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Editorial

Vazeni Ctenari,

mate pred sebou dalsi ¢islo Caritas et veritas s pravdépodobné nejdel$sim nazvem, se kterym jste se v od-
borném periodiku setkali. Tématem tohoto ¢isla je pivod socidlni prace, ktera je budovana od pred-
instituciondlnich mezilidskych vztaht.. Zaklady soucasnych instituciondlnich forem mutzeme vidét
v kfestanskych spolecenstvich, kde motivem byla potfeba bliznich a ldska k bliznimu. Takto fungujici
vzdjemnd pomoc je formou socidlni pomoci fizené ,,zdola® a motivované nadSenim jednotlivych lidi. In-
stitucionalizovand podoba, at ve formé Diakonie, Charity ¢i jiné organizace, je formou socidlni pomoci
fizené ,,shora®. Pfinasi mnoho vyhod, mezi které se pocita celospolecensky dosah, vétsi sife financovani,
profesionalita, adt. Na druhé strané vsak z takové struktury mize snadno vypadnout klient, jenz prosté
nezapada do definovanych kategorii. Smyslem naseho ¢isla je poukazat na vyznam obou pfistupti k so-
cidlni praci a na vzéjemnou interakci mezi individudlni a instituciondlni formou socidlni prace.

Téma celého &isla oteviraji podnétné rozhovory se Stépanem Brodskym a Petrem Hruskou, které
prinaseji prakticky pohled na obé formy socidlni pomoci, a to jak z kazdodenniho Zivota ve farnos-
tech, tak z perspektivy Diakonie ¢i Charity.

Nasleduji odborné tematické studie vénované vztahu obou forem socidlni pomoci. Karel Simr po-
dava studii pojednavajici o celospolec¢enském prinosu krestanské podoby socialni pomoci nahlizené
sociologickym paradigmatem ,,spolecnosti siti. Na néj navazuje studie Annette Noller, jez uvadi
rizné teorie cirkve rozvijené souc¢asnou evangelickou teologii a diakonicky rozmér v ramci farnos-
ti, ale i spolecensky prospé$nych organizacich. Studie Jana Kandka je vénovana spiritualné ladéné
intervenci v krizové intervenci u socialnich pracovnic krestanek a zpracovava strety spiritualniho
a profesionalniho diskurzu. Skupinu tematickych studii uzavirda Radka Janebova, ktera predstavuje
téma rozcesti kritické praxe socialni prace v kontextu institucionalizovaného systému socialnich
sluzeb v Ceské republice.

Nové ¢islo Caritas et veritas prinddi také netematické odborné studie, které se zabyvaji rliznymi
aspekty socidlni prace. Jana Maryskova vypracovala studii se zaméfenim na vliv zavazného one-
mocnéni na ,tradicni® ¢i ,alternativni® spiritualitu nemocnych. Vysledky vyzkumu ve skupiné ,tra-
di¢né“/,,alternativné” véficich respondentt oteviraji podnétné otazky pro pristupy k pastoraci. Od-
borna studie Martiny Kocerové je zamérena na pedagogiku volného ¢asu a na relativné novy termin
weisure, ktery poukazuje na problém zneuzivani volného c¢asu spojenim s praci. Posledni, avsak
neméné dilezitou, je odborna studie Stuarta Nicolsona, ktery se zabyva propojenim mezi novymi
pristupy v apologetice a jejich vyuzitim v kontextu socialni prace.

Cislo je dopInéno recenzi Milana Nakoneéného na podnétnou knihu Mysl, ja a spole¢nost.

Za celou redakci vam prejeme prinosné a obohacujici ¢teni.

Pavel Kilbergr
Vykonny redaktor Caritas et veritas
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Dear readers,

This issue of Caritas et veritas has probably the longest name you have ever seen in professional periodicals.
The theme of it is the origin of social work which is built on pre-institutional interpersonal relationships.
The foundations of contemporary institutional forms can be seen in Christian communities. In these com-
munities, the motive for social work was a neighbour’s need and love for one’s neighbour. Mutual help,
in this way, is a form of ‘bottom-up’ social help. It is motivated by the enthusiasm of individual people.
The institutionalised form, whether as Diaconia, Caritas, or any other organisation, is a form of ‘top-down’
social help. It brings many benefits which include a wide social impact, greater funding, professionalism,
etc. On the other hand, such a structure can easily leave out a client who simply does not fit into the defined
categories. The purpose of our issue is to point out the importance of both approaches to social work and
the interaction between individual and institutional forms of social work. The theme of the whole issue is
opened by motivating interviews with Stépan Brodsky and Petr Hruska, which provide a practical view of
both forms of social help in the light of everyday life in parishes, from the perspective of Diaconia or Caritas.
In the following text, professional thematic studies devoted to the relationship of both forms of so-
cial help will be considered. Karel Simr presents a study dealing with the contribution of the Chris-
tian form of social help for the whole of society viewed through the sociological paradigm of the
‘networking society’ This is followed by a study written by Annette Noller which presents various
theories of the Church developed by contemporary evangelical theology and a diaconal dimension
within parishes as well as within socially beneficial organisations. The study by Jan Kanak is devoted
to spiritually inspired crisis intervention done by female social workers, and deals with conflicts of
spiritual and professional discourse. The group of thematic studies ends with the study by Radka
Janebova. Her study represents a crossroads of critical practice of social work in the context of the
institutionalised system of social services in the Czech Republic.

The new issue of Caritas et veritas also offers non-thematic professional studies on various aspects
of social work. Jana Maryskova wrote a study focusing on the impact of serious illness on the ‘tra-
ditional’ or ‘alternative’ spirituality of patients. The research results in the ‘traditional’/alternative’
groups of religious respondents open up challenging questions for pastoral care and its approaches.
The study by Martina Kocerova focuses on leisure time pedagogy, and on the relatively new term
weisure. The new term points to the problem of the abuse of leisure time in connection with work.
Finally, but no less important, is a study by Stuart Nicolson which deals with the link between new
approaches in apologetics and their possible use in the context of social work.

The issue is complemented by a review by Milan Nakone¢ny on the inspiring book Mind, Self and Society.

On behalf of the entire editorial staft, we wish you fruitful and rewarding reading.

Pavel Kilbergr
Executive editor of Caritas et veritas
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Témata dalsich cisel

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

2/2019 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.

2/2019 Humanities-Science Approaches in Social Work and the Helping Professions
Deadline: 30 June 2019

1/2020 Helping Professions in Palliative Care
Deadline: 31°* December 2019

2/2020 Literature as a Means of School Education and Leisure Time Education
Deadline: 305t June 2020
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Rozhovor

O diakonii a charité zdola a shora s Petrem Hruskou
a Stépanem Brodskym

Mgr. Stépéan Brodsky (¥*1973), naméstek feditele a ¢len spravni rady Dia-
konie CCE odpovédny za duchovni a pastora¢ni péci, komunikaci a fund-
raising. Absolvent ETF UK. Patnact let kazatel CCE v Trebenicich a Hradci
Kralové.

F
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V Diakonii CCE piisobis jako ¢len spravni rady odpovédny za duchovni
a pastoracni péci, komunikaci a fundraising. Jak to jde dohromady?

Tyto oblasti ¢innosti opravdu mohou na prvni pohled pusobit nesourodé.
Je to z ¢asti residuum procesu utvafeni mé role ve vedeni Diakonie. Do Diakonie jsem nastoupil
v roce 2015 s ikolem pecovat o vztahy se ziizovatelskou Ceskobratrskou cirkvi evangelickou po
vSech strankach, které z tohoto vztahu vyplyvaji. Diakonie jako cirkevni neziskova organizace
dlouhodobé deklaruje, Ze vedle poskytovani péce socialni, zdravotni, vzdélavaci a poradenské
dba také na péci pastoracni a duchovni. Pivodné se pocitalo s tim, Ze tyto véci bude mit na
starosti tzv. faraf pro Diakonii. Nikdy se ovéem nepovedlo spolu s CCE nastavit systém tak, aby
bylo misto farare pro Diakonii obsazeno. Proto se tehdy vedeni Diakonie rozhodlo, Ze pfijme na
tisttedi Diakonie pracovnika, kterému bude oblast spoluprace s CCE a s ni souvisejici duchovni
a pastora¢ni sluzba svéfena. Rikali jsme mu tehdy manazer pro etické fizeni. S dal3f restruktura-
lizaci vedeni Diakonie jsem dostal na starosti oddéleni komunikace a fundraisingu. Z mého uhlu
pohledu vztahy se zfizovatelem patfi do oblasti externi komunikace Diakonie, proto propojeni
téchto oblasti plisobnosti nepovazuji za nikterak problémové.

Prakticky je tfeba Fict, Ze v ramci vedeni Diakonie se v oblasti duchovni a pastora¢ni péce sou-
sttedime na komunikaci mezi ustiedim CCE a vedenim Diakonie, nastavujeme spole¢né systé-
my spoluprace, pracujeme na koordinaci a nastavovani procest, podle kterych pak konkrétni
spoluprace probiha na nizsich urovnich. Je to spi§ manazerska prace nez konkrétni vykon pas-
toracni a duchovni péce. Tu si uziji jen okrajové, naptiklad pti pravidelnych chvilich ztiSeni se
zameéstnanci ustfedi, v pastoraci a sdileni s kolegy, ke kterym také dochazi, ale hlavni naplni mé
prace nejsou.

=
T

&
{

Diakonie je organizace zfizovana cirkvi a provozuje vice nez 140 zafizeni v celé CR. Jak a ja-
kym zpuaisobem se Vam dafi pecovat o kfestansky raz instituce a jejich sluzeb a co to vlastné
znamena?

Otazka, co to vlastné kiestansky rdz znamena, je velmi dobra. Na mnoha mistech vstupuje do zi-
vota zafizeni Diakonie farar ¢i fararka partnerského sboru, probihaji vzajemné navstévy nebo se
poradaji spolecné bohosluzby. Ve vztahu k partnerskému sboru vznika pro organizac¢ni jednotku
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prostor, ve kterém ma byt napojena na svét kfestanského spolecenstvi. Je mi jasné, Ze toto
ktestansky raz instituce nezarudi, ale snazime se tak vytvaret prilezitosti, kdy do zivota Diakonie
promlouva svét krestanské viry.

Snazime se v Diakonii zit s védomim, Ze vSechnu tuto socidlni a jinou sluzbu pro rtizné potieb-
né lidi kolem nas vykonavame, protoze nas k tomu vyslala cirkev. Kfestanska laska k bliznimu,
ochota pomahat a projevovat milosrdenstvi maji podle mého mnoho tvari. Od vnitrosborové
solidarity a pomoci az po institucionalni socialni sluzby, které cirkev iniciovala. Podle mne je toto
védomi dilezité, napt. v Sobéslavi nevzniklo stfedisko a $kola pro déti a lidi s riznym hendike-
pem diky tomu, Ze radni mésta rozpoznali potfebnost takovych zatfizeni a rozhodli se je zfidit,
ale diky rozhodnuti kfestanti z mistniho sboru vykonavat tuto sluzbu. Zformovani své sluzby do
strediska Diakonie bylo jednou z cest, kterou tehdy na zac¢atku mohli zvolit. V Diakonii nezjis-
tujeme cirkevni ¢i nabozenskou prislusnost klient ani zaméstnanct. Tézko pak od nich muze-
me pozadovat krestansky raz. Co vsak od nich - a predev$im od zaméstnanci — pozadujeme,
je respekt k hodnotam organizace, které z kiestanského prostredi vychazeji. Usilujeme-li napt.
o kvalitu péce o lidské vztahy (na rtiznych trovnich), mluvime o hodnoté milosrdenstvi. Clovéku,
kterému neni srozumitelné kiestanské prostiedi, pak zjednodusené vysvétlujeme, ze dbame na
to, abychom do lidskych vztaht vstupovali s milym srdcem (empaticky, s respektem). Pro ¢lovéka
znalého krestanského prostredi se pak v tomto rozhovoru muze otevirat i milosrdenstvi, se kte-
rym se k nému Btih sklani a ve kterém mu dava silu ke sluzbé. O téchto riznych zptsobech vni-
mani motivace k milosrdenstvi se snazime v Diakonii oteviené hovotit. Podobné je to i u dalsich
hodnot: spolecenstvi a nadéje. Diakonie md hodnoty celkem ¢tyfi. Shrnujeme je ve vété s nasim
poslanim pomahat potfebnym: Diakonie tvori spolecenstvi, které v milosrdenstvi a s nadéji for-
telné pomaha potfebnym.

A jak se nam dafi pecovat o kfestansky raz? Je to obdobné jako s péci o krestanskou tradici v Ces-
ké spolec¢nosti. Jak zaméstnanci Diakonie, tak jeji klienti jsou na jedné lodi s ¢eskou spolecnosti.
Nesou spole¢né znaky nedavéry k cirkvim, neznalosti kfestanskych tradic, viry v néco. Zapasit
za krestansky raz se snazime predevs$im upeviovanim povédomi, odkud nase pomoc vychazi,
a virou, Ze tato prace ma smysl, nadéji. A o tom se snazime i podavat svédectvi. Prioritou vSak
zastava pomoc potrebnym.

Zvlastnosti Diakonie CCE (oproti napi. Charité CR) je skute¢nost, Ze kazdé stredisko ma sviij
partnersky farni sbor. Jak to funguje a jaky vyznam ma pro Diakonii spoluprace s cirkvi?
Kazda organizac¢ni jednotka Diakonie (tj. stfedisko socialnich ¢i zdravotnich sluzeb nebo special-
ni $kola) je napojena na partnersky sbor CCE. Star§ovstva partnerskych sbort voli ¢leny Do-
zorc¢ich rad. Dozor¢i rada je kontrolnim a poradnim organem pro organiza¢ni jednotku. Je to
prilezitost, aby zivot organiza¢ni jednotky vidély oci aktivniho kfestana a tento pohled zprostied-
kovavaly i Diakonii.

Dtlezity vyznam spojeni CCE coby zfizovatelky s Diakonii je v tom, ze CCE je v zdsadé od-
povédna za to, co a jak Diakonie déla. Kontrolu a odpovédnost v nékteré oblasti nechava plné
na Diakonii (napfiklad kontrolu kvality sluzeb podle standardu), jiné chce mit pod dohledem
(naptiklad hospodareni). Toto nastaveni je v zasadé v poradku. Otazkou jen zistava, zda mistni
partnerské sbory najdou dostatek erudovanych dobrovolnikd pro spolupraci s organiza¢nimi
jednotkami Diakonie. A velkou vyzvou zUstava i mira spoluprace tykajici se zminované péce
o kfestansky raz organizace.
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Kde vidi§ moznosti vzajemného doplnéni Charity ¢i Diakonie jako velkych organizaci, fi-
zenych shora, s diakonickymi aktivitami, vychazejicimi zdola z prostfedi farnosti a sbori,
v pripadé CCE napt. s tzv. kirestanskou sluzbou?

Mohu mluvit jenom o tom, jak to vidim v pfipadé Diakonie CCE a farnich sbortt CCE. Jsem
toho nazoru, Ze socialni prace instituce Diakonie a socialni prace sbortit CCE a jejich ¢lenti jsou
jenom ruzné formy rozvijeni diakonické prace, kterou chapu jako povolani kiestant (a dalsich
spolupracovniki) k naplnovani poslani cirkve v tomto svété. V jadru jde o spolecné ujistovani, ze
jsme tady, abychom pomahali potfebnym. Jsme na jedné lodi. Neni zddné my a oni. Posilovani
této sounalezitosti vzajemnou vstficnou komunikaci, vyménou zkusenosti ¢i finanéni podporou
je jednou z moznosti vzajemného doplnovani.

Diakonie jako instituce se plné profesionalizovala. Snazi se vystupovat v ramci systému poskyto-
vani socidlnich sluzeb v CR. Sleduje pravni predpisy, ma nastavené systémy. V tom viem se muize
stat poradni podporou kazdé socidlni aktivité sbortt CCE. Svym zptisobem se miiZe stat také bra-
nou k obcanské spolec¢nosti. Napt. mistni sbor se dobrovolnickou aktivitou ve stfedisku Diakonie
muze dostat k lidem, ktefi by do spolecenstvi sboru nepfisli, nesetkali se s nim.

Sborova diakonicka aktivita (napf. kiestanska sluzba pfi sboru) mize Diakonii jako organizaci
pfipominat jadro diakonické prace. Miize pripominat véci, na které se pfi profesionalizaci zapo-
mind, napt. Ze pomahat 1ze i modlitbou a pfimluvami, Ze pomoc bliznimu je také zalezitost srdce
a viry, nejenom skutkd samotnych. Dobrovolnicka kfestanska sluzba ve sborech cirkve mize mo-
tivovat lidi, aby ve své profesni sféfe volili zaméstnani v socialnich sluzbach.

Mgr. Petr Hrugka, Ph.D. (¥1965), faraF Rimskokatolické farnosti Cheb, pfed-
seda spravni rady Hospice Sv. Jifi v Chebu, v letech 2006-2011 feditel Far-
ni charity Cheb. Postgraduadlni studium pastoracniho vedeni, spirituality
a pastoralni teologie v Irsku a v Praze.

V poslani formulovaném chebskou farnosti, v niz slouzis, uvadite, Ze
chcete ,,zit z Kristovy radostné zvésti a slouzit jejimu Sifeni ve sluzbé vSéem
lidem, zvlasté tém nejpotfebnéjsim“. Koho ve vasem kontextu povazujes
za tyto nejpotiebné;jsi?

Vyraz ,nejpotrebnéjsi“ je zde pro nas spiSe jakymsi ,kompasem™ nez nécim, co definuje jasné
vymezenou skupinu. Biblicky bychom asi fekli, Ze bychom chtéli ,,nezapominat na chudé” - na
ty, ktefi jsou v dnesni spole¢nosti, ale casto i v cirkvi néjak upozadéni, vytlaceni na okraj nasi po-
zornosti, ktefi se nedovedou hlasit o sva prava ¢i zadat o pomoc, a to napric¢ véemi spolecenskymi
vrstvami.

Onim ,,nejpotrebnéjsim“ mize byt Zena z ekonomicky zajisténého manzelstvi trvale trpici psy-
chickym domdcim nasilim ze strany svého muze. MtiZe jim byt farnice, ktera s laskou donekonec-
na vychazi vstfic svému synovi — alkoholikovi, az ji splaceni jeho dluhiti hrozi dohnat na pokraj
nezvladatelné bidy, aniz by si toho viibec nékdo povsiml. Mtize jim byt maminka s malickym
ditétem a s druhym na cesté, ktera se najednou z jakychkoli dtivodi ocitne pfed Vanoci na ulici
a momentalné nezapada do systémti a standardii profesionalni socidlni péce...

Mozna toto nejlépe poslouzi jako vychozi bod pfi snaze definovat onoho ,,nejpotiebnéjstho” -
jako clovéka, ktery propadl sitem standardd systematické podpory statu ¢i neziskového sektoru

. 4 <« Ve 4 4 . .
a je vydan ,,napospas” pro néj nezvladnutelné situaci.
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Jaké konkrétni podoby tato sluzba ve vasi farnosti ma - a jak se ji dafi zahrnout do Zivota
farniho spolecenstvi?

Konkrétni podoby sluzby nasi farnosti jsou hodné dané tim, jaci lidé byli posledni léta jeji soucas-
ti, jaké schopnosti do ni prinaseli a co jim lezelo na srdci. Dlouhodobé je to predev$im navstévni
sluzba u starych a nemocnych, af uz v domdacnostech, nebo v lizkovych zatizenich. Cést této
sluzby byla pozdéji institucionalizovana tim, Ze nase Farni charita spolu s dal$imi zalozila mobilni
hospic, ¢imz byla sluzba umirajicim a jejich rodinam zprofesionalizovana, a farnost ji podporuje
skrze benefi¢ni akce, zapojeni farniki do darcovského kruhu pratel Hospice a dobrovolnictvi.
Jako doplnék k dalsim profesionalnim socidlnim sluzbam, které v Chebu funguji pod Diecézni
charitou Plzen (azylovy diim, nocleharna, denni centrum apod.), pak predevs§im béhem zimnich
mésicli nabizime na fafe nedélni obédy lidem bez pristfesi s moznosti nasledného posezeni pri
filmu ¢i jen tak u kavy. Cilem této spise aktivity nez sluzby neni ani tak feSeni socialnich ¢i eko-
nomickych problému téchto lidi, ale vytvoreni prostoru, kdy alespon jednou za tyden (a nékteri
z nich i pfi obcasnych navstévach u dveri fary i béhem tydne) mohou zakusit prosté lidské neod-
suzujici a nenarokujici prijeti. Néktefi pak chtéji navazat i néjakym systematictéjsim doprovaze-
nim pfi konkrétnich krizovych situacich.

Obcas také poskytneme jakousi ,,ubytovaci zachytku® nékomu, kdo zrovna neni zvykly na prespa-
vani v lesnim bunkru, a pfesto se nahle ocitne na ulici. Snazime se pak takovéto lidi po nékolika
dnech doprovodit k néjakému dlouhodobéji udrzitelnému feSeni v ramci dalsich, uz profesional-
nich socidlnich ¢i charitnich sluzeb ¢i v ramci jejich $irsi rodiny.

V oblasti ,,vnitfni“ diakonie od lonska rozvijime cosi, co jsme nazvali ,,Hroznatova misa“ (o bla-
hoslaveném Hroznatovi se vypravi, Ze své délniky v klastere Tepla vyplacel tak, ze dal do misy né-
jakou sumu penéz, ze které si pak kazdy délnik bral tolik, kolik potteboval, a zbytek se rozdal mezi
chudé). Farnici mohou na listky nadepsané ,,Potfebuji“ ¢i ,,Nabizim® psat své potreby ¢i nabidky
(finan¢ni, materidlni, casové, dovednostni), pridat kontakt, listek vlozit do prouténého kosiku
a nechat prinést pri nedélni bohosluzbé k oltari. Na Charité se pak snazime propojit ,,nabidky*
a ,potreby“ mezi sebou, pripadné i néjak jinak (napf. z fondt k tomu pribézné tvorenych) pod-
porit feseni takovych potteb, pro které se nenajde ptislusna odpovidajici nabidka. Samoziejmé ze
znacna cast takovéto vymeény se déje i ,,mimo misu®, na zakladé ptirozenych rodinnych, soused-
skych ¢i pratelskych vztaht. Tuto aktivitu vnimame jako povzbuzeni pravé k tomuto pfirozeném
komunitnimu sdileni dart.

Co vSechno podle Tebe je ,,farni charita“ ¢i ,,sborova diakonie“?

Na to jsem odpovédél uz vyse. A tak si sem dovolim pfipojit maly systémovy exkurz.

U nas ve farnosti mame zfizenou Farni charitu Cheb, ktera ma vlastni pravni subjektivitu a je
metodicky vedena Diecézni charitou Plzen. Tim je pravné vzato v partnerském postaveni vici
Rimskokatolické farnosti Cheb. Tento ,,outsourcing“ charitativnich/diakonickych sluzeb na or-
ganizaci, ktera neni formalné totoznd s farnosti, ma své vyhody i nevyhody. Udélali jsme to takto
pred lety predevsim ze dvou divodi: Zaprvé znacka ,,Charita® méla (a mnohde i stale ma) v $irsi
spole¢nosti lepsi ,,zvuk®, nez znacka ,farnost®, ¢i ,,cirkev®. A zadruhé jsme chtéli zfidit dobrovol-
nické centrum, coz se nam zdélo praktictéjsi (predevsim kvtli zadostem o granty) propojit spise
s Charitni nez s farni strukturou.

Zaroven jsme ale od pocatku vzdy povazovali Farni charitu za nedilnou soucast sluzebného tymu
farnosti, ktera funguje ,,uvnitt“ farnosti, a ne jako jeji (tfeba i sebevitanéjsi, ale stale ,vné&jsi“)
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partner. Proto jsme si i poslani nasi farni charity specifikovali takto:

»Farni charita Cheb ma cleniim mistni farni obce poskytovat prostor a ndstroje pro soliddrni sdileni
materidlnich statkii mezi sebou navzdjem tak, aby nikdo z nich netrpél nouzi a aby tito farnici mohli
v osobnim Zivoté i organizované v oblasti své ptisobnosti slouZit tém, kteri trpi nespravedInosti, sa-
motou, bolesti ¢i bidou, a poskytnout i zprostredkovat jim uicinnou a primérenou pomoc.“
Jednoduse fec¢eno - ve Farni charité vidim nastroj, ktery ma pomoci celé farnosti, aby ,,nezapo-
minala na chudé® ¢i aby se cela farnost stala ,,diakonickou

Po vice nez deseti letech takovéhoto propojeni se nyni nachazime ve fazi tivah, zda tato struk-
turalni podvojnost mad jesté smysl a zda s sebou nepfinasi vice potizi (dvoji Gcetnictvi, dva roz-
pocty, dvé vyrocni zpravy, hlidani oddélenosti zdroji a Gcelt financ¢nich dart atd.) nez uzitku
(v soucasné dobé by dobrovolnické centrum mohla zfidit i pfimo farnost, ktera ma zaroven
ve mésté jiz docela dobré jméno a nemusi se tolik ,,schovavat® za Charitu). Zvazujeme tedy,
zda neni vhodné i formdalné ptejit na model, kdy Rimskokatolicka farnost Cheb bude charitni
sluzby nabizet svym ¢lendm ¢i $irs$i vefejnosti jako své vlastni sluzby a nikoli pfes Farni charitu
Cheb coby prostrednika.

Tento krok by z dlouhodobého hlediska mohl znatelné prispét k dalsimu zlepseni image cirkve
jako takové (lidé by si vice uvédomovali, Ze to, co doposud ve mésté délala ,ta Charita®, vlastné
déla ,ta farnost", tj. cirkev). Zaroven si vsak nejsem jisty, zda pro tento krok uz nastal spravny oka-
mzik, protoze i pti sebevétsi snaze byt lokalné hodnovérni budeme pro mnoho lidi chté nechté
stale soucasti onoho jesté na dlouha léta negativné zatizeného obrazu (katolické) cirkve jako té,
které jde jen o majetek, ve které jsou ti zhyrali knézi prznici malé chlapce a ktera lidi jen z kazate-
len strasi katastrofickymi scénari dasledkd extrémnich genderovych ideologii.

Zminil jsi spolupraci s Charitou. Jak toto ,rozhrani“ vypada? A jaké to prinasi mozZnosti
a jaka napéti?

Jak je vidét z jiz feceného, nase Farni charita Cheb je vlastné soucasti ,,struktury Charity“ (kon-
krétné Diecézni charity Plzen), v praxi je vSak vedena a fizend v ramci pastora¢niho tymu nasi
farnosti. Ono ve stanovach deklarované ,,metodické vedeni“ spociva v tom, Ze jednou za rok se
feditelka nasi Farni charity ucastni setkani feditelti jednotlivych mistnich Charit v ramci diecéze
a v pribéhu roku konzultuje s kancelari Diecézni charity nékteré dalsi zalezitosti (napft. tykajici se
GDPR, Trikralové sbirky apod.).

V Chebu ovsem navic jakozto farnost / Farni charita spolupracujeme v oblasti pomoci lidem bez
pristiesi i s profesionalnimi socialnimi sluzbami, které jsem zminoval jiz dfive a které v Chebu
pred lety za pomoci tehdejsi Farni charity zfidila Diecézni charita Plzen. Obcas se setkame s né-
kterym z vedoucich pracovnikd, abychom ,sladili noty“ a ,,nelezli si do zeli®, ob¢as konzultuje-
me jednotlivé situace a klienty, ktefi se objevuji jak u nich, tak u nas, obcas klienty posilame na
Diecézni charitu pro profesionalni pomoc. Ovsem vzhledem k tomu, Ze se k nam z tohoto okruhu
stahuji spise lidé, ktefi klasickym sitem standardi socialnich sluzeb jiz zcela propadli (nebo se
z riznych divodi ani nikdy nesnazili do tohoto systému dostat), ¢asto ani takovéto konzultace
zapottebi nejsou a nijaka vaznéjsi napéti nevznikaji.

Jak se podle Tebe mohou Charita jako velka shora fizena organizace a diakonické aktivity
vychazejici zdola z prostredi farnosti propojovat a doplhovat?
Mozna pravé tak, jak jsem nastinil vyse. Takovato ,diakonicka farnost® (at uz za pomoci Farni

v

charity coby formalni struktury ¢i bez ni) by dle mého méla byt prostorem, kde lidé, a to zvlasté
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»ti nejpotrebnéjsi‘, mohou zakusit Jezisovy Zehnajici, podpirajici a hladici ruce, slyset JeziSovo
slovo pfijeti, povzbuzeni a milosrdenstvi a objevit prostor, ve kterém nasaji novou nad¢ji k zi-
votu a pripadné najdou i néjakou praktickou pomoc ¢i podporu. A to nikoli v prvni fadé pro-
strednictvim specializované , kancelare” ¢i ,,projektu’, ale v setkavani s farniky pfi ¢i po nedélni
bohosluzbé, v jejich vSednim zivoté, pripadné pri béznych farnich aktivitach pres tyden na fate.
Pokud pozdéji béhem téchto neformalnich setkani vyvstane potfeba profesionalni pomoci, méla
by farnost mit moznost odkdzat na osvédcené kvalitni socialni sluzby v té které oblasti. A zde si
dovolim - s trochou nadsazky - fici: Pak uz je tak trochu jedno, jestli to budou socialni sluzby
provozované Charitou, nebo néjakou jinou kvalitni neziskovou organizaci.

Karel Simr
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Studie - tematické (Studies - Topical)

Z nouze ctnost
Kiestanska sluzba v CCE mezi organizaci a siti
Karel Simr

Abstrakt:

Clanek na zékladé archivnich dokument(i a rozhovor( s aktéry déni piedstavuje kiestanskou
sluzbu v Ceskobratrské cirkvi evangelické, jak se vyvijela zejména po komunistickém prevratu
v druhé poloviné 20. stol. V3ima si klicovych charakteristik spocivajicich v dirazu na soused-
stvi, vzajemnost a spolecenstvi. Nasledné vztahuje tuto empirickou podobu sborové diako-
nie k teologické diskusi o diakonizaci cirkve a naznacuje mozné perspektivy rozvinuti sboro-
vé diakonie a reflexe celospolecenského pfinosu cirkvi v ramci sociologického paradigmatu
,spolecnosti siti’, v némz sila kiestanské sluzby nespociva v organizovanych aktivitach, ale
v socialnim kapitalu cirkve.

Kli¢ova slova: kfestanska sluzba, diakonie, Ceskobratrska cirkev evangelicka, komunitni pra-
ce, diakonicka cirkev, spolecnost siti

Kiestanska sluzba je oznaceni pro diakonickou praci v Ceskobratrské cirkvi evangelické, jak se ve
velmi omezené podobé rozvijela po vynucené likvidaci organizované diakonie po roce 1948. Rad
diakonické prace CCE, vydany roku 1998, ji chépe jako fundamentalni podobu diakonie, ktera
»ma sviij zéklad ve farnich sborech® Hovoii o ni jako o ,,péci provadéné v rdmci sbortt CCE
kterou ,,zaji$tuji prevazné dobrovolni pracovnici“' V soucasnosti — nikoli bez souvislosti s riistem
organizované Diakonie CCE - miizeme sledovat ipadek kiestanské sluzby ve sborech i bezrad-
nost vedeni cirkve nad jejim dal$im sméfovanim. V tomto ¢lanku ji proto nejprve v hlavnich
rysech predstavime, dale uvedeme do souvislosti diskuse o sborové diakonii a diakonické cirkvi,
jak ji v ekumenické $ifi rozvinuli teologové ve 20. stoleti, a na zavér se pokusime prispét k hledani
vize pro sborovou diakonii v 21. stoleti a teoretického ramce pro jeji reflexi.

Kiestanska sluzba v CCE

Abigail Hudcova shrnuje ¢innost kiestanské sluzby v éfe socialismu nasledujicimi slovy: ,, Kres-
tanska sluzba méla na zfeteli potrebné cleny cirkve, sboru, mapovala situaci ¢lent sboru, sou-
stredila se predev$im na staré a opusténé. Nékde organizovala ve sborech bazary a sbirky, z je-
jichz vytézku cerpala prostfedky na finan¢ni vypomoc potfebnym, na obdarovani jubilantt; dale

1 © Rad diakonické prdce CCE (online), dostupné na http://www.evangnet.cz/cce/czr/rdp.html, citovino dne 5. 5. 2018.
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zajistovala pohosténi pfi nejriiznéjsich sborovych ¢i senioratnich setkanich apod.

Tento kvantitativni vycet miZzeme doplnit sebepojetim kfestanské sluzby v dobovém textu. Jedna
se 0 obéznik poradniho odboru krestanské sluzby, pod néjz se v roce 1966 podepsali jeho tehdejsi
pfedseda F. M. Dobias$ a tajemnik E. Zeleny.

»0d té doby, co nase cirkev nemd Zdadné ustavy ani jiné zarizeni ke konani tzv. kiestanské sluzby,
mohou se nase sbory po této strance uplatiiovat jen v tom, co nazyviame sousedskou pomoci. Je
to usili byt ku pomoci lidem v nasem sboru i okoli, ktefi se dostali do néjaké nesndze nejen proto,
Ze jsou nemocni, nemozni pro pokrocilé stiri, nybrz i proto, Ze jsou v néjaké jiné situaci, kterd je
¢ini potrebnymi pomoci. Toto je viastni bezprostiedni kiestanskad sluzba, ke které jsou nase sbory
Pismem vyzyvany, kterd vyplyva z kiestanského obecenstvi a tvofi je, a kterd nadto patii k podstaté
kiestanského svédectvi. Krestanské svédectvi zvldsté dnes je nepresvédcivé, neni-li provdzeno timto
neokdzalym, laskyplnym zdjmem o blizni v jejich nesndzich.

Tato sluzba by tedy méla byt prirozeny, nenuceny a samoziejmy projev sborového Zivota. To
neznamend, Ze md byt kondna jen nahodné. Md-li byt ticinnd, je tfeba, aby byla kondna planovite,
promyslené a organisované. To neni proti Duchu svatému, ktery jisté vede k dobre konané sluzbé.
Nejlépe, kdyz je ve sboru nékolik bratii a sester, kteri usiluji, aby védéli o kazdém, kdo je v néjaké
nouzi. Jejich tikolem pak je najit ve sboru, pokud na to sami nestact, nékoho, kdo tuto pomoc oném
potiebnym poskytne.

Dnes se ucime rozumeét, Ze ovsem nase sbory nesméji byt zaméteny jen samy na sebe, Ze maji byt
naopak mistem, kde jsou probouzeni a vychovavani k sluzbé lidem na vselikém misté, nejen v oblasti
sboru, nybrz i mimo ni. Ucime se také chdpat, Ze nase doba velikymi spolecenskymi zménami,
kterymi prochdzi, je pramenem i novych nesndzi, které drivéjsi doba neznala. Rodina neplni jiz
vSechny ty funkce, které drive plnila. (...)

Na druhé strané nahrazuje ovsem dnesni spolecnost svou péci o uspokojovini potieb ve vétsiné
pripadii kfestanskou sluzbu starého typu. A prece i dnes jsou lidé, ktefi pottebuji pomoci. Nase sbory
by mély o nich védét a hledat cestu, jak jim ji poskytnout, a tak vychovavat své cleny, aby méli oci
oteviené pro nesndze dnesniho svéta a dovedli i s nim hledat cestu ku pomoci vsude, kde ji treba.
Budou tak poslusni svého Pdna.*

Citovany text miizeme klidné chapat jako shrnuti a vyklad problematiky sborové diakonie v CCE.
Obéznik zacina ohlédnutim do minulosti, konkrétné zminkou o dobé, v niz cirkev spravovala
diakonicka zafizeni a stavy (napt. hned v roce 1918 prebira Sest sirot¢incti). Rostouci pozornost
k socialni otazce v cirkvi doklada postupné ztizovani socialnich odbort na riznych urovnich,
pocinaje farnimi sbory*, dovr§ené v roce 1939 ziizenim Ustiedi socidlni péce se Sesticlennym
vyborem. Zprava z roku 1940 hovofi o 11 ustavech, 3 atulcich pro dorost a jednom starobinci.

K tomu je oviem jesté treba pripocist ¢innost spolku Ceskd diakonie.® Ten vznikl v roce 1903

2 © Ceskobratrskd cirkev evangelickd. Privodce cili baedeker, s. 63 (online), dostupné na https://www.evangnet.cz/files/831-cce_
pruvodce_cili_baedeker.pdf, citovano dne 5. 5. 2018.

3 Obéznik Poradniho odboru kfestanské sluzby z 13. 1. 1966 seniordtnim a sborovym odboriim kiestanské sluzby, Usttedni archiv CCE,
Dodatky k archivnimu fondu SR CCE, POKS, neusporddany material.

4 Takvroce 1924 vznika cirkevni ¥ad socidlnich odbort, doplnény v roce 1935 také o formulaci: ,V kazdém sboru zfizuje se odbor pro
socialni praci.“ Rad také specifikuje oblasti ptisobeni odborti v¢&. napt. vychovy k socialni spravedlnosti. Novou tipravu t4d ziskdv4 v roce
1938 a v roce 1941 je vystiiddn Rddem pro socidlni péci, ktery hovoii o socialnich odborech sborovych, seniordtnich a tistfednich.

5  Zéjemce o hlubsi seznameni s historii Ceské diakonie odkazujeme na nasledujici publikace: Vlastimil JASA, Co cirkev udélala na poli socidiné
ethickém v obdobi 1918-1938, pisemna prace k druhé odborné zkousce ze socialni teologie na Komenského teologické fakulté v Praze, 1956;
Daniel MATOUS, Déjiny Ceské diakonické prdce, pisemnd prace k druhé odborné zkousce na ETF UK v Praze, 1994; Josef SMOLIK, Die
tschechische (b6hmische) Diakonie, in: Beitrige zur ostdeutschen Kirchengeschichte, (BOKG) Folge 5, Miinster, 2002, s. 124-130.
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na mezidenomina¢nim zékladé a na principu spolku sdruzujictho diakonky podle némeckého
vzoru. Napln jejich prace vystihuje vysvétlujici podtitul nazvu spolku ,,pro o$etfovani nemoc-
nych a chudych® (po prvni svétové valce ,,evanjelicky spolek pro osetfovani nemocnych a socialni
péci“). Diakonky, sdruzené kolem matefského domu v Praze, se soustfedily na oSetfovatelskou
sluzbu v nemocnicich a doméacnostech. Ceskd diakonie byla péivodné budovana na panrefor-
macnim zakladé. OvSem v roce 1924 se objevuje zminka o tom, Ze sdruzuje jiz jen ¢eskobratrské
diakonky, protoze po vzniku samostatné republiky v roce 1918 si jednotlivé cirkve zacaly zakladat
vlastni organizace, do nichz ¢ast diakonek presla. Na zakladé zruseni spolkové ¢innosti po nastu-
pu komunist k moci byla ¢innost Ceské diakonie nejprve velenéna do struktur Ustredi socialni
péce CCE. Béhem 50. let dochazi k postupnému utlumovani organizované cirkevni socialni prace

ustavniho typu, které vyvrcholilo v roce 1960 predanim cirkevnich domovt dichodct statu.

