASW, IFSWa, IFSWb, SEK). For example, the Canadian Code accepts such behaviour
when there is a risk of delay in the case of self-harm, or current mental or health conditions.

63 ActNo. 108/2006 Coll. On social services and Decree 505/2006 Coll., which implements certain provisions of the Act on Social Services,
do not use this term.

64 Cf. Karla Krogsrud MILEY, Michael OMELIA and Brenda DUBOIS, Generalist Social Work Practice: An Empowering Approach. Boston:
Pearson, 2011, p. 193.

65 Cf.JANEBOVA and TRUHLAROVA, Pojeti...
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However, this kind of control can also be related to a limited self-determination when it is acted
without consent or against an arrangement with the client in a specific area of confidentiality. The
forms of control found in the codes of ethics examined are shown in Table 2. It compares them to
the categories found by Janebova and Truhlarova.®

Table 2: Comparison of forms of legitimate control in the Janebovd and Truhldrovd view and in the codes of ethics.

Janebova, Truhlarova Resulting from the analysis of codes of ethics

The relationship of individual categories is The concept of control is understood as partial

inclusive (control as unsolicited behaviour options of control, that is, how it can look (without

is a superset of restricted choice and ordered a logical link or a hierarchy of directivity). The last

co-operation, and control as unsolicited action  three types of control are shown in italics because

is a superset of ordered co-operation). their inclusion in previous control concepts is ques-
tionable.

Control as an unwanted act of a social worker. Control as an unsolicited speech act:
In relation to the norms and values of society;
In relation to the conditions, obligations, and
rights related to the use of social work services.

Control as a limited choice of the client. Control as a restriction of the client’s choice:
Restriction of client participation in the decision-
making process,

Restriction of the client’s autonomy as a result of
decision making,

Acting without the client’s consent,

Acting in contradiction to an agreement with the
client.

Control as ordered cooperation. Control as ordered cooperation:
Regulation requiring one to use the social work
service,
Sanctions linked to the refusal of cooperation.

- Control as a restriction on freedom of movement.
- Control as a privacy limitation.

- Control as a breach of confidentiality.

The table does not seem to identify exhaustively all forms of control, and other similar analyses
are likely to find other types of control not recognised here. The individual forms of control can-
not be perceived as distinctly separate. On the contrary, it can be assumed that one controlling
action can, in many cases, belong to several of the forms mentioned here.

The analysis has shown that the codes of ethics under review deal with control, mostly in terms
of situations where control becomes legitimate, and in terms of possible forms of control. Much

66 Cf.JANEBOVA and TRUHLAROVA, Pojeti...
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more attention is paid to control in countries where the tradition of social work has not been
interrupted. The Czech and, to a large extent, Slovak Codes of Ethics do not deal with control in
detail, which, in our opinion, also means that they may not fully fulfil the purpose of the code
of ethics - to be a support for social workers in ethically controversial situations. Given that the
control area is significantly riskier in terms of the consequences of ethical mistakes, we perceive
the state of the Czech Code of Ethics as largely unsuitable.

The formulation of the links between the type of the country and the access to the code of ethics
requires caution. The following hypothesis should be considered somewhat loosely but it seems as
if the explicit use of the term control was less acceptable in countries where social workers more
reflect the effects of neoliberal ideology on social work (Australia, Britain), and most acceptable in
countries with an interrupted tradition of social work (Czech Republic, Slovakia). It could mean
that social workers in Australia and Canada, who are renowned for their welfare surveillance
policy, are aware of the influence of neoliberal ideology on their profession and designed the code
as support against this ideology. On the contrary, in the Czech Republic and in Slovakia, where
the reflection of the influence of neoliberalism is minimal, the use of such a controversial term as
control is not considered problematic.

The outcome which says that neo-liberal countries such as Australia and Canada consider control
to be legitimate if the client seriously threatens or damages society or collective interests may
lead to a completely contradictory hypothesis. However, these legitimate control terms are quite
vague and ambiguous (in legal terminology they are referred to as ‘vague legal terms’) so they
can be misused in the interest of those who have power. At the same time, however, due to their
flexibility, they are the only possible way of describing complex interpersonal relationships and
their precise definition could be even riskier in terms of the impact of those codes. Similar to legal
terminology, the terminology of codes of ethics will probably have to rely on the fact that ethical
interpretation requires a certain degree of freedom.?” In the case of the Australian Code, it is also
very questionable if it includes the client’s culture among the possible causes of the reduced capac-
ity of clients which legitimise control. This controversy is increasing, for example, in connection
with the controversial income management programme (controlled consumption of benefits),*®
which includes the Australian native population, based on its cultural diversity.* On the other
hand, control legitimised by collective interests and collective welfare is also a strong issue in the
Swedish Code, which still strongly reflects the character of the Swedish welfare state. It appears
to be affected by the integration of people from other cultures into Swedish society more than by
the effects of neoliberalism.

In the codes, relatively low explicit attention was paid to the risk of the misuse of control in Fou-
cault’s sense of control - in the sense of the control of normality and unsolicited moralising which
aims to manipulate clients into the role of the investigator and potentially the cause of the prob-
lem. It is precisely the question of the delicate mechanisms of disciplinary power through which
social workers distinguish between, for a neo-liberal state, the deserving and the undeserving
people. In the end, the latter must either obey or be punished by exclusion from their entitlement.
This question, in our view, should be reflected in the codes more strongly.

The question of whether the higher pressure of neoliberal ideology leads social workers (when

67 The recommendation of extensive linguistic significance in Czech law was given, for example, by the Constitutional Court of the Czech
Republic in 2002 under file number IV.US 92/02.

68 Cf. © INCOME MANAGEMENT, Income management — Overview (online), available at: https://www.dss.gov.au/node/33895, last
update 2016, cited 23™ March 2018.

69 Cf. DEE, Welfare..., pp. 272-286.
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dealing with control activities) towards resistance towards their code of ethics or, conversely, to-
wards adaptation to their ‘meal ticket, we are not able to respond (due to the small size of our
probe). In the control passages, it was not possible to find demonstrable differences between the
codes of ethics from different ideological contexts. However, we can use it if we want to urge
Czech social workers to think about the pressures they are increasingly exposed to when they
innovate their Code of Ethics, and about the commitment of social work to clients. At the same
time, perhaps the panic regarding the neoliberal revolution in social work should not paralyse
them so much as to submit to the control in the Czech Code of Ethics completely. Control will al-
ways be a legitimate part of social work even from a critical perspective of social work. Therefore,
it should be dealt with in such a way that social workers can receive their guidance and support,
and, at the same time, that social work can defend itself against exploitation and abuse in the
interest of capital.

Contact

Dr. Radka Janebovd, Ph.D.

University of Hradec Kralové
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Faculty of Philosophy, Institute of Social Work
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zuzana.truhlarova@uhk.cz
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Clanek

Druhy roénik islamologické konference v Ceskych
Budejovicich

Ve ctvrtek 8. 11. a v patek 9. 11. 2018 porddala Katedra filosofie a religionistiky Teologické fakulty
Jihoceské univerzity v Ceskych Budéjovicich (dale jen TF JU) druhy ro¢nik odborné konference
s mezinarodni ucasti Ceskd a slovenskd islamologie: soucasnd témata a budouci vyzvy. Do metro-
pole jiznich Cech ptijeli badatelé z Prahy (FF, FHS a HTF UK), Plzné (FF ZCU), Pardubic (FF
UPa), Olomouce (FF UPOL a CMTF UPOL) a Bratislavy (FF UK) diskutovat o $iroké problema-
tice vyzkumu déjin a soucasnosti islamu.

Oproti minulému ro¢niku se konference diky vy$$imu poctu prednasejicich rozrostla do dvou
dni. Ve ¢tvrtek vecer probéhla ivodni zvana prednaska Milose Mendela o déjinach a budouc-
nosti ¢eského i slovenského interdisciplinarniho vyzkumu islamu, po které nasledovala poradateli
moderovana diskuze. Nase odborné setkani bylo slavnostné otevieno privitanim dékanem TF JU
Rudolfem Svobodou.