Pro sebepojeti kestanské sluzby v CCE je diilezité, jak je tato vnéjsimi podnéty vynucena situace na-
hlizena a hodnocena zevnitf. Toto hodnoceni - aspon co se tyce vyjadreni obsazenych v pisemnych
dokumentech - je pozitivni. To mzeme sice chapat v dobovém kontextu jako snahu o prizptsobe-
ni se komunistickému rezimu, zaroven zde ovSem prichazi ke slovu i legitimni teologické akcenty.
Stritesky jiz ve vyrocni zpravé z roku 1949 chape novou situaci jako navrat k apostolské praxi, v niz
neexistovala zadna cirkevni zafizeni Gstavniho typu. Dlraz zacina byt kladen na sborovou socidlni
praci na zdkladé odkazu na Ga 6,2 (,,Jedni druhych bfemena neste.). Stav diakonie v¢lenéné do
cirkve je chapan jako vytouzena situace, ktera predstavuje protivahu viici statnimu systému socialni
péce: ,,Sborova socialni péce je i po prikladu prvotni cirkve nutnym doplitkem sborové péce pastyt-
ské, konané kazatelem a starSimi. A to i pfi seberozvinutéjsi socialni péci statni.“

Nejen na celocirkevni, ale také na senioratni a sborové trovni vznikaji odbory kfestanské sluz-
by. Sborova diakonie je chapana jako pomocna sborova sluzba ¢i sluzba sousedské pomoci.
Cili pfedevsim na vyhledavani potfebnych v ramci sboru a koordinaci pomoci. Zapis z jednani
Usttedi socialni péce z 13. 5. 1949 zmiriuje nékteré z okruht sborové socidlni prace: ndvstévni
sluzba u nemocnych v nemocnicich, navstévy v tstavech pro nevidomé (predcitani, doprovody
na bohosluzby), péce o evangelické déti z ustavi (napt. doprovod do nedélni $koly), pomoc
starym lidem (napft. s uklidem domacnosti), obstaravani — feceno dobovym jazykem - dozoru
v nedélnich opatrovnach (tato sluzba umoznovala rodi¢im zucastnit se soustfedéné bohoslu-
zeb), pomoc pfi poradani bazari nebo vefejnych sbirek. Ve smérnicich zaslanych do sbort
zminény odbor zdlraznuje skute¢nost, Ze specialni pomoc je ,,nutnym doplinkem® sborové pra-
ce, dale potfebu odbornosti a spoluprace s vefejnym systémem péce a zakotveni ve sboru v po-
dobé jeho socialniho odboru.

Odbornost ma byt garantovana alespon ve vét$ich sborech placenou sborovou sestrou, jejiz sluz-
ba ma byt doplnéna vedlejsimi tvazky, dobrovolniky, mladezi apod. Zprava z roku 1952 hovori
o tom, Ze takovy odbor existuje v 80 sborech CCE, a obéznik synodni rady z 3. 12. 1952 vyzyva
rovnéz k ustaveni senioratnich odbort kiestanské sluzby. V roce 1953 dochdzi ke slou¢eni Usttedi
socialni péce a odboru Priprava ke krestanské sluzbé a ke vzniku odboru kfestanské sluzby.

7Y 7 . . 4 /4 4 V /4 . . . u: Y V/, u V’ V &4 .
Klicovymi pojmy pro chapani sborové diakonie jsou: spolecenstvi, sousedstvi a vzdjemnost
Obéznik celocirkevniho poradniho odboru kfestanské sluzby z 13. 1. 1966 urceny senioratnim
vyboriim a senioratnim odbortim kfestanské sluzby hovofi ,,0 nejvlastnéj$i pomocné sluzbé na-
Sich sbort, sousedské pomoci® Jde tedy o vzdjemnou sousedskou pomoc v ramci sboru, ktera

6 Zapisz Usttedi socialni péce z 15. 3. 1948, Archivni fond SR CCE, VII L 2, 1940-1978.
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se ovéem nevylucuje s potiebou koordinace a organizace. Ukolem téch, kdo nesou za sborovou
diakonii odpovédnost, je predevsim sensibilizovat sbor pro socidlni rozmér kiestanského Zivota.
V nedatovaném navrhu programu pro sborové dny a vzdélavatelné vecery krestanské sluzby se
uvadi: ,Ke spolecenstvi patfi sluzba a ke krestanské sluzbé patii usili o spolecenstvi sboru.“ V roce
1959 reaguje Eugen Zeleny na skepsi ohledné moznosti krestanské sluzby tvari v tvar rozvinuté
statni socialni péci zdiraznénim zakladu a zvlastnosti sborové diakonie, které tkvi v diirazu na
~bratrské obecenstvi®. Ostatné i samotna ¢innost odboru kfestanské sluzby se kromé spolecnych
porad zaméfuje predevsim na organizaci kazdoro¢nich setkani zédjemcti o danou problematiku
v podobé dnii kiestanské sluzby, konanych zpravidla ve Vrbné pod Pradédem. Tato setkani byla
vzdy nééim vic nez jen $kolenim pro pracovniky sborové kiestanské sluzby, dulezity prvek pred-
stavovalo spole¢né setkavani a tematicky obzor se nezaméroval pouze na problematiku socialni
pomoci, nybrz daleko $ifeji na hledani podob kfestanského jednani a svédectvi v bézném zivoté.
Nebo jinymi slovy: chapani kiestanské sluzby se nezamérovalo pouze na lidi staré a nemocné, ale
i na problémy rodin, lidi ,,na vrcholu sil, na sluzbu k plnému lidstvi.” Socialni problematika ostat-
né hraje v cirkvi v 60. letech vyznamnou tlohu. Napf. mezi lety 1960 a 1963 vychazi v cirkevnim
tisku témér 60 clankd, které se problematice diakonie vénuji z hlediska historického, teologického
i praktického.

Jan Soltész, jeden z predsedii celocirkevniho poradniho odboru kfestanské sluzby, ptipomina dva
zékladni tkoly jmenovaného grémia: iniciovat mistni sborové a senioratni aktivity a nabizet pod-
poru ve formé vzdélavani. Slo o to ukazat, ze ,sborovy zZivot neni jen ucast na bohosluzbach, ale
i vzajemna sluzba, pripadné sluzba lidem mimo sbor®. Zakladni myslenku ktestanské sluzby tedy

& 7 v o . Ve 1 v, s¢c . « . . . .
podle Soltésze tvori diiraz na sbor jako ,,zivé spolecenstvi®, ,velkou rodinu®, nikoli organizaci,
ktera porada bohosluzby, prednasky nebo jiné aktivity.®

V souvislosti se zménou spolecenskych podminek kolem roku 1989 dochazi k urcitému napé-
ti mezi kfestanskou sluzbou a nové se rozvijejici Diakonii CCE. Kromé teologickych dtvodd’
v ném sehrala roli i skute¢nost, na niz vzpomina prvni feditel obnovené Diakonie Karel Schwarz,
ze zejména pred rokem 1990 byli inicidtofi rodici se Diakonie casto spjati s disentem, zatim-
co predstavitelé dosavadni krestanské sluzby s normaliza¢ni érou cirkve a tehdejsich podob jeji
krestanské sluzby, pozdéji se ukazovalo, Ze Diakonii se vénuji spise lidé z okraje cirkve nez tra-
di¢ni evangelici.'® Zaroven si Schwarz vS§ima také dalsi skute¢nosti, ktera svéd¢i o ,,strukturalni
nekompatibilité“ organizované Diakonie a krestanské sluzby, totiz ze ,,Diakonie vznikala tam,
kde nefungovala kiestanska sluzba; kde byla krestanska sluzba silnd, tam se stfedisko nedafilo
vytvorit,“ coz na nékterych mistech vedlo i k eskalaci vzajemného napéti (Schwarz zminuje situa-
ci v Ostravé)." Zpravodaj Diakonie z roku 1991 podava nasledujici zhodnoceni prvniho roku
vyvoje organizace: ,Na zacatku prace DIAKONIE jsme chtéli budovat jen nova a mala diakonicka
zatizeni. Nova spolecenska situace nas vsak postavila pred nové neocekavané ukoly. Pfebirame
od statu ¢tyfi velké byvalé cirkevni domovy odpocinku ve stari. Podilime se na pomoci amnesto-
vanym, véznénym, socialné neptizptisobenym, psychicky nevyrovnanym, zdravotné postizenym

7  Naptiklad tématem dnt kiestanské sluzby v roce 1965 byla ,,Kfestanova zodpovédnost za pracoviité a na pracovisti®, tedy dobovou
terminologii oteviené téma kiestanského vztahu k praci.

8  Zvukovy zdznam rozhovoru s Janem Soltészem ze dne 27. 8. 2017, archiv autora.

9 Ty jsou dokumentovany v Karel SIMR, Cirkevni, nebo svétska diakonie?, Caritas et veritas 2/2016, s. 284-298.

10 Vychdzim z osobni komunikace s Karlem Schwarzem, konkrétné z jeho e-mailového vyjadreni z 25. 4. 2018.

11 Zvukovy zdznam rozhovoru s Karlem Schwarzem ze dne 29. 3. 2016, archiv autora.
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a jinak potfebnym lidem.“* Z druhé strany ¢lenové poradniho odboru krestanské sluzby na svém
jedndni ze dne 27. 10. 1990 vznaseji kritické pfipominky ke statutu Diakonie: ,,Uvod je ptili§ nad-
neseny. Vzdyt kiestanska sluzba a péce o lidi staré, opusténé, osamélé, nemocné, postizené a jinak
potiebné je véci sborti. U¢elové zatizeni diakonie ji nemiize ,zajistovat’. Mélo by se respektovat, ze
odbory krestanské sluzby v cirkvi uz dlouha léta ptisobi a nemély by se diakonii podfizovat, ale
spi$ k ni pridruzit.“ Text svéd¢i o skutecnosti, ze predstavitelé struktur kiestanské sluzby — ne zce-
la neopravnéné — vnimali urcitou nadfazenost organizované Diakonie, zptisobenou predevsim
nepomérnosti a ristem jejich struktur vici sborové diakonii. Také pozornost cirkve byla stale vice
upirana predevsim na rostouci Diakonii, jejiZ existence a propagace vedla k niz§imu sebevédomi
sborové diakonie, delegovani socialni odpovédnosti cirkve na nadsborové struktury, pfipadné na
statni systém pomoci a v diisledku této skutecnost také k upadajicimu zédjmu o problematiku kres-
tanské sluzby, klesajici ucasti na jejich setkanich apod. Snaha o obsahové oddéleni prace Diakonie
a krestanské sluzby je napriklad v zapise z porady odboru krestanské sluzby z 11. 2. 1994 vyjad-
fena nasledovné: ,,Prace KS je spojena s pastoraci, prace Diakonie s podnikanim zdravotnického
typu... Je také nutné stanovit hranici mezi krestanskou sluzbou a Diakonii. Krestanska sluzba
by méla mit hlavni tézisté své prace ve sboru, Diakonie naopak v ustavech, z nichz nékteré maji
i svétsky charakter. Krestanska sluzba je dotovana dobrovolné ve sborech a Diakonie je dotovana
statem a zahrani¢nimi dary.“"® Vysledkem procesu bylo zruseni poradniho odboru krestanské
sluzby synodni radou s ucinnosti od 1. 9. 2012."* Podle Milose Vavrecky, posledniho predsedy
celocirkevniho odboru kfestanské sluzby, to souviselo zejména s nezdjmem ze strany ¢clent sbort
o tradi¢ni nabidku setkavani a vzdélavani ze strany odboru. Zaroven ovéem zdiiraznuje, ze ktes-
tanska sluzba nemtize stat na vykazovani aktivit, nybrz na spolecenstvi a musi vyrustat z duchov-
niho Zivota sboru - a jako takova vlastné nepotiebuje ,,odbor. Ustup kiestanské sluzby proto
vnima v kontextu oslabeni a promény Zivota sbort a skutecnosti, ze se v nové spolecenské situaci
nepodafrilo najit pro sborovou diakonii teologicky zaklad a nové vid¢i ideje. s

Zanik celocirkevniho odboru krestanské sluzby pochopitelné neznamena zanik sborové diakonie.'
Ta je podle rada cirkve stale zakladni podobou diakonie. Klade v$ak rozhodné otaznik nad real-
nym vyznamem, ktery cirkev této podobé své diakonické odpovédnosti priklada, a nad moznostmi
organizace vzajemné sousedské pomoci v ramci komunity sboru, ktera je svym zptisobem nécim
pfirozenym. Svou roli v tomto procesu hraje jisté také postupné zmensovani evangelickych sbord,
proména lidové cirkve v cirkev, ktera je prehlednym jadrovym spolecenstvim téch, kdo se znaji
a pomahaji si v ramci sboru, aniz by k tomu potrebovali organizacni zastfeseni v podobé instituce.

Pokud bychom se kiestanskou sluzbu v CCE pokausili sociologicky charakterizovat, nabizi se pro
tento ucel jeji afinita k modelu svépomocné skupiny. Uzavteni socialni odpovédnosti cirkve do sebe
sama souvisi s konfesni vyhranénosti v obdobi po vzniku cirkve, mentalitou ghetta v dobé ,,budova-
ni socialismu® a hledanim identity ve vztahu k Diakonii jakoZto cirkevni organizace obracené pravé
navenek. Svépomocny charakter kiestanské sluzby, zamérené na vzajemnou pomoc v ramci spole-
¢enstvi, je na jednu stranu - i na zakladé aktualnich trendd, které budou popsany vzapéti — velmi

12 Informace o Diakonii, in: Zpravodaj Diakonie 1 a 2/1991, s. 2.

13 Zapis z porady odboru kfestanské sluzby z 11. 2. 1994, Archivni fond SR CCE.

14 © Zased4ni synodni rady CCE dne 4. 9. 2012 (online), dostupné na https://www.ustredicce.cz/clanek/2677-Zasedani-synodni-rady-
CCE-ze-dne-4-9-2012/index.htm, citovano dne 9. 5. 2018.

15 Zvukovy zdznam rozhovoru s MiloSem Vavreckou ze dne 28. 3. 2016, archiv autora.

16 Ostatné na mnoha mistech dosud existuji pfislusné poradni odbory na drovni senioratt a jednotlivych sbord. Piikladem muize byt
¢innost PO KS zapadoceského senioratu, ktery v roce 2014 vydal publikaci © ,Hleddni diakonického sboru® Dostupné na http://
diakonie-zapad.evangnet.cz/sites/diakonie-zapad.evangnet.cz/files/hledani_diakonickeho_sboru.pdf, citovano dne 5. 5. 2018.
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vyznamnou a ,,moderni“ podobou diakonie, kterd misto spoléhdni na statni pomoc a velké organi-
zace nabizi odlehc¢eni systému v socialné ohrani¢ené podobé pomoci. Specifické prostredi, v némz
se kiestanska sluzba v ceském kontextu vyvijela, vedlo ovsem i k uréitym deformacim v podobé
striktniho zaméreni na ¢leny cirkve a chapani diakonie jako projevu a nastroje budovani sborového
spolecenstvi. Tato podoba diakonie je sice ohrozena sebeuzavienim, na druhou stranu odpovida
biblickému zakladu v Ga 6,10: ,,A tak dokud je cas, ¢inme dobfe vSem, nejvice vsak tém, ktefi patti
do rodiny viry.“ , Krestanska sluzba“ je leckde tradi¢né postavena na jakychsi ,,klubech sester®, které
tvori vzajemné spolecenstvi. Pozitivné je tak mozné je chapat jako jakousi zarode¢nou skupinu nebo
- biblicky feceno - kvas. Je to vSak zejména otazka mista a poslani cirkve ve svobodné spole¢nosti,
ktera klade otazku po novém uchopeni a rozvoji sborové diakonie.

Sborova diakonie a diakonicky sbor

Vsimli jsme si, Ze vynucené prevzeti diakonické prace cirkvi bylo v oficidlnich cirkevnich doku-
mentech vnimano paradoxné pozitivné jako potrebné zcirkevnéni diakonie. Stat, ktery branil
cirkvim ptisobit ve vefejném prostoru a nutil je omezit své aktivity mezi hranice sbort a farnosti
a soustfedit se pouze na vlastni nabozensky zivot, cirkvim v podstaté vnutil predstavu diakonie
jako péce o vlastni ¢leny. Toto pojeti kiestanské sluzby, na néz se znovuobnovena Diakonie po
prevratu v roce 1989 divala s ur¢itym despektem, v sobé ovsem nese dulezity prvek, ktery se v teo-
rii diakonie stal vyznamnym tématem - a to v podobé myslenky diakonického sboru.

Tato idea stale ptsobi jako jakasi ,nebezpecna vzpominka® na pocatky cirkve, jako vyzva k tvorbé
»kontrastni spole¢nosti®, kfestanské alternativé k prevladajicim trendim, zaloZzenym na delegaci
a sluzbach v socialni oblasti. Diakonie ne jako ¢innost navenek, ale jako poznavaci znameni kies-
tanského sboru je neodmyslitelné spjata s pocatky cirkve. Byla to pravé vzajemnd pomoc v ramci pr-
vokfestanskych obci, ktera méla v antické spolecnosti zna¢nou rezonanci: ,,Hledte, jak se navzdjem
miluji.“"” Tento rozmér Zivota cirkve pochopitelné ustoupil do pozadi ve stiredovéké cirkvi, v niz pre-
vladalo spojeni triinu a oltare, i v novovékeé statni cirkvi, v niz kiestanska a obcanska obec v podstaté
stale jesté tvorily jednotu. O obnoveni sboru miizeme aspon v némeckém prostoru podle Schifera
hovotit az na sklonku 19. stoleti, kdy se tato jednota zac¢ind vyraznéji drolit. Byl to drazdansky evan-
gelicky farai Emil Sulze, ktery sbory nazval jako prehledné pastora¢ni okrsky, do nichz rozdélil ma-
sovou farnost. Tato oblast méla ¢itat 3 az 5 tisic lidi, byl pro ni uréen jeden farar a dale se méla délit
do ¢asti po 250 ¢lenech, o néz se mél pastoracné a diakonicky starat jeden presbyter.'® Dalsi vyrazny
posun predstavuje v Némecku vznik Evangelického Pomocného dila po 2. svétové vélce. To zaklada
sama Evangelicka cirkev Némecka vedle jiz existujici Vnitfni misie fungujici na spolkovém princi-
pu pravé jako vyraz skute¢nosti, ze diakonie predstavuje neodmyslitelnou soucast poslani cirkve,
kterou neni mozné delegovat na vnéjsi nositele ani pouzivat jako prostfedek misie. Prvni reditel
Evangelického Pomocného dila Eugen Gerstenmaier diakonii chape jako ,,cirkev v akci®. Chce tak
aktivizovat diakonii samotnych sborti chapanych jako ,,bratrstvi v akci®. Dalsi vyvoj diakonie v Né-
mecku ovéem tomuto sméru uvazovani v dasledku zaclenéni cirkevni diakonické prace do struktur
socialniho statu nepral. Presto se myslenka diakonického sboru stale rozvijela pravé jako urcita al-
ternativa k prevladajici podobé cirkevni diakonie v ramci socidlniho statu.

17 Gerhard K. SCHAFER, Gemeindediakonie: Geschichtliche Entwicklungen, in: Nah dran. Werkstattbuch fiir Gemeindediakonie, ed.
Gerhard K. SCHAFER - Joachim DETERDING - Barbara MONTAG - Christian ZWINGMANN, Neukirchen-Vluyn: Neukirchener
Verlagsgesellschaft, 2015, s. 203.

18 Tamtéz, s 209.
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Na pocatku 60. let zduraznuje v kontroverzi s Wendlandem Paul Philippi ze svého dialektického
a christologicky odiivodnéného stanoviska, ze diakonie musi byt zakofenéna ve sboru. V tom tkvi
jeho hlavni diakonicky pfinos spolecnosti. O 20 let pozdéji tento dtraz rozvadi v podobném duchu
Jiirgen Moltmann. Pro néj neni feSenim hledani identity diakonie jeji vétsi zcirkevnéni, nybrz pravé
diakonizace sboru. Dalsi vyznamny eklesiologicky zaméreny pristup k diakonii predstavuje Ulrich
Bach. Ten ve své reakci na Voditka k diakonatu, vydana Evangelickou cirkvi Némecka v roce 1975,
povazuje v premysleni o diakonii za potfebné rozliSovat koncept ,,socidlni strategie” a ,Téla Kris-
tova“. V konceptu socialni strategie uvazujeme o sluzbé ,,pro potrebné® V cirkvi jako Téle Kristovée
(viz 1 K 12,12nn) vladne vzajemnost. V diakonii se setkdvame principidlné na stejné roviné."”” Uveé-
domujeme si svou odkazanost na Krista jako Diakona a navzajem se potfebujeme. Otazka nema byt
polozena pouze ve smyslu, jak midzeme pomoci clovéku v nouzi, ale stejné tak: co ¢lovék v Zivotni
situaci vétsi ¢i mensi odkdzanosti na pomoc druhych pfinasi spolecenstvi, v ¢em by bez néj bylo
chudsi. Ve svém ptispévku ,,Diakonicka cirkev jako svobodny prostor pro nas vsechny“ navazuje na
Kéasemanovo rozliseni, podle néhoz se ,,Bih zjevuje v Bibli stale stejné v alternativé, totiz jako Baal
a jako Jahve, jako Buh Jezistiv nebo jako Biih, ktery vystupuje v podobé btizki...“*° Za ,,baalovskym®
obrazem stoji predstava Boha silnych, jehoz ukolem je vzdalovat od nas kfize, garantovat Zivotni
$tésti a pecovat o stabilitu. Jahve je naproti tomu Bohem Ukfizovaného. Z hlediska teologie zjeveni
sice musime brat Kdsemantv vyrok spise jako provokativni poznamku na okraj, ovéem nemutzeme
poprit vyznamné korelace napt. s Lutherovym pojetim Boha skrytého a zjevného ¢i s jeho diferenci
teologie slavy a ktize. Ulrich Bach tuto typologii aplikuje na diakonii. Ta, kterd tfeba nevédomé vy-
chazi z ,,baalovského” obrazu Boha, si klade za cil vSem pomoci a plisobi jako ,,impozantni opravna®
»-..a pro smutny zbytek ztstava krasna nadéje na vé¢nost.“*! Diakonie ,,jahvovska“ se naopak usku-
te¢nuje ve vzajemné sluzbé téch, kdo jsou kitem spojeni s ukfizovanym a vzkiisenym Kristem, ktery
nas ovéem v tomto case stale vola ,,slovem o k#izi“ na cestu nasledovani v jeho poniZenosti. Cirkev
existuje vzdy jako kolektiv pacienttl, v némz jsou pouze nemocni (Luther).? Z toho plyne, Ze cirkev
se nestava diakonickou teprve ve svych aktivitach, ale jiz ve svém vyznani. Hlasi-li se k Otci Jezise
Krista, k Bohu v jeho ponizeni, pak miize ve své existenci také byt pouze cirkvi ,dole®. V antropolo-
gii tento pristup akcentuje védomi lidské zranitelnosti a slabosti a potfebu jejich integrace do naseho
védomi* a ve zboznosti zakouseni diakonie Kristovy na sobé samém jako predpoklad diakonickych
aktivit.** Podobné argumentuje i Marc Edouard Kohler, kdyz konstatuje, ze diakonicky sbor za¢ina
zku$enosti odpusténi, v niz sebe zakousim jako potrebného.” Jakkoli mtize byt Bachtiv koncept vni-
man jako urcité eklesiologické ztzeni diakonie a jeho provedeni ve vetejné sféfe v sekularizované
spole¢nosti jako diskutabilni, v oblasti sborové diakonie a utvareni diakonického sboru predstavuje
nosnou perspektivu, ktera rozviji to, co je specificky kiestanské, existuje ve spolecnosti jako urcita
kontra-kultura a zaroven v ni mtize pasobit jako ,kvas®

Na pocatku 90. let minulého stoleti konstatuje Hermann Steinkamp, Ze program diakonického sbo-
ru sice dosel Sirokého souhlasu, ovsem bez vyraznéjsich zmén v praxi farnosti a sborti.?® Touhu po

19 Ulrich BACH, Boden unter den Fiissen hat keiner. Plidoyer fiir eine solidarische Diakonie, G6ttingen: Vandenhoeck & Ruprecht, 1986,
s. 122-123.

20 Ernst Kdsemann tuto myslenku vyslovil pti panelové diskusi na evangelickém Kirchentagu v Hannoveru v roce 1967. Citovano dle
BACH, Boden...,s. 194.

21 Tamtéz,s. 198.

22 Tamtéz, s. 201-203.

23  Tamtéz, s 208.

24 Tamtéz,s. 211.

25 Marc Edouard KOHLER, Diakonie, Neukirchen-Vluyn: Neukirchener Verlag, 1995, s. 28.

26 Hermann STEINKAMDP, Sozialpastoral, Freiburg i.B.: Lambertus, 1991, s. 134.
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diakonizaci cirkve je ovéem treba, jak jsme vidéli, chapat minimalné ve dvou podobach. Na jedné
strané je to myslenka ,,cirkve pro druhé” (Bonhoeffer, Lange), tedy vyzva k diakonické angazovanos-
ti cirkve navenek. A na strané druhé myslenka diakonického sboru, ktery primarné diakonii nedéla,
ale je diakonicky uvnitf sebe sama. Diakonickou angazovanost cirkve mtizeme chapat jako most ke
spolecnosti, kterému by ovsem bez diakonického rozméru samotného sboru chybély nosné sloupy.”
Jak shrnuje Schifer, myslence ,,sboru pro druhé” hrozi, Ze vycerpa své sily v bezbrehém aktivismu
a kfestanskou viru prevede na pouhou etiku, stejné jako Ze povede k nedorozuméni, ze v diakonii
»jde o vénovani se potfebnym na zékladé postoje nadrazenych krestanskych pomahajicich“® - do-
dejme: namisto zékladu ve vzajemné pomoci a védomi odkazanosti na Kristovu diakonii vii¢i nam.

Sborova diakonie orientovana na komunitu

Jestlize jsme v predchozi kapitole rozvoj kiestanské sluzby reflektovali v kontextu teologického pro-
gramu diakonizace sboru, akcentovali jsme piedevsim diraz na sbor jako spolecenstvi sousedské
pomoci, jak byla kiestanska sluzba v CCE chépéna v dobach komunistické perzekuce. Na druhou
stranu je ovSem namisté si pov§imnout, ze v situaci svobodné spole¢nosti se tato vynucena uza-
vienost do sebe sama v disledku naucené mentality ghetta stala pro dals$i rozvoj sborové diakonie
v novém kontextu urc¢itym uskalim. To, ze sbor dluzi spolecnosti sebe sama, nemitize byt v kontextu
diakonického poslani cirkve chapano jen jako pozvani k ucasti na vnitfnim zivoté sboru, ale také
jako pritomnost a angazovanost sboru jakozto mistni kiestanské obce ve vefejném prostoru.

V tomto smyslu se podle Steinkampa v Némecku od 60. let rozviji na komunitu orientovand
diakonie (Gemeinwesendiakonie) jako nova metoda sborové prace.”” Podobné hovofi z evange-
lické perspektivy Hans-Jiirgen Benedict, ktery tvrdi, Ze ,tradi¢ni sborova diakonie se vyvinula
ve spolupraci s nadsborovou Diakonii a socialnimi komunitnimi programy rozvoje do diakonie,
orientované na komunitu v ramci ¢tvrti“*. Pro takto pojatou sborovou diakonii je dilezita jeji
otevienost pro spoluprdci s ostatnimi aktéry v komunité - jak s institucionalni Diakonii, tak se
samospravou a ob¢anskymi aktivitami.!

Tento pristup vznikl v Némecku jako specifické rozvinuti komunitni prace (community work,
Gemeinwesenarbeit) jakozto jedné z metod socidlni prace, jejimz cilem je pomoc k svépomoci.
Komunitni prace je podle Oelschldgela ,,socialné prostorova strategie, ktera bere v potaz celou
meéstskou ¢tvrt a nikoli pedagogicky pouze jednotlivce. Pracuje se zdroji mista a jeho obyvatel,
aby prekonala jeho deficity.“*> Vznik komunitni prace souvisi se spole¢enskymi zménami na pre-
lomu 19. a 20. stoleti, konkrétné s rozvojem pramyslu a socidlnimi problémy v dtsledku zhrou-
ceni piibuzenskych a sousedskych siti podpory ve velkych méstech. V americkych i evropskych
metropolich zacaly ¢asto pravé v cirkevnim prostiedi vznikat iniciativy usilujici o zménu situace
lidi v chudinskych ¢tvrtich ve spolupraci s nimi samotnymi. Tyto iniciativy jsou znamé pod naz-
vem settlementské hnuti (jako prvni 1884 Toynbee Hall v Londyné, 1889 Hull House v Chicagu

27 KOHLER, Diakonie...,s. 27.

28 SCHAFER, Gemeindediakonie..., s. 213.

29 Hermann STEINKAMBP, Diakonie - Kennzeichen der Gemeinde, Freiburg i. B.: Lambertus, 1985, s. 76.

30 Hans-Jirgen BENEDICT, Kirchliche Gemeinwesenarbeit, in: Kirche aktiv gegen Armut und Ausgrenzung. Theologische Grundlagen und
praktische Ansdtze fiir Diakonie und Gemeinde, ed. Johannes EURICH - Florian BARTH - Klaus BAUMANN - Gerhard WEGNER,
Stuttgart: Kohlhammer, 2011, s. 275.

31 K tématu viz napt. Stefanie RAUSCH, Gemeinwesendiakonie als strategische Orientierung kirchlicher Trager, Wiesbaden: Springer, 2015;
Martin HORSTMANN - Elke NEUHAUSEN, Mutig mittendrin. Gemeinwesendiakonie in Deutschland, Berlin: LIT Verlag, 2010.

32 Dieter OELSCHLAGEL, Art. Gemeinwesenarbeit, in: Handbuch Sozialarbeit/Sozialpddagogik, ed. Hans-Uwe OTTO - Hans THIERSCH,
Neuwied, 2001, s. 653.
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a 1901 Volksheim Hamburk). V Evropé zacala byt komunitni prace vyznamnéjsim tématem az
v druhé poloviné 20. stoleti, inspirovana zejména podnéty z USA a Nizozemi. Dilezity impuls
predstavovaly spolecenské krize 60. let, které ukazaly omezené moznosti poskytovateld socialni
pomoci.** Zatimco zpocatku $lo predevsim o organizaci lidi v ramci lokality ve smyslu komunitni
prace jako tfeti metody socidlni prace vedle individualni pripadové a skupinové prace, od 90. let
roste diraz orientace na socialni prostor, ktera vice nez problematiku situace jednotlivce akcen-
tuje socialni proces a usiluje o spojeni rovin mikro, mezo a makro, tedy jednotlivce, vazeb v ramci
dané komunity a celospole¢enského vyvoje.** Komunitni prace podporuje sité a aktivizuje lidi,
aby prijali odpovédnost za sebe a spolecenstvi, v némz Ziji.

Diakonické dilo Evangelické cirkve v Némecku se oficialné prihlasilo k myslence na komunitu
orientované diakonie dokumentem ,,Handlungsoption Gemeinwesendiakonie® v 2007. Formulu-
je sebepojeti Diakonie, ktera nevystupuje pouze jako poskytovatel socialnich sluzeb, ale pfijima
socialni odpovédnost za mésto. Spolu s mistnimi cirkevnimi sbory a dal$imi mimocirkevnimi
partnery usiluje o vytvoreni funkéniho socialniho prostoru a zmirnovani nouze. Nejde uz pouze
o jednani pro druhé, ale s druhymi.”

Theodor Strohm v roce 1998 navrhl pro toto chapani diakonie uzivat pojem Wichern II1.* Zatimco
pusobeni samotného Wicherna v 19 stol. usilovalo predevsim o bezprostfedni zachranu a pomoc,
spojenou se snahou o rechristianizaci spolecnosti a rediakonizaci cirkve, Wichern 1II se stal ozna-
¢enim pro rozvoj diakonie po 2. svétové valce v duchu jejiho zaclenéni do celku spolecnosti*” a Wi-
chern III vyjadfuje orientaci na komunitu, participaci a neformalni sité. Odvolani na otce zakladate-
le moderni diakonie neni jen symbolické. Wichern sam totiz ve svém memorandu vnitfni misie pro
némecky narod vidi jako budouci vyzvu vytvoreni , kiestanskych asociaci samotnych potfebnych
pro jejich socialni ucely (tykajici se rodiny, majetku a prace)“* Budoucim tkolem diakonie ma byt
nejen organizace pomoci pro potiebné, ale jejich vlastni sdruzeni na zakladé svépomoci. Wichern
tak spatfuje v touze po sdruzeni utiskovanych k vzajemné pomoci sice socialistickym hnutim jeho
doby zkarikovany, ale ve své podstaté pravdivy moment, ktery je tieba také kiestansky uchopit.

Sila slabych spojeni

Kli¢covou v hledani novych ideji a konceptt pro sborovou diakonii ¢i diakonické sbory ziista-
va otazka, v ¢em muze spocivat specificky prinos kiestanskych spolecenstvi v komunitné orien-
tovanych pristupech ke zvladani socialnich problému. A to tvari v tvar skutecnosti omezenych
moznosti a sil. Zd4 se, Ze oslaben{ kiestanské sluzby v CCE souvisi s jejim kvasi-organizaénim
charakterem, projevujicim se existenci a udrzovanim institucionalnich odborti ¢i zvlastniho per-
sonalu. Tato skutecnost nutné vede k nerovnému ,,souboji“ s profesionalné organizovanou Diako-
nii. V ¢em spociva sila sborti a farnosti — a to i v situaci, kdy navenek ptisobi jako slabé?

Nakolik podoby diakonie vzdy souvisi s danym spolecenskym usporadanim, mize byt nové

33 Hans-Jirgen BENEDICT, Kirchliche Gemeinwesenarbeit, in: Kirche aktiv gegen Armut und Ausgrenzung..., s. 265.

34 Martin BECKER, Soziale Stadtentwicklungen und Gemeinwesenarbeit in der Sozialen Arbeit, Stuttgart: Kohlammer, 2014, s. 14-28.

35 BENEDICT, Kirchliche Gemeinwesenarbeit..., s. 271.

36 Theodor STROHM, ,Wichern drei“ - auf dem Weg zu einer neuen Kultur des Sozialen, in: Wichern drei — gemeinwesendiakonische
Impulse, ed. Volker HERMANN - Martin HORSTMANN, Neukirchen-Vluyn: Neukirchener Verlagsgesellschaft, 2010, s. 17-22.

37 Pojem programaticky uzil Eugen Gerstenmaier, iniciator a prvni feditel po 2. svétové valce vzniklého Evangelického pomocného dila.
Viz Eugen GERSTENMAIER, ,Wichern zwei®. Zum Verhéltnis von Diakonie und Sozialpolitik, in: Das diakonische Amt der Kirche, ed.
Herbert KRIMM, Stuttgart: Evangelisches Verlagswerk, 1953, s. 467nn.

38 Johann Hinrich WICHERN, Die innere Mission der deutschen evangelischen Kirche. Eine Denkschrift an die deutsche Nation, in:
Johann Hinrich WICHERN, Sdmtliche Werke, Band 1, Berlin a Hamburg: Lutherisches Verlagshaus, 1962, s. 274.
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paradigma pro kiestanskou sluzbu spojeno se sociologickym popisem soucasné spole¢nosti jako spo-
lecnosti siti.** Sociolog Manuel Castells, s jehoz jménem je reflexe spole¢nosti jako spole¢nosti siti
zejména spojena, k tématu fika: ,,Sité byly historicky uzivany k osobni interakci, k solidarité, k re-
cipro¢ni podpore . Sit jako ,mnozina vzajemné propojenych uzli“ ma své prednosti ve flexibili-
té a adaptabilité, spojené samoziejmé i s nevyhodami v podobé neschopnosti ridit komplexitu ve
velkych celcich.* Vysadu zdola vychazejici sborové diakonie predstavuje ovSem praveé skutecnost,
ze tento ukol miize svobodné prenechat jinym typim socialnich systémt. Rostouci vyznam siti
souvisi se ,,silou slabych vazeb®. Z hlediska socialni psychologie tvofi silné vazby predevsim rodinné
a pratelské vztahy, na rozdil od slabych vazeb mezi znamymi, kolegy nebo lidmi, ktefi se potkavaji
napriklad v ramci spolkll — nebo pravé farnosti a sborti. Existuji studie dokazujici vyznam téchto
slabych vazeb napriklad pri hledani zaméstnani.*> Nové ,,sitové” paradigma v oblasti rozvoje sbort
tak v sobé nese zfetelny diakonicky akcent. Bez vyznamu neni schopnost siti prekracovat hranice
rtznych prostord, vrstev a milieu®, charakteristicka pro ptivodni vyznam pojmu diakonie.

Z této perspektivy kiestanska sluzba se spolecenskymi proménami neztraci na vyznamu, ba pravé
naopak. Pouze se ukazuje jako nedostatecné uvazovat o ni jako o organizaci, spise je pfimérené
ji vnimat jako sit (Netz) a v tomto smyslu ji také aktivné lidskymi silami rozvijet (Netz-Werk).*
Takto chapana sborova diakonie vyznamnym zpisobem predchdzi organizovanym aktivitam in-
stitucionalizovanych socialnich sluzeb a zaroven je doplnuje. V daném typu krestanského poma-
hani misto jasné definovaného ¢lenstvi jde spise o vytvareni ,,uzla®, ptipadné ,;jadrovych skupin®
Jestlize pro kiestanskou sluzbu predstavuji zakladni ideovou oporu pojmy sousedstvi, spolecen-
stvi a vzajemnost, pak pripadny odbor kiestanské sluzby nebude ,,poskytovatelem” sluzeb potieb-
nym ve sboru, nybrz spolecenstvim senzibilizujicim ostatni pro diakonicky rozmér farnosti a so-
lidarni propojovani rozmanitych potteb a zdrojt ve sboru i v jeho okoli. Silou sborové diakonie
bude misto rozhodovani o dlouhodobych pevnych programech, charakteristickém pro organiza-
ce, adaptabilita a flexibilita umoznujici reagovat ad hoc na vznikajici potteby.