V patek se v konferen¢ni mistnosti stfidali prednasejici v ramci jednotlivych sekci, které byly po-
radateli sestaveny do tematickych celkd. Spole¢nym motivem prvni skupiny prispévki byl text.
Dusan Dedk z Bratislavy hovotil na téma z oblasti indického isldmu ,,Sahd Datta Kalamd - mys-
tické a lokalne vyznanie viery®. Nasledovali ho dva kolegové z prazskych pracovist, ktefi pozornost
posluchaci zaméfili na Koran. Eduard Nosek ve svém ptispévku ,,Biskup Abu Qurra (z. 830)
a jeho uziti koranské terminologie v dialogu s al-Ma'miinem (z. 833)“ poukazal na zajimavé souvis-
losti vychazejici z vyzkumu kiestansko-muslimskych vztaht. Josef Zenka poslucha¢tim piedsta-
vil genezi prekladu Koranu z pera vyznamného ¢esko-amerického lingvisty A. R. Nykla, kterému
vénuje svoji bohatou publika¢ni ¢innost.

Druha sekce se zaméfila na zdpadni vyzkum isldmu a jim pouZzivanou terminologii. Lenka Zil-
varova z Pardubic se zamyslela nad uplatnitelnosti kategorie fundamentalismu v islamu. Jeji ko-
legyné Zuzana Cerna si pokladala otazku, z jakého divodu je pro nds srozumitelny stereotypni
obraz islamu. Po obou pfispévcich se mezi posluchaci a prednasejicimi rozvinula plodna diskuze.
Prvni odpoledni sekce byla vénovana islimu v Cesku. Nejprve vystoupila plzeiiskd kolegyné
Veronika Hasova se svym referdtem ,Metodologické ptistupy pti zkoumdni isldmu v Ceské
republice”. Predstavila jednu z kli¢ovych kapitol zajimavé publikace Sondy do studia (o) islamu
v obdobi ,,migracni krize®, kterou v roce 2018 vydalo nakladatelstvi Dokoran. Nasledovali ji dva
kolegové z Olomouce. Daniel Topinka popsal vysledky analyzy socidlnich siti arabsky mluvicich
cizinci v Brné. Toma$ Janka ve svém prispévku hovoril o kategorizaci ,téch druhych® ze
strany muslimd Zijicich v Ceské republice. Isldm v Cesku se tedy stal jednim ze zdsadnich témat
odborného setkani.

Posledni sekce konference byla vénovana doktorandiim. Ivo Mach z pardubické religionistiky
zminil vyznamnou osobnost evropské islamologie, kterou byl Louis Massignon. Jakub Horvath
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z bratislavské religionistiky vykreslil postavu JeziSe jako prostfedku da wy (misie) rakouské ne-
vladni nabozenské organizace Fitrah. Letos jsme prekrocili horizont ¢esko-slovenského islamo-
logického prostfedi, kdyz mezi nas zavitala kolegyné ze Sarajevské univerzity Admira Deli¢ se
svym prispévkem , Nigab and beard payment case: Could muslims be islamophobic?”. Konferenci
svym referatem uzaviel doktorand bratislavské religionistiky Lukas Vétrovec, ktery na prikladu
teorie masového islamu predstavil pristupy ke zkoumani globalizované religiozity.

Po celou dobu v konferen¢ni mistnosti probihala posterova sekce, kde své projekty predstavili ko-
legové z Prahy (Zuzana Rendek: Socidlni pfijeti muslimii v obdobi postmigracni krize), Olomouce
(Jaroslav Franc: Alois Musil: teolog, ktery nechtél byt znalcem isldmu) a Ceskych Budéjovic (Mar-
tin Klapetek: Muslimsky hibitov a Mesita mucednikii na Columbiadamm v Berliné).

Radi bychom podékovali vedeni TF JU za veskerou podporu, ktera napomohla k uspé$nému pri-
béhu odborného setkani. V neposledni fadé chceme podékovat Jihoceské univerzité v Ceskych
Budgjovicich za finan¢ni podporu konference na zékladé schvalené Zddosti o pfidéleni RVO fi-
nanci na mimorddné aktivity spojené s VaV.