Je zfejmé, ze pozadovany ,,networking nepredstavuje zadny krestansky vylu¢ny fenomén. Pravée
naopak umoznuje situa¢né propojovat prostredi cirkve s okolni spolecnosti. Co je vsak podle
Heinricha Bedford-Strohma vyznamnym a charakteristickym prispévkem sbort pro tvorbu ob-
¢anské spolecnosti, je pravé skutecnost, zZe predstavuji prostiedi kultivace slabych vazeb.*

Zavér

Kiestanska sluzba se v CCE formuje v souvislosti s vynucenym stazenim se diakonického ptso-
beni cirkve z vefejného spole¢enského prostoru po prevzeti moci komunisty po roce 1948. Tato
vnéj$né neprizniva situace je v fadé textt reflektovana pozitivné jakozto navrat k pivodni podobé
diakonického rozméru cirkve a sborova diakonie je i v soudobych cirkevnich fadech chapana jako

39 Viz Karel SIMR, Troji diakonie. K diferenciaci kfestanského pomahajiciho jednani v moderni spole¢nosti, Studia theologica 4/2018, s. 161-162.

40 Manuel Castells, Toward a Sociology of the Network Society, in: Contemporary Sociology 5/2000, s. 695.

41 Tamtéz.

42 Ulrich JAKUBEK, Beziechungsweisen - oder: Die Stdrke schwacher Bindungen, in: Netzwerke sichtbar machen. Impulse fiir
Gemeindeentwicklung, ed. Ulrich JAKUBEK - Florian STRAUS, Niirnberg: Amt fiir Gemeindedienst in der Evang.-Luth. Kirche in
Bayern, 2014, s. 49-50.

43 Florian STRAUS, Komplexitit gemeinsam reduzieren. Konzeptionelle Aspekte der Netzwerkidee, in: Netzwerke sichtbar machen.
Impulse fiir Gemeindeentwicklung, ed. Ulrich JAKUBEK - Florian STRAUS, Niirnberg: Amt fiir Gemeindedienst in der Evang.-Luth.
Kirche in Bayern, 2014, s. 56.

44 Priklad takto fungujici neformalni ki'estanské sluzby ve sboru popisoval kolega farat jako spontanni rozhovor pred kostelem, v némz si
ucastnici bohosluzby vyménili informace o situaci nepfitomnych ¢lentl, napt. nemocnych a starych, a dohodli se, co je potieba pro né udélat.

45 JAKUBEK, Beziehungsweisen. .., 8. 52.
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zakladni podoba diakonického poslani cirkve, jakkoli jeji realny vyznam oslabila zména spolecen-
skych podminek po roce 1989 a rozvoj organizované diakonie. Klicovymi pojmy pro jeji utvareni
jsou spolecenstvi a sousedska pomoc. Dtraz je polozen na vzajemnost.

Z teologického hlediska je mozné ji chapat a reflektovat jako zajimavou podobu uskute¢néni
konceptu diakonického sboru, rozvijeného v ekumenické siti teology 20. stol. jako urcity ideal
diakonické seberalizace cirkve. Jestlize v pripadé organizované diakonie mizeme o seberealizaci
cirkve hovofit jen velmi omezené, pravé ve sborové kfestanské sluzbé nachazime ,,Sitz im Leben®

teorie konstitutivnich znaku cirkve.

Sborova diakonie tak tvofi dilezity ,,socialni kapital® a prilezitost k doplnéni profesionalnich slu-
zeb, omezenych svymi jasné definovanymi programy i zdroji financovani. Krestanska sluzba stavi
na komunikaci, integraci do spolecenstvi, pfirozené blizkosti a tvorbé neformalnich siti, prostoru
pro dobrovolnické angazma a svépomoc.* Jestlize hlavni diraz v rozvijeni kfestanského charak-
teru diakonie jako organizace lezi v jejim fizeni ,,shora®, identifika¢nim znakem sborové diakonie
je jeji utvareni ,,zdola® dliraz na spolecenstvi a vzajemnost, na inkluzi nejen do kfestanského
spolecenstvi, ale do celé komunity.

Vyvoj diakonie v CCE v podobé budovani sborové kfestanské sluzby tak miizeme i pies nepiiznivé
spolecenské podminky (nebo pravé kvili nim) vnimat jako pozoruhodny a aktualni’ prispévek
k diakonizaci cirkve a tvorbé diakonického sboru - a to i pfes namitku, ze tato podoba diakonie
zlistala omezena na vnitfni prostor cirkve. Vyzvou pro sborovou diakonii v CCE tak ztstava hleddni
takového pojeti kiestanské sluzby, které by uchovalo jeji zaklad v ramci sboru a zaroven ji dokazalo
rozvijet v podminkach svobodné spolecnosti, teologicky odtivodnit a prakticky spojit jeji cirkevni
zakotveni s roli jednoho z aktéri obcanské spolecnosti. Voditkem pro to mize byt sociologicky kon-
cept ,,spolecnosti siti“ a uvédomeéni si ,,sily slabych spojeni® a jejich rozvijeni a kultivace.
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Magr. Karel Simr, Ph.D.

Jiho¢eska univerzita v Ceskych Budé&jovicich

Teologicka fakulta, Katedra etiky, psychologie a charitativni prace
Knézska 8

370 01 CESKE BUDEJOVICE

simr@tf.jcu.cz

46 Gerhard K. SCHAFER, Diakonie und Gemeinde, in: Theologie und Diakonie, ed. Michael SCHIBILSKY - Renate ZITT, Giitersloh:
Giitersloher Verlagshaus, 2004, s. 413nn.

47 Prfipomenime, Ze diraz na komunitu a sousedstvi patii k dominantnim paradigmatiim v mnoha oblastech. V roviné oficidlnich
cirkevnich vyjadreni se volani po sousedstvi stalo hlavnim tématem napt. deklarace Svétové rady cirkvi z roku 1986 v Larnace. © World
Consultation on Interchurch Aid, Refugee and World Service, Diakonia 2000, dostupné na https://www.oikoumene.org/en/resources/
documents/wcc-programmes/justice-diakonia-and-responsibility-for-creation/ecumenical-solidarity/larnaca-declaration, citovano
dne 5. 5. 2018.
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Lack as an Advantage

Christian Ministry in the Evangelical Church of the Czech Brethren
between the Organisation and its Network

Karel Simr

Abstract:

The article, on the basis of archival documents and interviews with the actors of the events,
represents the Christian ministry in the Evangelical Church of Czech Brethren and its devel-
opment especially after the communist coup in the second half of the 20th century. It follows
the key characteristics which are based on neighbourhood, reciprocity, and community.
Consequently, it applies this empirical form of congregational diakonia to the theological
discussion about the process of church diakonia and it suggests possible perspectives for
the development of congregational diakonia and reflections on the societal contribution of
churches within the sociological paradigm of ‘network society’. In such a society, the power
of Christian ministry does not lie in organised activities but in the social capital of the church.

Keywords: Christian ministry, diakonia, Evangelical Church of Czech Brethren, community
work, the Church in the form of diakonia, network society

Christian ministry is a designation for diaconal work in the Evangelical Church of Czech
Brethren (further referred to as ECCB). Its form has developed in a very limited structure after
the forced liquidation of organised diakonia after 1948. The Regulations for Diaconia and Its
Work of the ECCB (Rad diakonické prace CCE), published in 1998, understands this activity
as a fundamental form of diakonia which ‘has its foundation in parish congregations. It is
referred to as ‘care carried out within the ECCB congregations, and it is ‘largely provided by
volunteers.! At the present time (influenced by the growth of the organised Diaconia of the
ECCB), we can observe the decline of Christian ministry in congregations and the helplessness
of the Church leadership in the area of further direction. Therefore, in this article, we will first
introduce diakonia. Then we will link the discussion about congregational diakonia and the
diaconal Church (as developed by theologians in the 20th century in the ecumenical scope). In
the end, we will try to contribute to the vision of congregational diakonia in the 21st century
and to the theoretical framework for its reflection.

1 © Rdd diakonické prdce CCE (online), available at: http://www.evangnet.cz/cce/czr/rdp.html, cited 5" May 2018.
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Christian Ministry in the ECCB

Abigail Hudcova summarises the activities of Christian ministry in the era of socialism in this
way:

Christian ministry focused on the members of the Church (or of the congregation) in need. It mapped
the situation of the Church members and focused primarily on the old and the abandoned. It organised
bazaars and collections in some congregations. Then it used raised money for financial help for the needy,
or for presents (for people who were celebrating their anniversary). Using this money, it also provided
entertainment for various congregational or elders meetings, etc.”

This quantitative enumeration can be supplemented by the concept of Christian ministry in the
contemporary text. It is a Circular of the Church-wide Advisory Department for Christian Min-
istry (Obéznik celocirkevniho poradniho odboru kiestanské sluzby) signed by the chairman E M.
Dobias and the secretary E. Zeleny in 1966.

Since a certain time, our Church has had no constitutions or other facilities to exercise Christian min-
istry, our congregations can practice only the helping activities called help among neighbours. It is an
effort to help people in our congregation and in the neighbourhood who are in trouble not only because
they are sick (or disabled due to their age) but also because they are in some other situation, and they
need help. This is the immediate Christian ministry. Our congregations are challenged by the Scripture
to fulfil this duty which is based Christian fellowship. Moreover, Christian ministry creates this fel-
lowship, and it belongs to the essence of Christian testimony. Christian testimony, especially today, is
unconvincing unless it is accompanied by this unpretending, loving interest in neighbours who are in
trouble or in need.

This ministry should therefore be a natural, effortless, and obvious manifestation of congregational life.
This does not mean that it should be done by chance. It needs to be done in a planned, thoughtful and
organised way if one wants it to be effective. This is not against the Holy Spirit who certainly leads to
a well-done ministry. It is best if there are several brothers and sisters in the congregation who strive to
know about everyone in need. Their task is then to find them in the congregation. If they cannot help
themselves, they should find someone who will provide this help.

Today, we learn to understand that our congregations, of course, must not be focused on themselves.
They should be a place where members are awakened and educated in order to serve people in every
place, not only in the congregation but also outside. We also learn to understand that our time and
society undergoes great social changes. While changing, it is a source of new troubles that have not been
known before. The family no longer fulfils all the functions that it has performed before. (...)

On the other hand, today’s society is replacing most of the old-style Christian ministry in the area of
caring. Yet even today there are people who need help. Our congregations should know about those
people. They should look for ways to help them. In this way, they should educate their members. They
should teach them to keep their eyes open for the troubles of today’s world, and to find a common way
to help wherever needed. They will obey their Lord this way.?

The quoted text can be easily understood as a summary and interpretation of the issue of congre-
gational diakonia in the ECCB. The circular begins with a look back at the past, specifically with

2 © Ceskobratrska cirkev evangelicka. Priwvodce ¢ili baedeker, p. 63 (online), available at: https://www.evangnet.cz/files/831-cce_pruvodce_
cili_baedeker.pdf, cited 5 May 2018.

3 Obéznik Poradniho odboru kfestanské sluzby z 13. 1. 1966 seniordtnim a sborovym odboriim kiestanské sluzby, Central Archives of the ECCB
(Usttedni archiv CCE), Amendments to the Archive Fund of ECCB (Dodatky k archivnimu fondu SR CCE, PO KS), unsorted material.
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reference to the time when the Church administered facilities and institutes in the area of diakonia
(for example, in 1918 it took over six orphanages). Increasing attention to the social issue in the
Church is evidenced by the gradual establishment of social departments at various levels, ranging
from parish congregations,* to the establishment of the Social Care Centre (Usttedi socidlni péce)
with a six-member committee in 1939. The 1940 report talks about 11 institutes, three shelters for
adolescents and one home for seniors.

However, it is still necessary to add the activity of the association Czech Diacona (Ceskd di-
akonie).” It was founded in 1903 on an interdenominational basis and on the principle of an
association of diakonia branches according to the German model. The work of these branches
is described by the subtitle of the name of the association: ‘established for the care of the sick
and the poor’ (after the First World War it was the ‘evangelical society for the care of patients
and social care’). Diaconia branches, associated around their home base in Prague, focused on
nursing in hospitals and homes. Czech Diaconia was originally built on a panreformation basis.
However, in 1924 there is a note saying that the association now links only the diakonia branches
of Czech Brethren. The reason was that after the establishment of an independent republic in
1918, individual churches began to establish their own organisations, and part of the diakonia
branches joined them. After the communists came to power, the activity of these associations
was cancelled. The activity of Czech Diaconia was incorporated into the structures of the ECCB
Social Care Centre (Ustiedi socialni pé¢e CCE) first. During the 1950s, organised church social
work (homes, shelters, etc.) was gradually phased out. This period culminated in 1960 when the
Church’s retirement homes had to be handed over to the state.

In order to understand the self-concept of Christian ministry in the ECCB, it is important to know
how this forced externality is viewed and evaluated inside the Church itself. This assessment — at
least as far as the statements in the written documents are concerned - is positive. While this can
be understood (in the context of the period) as an attempt to adapt to the communist regime, le-
gitimate theological accents also come into play. In the 1949 annual report, Stritesky understands
the new situation as a return to apostolic practice in which there were no Church facilities of
institutional care type. Emphasis is placed on congregational social work based on the reference
in the Bible of Gal 6:2 (‘Bear one another’s burdens, and so fulfil the law of Christ’). The state of
diakonia incorporated into the Church is seen as the desired situation. It is a counterbalance to
the state social welfare system: ‘Following the example of the first church, congregational social
care is a necessary complement to the pastoral care given by the pastor and the elders. It has its
place even with the existence of more developed state welfare

Christian ministry departments are being created not at church level but also at elders and con-
gregational level. Congregational diakonia is understood as an auxiliary congregational ministry
or as help among neighbours. In particular, it searches for people in need within the church and
coordinates help. Minutes created during the meeting of the Headquarters of Social Care (Zapis

4 Thus, in 1924, the church regulations of social departments were created. In 1935, these words were added: ‘A social work department
is established in each congregation’ This document also specifies the areas of action for these departments including, for example,
education for social justice. The regulations were newly updated in 1938, and in 1941 they were replaced by the Regulations for Social
Care (Rad pro socialni péci), which talks about congregational, elders, and central social departments.

5  Forthose who are interested in a deeper understanding of the history of Czech Diaconia, the following publications can be reccommended:
Vlastimil JASA, Co cirkev udélala na poli socidiné ethickém v obdobi 1918-1938, a thesis written as part of the second professional
examination in social theology at Comenius Protestant Theological Faculty in Prague, 1956; Daniel MATOUS, Déjiny ceské diakonické
prdce, a thesis written as a part of the second professional examination at ETF UK in Prague, 1994; Josef SMOLIK, Die tschechische
(bohmische) Diakonie, in: Beitrdge zur ostdeutschen Kirchengeschichte, (BOKG) Folge 5, Miinster, 2002, pp. 124-130.

6  Minutes created during the meeting of the Headquarters of Social Care (Zépis z Ustfedi socialni péce), 15" March 1948, Archive Fund
(Archivni fond SR CCE, VII L 2, 1940-1978).
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z Ustiedi socialni péce) (13/5/1949) mention some of the areas of social work: a visiting service
for patients in hospitals, visits to institutions for the blind (reading, accompaniment to worship),
care for evangelical children from institutions (e.g., accompaniment to Sunday school), help for
old people (e.g., with the household), obtaining babysitters during the worship (at that time, this
service allowed parents to be focused during the worship), and help with the organisation of
bazaars or public collections. In the guidelines sent to the congregations, the aforementioned de-
partment emphasises the fact that special assistance is a ‘necessary addition’ to the congregational
work. It also emphasises the need for expertise and cooperation with the public care system and
the need for the basis in the form of its own social department.

Professionality should be guaranteed at least in larger congregations. There should be a paid con-
gregational nurse whose service should be supplemented by part-time workers, volunteers, youth,
etc. The 1952 report mentions that such a department existed in 80 congregations of the ECCB,
and a circular of the Synod Council (3/12/1952) also calls for the establishment of elders Christian
ministry departments. In 1953, the Social Care Center (Ustfedi socidlni péce) and the Preparation
for Christian Ministry Department (odbor Pfiprava ke krestanské sluzbé) were merged to form
a Christian ministry department (odbor kfestanské sluzby).

Key concepts for understanding congregational diakonia are community, neighbourhood, and rec-
iprocity. A Circular of the Church-wide Advisory Department for Christian Ministry (13/1/1966)
addressed to elders committees and elders departments of Christian ministry, speaks ‘about our
most natural auxiliary ministry of our congregations, a help to our neighbours. It is therefore
a mutual help to neighbours within the congregation which, however, does not interfere with
the need for coordination and organisation. People who are responsible for the congregational
diakonia should, primarily, make the congregation sensitive to the social dimension of Christian
life. In an undated proposal for a congregational days programme and educational evenings of
Christian ministry, it is stated: “The community is ministry and Christian ministry is a communi-
ty effort within a congregation’ In 1959, Eugen Zeleny reacts to scepticism about the possibility of
Christian ministry in the face of advanced state social welfare. He emphasises the foundation and
uniqueness of congregational diakonia with the emphasis on ‘fraternal fellowship. The activities
of the Christian ministry department, besides joint meetings, focus primarily on organising an-
nual meetings of those interested in the issue. These annual meetings are in the form of Christian
ministry days, usually held in Vrbno pod Pradédem. These meetings were more than just training
for Christian ministry workers in congregations. Their important element was the act of being
together. Their thematic horizon focused not only on the issue of social care and help. It was more
broadly aimed at finding forms of Christian action and testimony in everyday life. In other words,
the understanding of Christian ministry was not only focused on the elderly and the sick but also
on the problems of families, people at ‘the peak of their life powers, on how to reach Christian life
in its fullness.” Moreover, social issues played an important role in the Church in the 1960s. For
example, between 1960 and 1963, almost 60 articles were published in the Church press. These
articles dealt with the issue of diakonia from a historical, theological, and practical point of view.
Jan Soltész, one of the chairmen of the church-wide advisory department for Christian ministry,
recalls the two basic tasks of the appointed Bureau: to initiate local congregational and elders
activities and to offer training support. The goal was to show that ‘Congregational life is not just

7  For example, the topic of Christian Ministry Days in 1965 was “The Christian’s Responsibility for the Workplace and in the Workplace’
Using the terminology of that time, it was an open topic presenting the Christian relationship to work.



9 CoriTos )
31 2019 elveritas

attending worship only. There is a mutual service among members, or help to people outside the
church. According to Soltész, the basic idea of Christian ministry focuses on the congregation as
a ‘living community’, a ‘great family. A church should be not seen as an organisation that holds
worship, lectures or other activities.®

In connection with the change in social conditions around 1989, there was some tension between
Christian ministry and the newly developing Diaconia of the ECCB. In addition to theological
reasons,’ there was another matter. The first director of the renewed Diaconia, Karel Schwarz,
remembers that, especially before 1990, the initiators of Diaconia were often associated with
dissent while the representatives of the existing Christian ministry were connected with the
normalisation era of the church (and with the form of Christian ministry of that time). Later,
it turned out that Diaconia was built by people from the edge of the church rather than by the
traditional Protestants.'® At the same time, Schwarz also notes other facts that show certain ‘struc-
tural incompatibility’ of organised Diaconia and Christian ministry. He says that ‘Diaconia and
its centres were created in the places where Christian ministry did not work. In the places where
Christian ministry was strong, the centres could not be created. This fact led to an escalation of
mutual tension in some places (Schwarz mentions the situation in Ostrava).!! The 1991 Diaconia
Newsletter (Zpravodaj Diakonie) presents the following assessment of the first year of the organ-
isation’s development:

At the beginning of DIACONIA’s work, we wanted to build only new and small facilities. However, the
new social situation has given us new, unexpected tasks. We are taking over four large former religious
retirement homes (obtained from the state). We participate in helping people who were freed due to
amnesty, are imprisoned, the socially unadaptive, mentally unbalanced, disabled, and those who are in
some other need."

On the other hand, at their meeting on 27" October 1990, members of the church-wide advisory
department for Christian ministry raise critical comments on the status of Diaconia:

The introduction is too exaggerated. After all, Christian ministry and care for the old, abandoned, lonely,
sick, disabled, and those otherwise in need is a matter of the congregations. The purpose-built diaconal
facility cannot ‘provide’ it. It should be taken into account that Christian ministry departments have
been operating in the Church for many years and should not be subordinate to diakonia. They should
be rather associated with it.

The text confirms the fact that representatives of Christian ministry structures — not entirely un-
justifiably — perceived some superiority of organised Diaconia. This was caused primarily by the
disproportion and growth of its structures in comparison to the congregational diakonia. Also, the
Church’s attention was increasingly paid to the growing Diaconia whose existence and propagation
led to a lower self-confidence of congregational diakonia, delegation of the Church’s social re-
sponsibility to superior structures (i.e., superior to congregations), or delegation to the state aid

8  Audio recording of an interview with Jan Soltész, recorded on 27t August 2017, author’s archive.

9  These are documented in Karel SIMR, Cirkevni, nebo svétska diakonie?, Caritas et veritas 2/2016, pp- 284-298.

10 I follow my personal communication with Karel Schwarz. This comes specifically from his e-mail statement of 25" March 2018.
11 Audio recording of an interview with Karel Schwarz, dated 29" March 2016, author’s archive.

12 Informace o Diakonii, in: Zpravodaj Diakonie 1 and 2/1991, p. 2.
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system. Consequently, this all led to a declining interest in Christian ministry, declining partici-
pation in its meetings, etc. For example, the effort to divide the work of Diaconia and Christian
ministry is expressed in the minutes created during the meeting of the Christian ministry depart-
ment (11/2/1994):

The work of Christian ministry is connected with pastoral work, the work of Diaconia with the business
of a medical type ... It is also necessary to set a line between Christian ministry and Diaconia. The
Christian ministry’s main focus should be in the congregation and its work while Diaconia should be in
institutions (even in those with a secular character). The Christian ministry is subsidised voluntarily in
congregations, and Diaconia is subsidised by the state and foreign donations."

The process resulted in the abolition of the Christian ministry advisory department by the synod
council with effect from 1* September 2012."* According to Milo§ Vavrecka, the last chairman
of the church-wide Christian ministry department, this was mainly related to a lack of interest
among the members of congregations in the traditional provision of meetings and education by
the department. At the same time, however, he emphasises that Christian ministry cannot be built
on the reputation of their activities. It has to be built on community and it must grow from the
spiritual life of the congregation — and as such does not need a ‘department’. Therefore, he sees
the recess of the Christian ministry in the context of the weakening and transformation of the
congregational life. It also lies in the fact that, in the new social situation, it has not been possible
to find a theological foundation and new leadership ideas for the congregational diakonia.'

Of course, the extinction of the church-wide Christian ministry department does not mean the
end of congregational diakonia.'® According to the regulation of the church, this is still the basic
form of diakonia. However, the real meaning of such diakonia for the church is examined. The
possibilities of organising mutual help among neighbours within a particular congregational com-
munity (which is, in some way, a natural form of help) are also examined. Certainly, the gradual
shrinking of evangelical congregations, and the transformation of the church also play a part in
this process. Specifically, the people’s church is becoming a church which is a well-arranged core
community of those who know and help each other within the congregation without the need for
an organisational framework in the form of an institution.

If we tried to characterise the Christian service in the ECCB in some sociological sense, its similar-
ity to the self-supporting group model is useful for this purpose. The church’s social responsibility
was somehow closed at the beginning. It was related to the confessional distinctiveness of the
period after the foundation of the church, to the mentality of the ghetto at the time of ‘socialism
and its formation, and to identity seeking in relation to Diaconia (as an ecclesiastical organisation
which was opened to the outside world). The self-supporting character of Christian ministry,
which is aimed at mutual help within the community, is (based on current trends that will be

13 Minutes created during the meeting of the Christian ministry department, 11" February 1994, Archival Fund of ECCB (Archivni fond
SR CCE).

14 © Zaseddni synodni rady CCE dne 4" September 2012 (online), available at: https://www.ustredicce.cz/clanek/2677-Zasedani-synodni-
rady-CCE-ze-dne-4-9-2012/index.htm, cited 9 May 2018.

15 Audio recording of an interview with Milo§ Vavrecka, created on 28" March 2016, author’s archive

16 Indeed, in many places there are still relevant advisory departments at elder and congregational level. An example is the activity of
the Advisory Department of the West Bohemian Elder (PO KS zépadoceského senioratu) which published a publication in 2014 (cf.
© ‘Hledani diakonického sboru’ Available at: http://diakonie-zapad.evangnet.cz/sites/diakonie-zapad.evangnet.cz/files/hledani_
diakonickeho_sboru.pdf, cited 5% May 2018.
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described later) a very significant and ‘modern” form of diakonia which, instead of relying on
state or an organisational type of aid (i.e., the support of large organisations), offers a certain relief
to the system in the form of socially limited aid. The specific Czech context, in which Christian
service has developed, has also brought some distortions in the form of a strict focus on church
members, and an understanding of diakonia as a manifestation of congregational community,
and an instrument used for its development. Although this form of diakonia is threatened by the
loss of openness, on the other hand it corresponds to the biblical basis in Gal 6:10: “Therefore, as
we have opportunity, let us do good to all, especially to those who are of the household of faith’
Traditionally, ‘Christian ministry’ is built on some kind of ‘sisters’ clubs. These form a mutual
community. It is thus possible to perceive them, in a positive way, as a kind of initial groups or -
biblically speaking - yeast. But it is especially the question of the place and mission of the Church
in a free society that asks for a new approach and development of congregational diakonia.

Congregational Diakonia and Diaconal Congregation

We have noticed that the forced takeover of diakonia and its work by the church has been per-
ceived (paradoxically) positively in official church documents. According to the church, it was
necessary to give diakonia a certain ecclesiastical character. The state, which prevented churches
from operating in the public space and forced them to restrict their activities, to operate only in
the area of congregations and parishes, and to concentrate only on their own religious life, basi-
cally forced churches to think of diakonia as a form of care of their own members. The restored
Diaconia (after the coup in 1989) looked at this concept of Christian ministry with some disdain.
However, this way carries an important element in it which has become an important topic in the
theory of diakonia - it is the idea of a diaconal congregation.

This idea is still perceived as a ‘dangerous memory’ from the beginnings of the Church. It is
a call to create a ‘society of a contrast, a Christian alternative to the prevailing trends based on
delegation and social services. Diakonia presenting itself as a sign of the Christian congregation
(not as an outward activity) is inherently connected with the beginnings of the Church. It was the
mutual help within the first Christian communities that had a great visual effect in ancient soci-
ety: ‘See how they love each other’” Obviously, this dimension of the Churchs life fell behind in
the medieval Church in which the connection of throne and the altar was predominant. It was in
this way even in the modern-day state church in which the Christian and civic community were
essentially still united. According to Schifer, in Germany, we can talk about restoring the con-
gregation in the late 19th century when this unity began to crumble. The evangelical pastor Emil
Sulze from Dresden called the congregations clear pastoral districts. In his proposal, he divided
the mass parish into these pastoral districts. One district consisted of 3,000 to 5,000 people and
was managed by one pastor. Then the whole district was divided into 250-member sections each
with one presbyter who took care of it pastorally and diaconically."® Another significant shift in
Germany was the emergence of the Relief Work of the German Evangelical Churches after World
War II. It was founded by the Evangelical Church of Germany itself, in addition to the existing
Internal Mission on the federal principle. It represented the expression of the fact that diakonia

17 Gerhard K. SCHAFER, Gemeindediakonie: Geschichtliche Entwicklungen, in: Nah dran. Werkstattbuch fiir Gemeindediakonie, ed.
Gerhard K. SCHAFER, Joachim DETERDING, Barbara MONTAG and Christian ZWINGMANN, Neukirchen-Vluyn: Neukirchener
Verlagsgesellschaft, 2015, p. 203.

18 Ibid., p. 209.
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is an essential part of the Church’s mission which cannot be delegated to the external elements or
used as a means of mission. The first director of the Relief Work of German Evangelical Churches,
Eugen Gerstenmaier, saw diakonia as a ‘church in action! He wanted to activate the diakonia
of the congregations which was understood as a ‘brotherhood in action” However, the further
development of diakonia in Germany (that is, the incorporation of church diakonia and its work
in the state welfare structures) did not support this way of thinking. Yet the idea of a diaconal
congregation was still developing as an alternative to the prevailing form of the church diakonia
within the social state.

In the early 1960s, there was a controversy between Phillipi and Wendland. Paul Philippi pointed
out (taking into account his dialectical and christologically justified opinion) that diakonia must
be rooted in the congregation. This should be its main contribution to society. Twenty years later,
Jiirgen Moltmann followed this emphasis in a similar vein. According to Moltmann, the identity
of diakonia lies in congregational diakonia (i.e., in diaconal congregations), not in its greater ec-
clesial character. Another significant ecclesiologically focused approach to diakonia is presented
by Ulrich Bach. In his response to Guidelines for the Diaconate and Recommendations for an
Action Plan (Leitlinien zum Diakonat und Empfehlungen zu einem Aktionsplan), published by
the Evangelical Church of Germany in 1975, he distinguished between two terms: the concept of
‘social strategy’ and the ‘Body of Christ’ when thinking about diakonia. In the concept of social
strategy, we think about service for ‘people in need. If the Church is seen as the Body of Christ,
there is a reciprocity (cf. 1 Cor 12: 12ff.). In diakonia, we meet (in principle) at the same level.”
We consciously rely on Christ — our Deacon, and we also need each other. The question should
not only be asked in the sense of how we can help a person in need, but also: What does a person
in a situation of greater or lesser reliance on the help of others bring to the community? In what
way would the community be poorer without him? In his contribution “The Diaconal Church
as a Free Space for All of Us’ (‘Die diakonische Kirche als Freiraum fur uns alle’), Bach followed
Kaseman’s distinction that says: ‘God reveals Himself in the Bible in the same way, as Baal and as
Yahweh, as the God of Jesus, or as God who represents himself in the form of gods...?° Behind the
‘Baal’ image is the idea of God of the strong ones. His task is to take away hard situations, to guar-
antee life happiness, and to maintain stability. Yahweh, by contrast, is the God of the Crucified
One. From the point of view of the theology of revelation, we should understand Késeman'’s state-
ment more as a provocative remark. However, we cannot deny its significant correlations with,
for example, Luther’s concept of God hidden and revealed, or his theology of glory and theology
of cross distinction. Ulrich Bach applies this typology to diakonia. The typology which may be
unconsciously based on the ‘Baal’ as an image of God wants to help all. It is an ‘impressive repair
shop and for the rest of sad ones, there is a good hope for eternity.* On the other hand, diakonia
based on Yahweh as an image of God is realised in the mutual service of those who are baptised
(and in that way is connected with the Crucified and Resurrected Christ). Through ‘the word of
the cross’ Jesus calls us to follow him in his humiliation. The Church always exists as a collective of
patients where there are the sick only (Luther).** This suggests that the Church becomes diaconal
not only through its activities but also through its confession. If the Church identifies itself with

19 Ulrich BACH, Boden unter den Fiissen hat keiner. Plidoyer fiir eine solidarische Diakonie, G6ttingen: Vandenhoeck & Ruprecht, 1986,
pp. 122-123.

20 Ernst Kdsemann expressed this idea in a panel discussion at the Evangelical Kirchentag in Hanover in 1967. Cf. BACH, Boden..., p. 194.

21 Ibid., p. 198.

22 Ibid., pp. 201-203.
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the Father of Jesus Christ, and with God in his humiliation, then it can exist also in the form of
a church which is ‘down’ In anthropology, this approach emphasises the awareness of human
vulnerability and weakness (and the need for their integration into our consciousness*), and (in
piety) experiencing diakonia of Christ as a prerequisite for our diakonia and such activities.**
Similarly, Marc Edouard Kohler argues that the diaconal congregation begins with the experience
of forgiveness in which one experiences himself as a person in need.” Although Bach’s concept
may be perceived as a certain ecclesiological narrowing of diakonia and its implementation in the
public sphere (in a secularised society) as debatable, in the field of congregational diakonia (and
in the process of the formation of diaconal congregation) it represents a supporting perspective
that develops what is specifically Christian. Such an approach exists in our society as a certain
counter-culture, and, at the same time, it might act as ‘yeast’

At the beginning of the 1990s, Hermann Steinkamp stated that the programme of the diaconal
congregation was broadly endorsed but without significant changes in the practice of parishes
and congregations.” As we have seen, the application of the desired process of diakonia in the
whole church must be understood in at least two forms. First is the idea of the ‘church for the oth-
ers’ (Bonhoeffer, Lange), a call for the engagement of the church in diakonia outside. The second
is the idea of a diaconal congregation that does not primarily do diakonia but has the character
of diakonia within itself. The Church’s engagement in diakonia can be seen as a bridge between
the Church and society. However, without diakonia within congregations, this bridge would lack
supporting columns.?”” As Schifer summarises, the idea of ‘congregation for others’ contains risks.
Its forces could be wasted in boundless activism and Christian faith could be transformed into
mere ethics. Instead of a foundation in mutual help and consciousness of reliance on Christ’s di-
akonia towards us, this approach could lead to the misunderstanding that in diakonia ‘it is about
dedication to the needy based on the attitude of superior Christian helpers.*

Community-focused Congregational Diakonia

When we reflected (in the previous chapter) on the development of Christian ministry in the
context of a certain theological programme aimed at diakonia (that is, at giving congregations
the characteristics of diakonia), we highlighted (in particular) the emphasis on a congregation as
a community of help among neighbours (as the Christian ministry in the ECCB was understood
in the times of communist persecution). On the other hand, it is necessary to mention that (in
a free society situation) this forced closure (as a result of the learned ghetto mentality) has become
a stumbling block to the further development of congregational diakonia in the new context.
The fact that a congregation owes ‘itself” to society cannot be understood (in the context of the
diaconal mission of the Church) merely as an invitation to participate in the internal life of the
congregation. It must be understood also as the presence and engagement of the congregation as
a local Christian community in the public space.

In this sense, according to Steinkamp, there is a special type of diakonia which has been devel-

23 Ibid., p. 208.

24 Tbid., p. 211.

25 Marc Edouard KOHLER, Diakonie, Neukirchen-Vluyn: Neukirchener Verlag, 1995, p. 28.
26 Hermann STEINKAMDP, Sozialpastoral, Freiburg i.B.: Lambertus, 1991, p. 134.

27 KOHLER, Diakonie..., p. 27.

28 SCHAFER, Gemeindediakonie..., p. 213.
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oping in Germany since the 1960s. It is a community-focused diakonia (Gemeinwesendiakonie)
presented as a new method of congregational work.” Similarly, from the evangelical perspective,
Hans-Jiirgen Benedict argues that ‘traditional congregational diakonia has evolved (during col-
laboration with the super-congregational Diaconia and community-based programmes for de-
velopment) into diakonia focused on a community within the neighbourhood’® It is important
for such congregational diakonia to be open to cooperation with other actors in the community
- both with the institutional Diaconia and with self-government and civic activities.*

This approach was developed in Germany as a specific development of community work (Ge-
meinwesenarbeit). It is one of the methods of social work which wants people to be able to help
themselves. According to Oelschldgel, community work is ‘a social spatial strategy that takes into
account the entire urban district, not just the individual. It works with the local resources and
inhabitants to overcome their deficits’** The formation of community work is related to the social
changes at the end of the 19" and the beginning of the 20" century, specifically to the develop-
ment of industry and related social problems. These problems emerged due to the collapse of
family and neighbourhood support networks in big cities. In the American and European cities,
there were initiatives to change the situation of people in slums. Such actions often started in
the ecclesial environment, and they were often done in cooperation with these people in need.
These initiatives are known as the settlement movement (the first was Toynbee Hall in London
in 1884, then Hull House in Chicago in 1889, and Volksheim in Hamburg in 1901). In Europe,
community work appeared to be a more important topic later, in the second half of the 20th
century. It was inspired in particular by ideas from the US and the Netherlands. The social crises
of the 1960s, which showed limited possibilities for social assistance providers, represented an
important impetus.”> While initially it was mainly about organising people within the location (in
the sense of community work as the third method of social work in addition to individual case
work and group work), since the 1990s the emphasis has been on social space. This orientation
on social space accentuates the social process and seeks to connect the micro, meso, and macro
levels (that is, to connect individuals, links within a given community, and social development).*
Community work supports networks and activates people to take responsibility for themselves
and the community in which they live.

The Evangelical Church in Germany officially supported the idea of a community-oriented di-
akonia in the document ‘Handlungsoption Gemeinwesendiakonie’ in 2007. It formulates the
self-concept of Diaconia. According to this concept, Diaconia does not act only as a provider of
social services, it also accepts social responsibility for the city. Together with local congregations
and other non-church partners, it seeks to create a functional social space and to alleviate poverty.
It is not just about acting for others; it is acting together with the others.*

29 Hermann STEINKAMBP, Diakonie - Kennzeichen der Gemeinde, Freiburg i. B.: Lambertus, 1985, p. 76.

30 Hans-Jirgen BENEDICT, Kirchliche Gemeinwesenarbeit, in: Kirche aktiv gegen Armut und Ausgrenzung. Theologische Grundlagen und
praktische Ansdtze fiir Diakonie und Gemeinde, ed. Johannes EURICH, Florian BARTH, Klaus BAUMANN and Gerhard WEGNER,
Stuttgart: Kohlhammer, 2011, p. 275.

31 Toknow more about the topic, see, for example, Stefanie RAUSCH, Gemeinwesendiakonie als strategische Orientierung kirchlicher Triger,
Wiesbaden: Springer, 2015; Martin HORSTMANN and Elke NEUHAUSEN, Mutig mittendrin. Gemeinwesendiakonie in Deutschland,
Berlin: LIT Verlag, 2010.

32 Dieter OELSCHLAGEL, Art. Gemeinwesenarbeit, in: Handbuch Sozialarbeit/Sozialpddagogik, eds. Hans-Uwe OTTO and Hans
THIERSCH, Neuwied, 2001, p. 653.

33 Hans-Jirgen BENEDICT, Kirchliche Gemeinwesenarbeit, in: Kirche aktiv gegen Armut und Ausgrenzung..., p. 265.

34 Martin BECKER, Soziale Stadtentwicklungen und Gemeinwesenarbeit in der Sozialen Arbeit, Stuttgart: Kohlammer, 2014, pp. 14-28.

35 BENEDICT, Kirchliche Gemeinwesenarbeit..., p. 271.
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In 1998, Theodor Strohm suggested using the term Wichern III for this understanding of diako-
nia.”® The work of Wichern himself, in the 19th century, sought immediate rescue and assistance
connected with the effort to restore Christianity in society and diakonia in the church. Wichern
IT then became a designation for the development of diakonia after the Second World War in the
spirit of its integration into society.” Wichern III expresses community orientation, participation,
and informal networks. This link to the founder of modern diakonia is not only symbolic. In
his memorandum of internal mission for the German nation, Wichern himself sees the creation
of ‘Christian associations for social purposes (concerning family, property, and labour)” as a fu-
ture challenge.”® The future task of diakonia should not only be the organisation of assistance for
people in need, but also their own association in order to be able to help each other. Wichern
thus sees the desire for an association of oppressed people (in order to help each other) as a true
moment (even if changed into a caricature by the socialist movement in his time) which must also
be grasped by Christians.

The Power of the Weak, the Connection

In the process of finding new ideas and concepts for congregational diakonia or diaconal con-
gregations, the key question is still what the specific contribution of Christian communities (in
community-based approaches to social problems and their management) can be. And this is in
the face of limited possibilities and powers. The weakening of Christian service in the CCE seems
to be related to its quasi-organisational nature, manifesting itself in the existence and mainte-
nance of institutional departments or special staft. This fact inevitably leads to an unequal fight’
with a professionally organised Diaconia. What is the strength of the congregations and parishes
- even when they seem to be weak outwardly?

As the form of diakonia always relates to a given social order, the new paradigm for Christian
ministry can be linked to the sociological description of contemporary society as a society of
networks.” The reflection of society as a society of networks is particularly linked to the sociol-
ogist Manuel Castells. He says on the subject: ‘Networks have been historically used for personal
interaction, for solidarity, for reciprocal support’* The network as a ‘set of interconnected nodes’
has its advantages in flexibility and adaptability. There are, of course, disadvantages. One is unable
to manage complexity set in large entities.*’ The advantage of bottom-up congregational diako-
nia, however, is precisely the fact that such a task can be freely given to other types of social
systems. The growing importance of networks is related to the ‘strength of weak links. In terms
of social psychology, strong links are primarily in the family and in relationships among friends.
The weak links are among acquaintances, colleagues, or among people who meet, for example,
within associations, or parishes and congregations. There are studies showing the importance of

36 Theodor STROHM, ‘Wichern drei’ - auf dem Weg zu einer neuen Kultur des Sozialen, in: Wichern drei - gemeinwesendiakonische
Impulse, ed. Volker HERMANN and Martin HORSTMANN, Neukirchen-Vluyn: Neukirchener Verlagsgesellschaft, 2010, pp. 17-22.

37 The concept was programmatically used by Eugen Gerstenmaier, the initiator and first director of the Evangelical Aid organisation
(Evangelisches Hilfswerk) after World War II. Cf. Eugen GERSTENMAIER, ‘Wichern zwei. Zum Verhaltnis von Diakonie und
Sozialpolitik, in: Das diakonische Amt der Kirche, ed. Herbert KRIMM, Stuttgart: Evangelisches Verlagswerk, 1953, pp. 4671f.

38 Johann Hinrich WICHERN, Die innere Mission der deutschen evangelischen Kirche. Eine Denkschrift an die deutsche Nation, in:
Johann Hinrich WICHERN, Sdmtliche Werke, Band 1, Berlin and Hamburg: Lutherisches Verlagshaus, 1962, p. 274.

39 Cf. Karel SIMR, Troji diakonie. K diferenciaci kiestanského pomahajiciho jednani v moderni spole¢nosti, Studia theologica 4/2018, pp.
161-162.

40 Manuel Castells, Toward a Sociology of the Network Society, in: Contemporary Sociology 5/2000, p. 695.

41 Ibid.
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these weak links, for example, when one is looking for a job.** The new ‘network’ paradigm, in the
development of congregations, has a distinct accent of diakonia. The ability of networks to cross
the boundaries of different spaces, layers, and milieus® is characteristic for the original sense of
diakonia.

From this perspective, the Christian ministry does not lose its importance with social transfor-
mations. It is rather the opposite. When one sees it as an organisation, it is rather insufficient. It
is more appropriate to perceive it as a network (Netz), and (in this sense) to actively develop it
(Netz-Werk).* Congregational diakonia, when understood in this way, significantly precedes the
organised activities of institutionalised social services, and it also complements them. In a given
type of Christian help, it is more about creating ‘nodes’ or ‘core groups’ rather than about a clearly
defined membership. If the concepts of neighbourhood, community, and reciprocity are a funda-
mental ideological support for Christian ministry, then a potential Christian service department
will not be a ‘provider’ of services to the people in need within the congregation. It will rather
be a community which activates others for diakonia within the parish, and it will be the sympa-
thetic linking of the diverse needs and resources in and around the congregation. The strength of
congregational diakonia will be (instead of long-term solid programmes that are characteristic of
organisations) adaptability and flexibility to respond ad hoc to emerging needs.

Obviously, the desired ‘networking’ is no Christian phenomenon. On the contrary, it makes it
possible to connect the church environment with our society. Heinrich Bedford-Stroh, however,
sees congregations as a suitable environment for cultivating weak links. This is an important and
distinctive contribution of the congregations to civil society.*

Conclusion

The Christian ministry in the ECCB is formed in connection with the forced withdrawal of the
church and its diaconal work from the public space after the communist takeover in 1948. This
unfavourable situation is reflected positively in a number of texts. It is presented as a return to
the original form of the diaconal dimension of the Church. In contemporary church directives,
congregational diakonia is understood as the basic form of the diaconal mission of the church
even if its real significance has been weakened by the change in social conditions after 1989 and
the development of organised diakonia. Key concepts for its formation are communities and help
among neighbours. The emphasis is on reciprocity.

From the theological point of view, it can be understood and reflected upon as an interesting form
of realisation of the diaconal congregation — as a concept developed (in a wide ecumenical scope)
by theologians of the 20" century. They present it as a certain ideal of the diaconal self-realisation
of the Church. In the case of organised diakonia, we can speak about the self-realisation of the
Church very little. It is precisely the congregational Christian service where one can find the ‘Sitz
im Leben’ - a theory of the constitutive features of the Church.

42 Ulrich JAKUBEK, Beziechungsweisen - oder: Die Stdrke schwacher Bindungen, in: Netzwerke sichtbar machen. Impulse fiir
Gemeindeentwicklung, ed. Ulrich JAKUBEK and Florian STRAUS, Niirnberg: Amt fiir Gemeindedienst in der Evang.-Luth. Kirche in
Bayern, 2014, pp. 49-50.

43 Florian STRAUS, Komplexitit gemeinsam reduzieren. Konzeptionelle Aspekte der Netzwerkidee, in: Netzwerke sichtbar machen.
Impulse fiir Gemeindeentwicklung, ed. Ulrich JAKUBEK and Florian STRAUS, Niirnberg: Amt fiir Gemeindedienst in der Evang.-Luth.
Kirche in Bayern, 2014, p. 56.

44 An example of an informal Christian service having such a function in the congregation was described by a fellow pastor. It could be
a spontaneous conversation in front of a church in which the worshipers exchange information about the situation of absent members
(such as the sick and the old ones) and decide what to do for them.

45 JAKUBEK, Beziehungsweisen. . p.52.
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Consequently, congregational diakonia constitutes an important ‘social capital’ and an opportu-
nity to complement professional services which are limited by their clearly defined programmes
and sources of funding. The Christian ministry builds on communication, community integrati-
on, natural proximity and informal networking, space for volunteer engagement, and mutual help
among its members.** When developing the Christian character of diakonia as an organisation,
the emphasis lies in its ‘top-down’ management. The identifying feature of congregational diako-
nia, though, is its ‘bottom-up’ formation. There is an emphasis on communion, reciprocity, and
inclusion not only into the Christian community but into the entire community.

Despite unfavourable social conditions (or because of them), the development of diakonia in the
ECCB in the form of congregational Christian service can be perceived as a remarkable and up-
to-date*” contribution to the diaconal formation of the church and to the creation of the diaconal
congregation. It is valid despite the objection that this form of diakonia is limited to the inner
space of the church. The challenge for congregational diakonia in the ECCB thus remains the
search for a concept of Christian service which would preserve its foundation within the congre-
gation and, at the same time, develop it in a free society, justify it theologically, and which would
practically link its ecclesiastical anchorage with its role in civil society. This process can be guided
by the sociological concept of the ‘network society, and by the awareness of the ‘strength of weak
links’ and their development and cultivation.

Contact:

Magr. Karel Simr, Ph.D.

University of South Bohemia in Ceské Budéjovice

Faculty of Theology, Department of Ethics, Psychology and Charity Work
KnéZska 8,370 01 Ceské Budéjovice

simr@tf.jcu.cz

46 Gerhard K. SCHAFER, Diakonie und Gemeinde, in: Theologie und Diakonie, ed. Michael SCHIBILSKY and Renate ZITT, Giitersloh:
Giitersloher Verlagshaus, 2004, pp. 413ff.

47  Let us remind ourselves that the emphasis on community and neighbourhood is one of the dominant paradigms in many areas. At the
level of official church statements, the call for neighbourhood became the main theme, for example, the declaration of the World Council
of Churches in Larnaca in 1986. © World Consultation on Interchurch Aid, Refugee and World Service, Diakonia 2000, available at:
https://www.oikoumene.org/en/resources/documents/wcc-programmes/justice-diakonia-and-responsibility-for-creation/ecumenical-
solidarity/larnaca-declaration, cited 5" May 2018.
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Cirkev v poslani Jezise Krista: diakonické jednani
mezi sborem, spolecenstvim a spolecensky
prospésnymi organizacemi’

Annette Noller

Abstrakt

Tento ¢lanek predstavuje teorie cirkve, které jsou v soucasnosti rozvijeny v némecké evange-
lické teologii. Vénuje se uUhlim pohledu, z nichz se na tyto teorie cirkve diva luteranska diako-
nie. Diakonické jednani se stava viditelné jako forma Cinnosti cirkve v socialné diferencované
spolecnosti. Na pozadi procest hluboké spolecenské promény a stéle klesajiciho poctu lidi
hlasicich se k evangelickym cirkvim v Némecku ¢lanek pojednava o otazkach budouciho roz-
voje cirkve. Podle soucasnych teorii praktické teologie je potfeba evangelium komunikovat
v mnohych organizacich a rozmanitych profesich, aby bylo schopno oslovovat lidi rliznych
spolecenskych postaveni a z riznych prostiedi. Z této perspektivy Ize na diakonické organi-
zace a diakonickou angazovanost hledét jako na zvlastni tvar cirkve, v niz se evangelium Bozi
vykupné lasky predstavuje jako laska k bliznimu. Clanek pfinasi metody managementu a pfi-
klady diakonického vzdélavani, které maji za cil komunikovat diakonicky rozmér evangelia
v ramci farnosti, ale také ve spolecensky prospésnych organizacich, které svym plsobenim
zastupuiji socialni stat.

1. Uvod: Cirkev - soucasné teorie cirkve?

1.1 Co je cirkev?

V celém pribéhu déjin cirkvi ekleziologické koncepty vzidy proménovaly a aktualizovaly viru.
Némecti prakticti teologové predpokladaji, ze v Bibli je vyraz ,cirkev® neostry, zahrnuje napf.
shromazdéni jako ,,Bozi lid putujici svétem™ (List Zidtm), ,,zbozna skupinka“ vyvolenych (Evan-
gelium podle Lukase), ,télo Kristovo® (Pavel), ¢i ,ucednici poslani do svéta® (misie a misijni

1  Tento ¢ldnek je zaloZzen na osm let trvajici vyzkumné ¢innosti, kterd zahrnovala dvé sociologickd zkoumadni. Text je z vétsi ¢asti zalozen
na prednasce s ndzvem ,,Komunikovat evangelium na mnoha mistech. Teologie, teorie cirkve a sociologické aspekty soucasné cirkevni
praxe®, kterou jsem prednesla v Melbourne 2.- 4. z4i 2016. Australskd konference, jiz organizoval John Flett, byla odpovédi na konferenci
Sjednocena cirkev a sjednocena péce (United Church and United Care). PFispévky z konference Znovu ziskat svou dusi (Recapturing
our Soul) jesté nebyly publikovany, budou ale publikovany v budoucnosti.

2 Annette NOLLER, Diakonat und Kirchenreform. Empirische, historische und ekklesiologische Dimensionen einer diakonischen Kirche,
Stuttgart: Kohlhammer, 2016; Annette NOLLER, Diakonat und Kirchenreform. Beitrige der Diakonatsforschung zur Kirchentheorie
und -praxis, Praktische Theologie 4/2016, s. 234-241.
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poslani).” V evangelické teologii se pti definovani cirkve obvykle cituje ¢lanek VII Augsburské-
ho vyznani (1530): podle této definice je cirkev ,,...Shromdzdéni vSech véficich, mezi nimiz se
evangelium kaze Cisté a svatosti jsou vysluhovany podle evangelia.“* Toto pojeti cirkve je zalozeno
na kazani a svatostech. Z pohledu luteranské dogmatiky je cirkev stvorena Bozim slovem, které
slibuje vykoupeni hiisnikiim a utésuje vétici Bozi milosti. Sbor se svymi bohosluzbami je hlavni
misto, kde se vérici setkavaji a praktikuji svou viru. Avsak reformace byla mnohem vic nez jen
¢as modlitby a kazani. Byla také zacatkem nabozenského vzdélavani ve skolach, v domacnostech
(katechismus) a konfirmaéniho vyucovani. Po staleti se evangelické cirkve $ifily také skrze diako-
nické a vzdélavaci ¢innosti.

Ve 20. stoleti se v Némecku vyvinul novy typ sboru kolem sborovych domi (Gemeindehaus).
Clenové cirkvi se naddle vénovali nejen naslouchani evangeliu, ale také se setkévali ve skupin-
kach, kde diskutovali nad biblickymi texty, zapojovali mladeznické skupiny, snidané zZen, sirotci
skupiny, détskou bohosluzbu, farni oslavy, exkurze atd. Vznikaly nové cirkevni profese, jako jsou
sborovi pedagogové (Gemeindepiadagoge), a metody, jako je zazitkova pedagogika (Erlebnispa-
dagogik). Némecké praktické teologie reflektovaly nové teorie cirkve. Stars$i dogmaticka pojeti
cirkve byla revidovana s vyuzitim sociologickych metod. Tim se evangelicky dogmaticky pohled
na pojeti cirkve proménil.

V tomto kontextu v obdobi vice nez tficeti let odhalily priizkumy a sociologicka zkoumani ty-
kajici se Némecké evangelické cirkve (Evangelische Kirche in Deutschland: EKD) a diakonie
data, ktera maji prevazné co do ¢inéni s vyznamy, osobnimi zavazky a cirkevni prislusnosti. Jsou
posbirana od prislusnikii i ne-pfislusnikit EKD a jejich mistnich sborti.” Sociologické teorie, jako
napf. teorie systému,® inspirovaly praktické teology k inovativnim zptisobim uvazovani o cirkvi
a diakonii. Jednim z vysledki je vhled, ze v modernich diferencovanych spolecnostech se cirkve
nevyvijeji jen v jedné spolecenské formé, ale v mnoha organizac¢nich formach.

Toto chapani provazel paradigmaticky posun v definici cirkve v némecké evangelické praktické
teologii. Parafrazujeme-li slavnou formulaci Ernsta Langese, kol cirkve je v soucasnych pub-
likacich definovan jako ,komunikovani evangelia®’ Paradigmaticky posun vede od kazani ve
sborech k $ir§imu pojeti cirkve jako komunikace evangelia ,na mnohych mistech®® Aby upou-
talo a ziskalo cirkevni pfislusniky, musi byt evangelium komunikovano co nejvétsimu poctu
lidi (Mk 16,15; Mt 28,18-20) v mnoha profesich, institucich a komunikac¢nich formach. Tento

3 Friedrich WINTZER, Praktische Theologie, Neukirchen-Vluyn: Neukirchner Verlag, 1990, s. 20-28; Eberhard HAUSCHILDT - Uta
POHL-PATALONG, Kirche: Lehrbuch Praktische Theologie 4, Giitersloh: Giitersloher Verlag, 2013, s. 19-21; NOLLER, Diakonat und
Kirchenreform..., s. 86-89.

4 Puvodni némecky text: ,.Versammlung aller Gldubigen, bei welchen das Evangelium rein gepredigt und die heiligen Sakraments lauts des
Evangelii gereicht werden,“ Confessio Augustana 1530, Art. VII, citovano z: Bekenntnisschriften der Evangelisch-Lutherischen Kirche, hg.
im Gedenkjahr der Augsburgischen Konfession 1930, 1°1986 (BSLK ), Géttingen: Vandenhoeck & Rupprecht, s. 61; Jan HERMELINK,
Kirchliche Organisation und das Jenseits des Glaubens: Eine praktisch-theologische Theorie der evangelischen Kirche, Glitersloh: Giitersloher
Verlag, 2011, s. 43-46.

5 EVANGELISCHE KIRCHE IN DEUTSCHLAND (ed.): Engagement und Indifferenz. Kirchenmitgliedschaft als soziale Praxis. V. EKD.
Erhebung iiber Kirchenmitgliedschaft, Hannover, 2014; Heinrich BEDFORD-STROHM - Volker JUNG (ed.): Vernetzte Vielfalt. Kirche
angesichts von Individualisierung und Sékularisierung. Die fiinfte Erhebung iiber Kirchenmitgliedschaft, Giitersloh: Giitersloher Verlag,
2015; Jan HERMELINK, Praktische Theologie der Kirchenmitgliedschaft. Interdisziplinire Untersuchungen zur Gestaltung kirchlicher
Beteiligung (APT 38), Géttingen: Vandenhoeck & Ruprecht, 2000.

6  Niklas LUHMANN, Einfiihrung in die Systemtheorie, ed. Dirk BAECKER, Heidelberg: Carl-Auer-Systeme Verlag, 2002/ °2011; Niklas
LUHMANN, Soziale Systeme. GrundrifS einer allgemeinen Theorie, Frankfurt a.M.: Suhrkamp Verlag, 1984/ '1987.

7 Ernst LANGE, Zur Theorie und Praxis der Predigtarbeit, in: tyz, Predigen als Beruf. Aufsitze zu Homiletik, Liturgie und Pfarramt,
ed. Riidiger SCHLOZ, Miinchen: Chr. Kaiser Verlag, 1982, s. 9-52 (citét: s. 11); srov. Fritz LIENHARD, Grundlegung der Praktischen
Theologie. Ursprung, Gegenstand und Methoden (APrTh 49), Leipzig: Evangelische Verlagsanstalt, 2012, s. 95-98 a s. 106-181; Christian
GRETHLEIN, Praktische Theologie, Berlin/Boston: De Gruyter, 2012, s. 253-326; HAUSCHILDT - POHL-PATALONG, Kirche...,
s. 411-415; NOLLER, Diakonat und Kirchenreform..., s. 92-95, 442-445.

8  NOLLER, Diakonat und Kirchenreform..., s. 84-86, 419-445 (citét: s. 84, 419, passim).
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paradigmaticky posun ma hluboké dusledky pro priority cirkevnich aktivit, pro vzdélavani cir-
kevnich profesionald a pro pridélovani zdroju k dal$imu rozvoji cirkve. V duasledku tohoto pa-
radigmatického posunu ukaze tento ¢lanek, jak sbory a vzdélavaci aktivity a diakonicka ¢innost
spole¢né rozvijeji cirkve v diferencovanych formach a zavazcich. Ukazeme, jak je kazdy zptsob
komunikovani evangelia soucasti pohledu na cirkev, ktera se rozviji jako tzv. ,hybridni*® organi-
zace na ,,mnohych mistech a v rozmanitych povolanich“'

1.2 Teorie cirkve: teologické a sociologické popisy cirkve

Od roku 1972 objednévala Evangelicka cirkev v Némecku (EKD), ktera je nejvétsim svazem lute-
ranskych a reformovanych mistnich cirkvi v celém Némecku, reprezentativni prizkumy cirkevni
prislusnosti. Tyto priizkumy byly zaloZeny na sociologickych metodach, zejména s vyuzitim do-
tazniki a rozhovort. Dotazovani byli ¢lenové i neclenové v desetiletych odstupech na sviij vztah
k cirkvi, své zapojeni v cirkvi, sva pouta k ni a na svd oc¢ekavani vici cirkevni prislusnosti.
Podivejme se nyni na vyznamné vysledky, které se tykaji nasi otazky po cirkvi a jeji spolecenské
angazovanosti. Podle priizkumu z roku 2013 je asi 60 % vSech obyvatel Némecka cleny dvou
nejvétsich krestanskych cirkvi a plati cirkevni dan jako jejich trvali ¢clenové. Tyto dvé nejvétsi in-
stitucionalni organizované cirkve jsou Evangelickd cirkev v Némecku (EKD) a Rimskokatolicka
cirkev, k nimz obéma se hlasi asi 30 % vSech obyvatel Némecka. Tato instituciondlni organizo-
vana forma evangelickych a katolickych cirkvi trvale ztraci ¢leny, zejména oblastech, které byly
drive socialistické. Sociologické prizkumy vsak ukazuji, ze vazby téch, kdo jsou ¢leny Evangelické
cirkve v Némecku (EKD), maji poslednich ¢tyficet let pevnou strukturu. Vétsina ¢lent pocituje
hlubokou spriznénost se svou cirkvi, zatimco jini se neciti byt své cirkvi nazorové blizko. Jednim
z kli¢ovych zjisténi téchto prizkum ¢lenské zakladny v Evangelické cirkvi v Némecku (EKD) je,
ze ackoli se ¢innosti mistnich sbort a jejich bohosluzeb nadale ucastni jen asi 10-15 % vsech cle-
nd, 73 % clent presto odpovida, ze ,kategoricky” (kategorisch)" vylucuji moznost, ze by prestali
byt (dan platicim) ¢lenem své cirkve. Toto ¢islo odpovida véem ¢tyfem poslednim prizkumim,
které EKD objednala. To vede k pojeti, Ze vazba k cirkvi neni ur¢ovana jen individualnim zapoje-
nim v mistni farnosti. Ackoli jsou farafi a farnosti nejlépe znamé a nejvice reprezentativni verejné
osoby a instituce v evangelickych cirkvich, jsou i jind kritéria cirkevni vazby a setrvavani v cirkvi.
Tento jev objasnuji dalsi data, ktera se opakované objevuji v poslednich péti prizkumech objed-
nanych Evangelickou cirkvi v Némecku (EKD)."

Dalsi vyznamnou hodnotou v tomto kontextu je aspekt oc¢ekavani od cirkve, jak je prezentovan
ve vSech priizkumech zaméfenych na diakonickou angazovanost. V prizkumu z roku 2012, jehoz
vysledky byly publikovany v roce 2015, byla polozena otazka: ,Nakolik by se méla cirkev anga-
zovat v nasledujicich oblastech? (,,Inwiefern sollte sich die Kirche in folgenden Bereichen enga-
gieren?“"?). 83 % z dotazovanych ¢lent a neclenti oznacilo jako prvni a druhou prioritu varianty

9  Eberhard HAUSCHILDT, Hybrid evangelische Groflkirche vor einem Schub an Organisationswerdung. Anmerkungen zum
Impulspapier ,Kirche der Freiheit’ des Rates der EKD und zur Zukunft der Evangelischen Kirche zwischen Kongregationalisierung,
Filialisierung und Regionalisierung, in: Pastoraltheologie 1/2007, s. 56-66 (citat: s. 56. Slovo ,,hybridni“ zavedl Hauschuldt); NOLLER,
Diakonat und Kirchenreform..., s. 49-86.

10 Puavodninémecky text: ,,Kirche an pluralen Orten in diversen Beauftragungen (NOLLER, Diakonat und Kirchenreform..., s. 414; 49-86);
Uta POHL-PATALONG, Von der Ortskirche zu kirchlichen Orten. Ein Zukunftsmodell, Gottingen: Vandenhoeck & Ruprecht, 2004/
22006; HAUSCHILDT - POHL-PATALONG, Kirche...; Uta POHL-PATALONG - Eberhard HAUSCHILDT (Ed.), Kirche verstehen,
Giitersloh: Giitersloher Verlag, 2016.

11  Einleitung, in: EVANGELISCHE KIRCHE IN DEUTSCHLAND (ed.), Engagement und Indifferenz, s. 17.

12 NOLLER, Diakonat und Kirchenreform..., s. 49-73.

13 Gerhard WEGNER - Anja SCHADEL: Diakonische Potenziale, in: EVANGELISCHE KIRCHE IN DEUTSCHLAND (ed.), Engagement
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odpovédi tykajici se socidlni angazovanosti cirkve. To zahrnuje, Ze ,,cirkev by méla pomahat po-
trebnym®."* Bohosluzby a modlitba nasledovaly mezi prioritami az na tfeti a tvrté pozici. Vysoka
dilezitost prikladand diakonické praci se nachazi ve vSech predchozich prizkumech, které byly
vedeny stejnym zptisobem. To znamena, Ze vétsina ¢lenti i neclent o¢ekava od cirkve odpovidajici
diakonickou angazovanost. Ocekavaji, Ze diakonické sluzby budou nabizeny, i kdyz je oni sami

nepotiebuji.

Pojdme se znovu podivat na vysledky prizkumu vedeného Evangelickou cirkvi v Némecku
(EKD). Jeden z hlavnich vysledkt ukazuje, ze ¢lenové cirkvi sdruzenych v EKD jsou k témto cirk-
vim pripojeni tzv. ,distancovanymi® zpusoby (distanzierte Kirchenmitgliedschaft)."> Ne vsichni
z nich chtéji pravidelné a trvale dochazet do farnosti. Vétsina ¢lend realizuje svij vztah k cirkvi
obcasnymi kontakty. Vétsina clenti také udrzuje kontakt se svou cirkvi prostrednictvim precho-
dovych rituala ¢i biografickych zmén, které jsou doprovazeny prilezitostnymi bohosluzbami (Ka-
sualien). Krest déti, konfirmace mlddeze, snatky a pohtby jsou stdle povazovany za vyznamné
duchovni udalosti a prilezitosti k oslavé v rodinach i jednotlivé. Obcasné kontakty, napt. vanocni
a velikono¢ni bohosluzby, jsou vyznamné jako hlavni oslavy cirkevniho roku.'¢

Teorie nabozenské socializace ukazuji, ze pro lidi, ktefi véii v kfestanského Boha, je vyznamné
rané vzdélavani, k némuz dochazi v rodinach, skolkach a skolach. Konfirmacni vyuka a vyuka
nabozenstvi pro dospélé, kterou cirkev nabizi, pomaha prohlubovat viru. Vyznamna jsou také
cirkevni média a vefejné informace o cirkvi. VSechny tyto informace a vzdélavaci nabidky zvou
k ucasti na nabozenské komunikaci a jsou tedy soucasti komunikovani evangelia. Komunikovat
evangelium na mnohych mistech je potfeba k tomu, aby dosahlo k ¢lentim i neclentim v jejich
odli$nych individualnich biografiich a prostfedich. Podle némecké evangelické praktické teologie
je tento pluralitni typ komunikovani evangelia rozmanitymi zptisoby'” jednim z hlavnich tkola
cirkvi v socialné diferencovanych modernich spole¢nostech. Je vyzvou pro tivahy o jednani a roz-
vijeni cirkve na mnohych mistech nejen ve farnostech, ale také v oblastech diakonie, bézného
zivota, kultury, médii a vzdélavani.

Tyto vhledy z rozli¢nych teorii cirkve byly shromazdény a pojednany jako soubor teorii, které
jsou vyzvou pro rozvoj ,cirkve na mnohych mistech” (Kirche an pluralen Orten)'. Prvni, kdo
nahlédl, ze v déjinach i v soucasnosti maji farnosti svou duilezitost pro rozvoj cirkve, byla Uta Po-
hl-Patalong, profesorka praktické teologie. Odhadovala vsak, ze cirkve - jako vefejné instituce ve
spolecnostech - se nikdy nerozvijely pouze v podobé sbori.” Po celé déjiny cirkvi se kiestanska
vira $ifila mnohymi formami v $irokém zabéru diakonickych a nabozenskych vzdélavacich a in-
formacnich nabidek. Eberhard Hauschild, némecky evangelicky profesor praktické teologie, na-
$el metaforu pro rozvoj cirkve na mnohych mistech: multi-perspektivni fenomény cirkve nazval
»hybridni“* Jako moderni auta, ktera jezdi na benzin i na solarni motory, se i cirkev musi rozvijet
na zakladé rozlicnych zdrojt. Cirkve potfebuji flexibilni motory, aby mohly efektivné fungovat.

und Indifferenz, s. 93-95 (citat: s. 93, obr. 1); NOLLER, Diakonat und Kirchenreform..., s. 69-71.

14 Puvodni némecky text: ,,sich um Menschen in sozialen Notlagen kiitmmern', tamtéz, s. 93.

15 EVANGELISCHE KIRCHE IN DEUTSCHLAND (ed.), Engagement und Indifferenz, s. 9; NOLLER, Diakonat und Kirchenreform...,
s. 61-71.

16 Michael MEYER-BLANK - Birgit WEYEL, Studien- und Arbeitsbuch Praktische Theologie, Gottingen: Vandenhoeck & Ruprecht, 2008,
s. 83-93; NOLLER, Diakonat und Kirchenreform..., s. 75-80.

17 GRETHLEIN, Praktische Theologie..., s. 253; ptivodni némecké slovo: ,Kommunikationsmodi*.

18 NOLLER, Diakonat und Kirchenreform..., s. 414.

19 Uta POHL-PATALONG, Gemeinde in historischer Perspektive, in: BUBMANN, Peter et all (ed.), Gemeindepidagogik, Berlin/Boston:
De Gruyter, 2012, s. 37-60.

20 HAUSCHILDT, Hybrid evangelische ..., s. 56.
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Eberhard Hauschildt cituje v tomto kontextu habilitacni tezi Geralda Kretzschmara, ktery dospél
k tomu, Ze ,,... pripoutanost k cirkvi je biograficky utvoreny produkt sebe-interpretace jedincd,
v niz normalni je byt od této instituce vzdalen, a organiza¢ni integrace je zvlastni pripad.“*' Teo-
retici cirkve proto doporucuji, aby se pozornost vénovala nejen farni podobé cirkvi, ale i jejich
jinym formam.*

2. V Kristové poslani: diakonicka teologie a diakonicka praxe

Pohled na fenomén zvany ,.cirkev® mohou kromé sociologickych teorii cirkve inspirovat také
nékteré diakonické a teologické teze. Diakonicka angazovanost komunikuje evangelium slovem
a socialnim jednanim. Mnou sledovana teze vyslovuje, Ze diakonie je specificky zptisob, jak ko-
munikovat evangelium v sociadlnim tvaru cirkve. Podivejme se tedy na nasi otazku nejprve z teo-
logického a zejména diakonického hlediska.?

2.1 Diakonie a evangelium

Evangelium vypravi, jak se Bozi laska zjevuje v Jezisi Kristu. Ustfednim tématem Kristova vté-
leni je sdéleni Bozi lasky k jeho omylnému svétu. Tuto lasku Ize spatfit v Bozim vykoupeni pro
vSechny hfi$niky. Lze ji spatfit ve zplisobu, jimz Bith zamysli obnovit spolecenstvi svého stvoreni
se sebou a jeho ucast na sobé. V Jezidi Kristu se Btih stdva clovékem, sdili svij Zivot s lidmi v du-
chovni a spolecenské nouzi, v nemoci a bidé. Btith poskytuje spolecenstvi tém, kdo jsou duchovné
i socidlné chudi. Zabyva se témi, kdo jsou nabozensky a socidlné stigmatizovani a marginalizo-
vani. Tento diakonicky dopad evangelia 1ze vysledovat ve vypravénich o Jezisi Kristu. Je patrny
v teologickém stredu vykoupeni. V Kristové ukfizovani a vzkiiseni nejde jen o spasu jednotlivct:
ohlasuje se jim také spasa celého stvoteni (R 8,8-22). Individuélni ospravedInéni je zasazeno ve
vizich socidlni spravedlnosti a miru a v obnové celého stvoreni (Zj 21,1-5). Bible interpretuje
skutecnost, Ze Kristus je Mesia$, v tradici osvobozujici a utésné milosti. Mluvi se o ni v kritickém
kontextu ve vztahu k nadvladé a k vykofistovani, zvlasté v tradici zastavani se chudych a utis-
kovanych, jak ji zname z Exodu a z prorockych tradic. Biblickd vize ,,Boziho kralovstvi® slibuje
zivot v bratrstvi/sesterstvi a v solidarité. Proto slavny némecky teolog Dietrich Bonhoefter rekl, ze
vérici se musi i modlit i praktikovat spravedlnost.*

Ve stredu evangelia stoji tedy velmi silné socidlni angazovanost. Neni to néco, co by se dalo pri-
lezitostné pridat nebo vynechat. Laska k bliznimu (Nichstenliebe) a zastavani se chudych a utis-
kovanych nejsou druhotnym ¢i tfetim aspektem evangelia po jinych, jako je kazani a modlent:
stoji v samém stfedu evangelia, které fika ,miluj Boha a miluj svého blizniho jako sebe sama“
(L 10,27). V kiestanskych farnostech obecné panuje presvédcenti, Ze praktikovani blizenecké lasky

21 HAUSCCHILDT, Hybrid evangelische..., s. 62 (pivodni némecky text: ,.... dass Kirchenbindung ein von Individuen biografisch
erworbenes Produkt der Selbstdeutung ist, bei dem die Distanz zur Institution der Normalfall, die organisatorische Einbindung
der Sonderfall ist.“); Gerald KRETZSCHMAR, Kirchenbindung. Praktische Theologie der mediatisierten Kommunikation, Gottingen:
Vandenhoeck & Ruprecht, 2007; tyz, Eintritt und Wiedereintritt in die Kirche, in: Praktische Theologie 4/2010, s. 225-231.

22 NOLLER, Diakonat und Kirchenreform..., s. 84-86, 428-445.

23 Heinz SCHMIDT, Biblische Grundlagen der Diakonie, in: Fritz LIENHARD - Heinz SCHMIDT (ed.), Das Geschenk der Solidaritit.
Chancen und Herausforderungen der Diakonie in Frankreich und Deutschland (VDWI 28), Heidelberg, 2006, s. 112-133; NOLLER,
Diakonat und Kirchenreform..., s. 23-32.

24 Puvodni némecky text: ,,Unser Christsein wird heute nur in zweierlei bestehen: im Beten und im Tun des Gerechten unter den Menschen.
Alles Denken, Reden und Organisieren in den Dingen des Christentums muf3 neu geboren werden aus diesem Beten und diesem
Tun.“ Dietrich BONHOEFFER, Widerstand und Ergebung Briefe und Aufzeichnungen aus der Haft (Werkausgabe, Bd. 8), eds. Christian
GREMMELS, Eberhard BETHGE and Renate BETHGE in Zusammenarbeit mit Ilse TODT, Miinchen: Giitersloher Verlagshaus, 1998,
s.435n.
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a diakonickd angazovanost jsou formy nasledovani Krista. V liturgiich raného krestanstvi bylo
pfijimani eucharistie spojeno s péci o nemocné a chudé ¢leny. Biskupové doporucovali jahntim,
aby prinaseli dary z agapé tém, kdo nemohli pfijit. Jdhnové v rané cirkvi méli za kol starat se o tr-
pici, nemocné a chudé ¢leny. Laska rané cirkve byla sdilena nejen s jejimi vlastnimi ¢leny, ale také
s potfebnymi sousedy z pohanského okoli. S timto obétavym postojem blizenecka laska podpo-
rovala poslani a rast cirkve a prochazi celymi cirkevnimi déjinami. Byla praktikovana v mnisské
tradici a v obdobi reformace byla chapana jako povinnost vech kfestant, otcti a matek, ob¢and,
femeslnikd a vidct. V 19. stoleti se v Némecku diakonické zaklady udrzely béhem pramyslové
revoluce. Aby vzdélavali a podporovali déti ze socialné znevyhodnénych rodin, stavéli teologo-
vé jako Johann Hinrich Wichern tzv. ,,zachranné domy“ (Rettungshéduser) a vzdélavali diakony
(Diakone), aby zachranovali hladovéjici a znevyhodnéné déti z fyzické a duchovni tisné. Vérici
jako Theodor Fliedner zakladali diakonické matefské domy (Mutterhaus) a vzdélavali didkonky
(Diakonissen), aby podporovaly chudé a zivily zejména nemocné mezi nimi.*

Tyto instituce zalozené v 19. stoleti v Némecku existuji dosud. Byly zalozeny jako od dani osvo-
bozené obecné prospésné spolky (gemeinniitzige Vereine) a jsou dosud organizovany vedle cirkve
jako nabozenské instituce. Katolicka Charita a evangelicka Diakonie jsou dnes nejvétsi spole-
¢ensky prospésné spolky v Némecku, kazda asi s pil milionem zaméstnanct a zhruba stejnym
poctem dobrovolniki. Psobi v subsidiarni spolupraci se statnimi subjekty a méstskymi zfizo-
vateli v ramci némeckého socialniho statu.*® Prostredky ziskavaji z dani, z prispévka (Entgelte),
z pojisténi (zvlasté zdravotniho, Kranken- und Pflegeversicherung), z dalsich vefejnych zdroja
a ze soukromych darti. Némecké diakonické subjekty, jako je napt. Brot fiir die Welt (Chléb pro
svét), se také vyznamné diakonicky angazuji v mezinarodni socialni praci. Vedle téchto velkych
subjektt s velkym dosahem existuji také charitni aktivity jednotlivych sbort a oblastnich cirkvi
v Némecku, které jsou také financovany z veiejnych zdroji a verejnych dani. Cast diakonickych
projektt je financovana z cirkevnich dani a sponsoringu. V diakonickych aktivitach cirkvi se an-
gazuje mnoho c¢lend i neclent.

V poslednich letech se v Némecku objevily kritické hlasy, které se ptaji, zda jsou tyto velké spolky
jesté schopné jednat v souladu s tradici kiestanské viry. Tato otazka vyvstava, jakmile zaméstnanci
velkych diakonickych podnikd s tisicovkou zaméstnancti uz nejsou presvédceni kiestané. Mimo
to muze byt napln jejich prace kontrolovana a regulovana systémem socialni péce. V némecké
diakonické praci se mtize diakonicky ramec a obsah stat pro partnery a klienty neviditelnym. Ne-
dostatek penéz a soucasny boj o zdroje v tzv. socialni trzni ekonomii prispély k posileni diskuse
o diakonickém profilu konkrétni diakonické prace.

2.2 Diakonicky profil pro diakonické organisace: diakonicka korporatni kultura
a firemni vize (Leitbilder)

Jak Ize mluvit o diakonické angazovanosti jako o zvlastnim tvaru cirkve, jestlize klienti a partnefi
nerozpoznavaji jeji kiestansky obsah? Jak miuze byt diakonicka angazovanost viditelna jako for-
ma krestanské viry? Némecké diakonickovédné badani (Diakoniewissenschaft) rozvinulo nékolik

25 NOLLER, Diakonat und Kirchenreform..., s. 209-366; taz, Der Diakonat - historische Entwicklungen und gegenwirtige
Herausforderungen, in: tdz a kol. (ed.), Diakonat - theologische und sozialwissenschaftliche Perspektiven auf ein kirchliches Amt, Stuttgart:
Kohlhammer Verlag, 2013, s. 42-84.

26 Thomas OLK, Freie Tréger in der Sozialen Arbeit, in: Hans-Uwe OTTO - Hans THIERSCH (ed.), Handbuch Soziale Arbeit. Grundlagen
der Sozialarbeit und Sozialpddagogik, Miinchen/ Basel, °2015, s. 459-471; Ulli ARNOLD - Klaus GRUNWALD - Bernd MAELICKE
(ed.), Lehrbuch Sozialwirtschaft, Baden-Baden: Nomos Verlag, ‘2014; Johannes EURICH - Wolfgang MAASER, Diakonie in der
Sozialokonomie. Studien zu Folgen der neuen Wohlfahrtspolitik (VDWI 47), Leipzig: Evangelische Verlagsanstalt, 2013.
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moznych feSeni, jak lze utvaret diakonické ,,proprium® ¢i tzv. ,evangelicky profil®. Nékolik z nich
tu chci popsat.