Za poradatele Martin Klapetek
(TF JU, klapetek@tf.jcu.cz)
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Lenka MYNARIKOVA, Psychologie IZi, Praha: Grada,

2015, 198 s., ISBN 978-80-247-5472-7.
Milan Nakonecny

Pfedmétnd kniha pfinasi velmi zajimavé a aktudlni téma, protoze IZi je v soukromém i vefejném
zivoté stale dost a spolehlivé rozpoznavani 1zi v mezilidskych vztazich je dilezitym prostredkem
sebeobrany proti nejriiznéjsim pohromdm. Fenomény 17i a pravdy maji ovéem také fadu nejen
psychologickych, ale i filosofickych konotaci, jimz se autorka recenzované knihy nevyhyba. Téma
1Zi je zde uchopeno ve velmi Sirokych souvislostech. Poslani své knihy, velkoryse pojaté a skvéle
napsané, predstavuje autorka ve velmi zajimavé pojaté predmluvé: ,,Lez a klam se jiz davno staly
pevnou soucasti nasi kazdodenni existence a béznym zptisobem vzdjemné komunikace ... Lzi
na jedné strané povazujeme za néco negativniho a nezadouciho, soucasné nas ale svoji tajemnou
povahou lakaji, touzime proniknout do jejich podstaty a odhalit, jak a pro¢ vznikaji, a pfedevsim
jak je rychle a pfesné rozpoznat® Je to prislib, ktery obsah knihy zcela naplnuje. Dilezitou po-
znamkou v predmluvé k této knize je pfipominka, Ze mizeme lhat i sami sobé, kdyz ,,si nasazuje-
me rozmanité masky, se kterymi se ztotoznujeme nékdy vice a nékdy méné, abychom mohli hrat
rozmanité postavy a délat na okoli Zadouci dojem”. Lidé mohou lhat jinym i sami sobé¢, kdyz vy-
stupuji v rtiznych rolich jako vefejné ¢inné osoby. K predstirani a zastirani vybavila evoluce riz-
né zivoci$né druhy raznym zpasobem a ,1zivé chovani lze tedy nalézt na vSech fylogenetickych
urovnich®, jde o instinktivni tendence, ale ty si nijak nezadaji s prostfredky klamani, které uzivaji
lidé, ,,prestoze ¢lovék ma pri volbé prostiedkii klamani k dispozici rozvinuty intelekt".

Nelze se zde zabyvat detailnéjsim rozborem bohatého obsahu této knihy, ktera je uvedena pecli-
vym rozborem rtiznych definic lhani a 17i. Rozhodujici jsou dvé komponenty: ,,umysl lhat a nevé-
domost o tomto umyslu u toho, komu jedinec 1ze®. Nasleduje typologie 17, jeden typ predstavuji
»socialni 17i, které fikame denné a ¢asto se za nimi skryva spise dobry imysl nez snaha uskodit"
Dulezité jsou ,vazné 1zi" které lze tridit podle miry pozménéné informace. Naproti tomu: ,,Pre-
hanéni jsou takové 17i, které bud precenuji, nadhodnocuji nebo podcenuji, podhodnocuji urcita
fakta“. Dodejme, Ze to jsou typické IZi politické. Podrobné a kriticky se autorka zabyva filosofickou
otazkou, co je pravda, ale nevyhyba se ani tématu neuropsychologie lhani, ktera, kromé jiného,
objevila zasadni rozdily mezi ,,spontanni a predem pfipravenou Izi"

Z dalsiho bohatého obsahu této knihy (vyvojové psychologicka a generova hlediska, tj. lhani u déti,
dospivajicich a dospélych, rozdily mezi muzi a zenami, detekce 1zi u déti, frekvence a funkce 1zi
u dospélych a rada dalsich témat) vyjimame obsahlou kapitolu nazvanou Lhani z pohledu pri-
jemce, ktera se podrobné zabyva detekci ¢i odhalovanim 171, pocinaje jejimi historickymi zacatky.
Moznosti ,,dekddovani 1zi“ 1ze rozlisit na neverbalni (mimika a gestikulace lhajicich osob) a na
»verbalni voditka“. Kromé jiného sem patii i detekce 1zi v ramci forenzni (dfive kriminalistické)
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psychologie. S timto pristupem k odhalovani 1z{ jsou spojeny rtizné metodologické problémy.
Knihu zakoncuje pozoruhodna kapitola Kdyz lhani neni lhani, pojednavajici o problémech, kdy
chovani subjektu splnuje formalni znaky lhani, ale v pfisném slova smyslu jim neni, jak tomu je
v pfipadech amnézie nebo u fale$nych vzpominek u jedinci se zvy$enou sugestibilitou a v dalsich
jinych ptipadech. Kromé jinych sem patfi i diskutabilni témata, jako jsou klepy a milosrdna lez.
Rozhodné se vyplati tuto knihu podrobné studovat, ba co vic, mit ji v knihovné.