Jednim z navrhi je zamérit se na diakonicky profil rozvijenim diakonické korporatni kultury.
Dnes se ti, kdo analyzuji globalni problémy, i teoretici diakonie vazné zamysleji nad tzv. ,,mék-
kymi faktory® podniku, které jsou pfitomné v korporatni kultufe. To zahrnuje faktory, jako jsou
firemni vize, chovani, postoje, sdilena etika, korporatni design a pracovni atmosféra. Kultura
v tomto kontextu pojima vSechny nastroje a faktory, které utvari konkrétni vzhled a atmosfé-
ru organizace. Tato kultura je védomé ¢i nevédomé sdilena zaméstnanci diakonického podniku.
Neékteré aspekty jeho kultury jsou viditelné a rozpracované v dokumentech, které odrazeji jejich
tradice a uspofadanou strukturu. Beate Hofmann ukazala, ze hlavni kofeny urcité kultury jsou
obvykle neviditelné.” Je nevédomé sdilena chovanim a navyky zaméstnanct i vedoucich pracov-
nikt dané organizace. Kulturni navyky a s nimi spojené hodnoty lze dale utvrzovat managemen-
tovymi strategiemi, jako je kultura pripominani zakladateli a zakladatelek diakonie a kultury sla-
veni s duchovnimi nabidkami ve formé modliteb a poboznosti. Diakonickou kulturu 1ze posilovat
lidsky pfiznivou pracovni atmosférou, ktera poskytuje prilezitosti pro interakci a pro vyjadreni
stiznosti. Je mozné ji utvaret tymovymi diskuzemi o etice nebo poradenskymi setkanimi zejména
v souvislosti s oblastmi zdravotni péce.

Béznym nastrojem diakonické kultury v Némecku je objasnéni firemni vize (Leitbild). V téchto
prohlasenich diakonicti poskytovatelé sluzeb (Anbieter) formuluji své hlavni hodnoty a strate-
gické zaméry v klicovych vétach. Tyto véty jsou obvykle vypracovany v integrativnim procesu
mezi vedoucimi pracovniky a zaméstnanci diakonické organizace ¢i subjektu. Tim jsou vsichni
zapojeni do procesu premysleni o hlavnich hodnotach a vizich své prace. Tento proces ujistuje
profesiondly i dobrovolniky o cilech a hodnotach jejich pracovisté. Firemni vize ukazuje kulturu
a hodnoty diakonické organizace na tvodni strance jeho webovych stranek. Klient a partnefi
tak maji pfistup k informacim o organiza¢ni identité a operativnich cilech daného poskytovatele
diakonickych sluzeb.

Aby se diakonicka kultura rozvijela timto zptisobem, musi vedouci pracovnici a zaméstnanci ko-
munikovat o svych diakonickych etikach, postojich a tradicich. Jednou z nejdilezitéjsich moz-
nosti pti rozvijeni diakonické kultury, navyk a jednani v diakonickych subjektech je dalsi vzdéla-
vani zaméstnanct i vedoucich pracovnikd s cilem prohlubovat jejich etické a teologické poznani.?®

2.3 Diakonické vzdélavani, diakonicti profesionalové a sluzby pro diakonické
hybridni aktivity ve sborech a ve spole¢nosti

K rozvijeni mnohych zptsobti komunikovani evangelia ve sborech i v diakonickych subjektech
jsou potieba dobrovolnici a profesionalové, ktefi jsou vzdélani v diakonické praxi. Mnoho né-
meckych diakonickych subjektii poskytuje svym zaméstnanctim dal3i vzdélévani. Cast tohoto
dalsiho vzdélavani se tyka krestanské viry, diakonickych tradic a etiky. Véts$ina zaméstnancti né-
meckych diakonickych subjektii jsou ¢leny krestanskych cirkvi, roste ale pocet téch, ktefi nejsou.

27 Beate HOFMANN, Diakonische Unternehmenskultur, Stuttgart: Kohlhammer, 2008; Cornelia COENEN-MARX, Die Seele
des Sozialen. Diakonische Energien fiir den sozialen Zusammenhalt, Neukirchen-Vluyn: Neukirchner Verlag, 2013; Georg
SCHREYOGG and Daniel GEIGER, Organisation. Grundlagen moderner Organisationsgestaltung, Wiesbaden: Springer;
Gabler, ©2016.

28 NOLLER, Diakonat und Kirchenreform..., s. 168-173; Jochen-Christoph KAISER, Sozialer Protestantismus als ,kirchliche Zweitstruktur’
[2001], in: Volker HERRMANN - Martin HORSTMANN (Ed.), Studienbuch Diakonik, Bd. 2: Diakonisches Handeln, diakonisches
Profil, diakonische Kirche, Neukirchen-Vluyn: Neukirchner Verlag, 2006, s. 259-279, zvl. s. 278.
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Stale méné z nich ma povédomi o obsahu evangelii, cirkevnich vyzndni a o diakonickych tradi-
cich. Dalsi vzdélavani, konference a prednasky jsou tedy dilezitymi nastroji, které uvadi kolegy
do diskursu o evangelickych postojich, etice a vire.

Vedle téchto moznosti mame v Némecku dlouhou a hlubokou tradici diakonickych profesionald,
ktefi jsou znami jako didkoni a didkonky (kfestansti socidlni pracovnici a sestry). V némeckych
evangelickych cirkvich tyto profesionalni tradice, které byly zalozeny v 19. stoleti Johannem Hin-
richem Wichernem, Theodorem Fliednerem a jejich spolupracovniky, stéle pretrvavaji v moder-
nich vzdélavacich formach. V némecké tradici se didkoni a diakonky prevazné zabyvaji socialni
praci a zdravotni péci. V evangelické tradici jsou chapani jako cirkevni profesionalové, ktefi ohla-
$uji evangelium v Bozim poslani, ne tolik slovem, ale predevsim socialni angazovanosti.

Mohlo by proto byt pfinosné uvazovat o specificky kfestanském vzdélavani pro socialni pracov-
niky, sestry a sborové pedagogy (Gemeindepddagogen), které by je jako profesionaly v socialni
praci, oSetfovatelstvi a pedagogice uschopnilo ke komunikovani kfestanské etiky, viry a postojt
na jejich pracovistich. Mohli by na svych pracovistich kazat a modlit se, nakolik je to mozné
s ohledem na zdzemi instituce.”” Pfemysleni o komunikovani evangelia zapojenim rtiznych cir-
kevnich profesionali nabizi nové vyhlidky pro rozvoj cirkve. Diakonické ptistupy poskytuji pri-
lezitosti pro tésny kontakt s kazdodennim Zivotem, pro komunikaci s lidmi v socidlné rizikové
situaci a oteviraji brany do rozmanitych socidlnich prostfedi. Socialni angazovanost mize také
vést k etickym konfliktim a sportim zpusobenym zasahy socialni legislativy a soutézivych trz-
nich ekonomik. V téchto rozttisténych a kontroverznich formach jednani by diakonické subjekty
podléhajici statni legislativé mohly byt kritizovany ze strany jinych véficich. AvSak evangelium
se dal komunikuje uprostfed omylnosti stvofeného svéta prostrednictvim aktivniho hajeni prav
chudych a znevyhodnénych v politickych oblastech spole¢nosti. Vzdat se diakonické angazova-
nosti v jejich rozmanitych formach, v riznych subjektech a organizacich by znamenalo vzdat
se formy komunikovani evangelia v $iroké oblasti spole¢nosti a kazdodenniho zivota a vzdat se
odpovédnosti za socialni a zdravotni nouzi. SpiSe nez vzdavat se diakonické angazovanosti v so-
cialnich organizacich se tedy zda byt slibnéj$im uschopnit zaméstnance k tomu, aby v nich a skrze
né komunikovali evangelium.

3. Zavér: Diakonické aktivity na mnohych mistech pro komunikovani evangelia
v Siroké Skale sborii, spolecenstvi a diakonickych organisaci

Mizeme tedy shrnout, ze — podle soucasnych némeckych evangelickych teorii cirkve® — hlavnim
poslanim cirkvi je komunikovat evangelium. K této komunikaci dochazi v diferencovanych spo-
le¢nostech na mnoha mistech a v mnoha organiza¢nich formach. Zatimco ve farnostech musi
byt evangelium hlasano hlavné farafi, 1ze ho také zaroven komunikovat na mnohych mistech ve
formé vzdélavani a diakonického jednani v rozmanitych sluzbach, profesich a v ¢innosti dobro-
volnikt. Musi byt komunikovano prostfednictvim socialnich a vefejnych médii.

Ve stiedu vsech strategii pro cirkev, ktera je roz$ifena na mnoha mistech jako napft. ve sborech,
rtznych spolecenstvich a spole¢nosti, stoji teologicky inspirovany pohled na cirkev. Ten je zalozen

29 NOLLER, Diakonat und Kirchenreform, s. 99-132; Taz, Ausbildungsfragen und Dienstauftrage, in: BAUR, Werner a kol. (ed.), Diakonat
fiir die Kirche der Zukunft, Stuttgart: Kohlhammer Verlag, 2016, s. 131-141; Annette NOLLER, Diakonat und theologische Kompetenz,
in: Ellen EIDT - Claudia SCHULZ (ed.), Evaluation im Diakonat. Sozialwissenschaftliche Vermessung diakonischer Praxis, Stuttgart:
Kohlhammer Verlag, 2013, s. 406-431.

30 GRETHLEIN, Praktische Theologie...,s.253-326; HAUSCHILDT - POHL-PATALONG, Kirche...,s.411-415; LIENHARD, Grundlegung
der Praktischen Theologie..., s. 95-98 a s. 106-181; NOLLER, Diakonat und Kirchenreform..., s. 92-95, s. 442-445.
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na vztahu k Bozi vykupné ldsce a k poslani kdzat nadéji trpicimu stvoteni (R 8,18-25). To lze
uskutecnovat bohosluzbou, kazanim a prijimanim svatosti a také diakonickou angazovanosti.
Apostol Pavel zdtraznil, ze Kristovo télo ma mnoho rozli¢nych uda (1 K 12,12nn; R 12,3nn).
Hledime-li na cirkev - z diakonického uhlu pohledu - jako na télo Kristovo, pottebuje o¢i, usi,
usta, ruce, nohy, mozek, hlavu atd. VSechny udy, tedy i ty, které jsou znevazované a marginalizo-
vané, jsou pro fungovani Kristova téla dulezité. , A které pokladame za méné Cestné, tém prokazu-
jeme zvlastni Cest, a neslu$né slusnéji zahalujeme® fika Pavel (1 K 12,23). Pavlova ekleziologicka
koncepce je orientovana na spoluti¢ast rozmanitych charismat a talentti. Je to inkluzivni koncept,
jak apostol Pavel stanovuje: ,,Trpi-li jeden ud, trpi spolu s nim vSechny“ (1 K 12,26). K tomuto
ztélesnéni Krista dochazi v celém stvoreni. Rozviji se v cirkvi, ktera jedna a komunikuje na mno-
hych mistech, v rozmanitych organiza¢nich formach a rozmanitych spolecenskych prostredich,
a tim i v diferencovanych socidlnich systémech jako nabozensky a spolecensky odpovédny sub-
jekt v moderni spole¢nosti.

Kontakt

prof. dr. Annette Noller

Evangelische Hochschule Ludwigsburg
Paulusweg 6, 71638 Ludwigsburg, Germany
a.noller@eh-ludwigsburg.de
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Church in the Mission of Jesus Christ: Diaconal Action
between Congregation, Community, and Social

Enterprises’
Annette Noller

Abstract

This article introduces church theories currently being developed in German Protestant theol-
ogy. The article deals with Lutheran diaconal perspectives on these church theories. Diaconal
action becomes visible as a form of ecclesiastical activity in a socially differentiated society.
Against the background of profound social transformation processes and an increasing de-
cline of church membership in Protestant churches in Germany, questions of future devel-
opment of the church will be discussed. Current practical theological theories argue that the
Gospel needs to be communicated in plural organisations and diverse professions to reach
people in different social situations and milieus. From this point of view diaconal enterprises
and diaconal engagement can be seen as a special shape of Church, in which the Gospel of
God'’s redeeming Grace is communicated as charity. Management methods and examples of
diaconal education will be shown in this article, which intend to communicate the diaconal
dimension of the Gospel in parochial forms but also in social enterprises, which work on be-
half of a social welfare state.

1. Introduction: Church - contemporary church theories’
1.1 What is church?

Through the whole history of churches, ecclesiological concepts have transformed and actualised
faith. German practical theologians assume that in the Bible the term ‘church’ is fluid, such as
congregations as ‘God’s wandering people through the world’ (Hebrews), or the ‘pious band’ of
the elect (Luke’s Gospel), or the ‘Body of Christ’ (Paul), or the ‘disciples sent out to the world’

1  This article is based on an eight-year-long research activity, which included two sociological investigations. The text is mainly based
on a lecture with the title ‘Communicating the Gospel in Plural Places. Theology, Church Theory and the Sociological Aspects of
Contemporary Church Practice, which I held in Melbourne 2"-4" September 2016. The Australian conference, which was organised
by John Flett, was a response of the United Church and United Care Conference. The Papers of the ROS-Conference (Recapturing our
Soul) are not yet published but will be published in the future.

2 Annette NOLLER, Diakonat und Kirchenreform. Empirische, historische und ekklesiologische Dimensionen einer diakonischen Kirche,
Stuttgart: Kohlhammer, 2016; Annette NOLLER, Diakonat und Kirchenreform. Beitrige der Diakonatsforschung zur Kirchentheorie
und -praxis, Praktische Theologie 4/2016, pp. 234-241.
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(mission and mission orders).’ In Protestant theology usually the Augsburg Confession is quoted
with article VII (1530) to define church: in this definition, the Church is the “... gathering of all
believers in which the gospel is preached pure, and the holy sacraments are delivered according to
the Gospel’* This conception of the Church is based on sermon and sacraments. From a Lutheran
dogmatic perspective church is created by God’s Word, which promises redemption for sinners
and comforts believers with God’s Grace. The congregation with its services is the main place
where believers come together and practise their faith. Nevertheless, the Reformation was much
more than a time of praying and preaching. It was also the beginning of religious education in
schools, homes (catechism) and confirmation lessons. Through the centuries, Protestant churches
have also spread through diaconal and educational activities.

In the 20" century a new shape of congregation developed in Germany around congregation
halls (Gemeindehaus). Now members of a church engaged themselves not only in listening to
the Gospel but also in meeting in groups such as discussions of biblical texts, joining in youth
groups, women’s breakfasts, asylum groups, children’s worship, parish parties, excursions, etc.
New church professions like parish pedagogues (Gemeindepadagoge) and methods like experi-
ential pedagogy (Erlebnispddagogik) developed. New theories of Church were reflected in Ger-
man practical theologies. Former dogmatic conceptions of Church were reviewed by sociological
methods. Thereby, the Protestant dogmatic view of church concepts was transformed.

In this context surveys and sociological investigations revealed data on the Protestant German
Church (Evangelische Kirche in Deutschland: EKD) and diakonia for over thirty years that are
especially about meanings, personal engagements and church affiliation. These are collected from
church members and non-members of the ‘Protestant Church in Germany’ and their local con-
gregations.” Sociological theories such as system theories® have inspired practical theologians to
think about church and diakonia in innovative ways. One of the results is the insight that churches
develop in modern and differentiated societies not only in one social form but in a plurality of
organisational forms.

These insights were accompanied by a paradigm shift of the definition of church in German Prot-
estant practical theology. Adapting Ernst Langes’ famous formulation, the task of church is in
current publications defined as ‘communication of the Gospel’” The paradigm shift leads from
preaching in congregations to a wider conception of church as communication of the Gospel ‘in

3 Friedrich WINTZER, Praktische Theologie, Neukirchen-Vluyn: Neukirchner Verlag, 1990, pp. 20-28; Eberhard HAUSCHILDT and Uta
POHL-PATALONG, Kirche: Lehrbuch Praktische Theologie 4, Giitersloh: Giitersloher Verlag, 2013, pp. 19-21; NOLLER, Diakonat und
Kirchenreform..., pp. 86-89.

4 Original German text: ‘Versammlung aller Glaubigen, bei welchen das Evangelium rein gepredigt und die heiligen Sakraments lauts
des Evangelii gereicht werden Confessio Augustana 1530, Art. VII, quoted from: Bekenntnisschriften der Evangelisch-Lutherischen
Kirche, hg.im Gedenkjahr der Augsburgischen Konfession 1930, '°1986 (BSLK ), Géttingen: Vandenhoeck & Rupprecht, p. 61; Jan
HERMELINK, Kirchliche Organisation und das Jenseits des Glaubens: Eine praktisch-theologische Theorie der evangelischen Kirche,
Giitersloh: Giitersloher Verlag, 2011, pp. 43-46.

5 EVANGELISCHE KIRCHE IN DEUTSCHLAND (ed.): Engagement und Indifferenz. Kirchenmitgliedschaft als soziale Praxis. V. EKD.
Erhebung iiber Kirchenmitgliedschaft, Hannover, 2014; Heinrich BEDFORD-STROHM and Volker JUNG (eds.): Vernetzte Vielfalt. Kirche
angesichts von Individualisierung und Sikularisierung. Die fiinfte Erhebung iiber Kirchenmitgliedschaft, Giitersloh: Giitersloher Verlag,
2015; Jan HERMELINK, Praktische Theologie der Kirchenmitgliedschaft. Interdisziplinire Untersuchungen zur Gestaltung kirchlicher
Beteiligung (APT 38), Géttingen: Vandenhoeck & Ruprecht, 2000.

6  Niklas LUHMANN, Einfiihrung in die Systemtheorie, ed. Dirk BAECKER, Heidelberg: Carl-Auer-Systeme Verlag, 2002/ °2011; Niklas
LUHMANN, Soziale Systeme. GrundrifS einer allgemeinen Theorie, Frankfurt a.M.: Suhrkamp Verlag, 1984/ '1987.

7 Ernst LANGE, Zur Theorie und Praxis der Predigtarbeit, in: Ernst LANGE, Predigen als Beruf. Aufsitze zu Homiletik, Liturgie und
Pfarramt, ed. Ridiger SCHLOZ, Miinchen: Chr. Kaiser Verlag, 1982, pp. 9-52, p. 11; cf. Fritz LIENHARD, Grundlegung der Praktischen
Theologie. Ursprung, Gegenstand und Methoden (APrTh 49), Leipzig: Evangelische Verlagsanstalt, 2012, pp. 95-98 and pp. 106-181;
Christian GRETHLEIN, Praktische Theologie, Berlin/Boston: De Gruyter, 2012, pp. 253-326; HAUSCHILDT and POHL-PATALONG,
Kirche..., pp. 411-415; NOLLER, Diakonat und Kirchenreform..., pp. 92-95, 442-445.
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plural places’® To bond and gain church members, the Gospel has to be communicated to as many
people as possible (Mk 16:15; Mt 28:18-20) in plural professions, institutions, and communicative
forms. This paradigm shift has profound consequences for the priorities of church activities, for
education of church professionals, and on the allocation of resources for further church devel-
opment. As a consequence of this paradigm shift, this article will show how congregations and
educational activities and diaconal agencies all together develop church in differentiated forms
and engagements. It will be shown how each modus of communicating the Gospel is part of
a perspective of a church that develops as a so-called ‘hybrid™ organisation in ‘plural places and
differentiated vocations.'

1.2 Church theory: theological and sociological descriptions of church

Since 1972 the ‘Protestant Church in Germany’ (Evangelische Kirche in Deutschland: EKD),
which is the biggest association of Lutheran and Reformed local churches in the whole of Germa-
ny, commissioned representative surveys on church membership. These surveys were based on
sociological methods especially with the use of questionnaires and interviews. Members as well as
non-members were questioned every ten years about their relation to, engagement with, bonding
to, and expectations of belonging to the church.

Let uslook at the significant results which inform our question about church and social engagement.
From a survey in 2013, about 60% of all inhabitants of Germany are members of the two biggest
Christian churches, paying taxes in a permanent membership. These two biggest institutional or-
ganised churches are the ‘Protestant Church in Germany’ (EKD) and the Roman Catholic Church.
Each hold about 30% of membership of all inhabitants of Germany. There is a continuing declining
membership in this institutional organised shape of Protestant and Catholic churches especially in
former socialist areas. Nevertheless, sociological surveys show that the bonding of those who are
members of the ‘Protestant Church in Germany’ (EKD) seems to have been in a constant structure
for forty years. Most members feel a deep alliance to their church, while others do not feel very close
in belief to the church. One of the key findings of these surveys on membership in the ‘Protestant
Church in Germany’ (EKD) is that although only 10-15% of all church members continue to partic-
ipate in local congregations and their worship services, nevertheless 73% answer that they exclude
‘categorically’ (‘kategorisch’)!! the possibility of leaving their church as a (tax-paying) member. This
figure corresponds to each of the four past surveys commissioned by the EKD. It leads to the insight
that church bonding is not structured only by individual engagement to a local parish. Although
pastors and parishes are the best known and most representative public persons and institutions
in Protestant churches, there are other criteria of bonding and staying as a member in the church
as well. This phenomenon is elucidated by other recurrent data over the last five surveys that were
commissioned by the ‘Protestant Church in Germany’ (EKD)."?

8  NOLLER, Diakonat und Kirchenreform..., pp. 84-86, 419-445 pp. 84, 419, et al.

9  Eberhard HAUSCHILDT, Hybrid evangelische Groflkirche vor einem Schub an Organisationswerdung. Anmerkungen zum
Impulspapier Kirche der Freiheit’ des Rates der EKD und zur Zukunft der Evangelischen Kirche zwischen Kongregationalisierung,
Filialisierung und Regionalisierung, in: Pastoraltheologie 1/2007, pp. 56-66, p. 56, the word ‘hybrid’ was introduced by Hauschuldt;
NOLLER, Diakonat und Kirchenreform..., pp. 49-86.

10 Original German text: ‘Kirche an pluralen Orten in diversen Beauftragungen’ (NOLLER, Diakonat und Kirchenreform..., pp. 414; 49
-86); Uta POHL-PATALONG, Von der Ortskirche zu kirchlichen Orten. Ein Zukunftsmodell, Géttingen: Vandenhoeck & Ruprecht,
2004/*2006; HAUSCHILDT and POHL-PATALONG, Kirche...; Uta POHL-PATALONG and Eberhard HAUSCHILDT (eds.), Kirche
verstehen, Glitersloh: Giitersloher Verlag, 2016.

11  Einleitung, in: EVANGELISCHE KIRCHE IN DEUTSCHLAND (ed.), Engagement und Indifferenz, p. 17.

12 NOLLER, Diakonat und Kirchenreform..., pp. 49-73.
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Another significant figure in this context is the aspect on church expectation as presented in
all surveys about diaconal engagement. In a 2012 survey, of which the results were published
in 2015, the question was asked: ‘How should the church engage herself in the following areas’
(‘Inwiefern sollte sich die Kirche in folgenden Bereichen engagieren?’®). Of the questioned mem-
bers and non-members, 83% marked as first and second priorities those answers dealing with
the church’s social engagement. This includes ‘the church should help people in need’'* Church
services and praying followed only in the third and fourth position of priorities. The high impor-
tance of diaconal work can be found in each of the previous surveys conducted in the same way. It
means that most of the members and non-members expect a corresponding diaconal engagement
by their church. They expect that this diaconal offering is made even when they themselves have
no need of it.

Let us have another view of the results of the survey which was conducted by the German Prot-
estant Church (EKD). One of the main results reveals that members of the EKD churches are
connected to the churches in so-called ‘distanced’ (distanzierte Kirchenmitgliedschaft’)"> ways.
Not all of them want to join parishes consistently and continuously. Most members structure
their relation to the church through temporary contacts. Also, most members maintain contact
with their church in the rites of passage or biographical turning points which are accompanied
by occasional services (Kasualien). Baptism for babies, confirmation for the youth, weddings, and
burials: all are still seen as important spiritual and celebratory events for families and individual
biographies. Temporary contacts such as Christmas and Easter services are important as main
celebrations of the church year.'s

Theories about religious socialisation show that for believers in the Christian God, education
that takes place in childhood within families, in kindergartens, and in schools is most impor-
tant. Confirmation lessons as well as adult lessons offered by the church help to deepen belief.
Church media and public information about the church are important. All of this information
and educational offerings invite participation in religious communication. Therefore, all of these
are part of communicating the Gospel. Communicating the Gospel in plural places is necessary
to reach members and non-members within their different individual biographies and milieus.
Following Protestant practical German theology, this plural type of Gospel communication in
diverse ‘communication modes’"’ is one of the main tasks of churches in socially differentiated
modern societies. It challenges thinking about the church acting and developing in plural places
not only in parishes, but also in areas such as those identified with the diaconal, casual, cultural,
media, and educational areas.

These insights from different church theories have been collected and discussed as a body of the-
ories that challenge the development of the ‘church in plural places’ (‘Kirche an pluralen Orten’)®.
It was Uta Pohl-Patalong, a professor in practical theology, who first arrived at the reflection
that in history and at present, parishes are quite important in the development of the church.

13 Gerhard WEGNER and Anja SCHADEL: Diakonische Potenziale, in: EVANGELISCHE KIRCHE IN DEUTSCHLAND (ed.),
Engagement und Indifferenz, pp. 93-95, p. 93, Graphic 1; NOLLER, Diakonat und Kirchenreform..., pp. 69-71.

14 Original German text: ‘sich um Menschen in sozialen Notlagen kiitmmern, ibid: p. 93.

15 EVANGELISCHE KIRCHE IN DEUTSCHLAND (eds.), Engagement und Indifferenz, p. 9; NOLLER, Diakonat und Kirchenreform...,
pp. 61-71.

16 Michael MEYER-BLANK and Birgit WEYEL, Studien- und Arbeitsbuch Praktische Theologie, Géttingen: Vandenhoeck & Ruprecht,
2008, pp. 83-93; NOLLER, Diakonat und Kirchenreform..., pp. 75-80.

17 GRETHLEIN, Praktische Theologie..., p. 253; original German word: ‘Kommunikationsmodi.

18 NOLLER, Diakonat und Kirchenreform..., p. 414.
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Nevertheless, Pohl-Patalong assessed that churches - as public institutions in societies — were
never developed only in the shape of congregations."”” Through the whole history of churches, the
Christian faith was spread in plural forms within a wide focus of diaconal and religious education
and informational offerings. Eberhard Hauschild, a Protestant German professor in practical the-
ology, found a metaphor for church development in plural places. He titled the multi-perspective
phenomena of church as ‘hybrid’* Like modern cars, running on petrol and solar engines, the
church has also to develop on the basis of different sources. Churches need flexible engines to run
effectively. Eberhard Hauschildt quotes in this context the habilitation thesis of Gerald Kretzsch-
mar, who worked out that ... the bonding to the church is a biographical formed product of
individuals’ self-interpretation, in which the distance to the institution is the normal case and the
organisational integration is the special case’* Therefore, church theorists recommend not only
to focus on a parochial shape of churches but also on plural forms.*

2. In the mission of Christ: diaconal theology and diaconal practice

Besides the sociological theories on church there are also some diaconal and theological theses
that inspire the view of the phenomenon called ‘Church’ Diaconal engagement communicates
the Gospel in word and in social action. The thesis I will follow is that diakonia is a specific way
to communicate the Gospel in the social shape of the church. Let us therefore look first at our
question from a theological and especially diaconal view.?

2.1 Diakonia and the Gospel

The Gospel tells how God’s love is revealed in Jesus Christ. The central theme of Christ’s incarna-
tion is the message of God’s love for his fallible Creation. This love is visible in God’s redemption
for all sinners. It is visible in the way that God intends to restore community and participation for
His Creation. In Jesus Christ, God becomes human, God shares life with people in spiritual and
social need, in illness and poverty. God provides community to those who are poor spiritually and
socially. He is involved with those who are religiously and socially stigmatised and marginalised.
This diaconal impact of the Gospel can be found in the narratives of Jesus Christ. It can be seen
in the theological centre of redemption. In Christ’s crucifixion and resurrection, it is not only the
salvation of individuals but it is also a proclamation of salvation for the whole Creation (Rom 8:8-
22). Individual justification is embedded in visions of social justice and peace and the renewal of
the whole Creation (Rev 21:1-5). In the Bible, Christ’s messiahship is interpreted in the tradition
of liberating and comforting grace. It is told within a critical context in relation to domination
and exploitation especially in the advocacy tradition of the exodus and prophetic traditions. The
Bible’s vision of the ‘kingdom of God’ promises life in brother-sisterhood and solidarity. This is

19 Uta POHL-PATALONG, Gemeinde in historischer Perspektive, in: BUBMANN, Peter et al. (eds.), Gemeindepddagogik, Berlin/Boston:
De Gruyter, 2012, pp. 37-60.

20 HAUSCHILDT, Hybrid evangelische ..., p. 56.

21 HAUSCCHILDT, Hybrid evangelische ..., p. 62 (original German text: ‘... dass Kirchenbindung ein von Individuen biografisch erworbenes
Produkt der Selbstdeutung ist, bei dem die Distanz zur Institution der Normalfall, die organisatorische Einbindung der Sonderfall ist’);
Gerald KRETZSCHMAR, Kirchenbindung. Praktische Theologie der mediatisierten Kommunikation, G6ttingen: Vandenhoeck & Ruprecht,
2007; Gerald KRETZSCHMAR, Eintritt und Wiedereintritt in die Kirche, in: Praktische Theologie 4/2010, pp. 225-231.

22 NOLLER, Diakonat und Kirchenreform..., pp. 84-86, 428-445.

23 Heinz SCHMIDT, Biblische Grundlagen der Diakonie, in: Fritz LIENHARD and Heinz SCHMIDT (eds.), Das Geschenk der Solidaritit.
Chancen und Herausforderungen der Diakonie in Frankreich und Deutschland (VDWI 28), Heidelberg, 2006, pp. 112-133; NOLLER,
Diakonat und Kirchenreform..., pp. 23-32.
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why the famous German theologian Dietrich Bonhoeffer said that believers have to do both: to
pray and to practice justice.*

Social engagement is therefore strongly at the centre of the Gospel. It is not something that can
be occasionally added or left over. Charity (Néchstenliebe) and advocacy are not a second or
third aspect after others such as preaching and praying, but they are in the midst of the Gospel
which tells that ‘you shall love God and love your neighbour as yourself’ (Lk 10:27). All over
Christian parishes is the belief and conviction that practising charity and diaconal engagement
is a form of imitation of Christ. In the liturgies of early Christianity, the Eucharistic communion
was connected with care for ill and poor members. Deacons were advised by their bishops to take
donations from agape meals to those who were not able to come. Deacons in the early church
were ordered to look after the suffering, the ill, and poor members. The charity of the early church
was shared not only with members but also with needy neighbours in pagan surroundings. With
this selfless attitude, charity supported the mission and growth of church. Charity pervaded the
churchss history. It was practised in the monastic tradition and was seen as the responsibility of all
Christians, fathers and mothers, citizens, craftsmen, and leaders in the period of the Reformation.
In the 19" century diaconical foundations were maintained in Germany during the industrial rev-
olution. To educate and support children from socially disadvantaged families, theologians like
Johann Hinrich Wichern built so-called ‘rescue homes’ (Rettungshéduser) and educated deacons
(Diakone) to rescue starving and underprivileged children from physical and spiritual distress.
Believers like Theodor Fliedner founded diaconal womens’ refuges (Mutterhaus) and educated
deaconesses (Diakonissen) to support the poor and nurture especially the ill amongst them.*
These 19 century foundations still exist in Germany. They were founded as tax-free associations
(gemeinniitzige Vereine) and are so far organised alongside churches as religious institutions. To-
day Catholic Caritas and Protestant Diakonie are the biggest social associations in Germany with
about one million employees (each sharing about 500,000) and an equal number of volunteers. In
subsidiary cooperation with state actors and municipal providers, they operate within the German
welfare state.” They are mainly supported by taxes, contributions (Entgelte) from insurance (espe-
cially health-care, Kranken- und Pflegeversicherung), other public resources, and private donations.
There is also a large diaconal engagement for international social work by German diaconal agencies
such as ‘Brot fiir die Welt’ (‘Bread for the World’). Besides these large and powerful agencies there
are charity activities by congregations and church districts in Germany which are also financed by
public resources and public taxes. Part of these diaconal engagements are financed by church taxes
and sponsoring. Many church members and non-members engage themselves in diaconal activities.
In the last years, some critical discussions have come up in Germany whether these large associa-
tions are still able to act along with the tradition of the Christian faith. This question is raised when
employees of large diaconal enterprises with about a thousand employees are no longer convinced
Christians. Furthermore, it is the system of social welfare legislation which could control and

24  Original German text: ‘Unser Christsein wird heute nur in zweierlei bestehen: im Beten und im Tun des Gerechten unter den Menschen. Alles
Denken, Reden und Organisieren in den Dingen des Christentums mufd neu geboren werden aus diesem Beten und diesem Tun! Dietrich
BONHOEFFER, Widerstand und Ergebung Briefe und Aufzeichnungen aus der Haft (Werkausgabe, Bd. 8), eds. Christian GREMMELS,
Eberhard BETHGE and Renate BETHGE in Zusammenarbeit mit Ilse TODT, Miinchen: Giitersloher Verlagshaus, 1998, p. 435f.

25 NOLLER, Diakonat und Kirchenreform..., pp. 209-366; Annette NOLLER, Der Diakonat - historische Entwicklungen und gegenwirtige
Herausforderungen, in: Annette NOLLER et al. (eds.), Diakonat - theologische und sozialwissenschaftliche Perspektiven auf ein kirchliches
Amt, Stuttgart: Kohlhammer Verlag, 2013, pp. 42-84.

26 'Thomas OLK, Freie Tréger in der Sozialen Arbeit, in: Hans-Uwe OTTO and Hans THIERSCH (eds.), Handbuch Soziale Arbeit.
Grundlagen der Sozialarbeit und Sozialpddagogik, Miinchen/ Basel, °2015, pp. 459-471; Ulli ARNOLD, Klaus GRUNWALD and Bernd
MAELICKE (eds.), Lehrbuch Sozialwirtschaft, Baden-Baden: Nomos Verlag, ‘2014; Johannes EURICH and Wolfgang MAASER,
Diakonie in der Sozialokonomie. Studien zu Folgen der neuen Wohlfahrtspolitik (VDWI 47), Leipzig: Evangelische Verlagsanstalt, 2013.
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regulate the content of their work. In German diaconal work, the diaconal frame and content
can become invisible to cooperation partners and clients. Lack of money and current struggles
for resources in a so-called social market economy have strengthened the discussion about the
diaconal profile of actual diaconal work.

2.2 Diaconal profile for diaconal enterprises: diaconal corporate culture and mission
statements (Leitbilder)

How can we talk about diaconal engagement as a special shape of church if clients and coopera-
tion partners don't recognise the Christian content any longer? How can diaconal engagement be
visible as a form of Christian belief? In German diaconal sciences (Diakoniewissenschaft) some
solutions have been elaborated on how the diaconal ‘proprium’ or so-called ‘Protestant profile’
can be moulded. I want to describe a few of them here.

One proposal is to focus on a diaconal profile by elaborating on a diaconal corporate culture. Today,
analysts of global concerns as well as diaconal theorists look seriously at the so-called ‘soft factors’
of an enterprise, which are present in corporate culture. These include factors such as mission state-
ments, behaviours, attitudes, shared ethics, corporate design, and the working atmosphere. Culture
in this context means all instruments and factors that form the specific appearance and atmosphere
of an organisation. This culture is shared consciously or unconsciously by the staff of a diaconal
enterprise. Some aspects of the enterprise’s culture are visible and worked out in papers that reflect
their traditions and ordered structure. Beate Hofmann showed that the main roots of a culture are
usually invisible.?” It is shared unconsciously through the behaviour and habits of the staff and the
leaders of an organisation. Cultural habits and their values can be reinforced through management
strategies such as a culture of remembrance for diaconal founding fathers and mothers and celebra-
tory cultures with spiritual offerings in the form of prayers and devotions. Diaconal culture can be
strengthened by a humane working atmosphere that provides possibilities for interaction and the
expression of complaints. It can be formed by team discussions about ethics or in counselling sessi-
ons especially among health care areas.

A common instrument of diaconal culture in Germany is the elucidation of a mission statement
(Leitbild). In these statements, diaconal providers (Anbieter) formulate their main values and stra-
tegic aims in key sentences. These sentences are usually elaborated in an integrative process between
the leaders and staft of a diaconal enterprise or agency. It involves the entire staff in a process of
thinking about the main values and visions of their work. The process assures professionals and vol-
unteers about the aims and values of their working place. The mission statement shows the culture
and values of a diaconal enterprise on the homepage. Clients and cooperative partners can thereby
access information about the organisational identity and operative aims of a diaconal provider.

In order to develop a diaconal culture in this way, staff members and leaders have to communicate
about their diaconal ethics, attitudes, and traditions. One of the most important options in devel-
oping diaconal culture, habits, and actions in agencies is to think about the further education of
employees, staff, and leaders to deepen their ethical and theological knowledge.?®

27 Beate HOFMANN, Diakonische Unternehmenskultur, Stuttgart: Kohlhammer, 2008; Cornelia COENEN-MARX, Die Seele des Sozialen.
Diakonische Energien fiir den sozialen Zusammenhalt, Neukirchen-Vluyn: Neukirchner Verlag, 2013; Georg SCHREYOGG and Daniel
GEIGER, Organisation. Grundlagen moderner Organisationsgestaltung, Wiesbaden: Springer; Gabler, 2016.

28 NOLLER, Diakonat und Kirchenreform..., 168-173; Jochen-Christoph KAISER, Sozialer Protestantismus als ‘kirchliche Zweitstruktur’
[2001], in: Volker HERRMANN and Martin HORSTMANN (eds.), Studienbuch Diakonik, Bd. 2: Diakonisches Handeln, diakonisches
Profil, diakonische Kirche, Neukirchen-VIuyn: Neukirchner Verlag, 2006, pp. 259-279, especially p. 278.
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2.3 Diaconal education, diaconal professionals, and ministries for diaconal hybrid
activities in congregations and society

To create plural ways of communicating the Gospel in congregations as well as in diaconal agen-
cies, there is a need for volunteers and professionals who are educated in diaconal practice. Many
German agencies provide further education for their employees. A part of this further education
deals with Christian beliefs, diaconal traditions, and ethics. Most employees in German diaconal
agencies are members of Christian churches. However, an increasing number of them are not.
Knowledge applying to Gospel content, church confessions, and diaconal traditions is on the
decrease. Therefore, further education, conferences, and lectures are important instruments that
bring colleagues into discourse about Protestant attitudes, ethics, and belief.

Aside from these options we have a long and profound tradition of diaconal professionals in Ger-
many known as deaconesses and deacons (Christian social workers and nurses). These professional
traditions, which were founded in the 19" century by Johann Hinrich Wichern, Theodor Fliedner,
and their colleagues, still exist in modern educational forms in Protestant German churches. In
the German tradition, these (male and female) deacons are predominantly engaged in social work
and health care. They are seen in the Protestant tradition as church professionals who proclaim the
Gospel in God’s mission, not so much through the Word but mostly through social engagement.
Therefore, it might be promising to think about a specific Christian education for social workers,
nurses, and community educators (Gemeindepadagogen) that enables them as social, nursing, and
pedagogical professionals to communicate Christian ethics, belief, and attitudes in their work places.
They could preach and pray in their working area, if possible, in respect of the institutional back-
ground.” To think about communicating the Gospel through differentiated church professionals
offers perspectives for church development. Diaconical approaches provide possibilities for close
contact to everyday life, for communication with people at social risk, and they open doors into
socially differentiated milieus. Social engagement can also lead to ethical conflicts and controversies
caused by the intervention of social legislation and competitive market economies. In these fractured
and controversial forms of action, the diaconal entrepreneurs, who are ruled by state legislation,
could still be criticised by other believers. However, the Gospel continues to communicate within
the fallibility of Creation through active advocacy in the political areas of society. To give up diaconal
engagement in its various forms, in agencies and enterprises, could thereby mean giving up a form of
communicating the Gospel in a wide area of society and daily life and giving up responsibilities for
social and health needs. Therefore, it seems more promising not to give up the diaconal engagement
in social enterprises, but to enable the staff to communicate the Gospel in them and through them.

3. Conclusion: diaconal activities in plural places for communicating the Gospel
in a widespread range in congregations, communities, and diaconal enterprises

As a result, we can summarise that — according to contemporary German Protestant Church the-
ories® — the communication of the Gospel is the main purpose of churches. This communication

29 NOLLER, Diakonat und Kirchenreform, pp. 99-132; Annette NOLLER, Ausbildungsfragen und Dienstauftrége, in: BAUR, Werner et
al. (eds.), Diakonat fiir die Kirche der Zukunft, Stuttgart: Kohlhammer Verlag, 2016, pp. 131-141; Annette NOLLER, Diakonat und
theologische Kompetenz, in: Ellen EIDT and Claudia SCHULZ (eds.), Evaluation im Diakonat. Sozialwissenschaftliche Vermessung
diakonischer Praxis, Stuttgart: Kohlhammer Verlag, 2013, pp. 406-431.

30 GRETHLEIN, Praktische Theologie..., pp. 253-326; HAUSCHILDT and POHL-PATALONG, Kirche..., 411-415; LIENHARD,
Grundlegung der Praktischen Theologie..., pp. 95-98 and pp. 106-181; NOLLER, Diakonat und Kirchenreform..., pp. 92-95, 442-445.
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happens in differentiated societies in plural places and plural organisational forms. While the
Gospel has to be proclaimed in parishes mainly by pastors, it can also be simultaneously com-
municated in plural places in the form of education and diaconal action by various ministries,
professions, and volunteers. It needs to be communicated through social and public media.

At the centre of all strategies for a church that is spread over plural places, such as congregations,
communities, and society, is a theologically inspired view on church. This is based on the refer-
ence to God’s redeeming grace and the mission to preach hope to the suffering Creation (Rom
8:18-25). This can be done through worship, preaching, and receiving sacraments, as well as in
diaconal engagements. The Apostle Paul emphasised that Christ’s body has many different limbs
(1 Cor 12:12ff; Rom 12:3ff.). The church when seen - from a diaconal view - as the body of Christ
needs eyes, ears, mouths, hands, feet, brain, and head, and so on. All limbs, even those that are
despised and marginalised, are important for the functioning of Christ’s body. “‘We cover with
honour those limbs which seem to be less valued’ (1 Cor 12:23), Paul said. Paul’s ecclesiological
conception is orientated on the participation of diverse charisma and talents. It is an inclusive
concept as the Apostle assessed: ‘if one limb is suffering all limbs are suffering...’ (1 Cor 12:26).
This embodiment of Christ happens in the whole Creation. It unfolds in a church that acts and
communicates in plural places, in diverse organisational forms and diverse social milieus, and
thereby in differentiated social systems as a religious and socially responsible actor in modern
society.

Contact
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Evangelische Hochschule Ludwigsburg
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Spiritualné ladéné intervence v krizové intervenci

u socialnich pracovnic kiestanek’
Jan Kanak

Abstrakt

Clanek pojednava o faktorech, které ovliviuji aplikovani spiritudlné ladénych intervenci
v profesionalné pojaté krizové intervenci u socialnich pracovnic, které se ucastnily vyzkumu
o stfetdvani spiritualniho a profesionalniho diskursu. V textu je popsano teoretické ukotveni
diskursivniho stfetavani a v zdkladnich obrysech jsou prezentovany potize s profesionalnim
diskursem v socidlni praci. Nasledné jsou popsany spiritudlné ladéné intervence vyuzivané
komunikacnimi partnerkami a faktory, které ovliviuji jejich vybér, stejné jako tfi varianty, kte-
ré jsou vysledkem interakce téchto faktord.

Klicova slova: spiritualita, spiritualné senzitivni intervence, spiritudlné orientovana interven-
ce, socialni prace, krizova intervence

Uvod

Clanek se zamétuje na otazku: S ohledem na jaké faktory voli socidlni pracovnice ktestanky spiri-
tudlné ladéné intervence v situacich, kdy se stretava profesiondlni a spiritudlni diskurs v kontextu
krizové intervence? Polozend otdzka vychazi z obecnéji pojatého vyzkumu, ktery se zaméroval
na konstrukci délani socialni prace® v krizové intervenci v situacich oznacenych jako stietavani
profesiondlniho a spiritualniho diskursu. V textu vychazim z uchopeni spiritualné senzitivnich
a spiritualné orientovanych intervenci, které jsou podrobnéji popsany jinde’. S ohledem na to,
ze texty, které se spiritualné ladénym intervencim vénuji, maji prevazné deskriptivni charakter
(popisuji intervenci jako takovou, pfipadné meze vyuziti),* povazuji za vhodné doplnit tuto sta-
tickou stranku také popisem stranky dynamické. Protoze spiritualné ladéné intervence souvisi se
situaci stfetavani profesionalniho a spiritualniho diskursu, budu se vénovat i tomuto konceptu.

1 Vznik tohoto prispévku byl podporfen grantem Nové vyzvy a novd feseni ve vefejné politice a socidlni prdci (MUNI/A/0784/2017).
Délani socidlni prace chapu jako prubéznou re/konstrukei aktivit, jez realizuji socidlni pracovnice a pracovnici s ohledem na své vlastni
pojeti socidlni prace (smyslu, cili, tkoli, definice...), konkrétni klientsky systém (klienta a jeho okoli), organiza¢ni kontext (hodnoty
a pravidla organizace) a (v ptipadé véficich pracovnikii a pracovnic) vlastni spiritualitu v situacich konkrétniho setkani s klientem.

3 Jan KANAK, Nedefinovana profesionalita: Vztah diskursii spirituality a profesionality v socidlni praci v soudobé odborné literatufe,
Socidlni prdce / Socidlna prdca 5/2016, s. 72-92.

4 Srov. Edward R. CANDA - Leola D. FURMAN, Spiritual Diversity in Social Work Practice: The Heart of Helping, Oxford: Oxford
University Press, 2010; Ann M. CALLAHAN, Spirituality and Hospice Social Work, New York: Columbia University Press, 2017; David
S. DEREZOTES, Spiritually Oriented Social Work Practice, Boston: Allyn and Beacon, 2006 aj.
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Nasledné v textu popisi metodologicky ramec vyzkumu a jeho limity. Posledni ¢ast ¢lanku je
vénovana odpovédi na vyse polozenou otazku. Dilezitost spirituality v kontextu socialni prace
zde budu brat jako predpoklad, o kterém neni nutné vést diskuse, byt jsem si védom, Ze by jej ne
vSichni pfijali, a to i s ohledem na vyvoj vztahu profesionality a spirituality u nas, kdy je charakter
vzajemného vztahu stale hledan.’

1. Situace stretavani profesionalniho a spiritualniho diskursu

Téma diskursivniho stfetavani je dle mého soudu v socialni praci aktualni. Jednak se méni cha-
rakter profesionalniho diskursu (tedy jiz rizna pojeti profesionality a jejich vzajemny kontakt 1ze
povazovat za diskursivni stfetavani) a zaroven se konkrétni podoba prakticky realizované socialni
prace odviji od vysledku vice ¢i méné intenzivniho stfetavani diskurst raznych.® Pro socialni pra-
ci je obvyklé, ze se v jednotlivych situacich stfetava napt. pravni diskurs s diskursem etiky péce’,
profesionalni diskurs s diskursem manazerskym® ¢i profesionalni diskurs s diskursem spirituality
a nabozenstvi’. Socialni pracovnice a pracovnici tak mohou zazivat situace, ve kterych zvazuji,
zda oznamit jiz probéhly trestny ¢in tyrani svéfené osoby, ¢i zda respektovat déivérnost informaci.
Situace, v nichz mohou zvazovat, zda respektovat nafizeni vedeni organizace o délce kontaktu
s klientem, ¢i zda postupovat dle vlastniho pojeti socialni prace. Situace, ve kterych mohou zva-
zovat, zda se s klientem modlit, ¢i nikoliv.

Tyto situace lze oznacit za diskursivni stfetavani, které Ize definovat jako situace, ve kterych se set-
kaji dva ¢i vice diskurst a tyto diskursy vstoupi do interakce - tedy za¢nou se vzajemné ovlivio-
vat.'® Toto ovliviiovani nemusi byt charakteristické jen v komunikaci ¢i interakci, ale také v ramci
vnitfniho dialogu (napf. v situacich, ve kterych pracovnik vaha, jak postupovat dal). Nutné je také
podotknout, Ze toto stietavani je situacné ovlivnéno, tedy v nékterych situacich k nému dochazi,
v jinych pracovnici postupuji pfi délani socialni prace v souladu s diskursem jednim, byt by se
diskurs druhy mohl z vnéjsiho pohledu zdat podstatny pro dalsi postup. Obecny pribéh predsta-
vuje Baxter' na situaci stfetavani dvou diskurst. Autorka formuluje tfi mozné priubéhy stietavani
(tabulka ¢. 1 nize). Bud jsou oba dva diskursy akceptovany jako platné pro dalsi situaci konstrukce
a navic vytvari novy diskurs, v némz jsou pivodni jen tézko rozpoznatelné. Tuto variantu ozna-
¢uje autorka jako transformaci. U obou vstupujicich diskurst se projevuje centripetalni dynamika
- tedy posun ke stfedu dalsi konstrukce a akceptovani diskurst.

5  Srov. Jan KANAK, Postaven{ diskursu spirituality v sociélni praci, Socidlni prdce / Socidlna prdca 4/2015, s. 30-46.

6  Srov. Karen HEALY, Social Work Theories in Context, London: Palgrave Macmillan, 2014; Jan KANAK, Diskursivni paleta socialni prace:
reflektovani diskursti spirituality pomoci prvka diskursivni analyzy, in: Socidlni prdce v nejisté dobé, ed. Ondiej STECH - Peter PATYI -
Zuzana TRUHLAROVA, Hradec Kralové: Gaudeamus, 2016, s. 23-29; Cathrin MCDONALD, Challenging Social Work: The institutional
context of practice, London: Palgrave Macmillan, 2006 aj.

7  Srov. Radka JANEBOVA, Dilema mezi pravem a etikou aneb pravo nezbavuje odpovédnosti, in: Etika socidlni prdce, ed. Miroslav
KAPPL - Martin SMUTEK - Zuzana TRUHLAROVA, Hradec Kralové: Gaudeamus, 2010, s. 38-54.

8  Srov. MCDONALD, Challenging...

9  Srov. KANAK, Postaveni...

10 Srov. Leslie A. BAXTER, Voicing Relationships: A Dialogic Perspective, London: SAGE, 2011.

11 Tamtéz, s. 120-151.



CoriJ[os ) 9
elveritas 5019 60

Tabulka ¢. 1: Varianty diskursivniho stfetavini

Proces Dynamika dl1 | Dynamika d2 Vysledek stretavani

Transformace | Centripetdlni | Centripetalni Vznika novy diskurs. Priivodni dva
diskursy nejsou v novém rozpozna-
telné.

Synchronické | Centripetalni | Centripetalni Vznika diskurs, ve kterém jsou ak-

spolu-hrani ceptovany oba dva diskursy, jsou ale
rozlisitelné.

Diachronicka | Centripetdlni | Centripetalni/ | Vitézijen jeden diskurs, v souladu

separace / centrifugal- | centrifugalni s nim je pak konstruovana dalsi

ni situace.

V druhé obecnéjsi varianté dochazi taktéz k centripetalni dynamice u obou vstupujicich diskurst.
A byt jsou v konstrukci dalsi interakce ¢i situace pfitomny oba dva diskursy, je mozné pfi syn-
chronickém spolu-hrani vstupujici diskursy v dalsi situaci rozpoznat. Zpravidla pak jeden hraje
dominantnéjsi roli, pfitomny jsou vsak oba. Tyto varianty se fidi principem nenulovych souct,
tedy oba dva diskursy z ni vychdzeji se ziskem. Oproti nim je posledni obecnéjsi varianta dyna-
miky stfetavani charakteristicka ,,logikou nulového souctu®.'> U jednoho diskursu se projevi dyna-
mika centripetalni, kdezto u druhého centrifugalni a je z dalsi konstrukce situace vyc¢lenén. Pak
se postupuje jen v souladu s diskursem, ktery pfi stietnuti zvitézi. Tuto variantu oznacuje autorka
jako diachronickou separaci.

A praveé vysledek stretavani mezi profesionalnim a spiritualnim diskursem ovliviiuje vyuziti spi-
ritudlné ladénych intervenci. Na obecné roviné lze, z hlediska stfetavani, rozliSovat cisté profe-
siondlni socidlni praci (kterd je v tomto kontextu charakteristicka ponechanim spirituality pred
dvermi pracovny - tedy pracovnik se spiritualitou klienta vice nezabyva), ¢isté spiritudlni cinnost
(prace pouze s ohledem na spiritualni rovinu klienta) a nasledné na spiritualné senzitivni a spiri-
tudlné orientovanou socialni praci. V pripad¢ spiritualné senzitivni socialni prace je se spiritua-
litou nakladano jako s jakymkoliv jinym faktorem socialniho fungovani ¢i reflexivniho Zivotniho
zvladani klientt a klientek. Spiritualita je tak spiSe verbalizovana a, zjednodusené feceno, pti dé-
lani socialni prace racionalizovana. Navic je pfedpokladano, Ze by soucasti délani socialni prace
meélo byt také ovliviovani spiritudlni roviny klienta. V pfipadé spiritualné orientované socialni
prace je pak spiritualni rozvoj klienta soucasti délani socialni prace a o¢ekavanych aktivit, pokud
se na tom pracovnik s klientem shodnou.” Jak bude ukazano nize, toto clenéni do jisté miry neni
zcela vyhovujici pfi popisu dynamiky volby spiritualné ladénych intervenci, a proto jej nize rozsi-
fim jesté o spiritudlné-situa¢né orientované pojeti.

2. Potize s profesionalnim diskursem socialni prace

Definovat diskurs spirituality v socidlni praci je sice ponékud slozité, protoze zalezi na tom,
do jaké miry je v ném pritomen rozmeér nabozenstvi a s tim souvisejici pojeti spirituality,'* ale

12 BAXTER, Voicing..., s. 138.
13 Srov. KANAK, Nedefinovana...
14 Srov. CANDA, FURMAN, Spiritual Diversity ..., s. 60-61.
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v podstaté je s nim relativné méné potizi nez s diskursem profesionality. Dfive nez se témto poti-
zim s profesionalnim diskursem socialni prace budu vénovat, je nutné ve zkratce fici, ze pro tuto
praci povazuji za diskurs spirituality jeho kfestanské pojeti, které by bylo mozné charakterizovat
jako ,,zkusenost transformace ve vztahu clovék - Biih, tak jak to ukdzal Zivot JeZise Krista. Stejné
tak je to inspirace Duchem svatym. Krestanskd spiritualita je chdpdna jako Zivotni styl v rdmci vSech
vztahii“"®. U diskursu profesionality takovouto definici, na které by panovala relativni shoda, ne-
najdeme.

U rtznych pojeti diskursu profesionality najdeme na jedné strané spise sociologické teze o tom,
co je to profese, na strané druhé pak pristupy, kdy je profesionalita spojovana se ,,zamérenim se
na kvalitu praxe” a je zdtraznovana v ,,rdmci odsouhlasenych ¢i akceptovanych® intervenci.'® Sou-
¢asné je do jisté miry neustale vyjednavana v interakcich socialnich pracovniki a pracovnic mezi
sebou a s ostatnimi obory."” To vedlo Payna k pochybnostem o tom, zda ,,znalostni a hodnotova
zdkladna® socidlni prace definuje jeji profesionalitu, a k nesouhlasu s tim, Ze by ji odlisovala ,,0d
ostatnich profesi“.'® Zatimco tedy moderni pojeti diskursu profesionality, které je stale v kontextu
socialni prace pritomno, definuje profesionalitu skrze externi kritéria (moznost sebe-regulace,
uvédomeéni si poslani, autonomie, vlastni vzdélavaci instituce aj., ptip. pro nékteré také syste-
maticka teorie, ¢i eticky kodex),"” tzv. postmoderni pojeti diskursu profesionality jej zpravidla
definuji zevnitt, tedy od samotnych konkrétnich socialnich pracovniki a pracovnic, nebo v pri-
padé managerského pojeti profesionality od vedeni organizace, ¢i sluzeb. Objevuji se tak pojeti
diskursu profesionality jako nestabilniho procesu vyjednavani (profesionalita je konstruovana
v diskusich mezi socidlnimi pracovniky uvnitf organizace, ¢i mezi nimi a ostatnimi profesionaly;
je oteviena dal$im diskurstim a pohlediim), jako rozvijejicitho se a vynotujiciho se procesu uceni
se praxi, ¢i jako etiky ctnosti (obsah terminu profesionalni je konstruovano podle socialniho pra-
covnika nebo pracovnice, ktefi jsou vnimani a uznani jako autority).?

To ma vliv na zpusob, jakym je vhodné téma stfetavani diskursu profesionality a spirituality v so-
cialni praci uchopit. Zatimco z moderni perspektivy diskursu profesionality se jedna o dva od-
lisné diskursy, u nékterych postmodernich pojeti uz to tak jasné neni. Napriklad Healy diskurs
profesionality viibec nedefinuje a predpoklada, ze na profesionalni socialni praci se podili kom-
binace raznych diskurst.?! Z nékterych uhla pohledu lze tedy predpokladat, Ze spiritualné ladéné
intervence mohou byt chapany jako soucast profesionalniho diskursu. Pro tcely tohoto textu
budu ale povazovat spiritualné ladéné intervence jako aktivity stojici mimo profesiondlni diskurs
(spojeny s védeckym uchopenim svéta).

15 Donald B. PERRIN, Studying Christian Spirituality, New York: Routledge, 2007, s. 32.

16 Srov. Jon NIXONT et al., Toward a Learning Profession: Changing Codes of Occupational Practice within the New Management
Education, British Journal of Sociology of Education 1/1997, s. 6-14.

17 Srov. Andy HARGREAVES, Four Age of Profesionalism and Professional Learning, Teachers and Teaching. History and Practice 2/2000,
s. 151-182.

18 Malcolm PAYNE, What is Professional Social Work, Bristol: The Policy Press, 2006, s. 152.

19 Ernest GREENWOOD, Attributes of Profession, Social Work 3/1957, s. 45-55; Robert L. RHODES, Professionalism: A Review of Its
Impact on the Health Services, Orthotics and Prosthetics 4/1984, s. 69-74; Harold L. WILENSKY, The Professionalization of Everyone,
The American Journal of Sociology 2/ 1964, s. 137-158.

20 Srov. Julia EVETTS, The Concept of Professionalism: Professional Work, Professional Practice and Learning, in: International Handbook
of Research in Professional and Practice-based Learning, ed. Stephen BILLET - Christian HARTEIS - Hans GRUBER, New York: Springer,
2014, s. 29-56; Ondiej FISCHER, Pottebuje slusné vychovany socidlni pracovnik zdkon o socidlnich sluzbach?, in: Profesionalita,
perspektivy a rozvoj socidlni prdce, ed. Zuzana TRUHLAROVA - Katarina LEVICKA, Hradec Kralové: Gaudeamus, 2013, s. 115-122;
HARGREAVES, Four...; Nigel, M. VERRALL, Social Work Practice and Competing Philosophies, Neo: A Journal of Student Research
1/2010, s. 1-12 aj.

21 Srov. HEALY, Social...



CoriJ[os ) 9
elveritas 5019 62

3. Spiritualné ladéné intervence

Spiritudlné ladéné intervence lze vnimat jako specificky projev diskursu spirituality v socidlni
praci. Mira projevu diskursu nasledné ovliviuje to, jestli je primarné oslovovana spiritudlni rovi-
na klienta (spiritualné orientované), ¢i zda se socialni pracovnik primarné zaméruje na reflexivni
zivotni zvladani ¢i socialni fungovani (spiritualné senzitivni). V prvnim pripadé je tedy ucelem
intervenci podpora duchovniho riistu (ktery je v kontextu spiritualné orientované socialni prace
chapan jako integralni soucast socialni prace), v pripadé druhém pak zvladnuti situace, se kterou
se klient potyka (pficemz duchovni rast je vniman jako soucdst pisobeni jinych profesiondlt, at
jiz se jednd o pastoracni poradce, knéze, farare ¢i rabiny aj.). Dfive nez v zdkladnich rysech pred-
stavim jednotlivé intervence rozdélené podle toho, zda jsou spiritudlné senzitivni, ¢i orientované,
budu se v kratkosti zabyvat také tim, jakym zptsobem mohou socidlni pracovnici a pracovnice
tyto intervence integrovat do tzv. sady akceptovatelnych intervenci. Tu chapu jako celkovy rozsah
intervenci, technik, aktivit a jednani, které povazuji socialni pracovnici a pracovnice za pfijatelné
a vhodné z hlediska délani socialni prace.

V podstaté lze ocekavat dva obecnéjsi zpusoby inkorporace spiritualné ladénych intervenci do
sady téch akceptovatelnych. Prvnim z nich je ziskani védomosti a dovednosti v ramci vzdélavani
a vycviki, druhou moznosti je pak tendence k ,,viru integrujici profesionalité®. V tomto procesu
dochazi k ,integraci viry a znalosti;” ¢imz maji autofi na mysli proces, kdy je do védomostni
baze socidlni prace (konstruované na profesionalnim diskursu) postupné skrze vlastni zazitky se
spiritualitou integrovana pravé spiritualni rovina, resp. v piipadé zde prezentovaného textu z ni
vychdzejici intervence. Zatimco v prvnim pripadé jsou to autority ¢i druzi lidé, ktefi o spiritualné
kotvenych intervencich referuji, stejné jako o moznostech jejich vyuziti pro délani socialni prace,
v pripadé druhém je to integrace vlastnich zazitka se spiritualitou a vlastni pojeti spirituality, kte-
ré se podili na rozhodnuti, které postupy mohou pracovnici akceptovat pro svoji praxi.
Nasledujici rozdéleni spiritudlné senzitivnich a orientovanych intervenci se opira o analyzu 74
odbornych zdrojt (¢lankd, monografii a konferencnich sborniki), o které je podrobnéji refero-
vano v jiném textu®. Mezi spiritudlné senzitivni intervence se fadi vytvareni prostoru, ve kterém
budou klienti zazivat piijeti své spirituality; prabézné kontraktovani miry dilezitosti spirituality
pro klienty a pro zazivanou situaci; domlouvani miry zapojovani spirituality do procesu posky-
tovani sluzeb; zvazovani spirituality jako zdroje funk¢niho i nefunkéniho copingu reflexivniho
zivotniho zvladani ¢i socialniho fungovani; pripadné také doporucovani ¢etby duchovnich texta;
dale duchovni praxe pro podporu v zazivané situaci, nebo podpora v kontaktu s duchovnimi, po-
kud se zazivana situace vyraznéji dotyka oblasti spiritudlniho rtstu. Mezi spiritudlné orientované
intervence jsou pak razeny, krom spiritualniho assessmentu (tedy posouzeni dilezitosti spiritua-
lity pro klienta a zazivanou situaci), také spoluprace s klienty na procesu odpusténi tém, ktefi jim
néjak ublizili; modleni se s a za klienty; podporovani klientti ve spiritudlnim rastu.

4. Zakladni popis metodologického ramce

Vyse polozena otazka tohoto textu je formulovana v navaznosti na realizovany kvalitativné zara-
movany vyzkum, ktery se vénoval konstrukci délani socialni prace pfi stietdvani profesionalniho

22 Susan EVANS - Glenda DEVLIN, Client-led Spiritual Interventions: Faith-integrated Professionalism in the Context of Christian Faith-
based Organisation, Australian Social Work 3/ 2016, s. 16.
23 Srov. KANAK, Nedefinovand. ..
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a spiritualniho diskursu v krizové intervenci, a to z pohledu socialnich pracovnic*, které samy
sebe chapou jako kfestanky (a to bez nutnosti aktivni participace v cirkvi). Pro kriterialni vybér
komunikac¢nich partnerek byly stanoveny nasledujici podminky: a) aktivni vykon profese kri-
zové intervence v délce nejméné dvou let (alespon pil roku v organizaci), b) chapani sebe sama
jako ktestanky a c¢) pozice socialni pracovnice - jak v ramci sebepojeti, tak v ramci vzdélani.
Komunika¢ni partnerky byly oslovovany z téch organizaci, které poskytovaly krizovou intervenci
ambulantni formou, minimalné 5 dnd v tydnu a nepracovaly s konkrétnéji vymezenou cilovou
skupinou (napt. obétmi domaciho nasili atp.). Souhlas s vyzkumem a naplnéni téchto podminek
nakonec vedlo k malo pocetnému vzorku (N=6), a tim se nejen tato ¢ast vystupu vyzkumu radi
k linii kvalitativnich vyzkumi opirajicich se o malo pocetné vzorky*.

Tvorba dat probihala formou polo-strukturovanych rozhovort v obdobi 3/2018 az 7/2018. Sou-
bézné s touto fazi byla data analyzovana (analyza spolu s nékolika dodate¢nymi rozhovory pak
byla realizovana, jesté v obdobi 8/2018 az zacatek 9/2018). Zde prezentovana cast vystupu vy-
zkumu je opfena o prvky konstruktivistické varianty zakotvené teorie*. Prvotni rozhovory (na
které navazovaly dodate¢né kratsi rozhovory) trvaly v rozmezi 96 az 184 minut. Komunika¢ni
partnerky pracuji ve tfech organizacich, z nichz jedna je zfizovana cirkvi (ma blize ke spiritudlni-
mu diskursu). Vyzkum byl opfen o techniku kritického incidentu, ktera spociva v popisu jedno-
ho konkrétniho pripadu, ktery se vztahuje ke zkoumanému tématu. Pravé malo pocetny vzorek
a vyuziti techniky kritického incidentu jsou vyraznéjsimi limity zde predkladanych vystupt. Oba
dva limitujici faktory mohly ovlivnit rozsah popisovanych spiritualné ladénych intervenci, stejné
jako detailnost a riznorodost faktord, které ovliviuji jejich vybér pti délani socialni prace. Tyto
limity jsou do jisté miry vyvazeny rozdilnym spiritudlnim pozadim komunikacnich partnerek
(katolické, evangelické, husitské, bez blizsi specifikace) a také realizaci dodate¢nych rozhovort.
Data byla zaznamenavana (fixovana) na mp3 prehravac¢ s funkei diktafonu. Nasledné doslovné
transkribovana. Po velmi zbézné redukci prvniho fadu byly prepisy kopirovany do programu
ATLAS.ti verze 7. 5. 18, ve kterém byly kédovany (kédovani neprobihalo striktné podle line-by-
line coding). Zde prezentovana zjisténi jsou soucasti, Interakéniho modelu integrace spirituality
(IMIS), ktery vzesel z $ifeji zaméfeného vyzkumu a u néjz je do budoucna planovano predstaveni
v odbornych periodikach a konferencich.

5. Faktory ovliviiujici volbu spiritualné ladénych intervenci a varianty volby

NI Y

Nasledujici text je rozdélen do tfi ¢asti. V prvni z nich (kapitola 5. 1) bude popsana sada akcep-
tovatelnych intervenci, a to s prihlédnutim také k tém, které vychazeji z diskursu profesionality.
Vétsi pozornost bude vénovana tém, které jsou spiritudlné ladéné. V druhé ¢asti budou popsany
faktory (kapitola 5. 2), které ovliviuji volbu konkrétni spiritualné ladéné intervence ¢i spiritualné
ladénych intervenci. V posledni, tfeti ¢asti (kapitola 5. 3) jsou stru¢né popsany vysledné podoby
intervenci z hlediska pojmenovanych faktort.

24  Pisi zde socidlnich pracovnic, protoze nakonec byly ve vyzkumu zapojeny jen Zeny, byt to nebylo kritérium vybéru jednotky zjistovani.

25  Srov. Ana CARAS - Antonio SANDU, The Role of Supervision in Professional Developement of Social Work Specialists, Journal of
Social Work Practice 1/2014, s. 75-94; George KARPETIS, Advocating the Clinical Social Work Professional Identity, Journal of Social
Work Practice 1/2014, s. 23-41 aj.

26  Srov. Kathrin CHARMAZ, Constructing Grounded Theory: A Practical Guide Through Qualitative Analysis, London: SAGE, 2006.
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5. 1 Sada akceptovatelnych intervenci

O sad¢ akceptovatelnych intervenci (ddle také Sada) je potieba kratce hovotit ze dvou dvodt. Za
prvé, pravé z této oblasti znalosti a praktickych dovednosti pracovnice volily intervence. Za druhé
se ukazuje, Ze tato Sada neni shodna pro vSechny socidlni pracovnice. Sada je slozena z interven-
ci, které vychazeji jak z profesionalniho, tak spiritualniho diskursu. V rdmci prvniho zminéného
jsou obsahem Sady postupy, které jsou pro krizovou intervenci obvyklé a jsou také ziskavany na
vycvicich krizové intervence. Jde o ,,takovy to femeslo®, kterym je (krom jiného) sada ,,technik, ta-
kovy to struktura rozhovoru, aktivni naslouchdni a tyhle véci, ktery patii k tomu, jak vést rozhovor®
(r2: 016, 018%). U druhé zminéné oblasti (vychazejici z diskursu spirituality) plati, Ze intervence
pracovnice integruji z vlastniho pojeti spirituality, a to proto, Ze jim na vycvicich nebyl dan prostor.
Pokud je téma spirituality do vycviku vneseno, tak ,,spis nez obecné, tak na ty sekty (r3_3: 004*)
nebo zakladni definovani ,,duchovni potteby pti umirdni™ (r5_2: 003) ¢i ,néco mdlo o ty psycho-spi-
ritudlni krizi®® a pak sme si hlavné povidali o tom, jak se mu [lektorovi®®] dafi pracovat s lidma, ktery
neberou antipsychotika® (r1_1: 006). Lze fici, ze navody na spiritualné ladéné intervence a na to
»jak s tim pracovat obecné“ komunikacni partnerky ve vycvicich nedostaly k dispozici. Zduraz-
néno bylo spise to, ,,Ze kdyz hledad [Klient] ty otdzky viry, tak jit za fardrem® (r3_3: 004). Spiri-
tualné ladéné intervence se tedy do Sady dostavaji skrze integraci nékterych aspektti soukromého
(nepracovniho) zZivota. Z hlediska nékterych pohledii na dopady diskursu spirituality na aktivity
socidlnich pracovniki to ale neni nic neobvyklého. Pokud je dle nékterych potieba ,,zit hodno-
tami ve vsech rolich a vztazich®' a z nich také cerpat aktivity pro tyto role a vztahy (samoziejmé
nikoliv bez ohledu na to, s kym je pracovnik zrovna v kontaktu), lze fici, Ze diskurs spirituality
v kontextu socialni prace s touto prostupnosti osobniho do profesniho pocita. Tato zjisténi jsou ve
shodé s tvrzenim Evanse a Devilna, ktef{ predpokladaji, ze vétici socidlni pracovnici a pracovnice
maji tendenci se ve svém profesiondlnim vyvoji priblizit k ,,viru integrujici profesionalité®. Pied-
pokladaji, Ze je znalostni baze socialni prace postupné dopliovana hodnotami a zkusenostmi ze
spiritudlniho Zivota pracovniki.’® Stejné jako v pfipadé vyvoje smérem k viru integrujici pro-
fesionalité i komunikacni partnerky doplnuji sadu akceptovatelnych intervenci, které vychazeji
z vycviki, o ty intervence a postupy, které maji zazité ze své vlastni spirituality.

Na tomto misté je diilezité zminit (s ohledem na rozsah textu jen v kratkosti), Ze se na Sad¢ podili
také samotné nastaveni organizace. Byt poc¢et KP neumoznuje generalizaci, je na vzorku mozné
popsat rozdil mezi organizacemi tzv. sekularnimi a organizaci, ktera je zfizovana cirkvi. V té je
totizZ, na rozdil od sekularnich, akceptovan projev diskursu spirituality. KP r4 (004 - 010) tak
mluvi o tom, Ze v historii organizace méli ,,takovej modlitebni jakoze sesit a Ze se tam napsal klient
a za co chce primluvit béhem primluv za klienty na poradach tymu. Stejna KP pak popisuje sou-
¢asnou praxi tak, ze v ramci porad ,,mdme ztiseni. S tim, Ze ,,nékdo, kdo to ma na starosti, tak cte

27 Oznaéeni 12 je vyuzito jako anonymizovany odkaz k rozhovoru s komunikaéni partnerkou 2. Cisla za dvojteckou v zdvorce jsou &isla
odstavct, které automaticky generoval program ATLAS.ti pti kopirovani pfepisu rozhovoru.

28 Cislo za podtrzitkem oznacuje potadi dodate¢ného rozhovoru s danou komunikaéni partnerkou. Ostatni viz predchozi poznamka pod
arou.

29 Jedna se o specificky projev krize, kterd je spojend s duchovnimi/spiritudlnimi zazitky a na prvni pohled ptisobi dojmem psychotického
onemocnéni, kterym ale dle nékterych neni. V Evropé neni v MKN-10 k dispozici kod, ktery by ji oznacoval, a proto je ¢asto ve
zdravotnickém kontextu diagnostikovana jinak a medikovana, coz neni u tohoto projevu krize zcela vhodné.

30 Takto jsou oznacena autorem tohoto textu vlozend slova, ktera komunika¢ni partnerky v citované vété nezminily, ale bez nichz by citace
davala mensi smysl.

31 Michael J. SHERIDAN, Spiritual Activism: Grounding Ourselves in the Spirit, Journal of Religion & Spirituality in Social Work: Social
Thought 1-2/2012, s. 204.

32 EVANS - DEVLIN, Client-led..., s. 16.
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néco z Bible, modlime se, primlouvdame se za klienty®. Cirkevni zfizovatel tim vytvari prostor pro
akceptaci diskursu spirituality jako bézné soucasti pracovnich ¢innosti. Nicméné tento prostor
akceptace neni vniman pouze jako bezproblémovy. KP pochybuje o tom, ze by klienti vnimali
toto propojeni s cirkvi jako ,,zndmku kvality. Pro mnohé klienty to neni zndamka kvality, ale vy-
vésend vlajka, a pak si fikaj, co mi tam asi budou fikat. Nebudou mi tam nutit viru, nebudou mi
rozmlouvat rozvod?“. Tyto eventudlni obavy, o kterych KP mluvi, jsou v souladu s moznym rozpo-
ruplnym vnimanim deklarovani vztahu ke konkrétni cirkvi, na které upozornuji nékteré soucasné
vyzkumy®. I tak se ale mezi sebou KP z této organizace lisi co do rozsahu spiritualné ladénych
intervenci v Sadg¢, a to podle vlastniho pojeti spirituality jako takové.** Predbézné tak lze rici, Ze
cirkevni zfizovatel v tomto ptipadé vytvari jakési podhoubi pro vyuziti spiritualné ladénych inter-
venci a jejich konkrétni pouziti zavisi na zhodnoceni konkrétni pracovnici.

Byt zaméfeni vyzkumu nekladlo akcent na celospolecenské konsekvence volby intervenci (ty staly

v podstaté mimo vyzkumny fokus), je v souladu s tezi o podhoubi a individualizovanych volbach

vhodné zminit také teze o privatizaci nabozenstvi a ,,modernim nabozZenském individualismu®,

v némz je Bih vykladan a chapan subjektivné mimo vliv cirkvi.*® Fakt, ze mize byt vliv cirkvi na

jednotlivce spi$e marginalni a to i v pripadé vlivu na Sadu a fungovani KP zkoumané organizace,

naznacuje i KP popisovany spor o hodnoty poskytovani sluzby, které ,,voni*® vytvirej“ a které jsou
vnimany jako ,,néco diktovanyho®. S t¢émito hodnotami ale v organizaci nepanuje soulad a jsou né-
kterymi vnimany jako ,,tak to neni, tak to bejt nemiize” (r6: 060). V ceském kontextu pak miize ur-

¢itou roli sehrat i to, ze se ke konkrétni cirkvi nebo nabozenské spole¢nosti hlasi (dle SLDB 2011)

14 % obyvatel.”” Tento fakt miize posilit vy$e uvedené teze o individualizaci spirituality a ,,tzv.

kompartmentalizaci“® (tj. odlouceni cirkve od ostatnich sfér lidské ptisobnosti i u véticich - tedy

i od pracovni). Data vyzkumu nicméné neumoznuji zodpovédné zvazit, zda jsou volby konkrét-

nich intervenci dany nize popsanymi faktory, ¢i zda se jedna o dopad ustupu vlivu cirkvi a jimi

definovanych spiritualit na pracovni postupy pracovnic (tedy o soucast procesi kompartmentali-
zace a privatizace nabozenstvi).

V Sadé lze u KP detekovat nasledujici intervence, které jsou pro prehlednost popsany v bodech.

Jak bude ukazano nize, nelze fici, ze by vSechny komunikaéni partnerky vyuzivaly vsechny spiri-

tualné ladéné intervence ¢i je vyuzivaly vzdy.

» Zvazeni, zda sdélit klientovi, Ze je pracovnik véfici - tedy prezentovani vlastniho ukotveni ve
spiritualité. Komunika¢ni partnerka — dale také jako KP r4 (012) - mluvi o svobodé ,,mu to
rict, nebo netict. Nenf to tak, Ze bych musela, nebo nesméla, ale dycky je to vo logice toho®, na co
se klient pta a jak.

o Modleni se za klienty. KP r6 (132) popisuje praxi v organizaci, kdy ,,tady na poraddch mdme,
Ze se nékdy na zaldtku modlime za ty klienty®. Stejné tak KP r5 (086) referuje o tom, Ze je pro ni
»Z hlediska ty prdce s klientama nesmirné diileZity, Ze se za né miuizu modlit®.