Milan Nakonecny
(TF JU, nakonecny@tf.jcu.cz)
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Jaro KRIVOHLAVY Psychologie pocitti $tésti.
Soucasny stav poznani, Praha: Grada, 2013, 131 s,,

ISBN 978-80-247-4436-0.
Milan Nakonecny

Profesor Jaro Kfivohlavy patfil k nejvyznamnéjsim a nejplodnéjsim ceskym psychologtim, jeho
monografie, ktera je pfedmétem této recenze, spada do skupiny téch jeho knih, které Siroké vrst-
vé Ctenarh zpristupnuji studium narocného tématu, jenz je soucasné jednim z nejzajimavéjsich.
Otazkou $tésti, obvykle vice ve spojeni s etikou nez psychologii, se zabyvali jiz filosofové davnové-
ku. Problém byl v tom, Ze jen v latiné mame nékolik pojmt pro rtizné druhy $tésti. Teprve zavede-
nim konceptu ,well-being® (dobré Ziti ¢i spokojenost) se téma $tésti stalo také predmétem vétsiho
zdjmu u psychologtli. Autor to konstatuje v predmluvé k predmétné knize: ,,v letech 1961-2005 je
mozno sledovat neustaly narust téchto praci o 300 %“. Nebot, jak se zjistilo a jak zdiiraznuje autor:
kazdy clovék si preje byt $tastny.

Vymezit psychologicky pojem §tésti vSak neni jednoduché, je to vnitini stav mysli, tedy subjek-
tivni pocit, ktery se, podle nékterych autort, od trvalejsiho stavu spokojenosti lisi v tom, Ze je to
spiSe jen jakysi zablesk pocitu, ktery do stavu spokojenosti dozniva. Avsak existuji mnohé druhy
spokojenosti, které mohou vystupovat izolované, napf. pocit spokojenosti v praci nebo s praci
(coz neni totéz), spokojenosti v manzelstvi atd. Krivohlavy vyjmenovava a velmi ilustrativné cha-
rakterizuje rtizna pojeti $tésti jako pocitu, az dospiva k vlastnimu ,,psychologickému pohledu do
svéta zazitku $tésti“ a vytyka nasledujici podstatné znaky tohoto pocitu: je to subjektivni osobni
zazitek, ne plné sdélitelny, ,,ktery md vztah k nasim snahdm, cilim, nadéjim, k nasemu ocekava-
ni‘, ,ma urcitou intenzitu, dobu a cetnost vyskytu®, vystupuje jednak v ,relativné kratkodobych
zazitcich® a jednak v ,,dlouhodobé naladé, patii do kategorie jevi, jako jsou radost, veseli, blaho,
pohoda, euforie, slast, dobry Zivot a dalsi, ,,patfi do §irsi ,rodiny” jevi, kterymi vyjadfujeme, Ze
V dalsich pasazich této velmi zajimavé napsané a obsahové bohaté knihy se Ctenat dozvi jesté
mnoho dalsich souvislosti a psychologickych aspekti $tésti, napt. jeho vztahu ke zdravi, bohatstvi,
religiozité, podrobné je analyzovano ,,autentické stésti“ M. E. P. Seligmana a ,,totalni zaujeti” (,,flow™)
M. Csikszentmihalyiho - oba unashodné popularizovana pojeti - a mnoho dal$iho. Kniha je uzaviena
»pohledem do filozofického pojeti Stésti“ se souhrnem ,deseti dilezitych filozofickych poznatkii
o $tésti“ a dvéma piilohami s ndvody na praktické pohledy na $tésti (méfeni miry spokojenosti
v zivoté) a psychodiagnosticky aspekt afektti. Rozhodné stoji za to si tuto knihu opatfit a prostudovat.

Milan Nakonecny
(TF JU, nakonecny@tf.jcu.cz)
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