» Modleni se s klienty. KP r5 (216) mluvi o zméné pohledu na modleni se s klienty: ,,Kdyz se to

33 Kathleen J. MARTIN, Resistance and Change: Visual Culture, Missionazation and Appropriation, In: Indigenous Symbols and Practice
in the Cahtolic Church, ed. Kathleen J. MARTIN, Farnham: Asgate Publishing, 2010, s. 9-38.

34 Byt mi rozsah textu neumozni hlubsi analyzu, KP r6 (070) povazuje spiritudlné ladéné aktivity v osobnim Zivoté za ,,podporu vztahu
s Bohem* a Boha chape jako toho, kdo dal stvoteni svobodu. V jeji Sadé se neobjevuji modlitby za klienty v konkrétnich situacich. Oproti
tomu KP r5 (058), ktera je ,,presvédcend, Ze piisobi“ Buh v lidskych Zivotech i v konkrétnich situacich, modleni se za konkrétni klienty
v konkrétnich situacich v Sadé akceptuje.

35 Michaela BARTOSOVA, Mezi Bohem a cirkvi — pluralizace ndbozenské zkusenosti v Fimskokatolické cirkvi, Socidlni studia 3-4/2008, s. 90.

36 Rozuméj cirkevni zfizovatel.

37 Podstatné je také dodat, ze 45 % respondentti tohoto cenzu na otdzku neodpovédélo.

38 BARTOSOVA, Mezi Bohem..., s. 93.
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stavalo driv, tak sem se s téma lidma pomodlila a néjak sem to nefesila. A pak sme si fikali, Ze
bychom to neméli délat.“ KP r4 (097) naopak sdéluje, ze ,,kdyby klient v tu chvili fek, jestli se
s nim miiZu pomodlit, tak feknu jasné, miizem a udélam to.“ Oproti tomu KP r3 (295) nechéape
modlitbu s klientem jako soucast prace, a pokud by klient prezentoval potiebu se ,,pomodlit ve
spolecenstvi v tom principu, shromdzdi-li se dva nebo tii v mém jménu, tak je tam Kristus néjak
pritomnej.”“ Takovou modlitbu ale nechape jako soucast prace, ale jako jakési vnoreni duchov-
niho prostoru (KP je zaroven fararkou) do prostoru krizové intervence a jako vytvareni onoho
»spolecenstvi*.

« Ovliviiovani spiritudlni roviny klienta. KP r4 (069) v kratkosti popisuje divod postupu, ve
kterém klientovi rozporovala jeho pojeti pfijeti od Boha tim, Ze ,,potfebuje vod nékoho slyset, ze
nikdy nepfestal bejt hoden, Ze to nestoji na ném ani jeho chovdni, ze spaseni neni z nasich skut-
ki, ale z ty druhy strany.” Stejné tak KP r6 (096, 098) popisovala ovliviiovani klient¢ina pojeti
Boha. Klientka jej vnimala jako toho, kdo zptisobuje bolest v jejim Zivoté. Na to KP reagovala
tim, Ze ,,sem spis zdiirazriovala tu BoZi ldsku, to pozitivni, ten pohled, Ze to jako neddva smysl to
jeji pojeti Boha.“ Tento pozitivni pohled podporovala argumentem, Ze pojeti klientky ,,neddvd
vyznam v kontextu déjin spdsy, protoZe to je takovyto stredovéky pojeti, ktery bylo hodné mocen-
sky.”

» Mapovani spiritudlni dimenze klienta (a to i v pfipadé klientem referované neexistence Boha).
KP r3 (123) popisuje kontakt s klientkou, ktera o sobé fikala, Ze je ateistka tak, ze se ,,ptala,
co to znamend bejt ateista a vlastné jako, Ze ona to popisovala, Ze kdyby méla fict, v co véri, tak
véri v ten Zivot tady. TakzZe sme se o tom bavily, ptala sem se, doptdvala sem se na to, co pro ni
znamend.” Stejné tak KP r1 (063) popisuje, ze kdyz klientka ,,zacala mluvit o Bohu a jaky to
pro ni md vyznam, tak jsem to shrnula, mluvila jsem o tom.“ Pfi¢emz toto mluveni o spiritualité
klientky je ramovano jako soucast odborného poskytovani krizové intervence, ,,aby to nebylo,
Ze se néjak potkdvame v ty duchovni cdsti jako bratfi a sestry v kostele® (r1: 057).

+ Cetba duchovnich textt, & versii z Bible. KP r4 (051) popisuje, v nadvaznosti na vy$e zminény
divod u Ovliviiovani spiritudlni roviny klienta, jak ,,fakt tahdm z Bible tydle verse a snaZim se
mu je dat jako to titésny, co v tuhle chvili potfebuje.“ Stejné tak KP r3 (111) vyuziva duchovni
literaturu, ale jako podklad pro mapovani spirituality klienta a vliv na jeho reflexivni zivotni
zvladani: ,No, a kdyZ uz tam néco z ty viry vnesu, tak se o tom bavime a Ze tam vnesu néjakou
knihu. Treba Proc se zIé véci stavaji dobrym lidem, a furt je to jen o tom, Ze se bavime, Ze ta kniha
md zajimavy otdzky a zajimavy odpovédi toho pdana.“

» Zdiraznéni Boha jako soucdsti vztahového pole klientky. KP r1 (117) napt. s klientkou kreslila
spiritualni ecogram tak, ze ,,sem tam nakreslila klientku uprostied a k tomu jednotlivy postavy,
véetné Boha a vztahy, jak jdou pred a skrz.“

Pravé ovliviiovani spiritualni roviny klienta je oblasti, ktera mne vedla k pottebé rozlisit spiritual-
né orientované a spiritualné-situacné orientované intervence. V odbornych zdrojich se zpravidla
pocita s tim, ze je u spiritualné orientovanych intervenci ovliviiovana spiritudlni rovina klienta
(jeho pojeti spirituality ¢i vztahu k Bohu a s Bohem) sama o sobé z divodu podpory spiritual-
niho rstu. Komunikaéni partnerky ale popisovaly, ze ovliviiovani spiritualni roviny klienta
¢ini z ddvodu podpory stabilizace klienta a zvladnuti krizové situace. Komunikaéni partnerka r5
(212) zdtvodiuje sviij postup, vedeny potiebou zdiiraznit, ,,Ze Bith nechce, abychom se bali, ten-

o CC

denci stabilizovat klientku tak, ,,aby jesté i tohle nebylo to, co je tahne dolii“. Intervence, které jsou
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tak fazené pod spiritudlné orientovanou socialni praci*, zde maji charakter postupti vyuzitych
z diivodu profesionalné (na zakladé védecky uchopeného diskursu profesionality) konstruované
logiky prace.

5. 2 Faktory ovliviujici volbu konkrétni intervence

Vybér konkrétnich spiritudlné ladénych intervenci ze sady akceptovatelnych intervenci se fidi
(v ptipadé situaci, které KP popisovaly) interakci faktort, které ovliviuji, jak moc blizko ma v da-
nou chvili pracovnik k Roli vycvikové profesionality.®® V kratkosti fe¢eno, spiritualni rovinu po-
vazuji KP za zasadni pro sviij zivot a vinimaji, ,,.Ze ta vira neni ten kabdt, kterej bych mohla odloZit,
kdyz jdu do prdace” (r5: 068). Pokud bychom v této metafore ztstali, je pak mozné miru pfiklonu
k Roli (se kterou pracovnice vstupuji do kontaktu s konkrétnim klientem) chapat ¢i vnimat jako
konkrétni druh obleceni. Bez ohledu na to, jaky druh obleceni pro né vykonavani profese je, za-
¢inaji délani socidlni prace s ohledem na to, Ze jsou profesné obleceny. Nicméné tento druh ob-
leceni pak urcuje, jaké spiritualné ladéné intervence KP vyuzivaji. Volbu spiritualné zakotvenych
intervenci ovliviuje nasledujici*":

a) obecna mira ptiklonu k Roli vycvikové profesionality (neboli ono zminéné oblecenti, resp.
jeho druh);

b) vnimand potreba klienta a moznosti jejtho naplnéni.

Odbornéji by bylo mozné oznadit onu obecnou miru pfiklonu k Roli jako reflexivni pracovni
plan*}, ktery je rozvedenim tezi Navratila o reflexivnim zivotnim planu smérem k uchopeni pro-
fese socialni prace.* V kontextu strukturacni teorie je mozné nahliZet na obecnou miru ptiklonu
k Roli jako na prvek ,,ontologického bezpeci“.** Lze ji chapat jako miru blizkosti k védecky uchope-
nému diskursu profesionality. Cim blize ma doty¢nd KP k takto uchopenému diskursu, tim vice
vyuziva jen profesiondlné ladénych intervenci ¢i téch intervenci, které by bylo mozné oznacit za
spiritualné senzitivni. Naptiklad modlitbu s klientem tak KP 4 vnima jako soucast profese, kdezto
KP 3 nikoliv (viz Modleni se s klienty v predchozi kapitole).

Druhym faktorem, ktery se podili na volbé nékteré ze spiritualné ladénych intervenci, je to, jakou
potrebu a jeji mozné naplnéni u klientti a klientek KP vnimaji. Vnimané potieby je mozné rozdélit
do dvou obecnych oblasti, bud a) se jedna o potrebu spasy, anebo o b) potfebu zvladnout situaci.
Moznost naplnéni potreby je pak vztazena (opét obecné) bud smérem k Bohu (a), anebo smé-
rem k interakci KP s klientem (b). Logicky tak vznikaji ¢tyfi mozné varianty, které jsou popsany
v Tabulce ¢. 2 niZe. V tabulce jsou vyjmenovany ty intervence, které zminovaly KP, a to bud, ze je
realizovaly, ¢i Ze o nich slySely od kolegti/kolegyn (i z jinych organizaci).

39 Srov. DEREZOTES, Spiritually...; KANAK, Postaveni...

40 Termin je soucasti IMIS. Vyjadtuje to, Ze KP ziskaly sviij pohled na profesionalitu v kontextu vycviku v krizové intervenci, v némz byl
akcent dan na postupy, které vychdzeji z profesiondlniho diskursu opreného o védecky uchopeny svét.

41 S ohledem na dalsi planované ¢lanky zde povazuji za nutné podotknout, Ze jsou faktory zjednoduseny oproti popisu v ramci IMIS, a to
z divodu prehlednosti. Myslim si, Ze logika dynamiky volby tim nebyla zménéna.

42 Ten by bylo mozné chépat jako predstavu jednotlivych pracovnic o tom, jak a pomoci jakych intervenci u jakych klienttl je mozné
konstruovat délani socialni prace.

43 Srov. Pavel NAVRATIL, Reflexivni vyuZiti teorie v procesu posouzeni: Problémy posouzeni Zivotni situace v pozdné moderni dobé.
Habilitacni préce. Brno: FSS MUNTI, 2009.

44 Wafa KORT - Jamel E. GHARBI, Structuration theory amid negative and positive criticism, International Journal of Business and Social
Research 5/2013, s. 95.
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Tabulka ¢. 2: vnimand potieba u klientii a moZnosti jejiho naplnéni

Potreba/moznosti naplnéni | V interakci Boha V interakci lidi (soc. pra-
covnik s klientem)
Potieba spasy V interakcich s klienty se Tendence zménit spiritudlni
neprojevuje (z hlediska rovinu klienta, aby odpovi-
rozhovori s KP) dala ,,podminkam® spasy

Predpoklad KP, Ze budeme
spaseni bez ohledu na nase
jednani na zemi

Potieba zvladnout situaci Modleni se za klienta Zména spiritudlni roviny
Modleni se s klientem pro zvladnuti situace
Mapovani spiritualni roviny
pro zvladnuti situace

Pokud je moznost naplnéni vnimana v interakci od Boha smérem ke klientovi, pak je casto
spojovana s omezenym rozsahem zasahu KP smérem ke klientiim. KP 5 (096) v tomto kontex-
tu konstatuje, Ze ,,sem hodné vnimala tu svoji omezenost, co ja miizu nebo nemiizu a tak, Ze ten
Biih to md néjak pod kontrolou.“ V ptipadé moznosti naplnéni v interakci lidi (KP a klientt)
je moznost naplnéni potfeby vnimdna jako moznd i v onom omezeném rozsahu zdsahu KP.
KP 4 (105) popisuje, jak ,tyhle verse ja umim a stojim si za nima*“. Ve stejné fazi rozhovoru pak
sdéluje, ze ,kdyz bude chtit klientka exorcismus, protoZe si mysli, Ze v psychoterapii upracovala
uz dost a tohle sou ty externi, ktery na ni uitoci, tak se ji budu snaZit sehnat kontakt. [...] To ja
taky vim, Ze to neni Zddnej ritudl, Ze tam nelitaj plameny.“ Rozdil mezi témito dvéma variantami
moznosti naplnéni je tedy v mife, v jaké KP pro sebe v kontextu potfeby klienta definuji situaci
jako jimi ovlivnitelnou.

Z hlediska potieb KP rozlisuji potiebu spasy (tedy intervence, které jsou primarné cilené na
spasu jako takovou) a potfebu zvladnuti situace. Prvni zminénd potieba byla v rozhovorech
zastoupena ve formé vzpominky na kolegyni jedné z KP, pro kterou bylo z pohledu KP v praci
s klienty charakteristické ,,bojovat o Pravdu a hledat univerzdlni pravdu®“. V takovém pripadé
pracovnici nasledné vyuzivaji ,,ty profesiondlni prostredky, ale cilem je ta spdsa“, nebo se s klien-
ty ,,modlej pro tu spasu“ (r3: 269). V ptipadé druhém (tedy potieby zvladnuti situace) je sice se
spiritualitou pracovano (at jiz je spiritualni rovina klienta ovliviiovana, ¢i je pouze mapovana),
ale cilem je ,,uklidnéni® (r4: 063), ¢i ,aby jesté tohle [vlastni spiritualita] nebylo to, co je tdhne
dolii“ (r5: 212).

5.3 Od Oslovit Boha ke Zkoumani spirituality

Sada akceptovatelnych intervenci a vy$e uvedené dva faktory pak ovliviuji to, jak je obecné prace
s klienty s vyuzitim spiritudlné ladénych intervenci strukturovdna. S ohledem na rozsah textu
zde predkladam pouze zakladni popis jednotlivych variant. V rozhovorech v podstaté zaznivaly
predevsim nasledujici tfi varianty, které odpovidaji vinimané pottebé, aby klient situaci zvladl:**

45 Vyse popsand varianta intervenci na spiritudlni roviné klienta s ohledem na ucel spasy klienta zde popsana nebude, a to predevsim
proto, Ze neni autentickym postupem prace KP.
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o Modleni se za klienty a s klienty aneb oslovit Boha (spiritualné orientované intervence).

o Zména spiritudlni roviny klienta pro stabilizaci jeho situace (spiritualné-situacné orientované
intervence).

o Zkoumani spirituality pro snadnéjsi orientaci v situaci (spiritualné senzitivni intervence).

V pripadé spiritualné orientovanych intervenci se pro KP zdiraznuje v modlitbé, ze ,je tady
jesté nékdo, komu na klientovi zdlezi jesté vic nez mé®. Neznamena to, Ze by aktivita realizovand
KP s klienty byla jako takova nefunkéni, ale ,,ty my kompetence konci a ted uz je to na klientovi
a na Bohu“ (r4: 006). KP je viimana ,,omezenost, co ja miiZu nebo nemitizu a taky, Ze ten Biih to
ma néjak pod kontrolou® (r5: 096). Modlitby jsou v tomto smyslu realizovany bud jednotlivymi
pracovniky, nebo (v pfipadé, Ze to umoznuje organizacni kultura) také skupinou pracovniki
na poradach (jak to popisuje KP r4 - viz vyse v kap. 5.1). Zjednodusené feceno je timto pro
zvladnuti situace oslovovan Biih nikoliv jako vyhradni fesitel situace klientd, ale jako Ten, ktery
muze mit kontrolu nad situaci (viz vyjadfeni KP r5) a ma k dispozici jesté jiné ,,kompetence”
nez pracovnik (r4: 006).

V ptipadé spiritudlné-situacné orientovanych intervenci je obecnym zamérem KP ovlivnit spi-
ritudlni rovinu klientd, a to pomoci vlastni spirituality. KP r6 (100) popisuje nabizeni vlastniho
pohledu na Boha a na pojeti spasy a Jeho aktivity zde na Zemi, a to s cilem ,,osvobozeni v tom, co
ona musi, nemust, aby v tom byla svobodnd® v konkrétni situaci krize. KP tak ,zdurazriovala tu
Bozi lasku, to pozitivni. Ten pohled, Ze to [pohled klientky] jako neddvad smysl to jeji pojeti Boha“
(r6: 096). Obdobné postupovala KP r4 (051), kdyz ,,normadlné oteviu tu Bibli anebo zacnu fikat
z hlavy ty verse vo tom, jak fakt jako Biih je ten, kdo nds utkal v Zivoté nasi matky. Jako. Ani vysiny
ani hlubiny ani lidskd moc nds neodlouci vod lasky Kristovy.“ A to v situaci, kdy soucasti reakce na
krizovou situaci klienta bylo také to, Ze se necitil hoden Bozi lasky. KP pak v tomto pripadé dle
vlastnich slov ovliviuji skrze vlastni pohled a pojeti Boha ¢i spasy spiritudlni rovinu klienta niko-
liv z dGivodu spasy ¢i s cilem dopracovat se s klientem k z né¢iho pohledu spravné vite, ale proto,
aby se zmensil tlak na klienta, a aby spiritualni rovina klienta byla pro zvladnuti situace faktorem
spiSe podplirnym nez komplikujicim.

Posledni varianta (spiritualné senzitivni intervence) je, stejné jako predchozi, charakteristicka
tim, ze spiritualita klienta ,,zapad[a] do kontextu ty [jejich] krize® (r1: 067). Nicméné spiritualita
klientl je v tomto pfipadé mapovana a zvyraznovana pro klienty v kontextu jejich situaci a pro
pracovniky s ohledem na potfebu 1épe se v situaci krize vyznat (KP r3: 121 mluvi o tom, Ze citila
»velkou potrebu vnitini si zmapovat, co to znamend™) a jako takova neni ménéna nebo cilené ovliv-
novana. KP r1 (065) mluvi o postupu, ve kterém by ,,néjakym zpiisobem neovliviiovala [klientku]
v ty jeji vite a zdrover, abych ddvala dostatecny prostor pro tu jeji viru®. V kontextu této teze pak
s klientkou vytvérela ,,obrdzek vztahii®, v némz zakreslila klientku ,,uprostied a k tomu jednotlivy
postavy, véetné Boha a vztahy, jak jdou pres a skrz®. Tento postup mél klientce pomoci k ,,vyzndni
se ve svy situaci® (r1: 117).

Zavér

Predkladany clanek se zaméfuje na otazku: S ohledem na jaké faktory voli socidlni pracovnice
kiestanky spiritudlné ladéné intervence v situacich, kdy se stretava profesiondlni a spiritudlni diskurs
v kontextu krizové intervence? PoloZena otdzka, stejné jako jeji odpoved, vychazi z $ifeji zamére-
ného vyzkumu na konstrukci délani socialni prace v situacich stfetavani obou diskurst. Volba



CoriJ[os ) 9
elveritas 5019 70

konkrétni spiritualné ladéné intervence je na jedné strané ovliviiovana sadou akceptovatelnych
intervenci (tedy tim, co KP povazuji pro sebe za intervence, které 1ze vyuzit v kontextu profe-
sionalné pojaté krizové intervence), na strané druhé pak interakci dvou faktort, a to a) mirou
ptiklonu k roli vycvikové profesionality a b) vinimané potreby klienta a moznosti jejtho naplnéni.
Zjednodusené receno, vyssi priklon k roli vede u KP k tomu, ze voli spiSe spiritualné senzitivni
intervence nez intervence spiritualné orientované. Vnimana potteba a moznost jejtho naplnéni
pak ovliviuje to, zda je intervence vedena s imyslem mapovat spiritudlni rovinu (pro snadnéjsi
orientaci klienta v situaci), ovliviiovat ji (pro zvladnuti krizového stavu), ¢i oslovit Boha (z dvo-

dd vnimané vlastni omezené kompetence intervenovat do situace klientt).

Kontakt

Jan Kandk

HTF UK

Katedra psychosocialni véd a etiky
Pacovska 4

140 01 PRAHA 4
honza.k@mail.muni.cz



9 CoriTos )
71 2019 elveritas

Spiritually Formed Interventions in Crisis

Intervention by Christian Female Social Workers'
Jan Kanak

Abstract

The article deals with factors that influence the application of spiritually formed interventions
in professionally conceived crisis intervention. These interventions are done by female social
workers who participated in research on the encounter of spiritual and professional discourse.
The text describes the theoretical anchorage of discursive clashes and presents problems with
professional discourse in social work. Subsequently, the spiritually formed interventions used
by communication partners and the factors that influence their selection are described, as
well as the three variants that are the result of the interaction of these factors.

Keywords: spirituality, spiritually sensitive interventions, spiritually oriented interventions,
social work, crisis intervention

Introduction

The article focuses on the question: Why (that is, what factors influence such a choice) do Christian
female social workers choose a spiritually formed intervention in situations where professional and
spiritual discourse clashes in the context of crisis intervention? The question raised is based on more
general research. This research focused on the process of social work practice® in crisis interven-
tion (specifically, in situations marked as clashes between professional and spiritual discourse).
The text is based on dealing with spiritually sensitive and spiritually oriented interventions which
are described in more detail elsewhere.’ The texts that deal with spiritual interventions are mostly
descriptive in nature (they describe the intervention as such, or the limits of its usage).* Taking
into account this fact, I consider it appropriate to complement this static character with a dy-
namic one. As the spiritually formed interventions are related to the situation of a clash between

1 This article was supported by the grant Nové vyzvy a novd feseni ve vefejné politice a socidlni praci (MUNI/A/0784/2017).
I see social work as a continuous re-construction of activities carried out by social workers with respect to their own concept of social
work (meaning, goals, tasks, definition...), specific client system (client and its surroundings), organisational context (values and rules of
organisation), and (in the case of believing workers) with respect to their own spirituality in situations of a concrete meeting with a client.

3 Jan KANAK, Nedefinovana profesionalita: Vztah diskursii spirituality a profesionality v socidlni praci v soudobé odborné literatufe,
Socidlni prdce / Socidlna prdca 5/2016, pp. 72-92.

4  Cf. Edward R. CANDA and Leola D. FURMAN, Spiritual Diversity in Social Work Practice: The Heart of Helping, Oxford: Oxford
University Press, 2010; Ann M. CALLAHAN, Spirituality and Hospice Social Work, New York: Columbia University Press, 2017; David
S. DEREZOTES, Spiritually Oriented Social Work Practice, Boston: Allyn and Beacon, 2006; and others.
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professional and spiritual discourse, I will also deal with this concept. Then I will describe the
methodological framework of the research and its limits. The last part of the article will try to
answer the abovementioned question. The importance of spirituality in the context of social work
will be taken here as a precondition which does not need to be discussed. I am also aware of
the fact that not everyone would accept it (this is true even with regard to the development of
the relationship between professionalism and spirituality in our country where the nature of the
relationship is still searched for).’

1. The Situation of a Clash between Professional and Spiritual Discourse

The topic of discursive clashes is, in my opinion, very up-to-date in social work. The nature of
professional discourse is changing (that is, the various concepts of professionalism and their mu-
tual contact can be seen as discursive clashes). At the same time, the concrete form of practically
implemented social work depends on the outcome of various (more or less intense) discourse
clashes (that is, the clashes between various types of discourse).® It is usual for social work that,
in individual situations, various types of discourses come into conflicts (for example, legal dis-
course with discourse of ethics of care,” professional discourse with managerial discourse,® or
professional discourse with discourse of spirituality and religion).’ Social workers can experience
legal situations (to report a criminal offense, in this case abuse of a person in care, or to respect
the confidentiality of information). There could be situations in which they have to make vari-
ous decisions (Should we respect the direction of the management of the organisation about the
length of contact with the client or to follow their own concept of social work? Should we pray
with a client or not? And so on.).

These situations can be described as discursive clashes. They can be defined as situations in
which two or more discourses meet and interact — they influence each other.'® This influence
appears not only in communication or interaction but also within the framework of internal
dialogue (for example, in situations where a worker considers the next step in some process).
It is also necessary to point out that these clashes are situational. In some situations, there
could be clashes. In other situations, though, workers follow one specific discourse even if
some other discourse could be useful or crucial for the next procedure. Baxter' introduces the
general course of the two discourse clashes. The author formulates three possible courses of
such clashes (Table 1 below). Both discourses are accepted as valid for the next construction
situation, and, in addition, they create a new discourse in which they are hard to recognise.
This variant is referred to as transformation by the author. In both of the incoming discourses,
there are centripetal dynamics - a shift to the centre of another construction and acceptance of
discourses.

5  Cf.Jan KANAK, Postaven{ diskursu spirituality v socialni praci, Socidlni prdce / Socidlna prdca 4/2015, pp. 30-46.

6  Cf. Karen HEALY, Social Work Theories in Context, London: Palgrave Macmillan, 2014; Jan KANAK, Diskursivni paleta socidlni prace:
reflektovéni diskurst spirituality pomoci prvké diskursivni analyzy, in: Socidlni prdce v nejisté dobé, eds. Ondiej STECH, Peter PATYI
and Zuzana TRUHLAROVA, Hradec Kralové: Gaudeamus, 2016, pp. 23-29; Catherine McDONALD, Challenging Social Work: The
institutional context of practice, London: Palgrave Macmillan, 2006; and others.

7  Cf.Radka JANEBOVA, Dilema mezi privem a etikou aneb pravo nezbavuje odpovédnosti, in: Etika socidlni prdce, ed. Miroslav KAPPL,
Martin SMUTEK and Zuzana TRUHLAROVA, Hradec Kralové: Gaudeamus, 2010, pp- 38-54.

8  Cf. McDONALD, Challenging...

9  Cf. KANAK, Postaveni. ..

10 Cf. Leslie A. BAXTER, Voicing Relationships: A Dialogic Perspective, London: SAGE, 2011.

11 Ibid., pp. 120-151.
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Table 1: Discourse Clashes and their Variants

Process Dynamics d1 | Dynamics d2 The result of clashes

Transforma- Centripetal Centripetal There is a new discourse. The origi-

tion nal two discourses are not recogni-
sable in the new one.

Synchronous Centripetal Centripetal There is a discourse in which both

co-playing original discourses are accepted, but
they are distinguishable.

Diachronic Centripetal / Centripetal / Only one discourse wins, another

separation centrifugal centrifugal situation is constructed in accor-

dance with it.

In the second, more general, variant, there are also centripetal dynamics in both incoming dis-
courses. And although both discourses are present in the construction of the next interaction
or situation, it is possible to recognise the discourses during a synchronous co-playing in this
situation. One of them is usually more dominant. Nevertheless, both of them are present. These
variants are governed by the principle of non-zero sums, that is, it means that both discourses
profit. Compared to them, the last, more general, variation of the dynamics of clashes is charac-
terised by ‘zero sum logic’'> In one discourse, the centripetal dynamics manifests itself. The second
one is characterised by the centrifugal dynamics, and it is exempted from further construction
process. The further process then is in accordance with the winning discourse. This variant is
referred to as diachronic separation by the author.

The result of the clash between professional and spiritual discourse influences the use of spiritually
formed interventions. Generally, it is possible to distinguish purely professional social work (which
is, in this context, characterised by leaving spirituality outside the office door - that is, the worker
does not deal with the client’s spirituality) and purely spiritual activity (the social worker deals en-
tirely with the client’s spirituality). Further, spiritually sensitive and spiritually oriented social work
should be distinguished. In the case of spiritually sensitive social work, spirituality is treated as any
other factor of social functioning or reflexive life management of clients. Spirituality is thus rather
verbalised and (simply said) rationalised in the process of social work practice. Moreover, it is as-
sumed that one part of social work practice should also be the influence on the client’s spirituality.
In the case of spiritually oriented social work, the clients spiritual development is a part of social
work practice and expected activities (if a worker and his client agree on it)."* This distribution is, to
some extent, not entirely satisfying when describing the dynamics of the choice of spiritually formed
interventions (as will be shown below). I will, therefore, extend it by a spiritually oriented concept.

2. Problems with Professional Social Work Discourse

It is rather complicated to define the spirituality discourse in social work. It depends on the di-
mension of religion and the related concept of spirituality and their share in social work."* On

12 BAXTER, Voicing..., p. 138.
13 Cf. KANAK, Nedefinovana...
14 Cf. CANDA and FURMAN, Spiritual Diversity ..., pp. 60-61.



CoriJ[os ) 9
elveritas 5019 74

the other hand, there are relatively fewer difficulties with it than with the professional discourse.
Before I start dealing with these problems with the professional discourse of social work, it is
necessary to say that, for this work, I identify the spiritual discourse with the Christian view. The
Christian view could be characterised as ‘the experience of transformation in the relationship of
a person and God (the same way as it was shown in the life of Jesus Christ). It is also the inspira-
tion of Holy Spirit. Christian spirituality is seen as a lifestyle which includes all relationships’."®
There is no such definition (with a relative conformity) for the professional discourse.

The different concepts of professional discourse include sociological statements about the profession
and its meaning. Also, there are approaches where professionalism is associated with ‘focusing on
the quality of practice’ and is emphasised in ‘the framework of agreed or accepted’ interventions.'® At
the same time, its form is (to some extent) constantly negotiated in the interactions of social workers
with each other and in the interactions with other fields."” The situation led Payne into doubts. He
doubted the fact that the ‘knowledge and value base’ of social work defines its professionalism. He
also disagreed with the fact that such a base would make social work different “from other profes-
sions’'® While the modern concept of professional discourse (still present in the context of social
work) defines professionalism through external criteria (the possibility of self-regulation, awareness
of one’s mission, autonomy, own educational institutions, etc., and also, for some, systematic the-
ory or code of ethics),” the postmodern concept of professional discourse usually defines it from
the inside, that is, it is defined by specific social workers themselves, or (in the case of managerial
concept of professionalism) by the management of the organisation or services. Thus, the concepts
of professionalism have emerged. It has been viewed as an unstable negotiation process (profession-
alism is constructed in discussions between social workers within their organisations, or between
them and other professionals; it is open to other discourses and perspectives), as an emerging and
developing learning through practice, or as the ethics of virtue (the content of the term professional
is constructed by social workers who are perceived and recognised as an authority).

This affects the suitable way of dealing with the clashes between professional and spiritual dis-
course in social work. In the modern perspective of professional discourse, there are two different
discourses. For some postmodern concepts, though, it is not so clear. Healy, for example, does
not define the professional discourse and assumes that a combination of different discourses is
involved in professional social work.” From some points of view, it can be assumed that spirit-
ually formed interventions can be seen as a part of the professional discourse. However, for the
purposes of this text, I will consider spiritually formed interventions to be placed outside the
professional discourse (associated with the scientific understanding of the world).

15 Donald B. PERRIN, Studying Christian Spirituality, New York: Routledge, 2007, p. 32.

16 Cf. Jon NIXONT et al, Toward a Learning Profession: Changing Codes of Occupational Practice within the New Management
Education, British Journal of Sociology of Education 1/1997, pp. 6-14.

17 Cf. Andy HARGREAVES, Four Age of Professionalism and Professional Learning, Teachers and Teaching. History and Practice 2/2000,
pp. 151-182.

18 Malcolm PAYNE, What is Professional Social Work, Bristol: The Policy Press, 2006, p. 152.

19 Ernest GREENWOOD, Attributes of Profession, Social Work 3/1957, pp. 45-55; Robert L. RHODES, Professionalism: A Review of Its
Impact on the Health Services, Orthotics and Prosthetics 4/1984, pp. 69-74; Harold L. WILENSKY, The Professionalization of Everyone,
The American Journal of Sociology 2/ 1964, pp. 137-158.

20 Cf.Julia EVETTS, The Concept of Professionalism: Professional Work, Professional Practice and Learning, in: International Handbook of
Research in Professional and Practice-based Learning, ed. Stephen BILLET, Christian HARTEIS and Hans GRUBER, New York: Springer,
2014, pp. 29-56; Ondrej FISCHER, Pottebuje slusné vychovany socidlni pracovnik zakon o socidlnich sluzbach?, in: Profesionalita,
perspektivy a rozvoj socidini prdce, eds. Zuzana TRUHLAROVA and Katarina LEVICKA, Hradec Kralové: Gaudeamus, 2013, pp.
115-122; HARGREAVES, Four...; Nigel, M. VERRALL, Social Work Practice and Competing Philosophies, Neo: A Journal of Student
Research 1/2010, pp. 1-12; and others.

21 Cf. HEALY, Social...



9 CoriTos )
/5 2019 elveritas

3. Spiritually Formed Interventions

Spiritually formed interventions can be seen as a specific manifestation of the spiritual discourse
in social work. The degree of discourse impact consequently influences the whole process. Either
the spiritual level of a specific client is primarily addressed (spiritually oriented), or whether the
social worker primarily focuses on reflexive life management or social functioning (spiritually
sensitive). In the first case, the purpose of the interventions is to promote spiritual growth (which
is, in the context of spiritually oriented social work, seen as an integral part of social work). In
the latter case, the purpose is to deal with the client’s situation (spiritual growth is perceived
as a part of the work of other professionals, that is, pastoral advisors, priests, pastors or rabbis,
etc.). Before the introduction of individual interventions (classified either as spiritually sensitive
or spiritually oriented), I will also briefly discuss a problem of how social workers can integrate
these interventions into a set of acceptable interventions. I understand this set as the total range
of interventions, techniques, activities, and actions that social workers consider acceptable and
appropriate in terms of social work practice.

Basically, there are two more general ways of incorporating spiritually formed interventions
into a set of acceptable ones. The first is the knowledge and skills acquirement in education
and training, and the second is the tendency towards ‘professionalism which integrates faith’
In this process, ‘the integration of faith and knowledge® takes place. In this case, authors
refer to the process where the spiritual level is gradually integrated into the knowledge base of
social work (built on a professional discourse) through one’s own experience with spirituality
(that is, in the case of the text presented here, intervention based on the spiritual level). While,
in the first case, spiritually anchored interventions (as well as the possibilities of their use
for social work practice) are referred to by authorities or other people, in the latter case, two
matters — the integration of one’s own experiences with spirituality and one’s own conception
of spirituality — influence the decision about acceptable procedures for social workers” prac-
tice. The following distribution of spiritually sensitive and spiritually oriented interventions is
based on an analysis of 74 expert sources (articles, monographs, and conference proceedings).
This analysis is discussed in more detail in another text.” Spiritually sensitive interventions
include: the creation of a space in which clients experience the acceptance of their spirituality;
continuous dealing with the importance of clients’ spirituality and the situation experienced;
negotiating the degree of spirituality in the service delivery process; perceiving spirituality as
a source of functional and non-functional reflexive life coping, or as a source of social func-
tioning; spiritual texts recommendation; and spiritual practice as a support in the perceived
situation, or support during contact with the clergy (if the experienced situation touches the
area of spiritual growth more strongly). The spiritually oriented interventions include, in addi-
tion to spiritual assessment (that is, assessment of the importance of spirituality for the client
and the situation experienced), cooperation with clients in the forgiveness process (that is,
forgiving those who have somehow hurt clients), praying with and for clients, and supporting
clients in spiritual growth.

22 Susan EVANS and Glenda DEVLIN, Client-led Spiritual Interventions: Faith-integrated Professionalism in the Context of Christian
Faith-based Organization, Australian Social Work 3/ 2016, p. 16.
23 Cf. KANAK, Nedefinovand. ..
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4. Basic Description of Methodological Framework

The abovementioned question of this text is formulated in connection with the realised qualita-
tive research. This research dealt with the construction of social work practice during clashes of
professional and spiritual discourse in crisis intervention (from the perspective of female social
workers* who perceive themselves as Christians without the need for active participation in the
Church). The following conditions were set for the criterion selection of communication part-
ners: a) active performance of crisis intervention for at least two years (at least half a year in
some organisations), b) perceiving oneself as a Christian, and c) social worker status - both in
self-concept and in education. Communication partners were contacted in those organisations
that provided crisis intervention in outpatient form at least five days a week and did not work with
a more specific target group (e.g., victims of domestic violence, etc.). Willingness to participate
in the research and, at the same time, the fulfilment of these conditions ultimately led to a small
sample (N = 6). Thus, this part of the research output (and not only this one) is recognised as one
of a qualitative research line based on small sample sizes.”

Data were created in semi-structured interviews from 3/2018 to 7/2018. In parallel, the data
were analysed (another analysis along with several additional interviews was then carried out
during an additional period from 8/2018 to the beginning of 9/2018). The part of the research
output presented here is based on elements of a constructivist variant of grounded theory.* In-
itial interviews (followed by additional shorter interviews) lasted between 96 and 184 minutes.
The communication partners work in three organisations, one of which is church-founded
(and it is closer to spiritual discourse). The research relied on the critical incident technique.
This technique is based on describing one particular case that relates to the topic under inves-
tigation. Our small sample and the use of the critical incident technique are more significant
limits of the presented outputs. Both limiting factors could influence the scope of the described
spiritually formed interventions. These could also be influenced by the punctuality and variety
of factors that influence their selection during social work practice. The limits are, to a cer-
tain extent, counterbalanced by the different spiritual background of communication partners
(Catholic, Evangelical, Hussite, without further specification) and also by the implementation
of additional interviews.

The data was recorded with an mp3 player with the recorder function. Then it was literally
transcribed. After a very cursory reduction of the first order, the transcripts were copied to the
ATLAS.ti version 7. 5. 18. In this program, they were encoded (the encoding was not strictly
according to line-by-line coding). The findings presented here are part of the Interaction Model
of Integration of Spirituality (IMIS). IMIS emerged from broader research which is going to be
presented in professional periodicals and conferences.

24 'This is about female social workers only as only women were involved in the research, even though it was not a criterion of the survey
unit.

25 Cf. Ana CARAS and Antonio SANDU, The Role of Supervision in Professional Development of Social Work Specialists, Journal of Social
Work Practice 1/2014, pp. 75-94; George KARPETIS, Advocating the Clinical Social Work Professional Identity, Journal of Social Work
Practice, 1/2014, pp. 23-41; and others.

26 Cf. Kathy CHARMAZ, Constructing Grounded Theory: A Practical Guide Through Qualitative Analysis, London: SAGE, 2006.
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5. Factors Influencing the Choice of Spiritually Formed Interventions, and the
Options of Choice

The following text is divided into three parts. In the first one (Chapter 5.1), a set of acceptable
interventions will be described (taking into account those which are based on the professional
discourse). Greater attention will be paid to those that are spiritually formed. In the second part
(Chapter 5.2), factors which influence the choice of a specific spiritually formed intervention or
of several such interventions will be described. The final, third part (chapter 5.3) briefly describes
the resulting forms of interventions in terms of named factors.

5.1 Set of Acceptable Interventions

There are two reasons why we need to talk about a set of acceptable interventions (hereafter “Set’).
Firstly, it is precisely this area of knowledge and practical skills which provides the range of inter-
ventions for our female social workers. They chose from this Set. Secondly, it turns out that this
Set is not the same for all social workers. The Set consists of interventions that are based on both
professional and spiritual discourse. In the former, the contents of the Set are procedures that are
customary for crisis intervention and are also acquired in crisis intervention training. It is ‘a craft’
which is (among other things) a set of ‘techniques, such as the structure of conversation, active
listening, and these things that belong to knowledge about how to conduct an interview’ (r2: 016,
018).” In the latter (based on the spiritual discourse), the interventions are integrated by social
workers from their own conception of spirituality as they were not given space for such a skill
during their training. If the theme of spirituality is introduced into training, it is ‘rather general. It
is about sects’ (r3_3: 004)*® or the basic definition of ‘spiritual needs during the process of dying’
(r5_2: 003), or ‘a little bit about that psycho-spiritual crisis®...and then we were mainly talking
about how he [the lector]** manages working with people who don't take antipsychotics™ (r1_1:
006). The instructions for the spiritually formed interventions and the issue of ‘how to work with
it in general’ were not available to the communication partners in the training. Rather, it was em-
phasised that ‘when [the client] seeks answers for those questions of faith, he should see a pastor’
(r3_3: 004). Spiritually formed interventions are thus added to the Set through the integration
of some aspects of private life. Considering some views which deal with the impact of the spirit-
uality discourse on the activities of social workers, this situation is not unusual. If, according to
some, there is a need to ‘live values in all roles and relationships™! and to draw activities for these
roles and relationships from those values (with respect to a specific person), it can be said that
personal and working life (in the spiritual discourse, in the context of social work) are expected to
blend. These findings are consistent with the statements of Evans and Devlin. These two authors
assume that believing social workers tend to move closer to ‘faith integrating professionalism’ in

27 'The designation r2 is used as an anonymous link to the conversation with the communication partner 2. The numbers after the colon in
brackets are the paragraph numbers that the ATLAS.ti program automatically generated when copying the transcript of the dialogue.

28 The number after the underscore indicates the order of the additional interview with the communication partner. For others, see the
previous footnote.

29 Itisaspecific manifestation of the crisis. It is associated with spiritual experiences and, at first glance, it gives the impression of a psychotic
disease. According to some, though, it is not. In Europe, there is no code for it in ICD. It is, therefore, often diagnosed differently and
then medicated which is not entirely appropriate for this manifestation of the crisis.

30 In this way, the author marked the words that the communication partner did not mention in the quoted sentence. They were added by
the author in order to make the quote clearer.

31 Michael J. SHERIDAN, Spiritual Activism: Grounding Ourselves in the Spirit, Journal of Religion & Spirituality in Social Work: Social
Thought, 1-2/2012, p. 204.
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their professional development. They assume that the knowledge base of social work is gradually
extended, that is, values and experience from the spiritual life of workers are gradually added.** As
with the development towards faith integrating professionalism, communication partners enrich
the set of acceptable interventions based on training by those interventions and practices that are
rooted in their own spirituality.

At this point, it is important to mention that the organisation itself is also involved in the Set. With
regard to the scope of the text, this issue will be mentioned only briefly. Although the number
of communicative partners (further referred to as CPs or CP) does not allow generalisation, it is
possible to describe the difference between secular organisations and an organisation established
by the Church using the sample. In the Church organisation (unlike in the secular ones) the
spiritual discourse is accepted. CP r4 (004 - 010) talks about the fact that (in the history of the
organisation) they had ‘some kind of a prayer book. Any client could write in it if he wanted some
intercession’ The intercessions took place during the team meetings of social workers. The same
CP then describes the current practice of ‘moments of silence’ during the meetings. ‘Someone is
in charge of reading something from the Bible, praying, interceding for clients. The Church (when
managing some social organisation) creates space for the spiritual discourse. It is a common part
of work activities. However, this space of acceptance is not always perceived as trouble-free. The
CP doubts the fact that clients would perceive this connection with the Church as ‘a sign of qual-
ity. For many clients, it is not a sign of quality, but a hanging flag. They wonder what they will say
to me. They ask themselves: Will they force me to accept faith there? Will they doubt my decision
if I decide to get divorced?’ These potential concerns (mentioned by our CP) are in line with the
possible contradictory perception of a relationship declaration given by someone to a particular
church. This is highlighted by some recent research.” CPs from this particular organisation differ
from each other in terms of the range of spiritually formed interventions in their Set (giving
their own conception of spirituality as such).** Thus, it can be said (in this case and in advance)
that the church as a managing entity of social institutions creates a kind of ‘mycelium’ which is
important for the use of spiritually formed interventions. Their particular use then depends on
the preference of particular workers.

Although the focus of the research did not emphasise the societal consequences of the choice
of interventions (they were essentially outside the research focus), it is appropriate (in line with
the idea of mycelium and individualised choices) to mention the thesis about the privatisation
of religion and the ‘modern religious individualism” which interprets God and thinks about Him
in a subjective way, outside the influence of churches.”” The fact that the influence of churches on
individuals may be rather marginal (as well as the influence on the Set, and the functioning of the
CP’s organisation) is also suggested by the CP. The CP describes the dispute over the values of ser-
vices that ‘they create’® and which are perceived as ‘something which is dictated. However, there
is no harmony when dealing with those values in the organisation. They are perceived (by some
CPs) as ‘it is not this way, and it cannot be that way’ (r6: 060). In the Czech context, according to

32 EVANS and DEVLIN, Client-led..., p. 16.

33 Kathleen J. MARTIN, Resistance and Change: Visual Culture, Missionization and Appropriation, In: Indigenous Symbols and Practice in
the Catholic Church, ed. Kathleen J. MARTIN, Farnham: Asgate Publishing, 2010, pp. 9-38.

34 Although the scope of the text does not allow a deeper analysis, CP 16 (070) sees spiritually formed activities in personal life as a ‘support
of the relationship with God’ and understands God as the one who gave freedom to Creation. Prayers for clients in specific situations do
not appear in her Set. On the other hand, CP r5 (058), who is ‘convinced that God affects’ human lives and even in concrete situations,
accepts prayers for specific clients in specific situations in the Set.

35 Michaela BARTOSOVA, Mezi Bohem a cirkvi — pluralizace ndbozenské zkusenosti v fimskokatolické cirkvi, Socidlni studia 3-4/2008, p. 90.

36 The term means: the church as a managing entity.
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the 2011 Census, 14 per cent of the population are members of a particular church or religious
society. This fact can also play a certain role. *” This fact can reinforce the abovementioned thesis
on the individualisation of spirituality and ‘compartmentalisation™® (that is, the separation of the
Church from other spheres of human activity even in the case of believers, and even in the case
of believers’ workplace). However, the research data does not allow us to consider whether the
choices of specific interventions are determined by the factors described below, or whether it is
the impact of the withdrawal of the churches (of their influence, and their defined spirituality) on
female social workers and their work practice (that is, it is a part of the process of the compart-
mentalisation and privatisation of religion).

In the CPs’ Sets, the following interventions can be detected. They are described in points for
clarity. It is not possible to say that all communication partners have used all the spiritual inter-
ventions all the time (as it will be shown below).

« Should social workers tell a client about their faith? - that is, to present his own anchorage in
spirituality. The communication partner - also referred to as CP r4 (012) - talks about the free-
dom to ‘tell it to him (or not). It’s not that I have to, or I am not allowed but it always depends
on the logic’ of what the client wants to know and in what way he asks about it.

o Praying for clients. CP r6 (132) describes the practice in an organisation. ‘Here at our meetings,
we sometimes pray for those clients. Likewise, CP r5 (086) reports that ‘it is (when considering
the work) extremely important for me that I can pray for them.

« Praying with clients. CP r5 (216) talks about the view of praying with clients which has chan-
ged for her: “‘When it happened earlier, I prayed with these people and somehow I didn’t think
about it. And then I spoke about it with the others. Then I realised that I should not do that’ On
the other hand, CP r4 (097) says that ‘if the client asks me to pray with him, I will say clearly
that we can. Then I do that’ CP r3 (295) does not consider prayer with the client as part of the
work. A client can have a need to ‘pray in the community in a biblical meaning (that is, if two
or three are gathered in His name, Jesus is somehow present among them). The CP does not
understand such a prayer as a part of her work. This way, the spiritual space (this CP is also
a pastor) is added to the space of crisis intervention. It is the creation of that ‘community.

o Influencing the spiritual level of clients. CP r4 (069) briefly describes her dialogue with a client
about the God’s acceptance. She says that ‘he needed to hear from someone that he had never
stopped being worthy of God’s acceptance ... that this is not based on his behaviour, and that
salvation is not based on our deeds but it comes from the other side. Similarly, CP r6 (096,
098) described how she has influenced the client’s conception of God. The client saw God as
the one causing pain in her life. The CP responded to this by emphasising God’s love. ‘T have
emphasised God’s love, the positive things, and the fact that the client’s conception of God did
not make sense’ The CP supported this positive view by the history of salvation. She says that
‘the client’s perception does not make sense in the context of the history of salvation as it is
such a medieval concept’ (i.e., it is based on power).

» Mapping of the spiritual dimension of clients (even when some clients see God as a non-existing
entity). CP r3 (123) describes contact with a client who considered herself to be an atheist. She
was ‘asking about the term atheist and about its meaning. She described her beliefs and empha-
sised her belief in life here. So, we talked about it, and I asked what it meant to her’. Similarly, CP

37 Itis also important to mention that 45% of respondents of this census did not answer the question.
38 BARTOSOVA, Mezi Bohem..., p. 93.
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r1 (063) describes her experience with such a situation. When a client ‘began to talk about God
and His meaning for her, I summed it up, and I talked about it This talking about the client’s spi-
rituality is a part of the professional provision of crisis intervention. ‘It should not be seen as some
meeting of Church people (brothers and sisters) in that spiritual part. (r1: 057).

 Reading spiritual texts or Bible verses. CP r4 (051) describes, in connection with the aforementi-
oned bullet-point Influencing the spiritual level of clients, how he works with Bible. ‘I really take
these verses from the Bible and try to comfort him with some concrete one, with the one he needs
at the moment. Likewise, CP r3 (111) works with spiritual literature. However, this CP uses it as
a basis for mapping the client’s spirituality and as a way how to influence his reflexive life man-
agement: ‘Well, if | mention something about faith, we talk about it and I usually mention a book.
For example, I mention a book called When Bad Things Happen to Good People, and then we
just talk about that book and about some interesting questions and answers in it’

« Emphasising God as part of the client’s relationship field. For example, CP r1 (117) drew a spi-
ritual ecogram with a client. ‘T drew a client in the middle of other individual characters, inclu-
ding God. Then I showed her relationships in this ecogram and their moves’

The experience with one area in the bullet-points above, namely Influencing the spiritual level of
clients, has led me to the need to distinguish between spiritually oriented and spiritual situational
interventions. Professional sources count on the fact that spiritually oriented interventions influ-
ence the spiritual level of the client (his conception of spirituality or his relationship with God)
just by the spiritual growth support. However, communication partners described another matter.
They pointed out that influencing the client’s spiritual level is done in order to stabilise clients and
to cope with their crisis situation. Communication partner r5 (212) justifies her procedure by the
need to emphasise ‘that God does not want us to be afraid; by a tendency to stabilise the client.
The CP does not want this false view to be ‘that issue which drags them down’ Interventions,
which are (in this sense) classified under the spiritually oriented social work,** have the character
of procedures used for one of their qualities — that is, professional constructed logic of work
(based on scientifically conceived discourse of professionalism).

5.2 Factors Influencing the Choice of a Particular Intervention

The choice of specific spiritually formed interventions from a set of acceptable interventions is gov-
erned (in the case of situations described by the CPs) by the interaction of certain factors. These fac-
tors influence how close the worker is to the Role of Training Professionalism.* In short, the spiritual
level is seen as essential for CPs and their lives. It is perceived by one CP that ‘faith is not some coat
that I could take oft when I go to work’ (r5: 068). If we use this metaphor, then the degree of inclina-
tion towards the Role (that is, the role accepted by workers during contact with a particular client)
can be understood or perceived as a particular type of clothing. No matter what kind of clothing
represents the job for them, they start doing social work professionally dressed. However, this kind
of clothing determines their choice of spiritually formed interventions. The following influences the
choice of spiritually anchored interventions:*'

39 Cf. DEREZOTES, Spiritually...; KANAK, Postaveni...

40 The term is part of IMIS. It expresses the fact that CPs gained their insight into professionalism in the context of crisis intervention
training. In such training, the accent was put on procedures based on a professional discourse. This professional discourse builds on
a world which is scientifically understood.

41 With regard to other planned articles, I consider it necessary to point out that the factors are simplified (in comparison to the description
in IMIS) for the sake of clarity. I think that the dynamics of choice and its logic have not been changed.
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a) the general degree of inclination towards the Role of Training Professionalism (the
mentioned ‘clothing) or its type);
b) the perceived needs of clients and the possibilities of their fulfilment.

In a more professional way, it would be possible to call the general degree of inclination to the
Role a reflexive work plan.** The plan is the deeper explanation of Navratil’s thesis on a reflexive
life plan towards better understanding in the area of social work profession.* In the theory of
structuration and its context, it is possible to view the general degree of inclination to the Role
as an element of ‘ontological safety’* It can be seen as a degree of proximity to the scientifically
understood discourse of professionalism. The closer the CP concerned is to such a discourse,
the more he uses only professionally formed interventions or those interventions that could be
described as spiritually sensitive. For example, CP 4 perceives prayer with a client as part of a pro-
fession while CP 3 does not see it that way (see Praying with clients in the previous section).

The second factor that contributes to the choice of one of the spiritually formed interventions is the
client’s need and its possible fulfilment (needs perceived and detect by CPs). Perceived needs can be
divided into two general areas, being either: a) the need for salvation, or b) the need to manage the
situation. The possibility of fulfilling the need is then related (again in general) either to God (a),
or to the interaction between the CP and her client (b). Logically, there are four possible variants
that are described in Table 2 below. The table lists those interventions that were mentioned by the
CPs. These were either the implemented ones or the ones mentioned by CPs’ colleagues (including
colleagues from other organisations).

Table 2: The Clients’ Needs Perceived by CPs and the Possibility of Its Fulfilment

A specific need /
The fulfilment options

Interactions concerning

God

Interactions with people
(social workers with clients)

The need for salvation

It is not manifested in the
interactions with clients
(concerning interviews
with CPs)

The CP’s assumption that
we will be saved regardless
of our actions on the earth

The tendency to change the
client’s spiritual level in or-
der to fulfil the ‘conditions’
of salvation

The need to handle the

situation

Praying for clients
Praying with clients

Changing the spiritual
level in order to handle the
situation

Mapping the spiritual level
in order to manage the
situation

42 Tt could be understood as an idea of individual workers about how to help (i.e., which interventions to use for individual clients with

different personal characteristics). What conditions are suitable for constructing social work practice?

43 Cf. Pavel NAVRATIL, Reflexivni vyuZiti teorie v procesu posouzeni: Problémy posouzeni Zivotni situace v pozdné moderni dobé. Habilitacni

prdce. Brno: FSS MUNI, 2009.

44 Wafa KORT and Jamel E. GHARBI, Structuration theory amid negative and positive criticism, International Journal of Business and

Social Research 5/2013, p. 95.
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If the possibility of fulfilment is perceived in interaction between God and a client (and God is
seen as an initiator) then it is often associated with a limited scope of a CP’s intervention. In this
context, CP 5 (096) states: ‘I felt my limitations a lot here. I was aware of things which I can or
cannot do, and that God has some control over it. In the case of interactions with people (social
workers with clients) and its fulfilment, the act of meeting needs is perceived as the possible one
even with the limited scope of the CPs’ intervention. CP 4 (105) describes: T know these verses
and I identify myself with them’ At the same phase of the interview, she says: ‘If a client wants
exorcism because she thinks she has worked enough in the area of psychotherapy, and there are
some external ones that attack her, I'll try to get her some contact. [...] I also know that it is not
a ritual. There are no flames’ The difference between these two options of fulfilment is how the
CPs define situations (the key for the evaluation is the extent to which is a particular situation
influenced by CPs in the context of the clients’ needs).

When talking about needs, CPs distinguish the need for salvation (that is, interventions that are
primarily aimed at salvation as such) and the need to manage the situation. The first mentioned
need was represented in the interviews in the form of a memory (one of the CPs remembered her
colleague’s thought. For this colleague and her work with clients (from the CP’s point of view) it
was characteristic to ‘fight for the Truth and seek universal truth’ In this case, the workers use ‘the
professional means keeping in mind that the real goal is salvation, or they ‘pray for the salvation’
with the clients (r3: 269). In the latter case (the need to handle the situation), CPs work with
spirituality (the client’s spiritual level is either influenced or mapped) but the aim is to ‘calm down’
(r4: 063). ‘It [clients’ own spirituality] should not pull them down’ (r5: 212).

5.3 From Addressing God to Spirituality Exploration

The set of acceptable interventions and the abovementioned two factors influence how work with
clients is generally structured with the usage of spiritually formed interventions. With regard to
the scope of the text, I present here only a basic description of the individual variants. In fact,
the following three options were expressed in the interviews the most. They correspond to the
perceived need - to solve and manage clients’ situations:*

« Praying for clients and praying with clients, i.e., addressing God (spiritually oriented interven-
tions).

 Changing the spiritual level of clients in order to stabilise their situation (spiritual situational
interventions).

 Exploration of spirituality for easier orientation in the situation (spiritually sensitive interven-
tions).

In the case of spiritually oriented interventions, the CP stresses in prayer that: ‘there is someone
else who cares more about the client than me’ It does not mean that the activity carried out by
the CP was as such ineffective. The CP thinks, though: ‘My competence ends here and now it is
up to the client and God’ (r4: 006). The CP sees ‘the limitations ... I see what I can or cannot do,
and also that God has it somehow under control’ (r5: 096). Prayers, in this sense, are realised
either by individual workers or (if the organisational culture allows it) also by a group of workers

45 The above-described variant of interventions at the client’s spiritual level (with regard to the client’s salvation) will not be described here
as it is not an authentic procedure in the area of the CP’s work.
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at meetings (as described by CP r4 - see chapter 5.1 above). To put it simply, God is addressed in
order to manage situations. He is not understood as the sole solver of the clients’ situations. He
is the One who can have control over the situation (see the CP r5 and her statement), and He has
other ‘competencies’ than those of social workers (r4: 006).

In the case of spiritual situational interventions, the general intention of the CPs is to influence
the spiritual level of clients. They use their own spirituality. CP r6 (100) describes the situation of
offering one’s own view of God, the concept of salvation, and God’s activity here on Earth. Her
aim is to explain her liberation. “There is liberation in my activities ... what I have to do or do not
have to do to feel free’ in a particular crisis situation. The CP ‘emphasised the love of God, the pos-
itive things. The CP was trying to explain that ‘the view [the client’s view], her conception of God,
does not make sense’ (r6: 096). CP r4 (051) chose a similar procedure. She says: ‘I normally open
the Bible or start saying those verses about how God is the One who forms us in our mother’s life.
Neither the heights nor the depths nor human power will separate us from the Christ’s love. It
was in a situation where the client’s reaction to the crisis was also that he did not feel worthy of
God’s love. In such cases, CPs influence their clients (and their spiritual level) through their own
views and conception of God or salvation. They do this not because of salvation or because of the
‘right’ faith. All is done in order to reduce the pressure on clients and to make the clients’ spiritual
level supportive rather than complicated (concerning the situation and its management).

The last variant (spiritually sensitive intervention) is, as the previous one, characterised by the cli-
ent’s spirituality. Specifically, the clients’ spirituality ‘fits into the context of [their] crisis’ (r1: 067).
However, clients’ spirituality is (in this case) mapped and highlighted in the context of clients’
situations. This process is done for workers as well (in view of the need to better understand the
situation). CP r3: 121 talks about her feeling: ‘I felt a great need for internal understanding, a need
to map the situation For this reason, the spirituality of clients is not changed or intentionally in-
fluenced. CP r1 (065) talks about a way in which she ‘would not influence [the client] in her belief
in some way, and, at the same time, she would give her enough room for her faith’ In the context
of this statement, she created a ‘picture of relationships’ with the client. She portrayed the client
‘in the middle of the picture and around the client she placed the individual characters (including
God and the relationships) with their connections and intersections’ This approach should help
the client to ‘understand her situation’ (r1: 117).

Conclusion

The article focuses on the question: What factors influence Christian female social workers and
their choice of spiritually formed interventions in situations where professional and spiritual dis-
course clashes in the context of crisis intervention? The question asked, as well as its answer, is
based on broader research. This research focuses on the construction of social work practice in
situations of clashes between both discourses. On one hand, the choice of a specific spiritual-
ly formed intervention is influenced by a set of acceptable interventions (that is, what the CPs
consider to be interventions in the context of the professionally understood crisis intervention).
On the other hand, the choice is influenced by the interaction of two factors: a) the degree of
inclination towards the Role of Training Professionalism, and b) the perceived needs of the client
and the possibilities of its fulfilment. To put it simply, the higher inclination to the role leads CPs
towards the choice of spiritually sensitive interventions rather than towards spiritually oriented
interventions. The perceived need and the possibility of its fulfilment influences the intervention
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and its process. The intervention is then conducted with several intentions: mapping the spiritual
level (easier orientation in the situation for clients), influencing the spiritual level (managing the
crisis state), or reaching out to God (due to the perception of one’s own limited competence to
affect the clients’ situation).
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Rozcesti kritické praxe socialni prace v kontextu
institucionalizovaného systému socialnich sluzeb

v Ceské republice
Radka Janebova

Abstrakt:

Kriticka praxe socialni prace je (mimo jiné) reakci na rozmach ideologie neoliberalismu a jako
takova to nema s prezitim uplné jednoduché. Tento pfispévek je vénovan organizacim, jejichz
praxi |ze ¢i bylo mozné povazovat v kontextu Ceské republiky za kritickou. Cilem bude reflek-
tovat u vybranych organizaci realizujicich kritickou praxi jejich fungovani ve vztahu k institu-
cionalizovanému systému socialnich sluzeb a dsledky, které mize za¢lenéni do systému mit
pro jejich kritickou praxi. Pfiklady fungovani vybranych organizaci mohou ukazovat, jak jsou
postaveni pred dilema, zda formalizovat svou existenci, vstoupit do institucionalizovaného
systému socidlnich sluzeb a zajistit si relativni financni stabilitu s rizikem tlakd na utlumovani
kritické praxe, nebo zUstat deformalizovanymi, coz s sebou nese finan¢ni nejistotu, avsak za-
roven to poskytuje vétsi svobodu vykonavat kritickou praxi.

Klicova slova: kritickd praxe, socidlni prace, socialni sluzby, institucionalizace, deformalizace,
neoliberalimus, financovani

Uvod

Cilem ¢lanku bude reflektovat u vybranych organizaci realizujicich kritickou praxi socialni prace
v Ceské republice jejich fungovani ve vztahu k institucionalizovanému systému socialnich sluzeb
a dasledky, které muize zaclenéni do systému mit pro jejich kritickou praxi. Protoze socialni prace
se nedéje ve vakuu, ale odrazi kontexty, ve kterych se odehrava, pokusim se sva zjisténi zasadit do
jednoho z nejpodstatnéjsich soucasnych kontextti - a to do dominujiciho neoliberalniho diskur-
su. Text je psan z vychodiska kritického vici tomuto diskursu - z pozice kritické socialni prace
a kritiky neoliberalismu Loica Wacquanta. Nez se dostanu k avizovanému cili, je vhodné alespon
stru¢né vyjasnit roli socialni prace v neoliberalni spolecnosti, tak jak je vnimana z kritické pozice,
poté vymezit, co rozumim kritickou praxi, a teprve poté mohu formulovat hypotézy o fungovani
organizaci realizujicich kritickou praxi v institucionalizovaném systému socialnich sluzeb a o do-
padech tohoto fungovani na jejich kritickou praxi. Pfedlozené vystupy je tfeba chapat pouze
jako hypotézy induktivné vyvozené z vyse uvedenych ¢lankd a ze studia dokumentti (webovych
stranek a facebookovych profilit uvedenych organizaci a ¢lankt vztahujicich se k popisovanym
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udalostem), pricemz je tfeba na zacatku textu deklarovat, Ze znéni hypotéz nutné podléha vlivu
deklarované kritické pozice.

Role socialni prace v neoliberalni spole¢nosti z kritické pozice

Socialni prace je logicky ovliviiovana kontextem, ze kterého vychazi a ve kterém se angazuje.
V zemich, které byvaji optikou globalnich studii oznacovany jako zemé bohatého Severu, do-
chazi od 70. let 20. stoleti k sérii udalosti, které mély zasadni dopady na ekonomiky narodnich
stat a na vyvoj socialnich stati. Mezi nimi hraly prim valka ve Vietnamu, neudrzitelnost dolaru
krytého zlatem a nasledny konec Brettonwoodského systému, jomkipurska valka mezi Izraelem
a jeho arabskymi sousedy nasledovana zvysenim cen ropy.' Nasledujici celosvétova hospodarska
stagnace prinesla fadu otazek k fungovani socialnich stati. Krizi legitimity do té doby prevlada-
jicich keynesianskych statt usilujicich o vyvazovani negativnich duasledkd trznich mechanismu
na zivoty lidi dokazali lépe vyuzit liberalové, ktefi s argumentem nepfijatelnosti pokracujicich
zasaht statu do svobody lidi tlacili vlady k omezovani intervencionalismu a prosazovani volného
trhu a vlastnickych prav jako klicovych principti nové fungujicich statt.? Nastoupilo nové domi-
nantni ideologické paradigma - neoliberalismus, coz néktefi autofi oznacuji jako tzv. neoliberalni
revoluci.’

Neoliberalismus lze chapat bud tizce ekonomisticky jako myslenkovy proud ¢inny pouze v oblasti
ekonomiky, postaveny na pfedpokladu, ze nejvyssi trovné socialniho blaha celé spole¢nosti bude
dosazeno skrze principy individualni odpovédnosti, prosazovani principt volného trhu a mini-
malizace statu. Lze ho také chapat velmi $iroce ve smyslu Foucaultova konceptu governmentali-
ty* jako praxe vladnuti, ktera v sobé spojuje specifické technologie moci zaméfené na formovani
mentality subjekti v jejich kazdodennim fungovani. Vzhledem k tomu, Ze prvni pojeti je znacné
zjednodusujici, zatimco druhé svou neohranicenosti nespecifikuje roli statu, trhu a obcanstvi pri
ovladani lidi, vymezuje francouzsky socialni antropolog a sociolog Loic Wacquant jesté tieti po-
jeti neoliberalismu, které nazyva Kentaufim statem®. V ném neoliberalismus neusiluje o demon-
taz statu, ale chdpe ho jako regulatora (nikoliv de-regulatora), ktery formuje ob¢anstvi v souladu
s pozadavky trhu. Tento model je postaven na tezi, Ze neoliberalismus neni ekonomickym, ale po-
litickym projektem partnerstvi kapitélu se staitem. Podobnym zptisobem vnima neoliberalismus
autor knihy A Brief History of Neoliberalism David Harvey®, ktery ho povazuje za politicky pro-
jekt, ktery ma za cil udrzet na uzdé moc zaméstnanct, jimiz se vladnouci tfida citi byt ohrozena,
a zaroven slouzi k optimalizaci podminek pro akumulaci kapitalu a udrzeni moci ekonomickych
elit. Prostfedkem k dosazeni téchto cilii je stat ve sluzbach kapitalu. To je podle obou autort také
divodem, pro¢ stat stale existuje. Kapital sam o sobé neni schopen vytvaret podminky pro svou
akumulaci, takze potfebuje, aby stat prezil a pracoval v jeho prospéch. Vzhledem k tomu, zZe stat
je hlavnim zadavatelem socidlni prace, jevi se toto pojeti neoliberalismu z kritické pozice jako
optimalni vychodisko pro diskuzi k roli socialni prace v éfe neoliberalismu.

Ceska republika sice nesdilela se zemémi bohatého Severu neoliberalni revoluci v 70. a 80. letech

1 Bob MULLALY, The New Structural Social Work, Ontario: Oxford University Press, 2007.
Tan HYSLOP, Neoliberalism and Social Work Identity, European Journal of Social Work 1/2018, s. 20-31.

3 Petr KRCAL - Jiti MERTL, Reflexe neoliberalismu v socialni teorii a politické filosofii, in: Neoliberalismus a marginalita, studie z ceského
redlkapitalismu, ed. Lubomir Luptak a kol, Brno: Doplnék, 2013, s. 7-42.

4 Michel FOUCAULT, Ethics: Subjectivity and Truth, ed. Paul RABINOW, New York: The New Press, 1997.

5 Loic WACQUANT, Three Steps to a Historical Anthropology of Actually Existing Neoliberalism, Social Anthropology/Anthropologie
Sociale 1/2012, s. 66-79.

6  David HARVEY, A Brief History of Neoliberalism, Oxford: Oxford University Press, 2005.
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20. stoleti, ale pomérné bleskové ji prodélala bezprostiedné po tzv. Sametové revoluci, kdyz se
rozhodla plnit body Washingtonského konsenzu. Tento desetibodovy manudl vytvoreny Mezi-
ndrodnim ménovym fondem v roce 1989 je postaven na navratu ke klasické ekonomii a zcela ig-
noruje fakt, ze problémem vyrovnanych rozpoctl nejsou vydaje, ale prijmy.” Kdyz se vlada Vac-
lava Klause pod heslem ,,utahovani opaskii“ inspirovala ve Washingtonskému konsenzu a zacala
uplatnovat politiku $krtt (oficialné oznacovanych jako disciplinovana fiskalni politika), zruseni
danové progrese, prodavani prace pod cenou, nevyhodné liberalizace obchodu vedouci ke kolo-
nizaci ceské ekonomiky, vyvlastnovani statnich podnika pod hlavickou privatizace a deregulaci,®
v podstaté tak provedla neoliberalni turborevoluci. Protoze se skrty z hlediska neoliberalni logiky
musi primarné vztahovat k omezovani funkci statu - a to zejména v socialni oblasti — realizovala
jejich druhou vlnu naplno pravicova vlada Petra Necase v letech 2010 az 2013. Zasadnim dusled-
kem tzv. Drabkovych reforem bylo, Ze vedly k drastickému socialnimu propadu téch nejslabsich
lidi ve spole¢nosti.

Wacquantiv® Kentaufi stat ma dva zasadni tkoly. Za prvé regulovat prostredi k zajisténi kor-
poratniho profitu a za druhé disciplinovat lidi, a to zejména prislusniky nizsich vrstev. Vyuziva
k tomu ¢tyfi politiky. Skrze ekonomickou politiku se snazi komodifikovat oblasti jesté trhem ne-
ovladnuté a maximalné osekat vydaje v oblastech, které neprinasi kapitalu finan¢ni zisk. Socialni
politiku transformuje z ochranné do napravné formy, takze pomoc od statu prestava byt socidlnim
pravem, jako tomu bylo v keynesianském kapitalismu, ale je podminovana poslusnosti a plnénim
povinnosti ke statu. Trestni politika slouzi k presunu lidi, ktefi neobstali pred pozadavky politi-
ky socidlni, do penalniho systému.'® Také slouzi k obnovovani ztracené legitimity statu v ocich
»slusnych ob¢ant®, u nichz je nejprve vyvolana moralni panika z ohrozeni neptizptisobivymi, aby
byli posléze uchlacholeni raznymi zasahy statu viici témto lidem na okraji spole¢nosti. Kulturni
politika prosazuje ideje individualni odpovédnosti jako motiva¢niho diskursu, ktery vzajemné
tmeli vSechny zminéné politiky statu.

Zasadni dopady téchto politik na socialni praci se projevuji v nartstu chudych (v mezinarodnim
kontextu viz napt. Piketty in Keller"'; Oxfam'* v ceském kontextu viz napt. Svihlikova'3; Tozicka's;
Prokop'®), v osekavani vydajt na sluzby socialni prace vénované lidem povazovanym za nezaslu-
hujici - nezaméstnané, tzv. neptizptsobivé, lidi bez domova, samozivitelky (data Ceského statis-
tického uradu z roku 2017'¢ naznacuji, ze u tzv. zasluhujicich chudych nejsou az takovym problé-
mem $krty, jako spiSe dlouhodobé podfinancovani systému socialni ochrany) - a v konkurenci
mezi sluzbami, kterda produkuje servilni chovani vii¢i zadavatelim a limituje snahy o prosazovani

Ilona SVIHLIKOVA, Jak jsme se stali kolonif, Praha: Rybka Publishers, 2015.
Tamtéz.
WACQUANT, Three..., s. 66-79.
0 Zatimco pavodné slouzila trestni politika primarné k trestu a napravé lidi pachajicich krimindlni delikty, v Kentautim statu se podle
Wacquanta stava stale vice soucasti jeho disciplinarni Pravé ruky, kterd ma za kol zasahovat proti chudym.
11 © Jan KELLER, Thomas Piketty: Kapital ve 21. stoleti (recenze knihy) (on-line), Argument, dostupné na: http://casopisargument.
cz/2017/01/31/thomas-piketty-kapital-ve-21-stoleti/, aktualizace dne 31. 1. 2017, citovdno dne 2. 3. 2018.
12 © OXFAM INTERNATIONAL, 5 Shocking Facts about Extreme Global Inequality and How to Even It Up (on-line), dostupné na: https://www.
oxfam.org/en/even-it/5-shocking-facts-about-extreme-global-inequality-and-how-even-it-davos, aktualizace 2018, citovano dne 2. 3. 2018.
13 SVIHLIKOVA, Jak...
14 ©Tom43 TOZICKA, Ceska republikaje zchudly stat (on-line), Denik Referendum, dostupné na: http://denikreferendum.cz/clanek/24313-
ceska-republika-je-zchudly-stat, aktualizace dne 19. 12. 2016, citovano dne 5. 3. 2018.
15 © Daniel PROKOP, Vyzkum chudych (on-line), Praha: Median, dostupné na: http://data.idnes.cz/soubory/domaci/A161114_NEH_009_
CHUDOBA1_MEDIAN.PDE aktualizace dne 27. 10. 2016, citovano dne 5. 3. 2018.
16 © CESKY STATISTICKY URAD, Vybrané tidaje o socidlnim zabezpeleni za rok 2016 (on-line), dostupné na: https://www.czso.cz/
documents/10180/46002380/19002917.pdf/30a86875-3361-44c4-ae3c-d3ad502f68fa?version=1.0, aktualizace dne 10. 11. 2017,
citovano dne 22. 2. 2018.
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prav klientt (viz napt. Hlouskova'’; Valova, Janebova'®; Janebova a kol.”?). Zda se tedy, Ze neolibe-
ralismus muze zasadnim zpuisobem limitovat schopnost ¢i mozna ochotu socialni prace prosazo-
vat lidska prava, socidlni spravedlnost, bojovat s chudobou a nespravedlnosti a prosazovat etické
imperativy pomoci.?* Naopak muize vést k dirazu na kontrolu, vnucovani socialnich norem, pa-
cifikaci lidi a jejich disciplinaci (napt. Leonard?®'; Day*; Mertl®; Janebovd, Truhlafova®*; Janebo-
va®). Stanovisko, Ze socialni prace vstupuje do sluzeb neoliberalniho statu a stava se stale vice
jeho ukaznujicim nastrojem, vede nékteré kritické autory k tomu, Ze socidlni pracovniky oznacuji
jako soft cops (napt. Day*; Messing®), coz lze pfelozit jako ,,hodné policajty“. Na tuto situaci, kdy
socialni prace za¢ina rezignovat na své pomahajici poslani a vstupuje do sluzeb Kentauftiho statu,
se pokousi reagovat kriticka socidlni prace.

Kriticka praxe socidlni prace v Ceské republice a zpisoby jeji realizace

Pojem kriticka socidlni prace zahrnuje celou fadu rozmanitych proudt (strukturalisticky, radikalni,
feministické, antirasistické, transnaciondlni, postmodernistické, anti-opresivni pfistupy atd.),
presto u nich Ize nalézt nékteré spole¢né znaky. Klade diiraz na analyzu mocenskych mechanismi
vedoucich k nerovnosti a utlaku ve spolecnosti, na participaci lidi pfi feSeni jejich problém, na
»zplnomocnovani“ lidi ke kolektivnim akcim za Gc¢elem dosazeni socidlnich zmén a chce stat
na strané utlacovanych a bezmocnych lidi pfi dosahovani spolecenskych zmén.?® Priciny vzniku
socialnich problému vidi ve strukturalnich aspektech, jako jsou nespravedlivé ¢i vykotistujici
spolecenské usporadani mezi socidlnimi vrstvami, gendery, rasami, sexudlnimi identitami,
vékovymi skupinami apod. Individualni problémy lidi jsou z pohledu kritické socidlni prace vzdy
determinovany spolecenskym usporadanim.*

Vzhledem k tomu, Ze v ¢eské socialni praci se kriticka socialni prace dosud vyraznéji neetablovala
a nepodarilo se mi dohledat prakticky ¢inné organizace socialni prace, které by se s timto proudem
jasné identifikovaly, vyuzivam oznaceni ,kriticka praxe®. To se zaméfuje spiSe na napliiovani znaka
kritické praxe nez na identifikaci se souborem ideji charakterizujicich kritickou socialni praci.
Kdyz jsme s Barborou Celou® hledaly vyse uvedené znaky kritické socidlni prace v ceské praxi,
nalezly jsme nékolik organizaci a spolkd, jejichz ¢innosti bylo mozné za kritickou praxi oznacit
(napt. Konexe, Jako doma, Vzajemné souziti, Cesk)’r zapad, ASLIDO, KRISA). Z naseho vyzkumu

17 Zuzana HLOUSKOVA, Etické aspekty ucasti poskytovatelti v procesech komunitniho planovani socialnich sluzeb, in: Etika socidlni
prdce, ed. Miroslav KAPPL - Martin SMUTEK - Zuzana TRUHLAROVA, Hradec Krélové: Gaudeamus, 2010, s. 223-228.

18 Hana VALOVA - Radka JANEBOVA, ,, Antiradikélnost“ Ceskych socialnich sluzeb aneb jak organizace socidlnich sluzeb fesi pokles
finan¢nich prostredka, Socidlni prdce / Socidlna prdca 1/2015, s. 5-23.

19 Radka JANEBOVA - Marcela HUDECKOVA - Romana ZAPADLOVA - Jana MUSILOVA, Ptibéhy socialnich pracovnic a pracovnikd,
ktet{ nemléeli - Popis prozivanych dilemat, Socidlni prdce / Socidlna prdca 4/2013, s. 66-83.

20 Carolyn NOBLE, Postmodern Thinking Where is It Taking Social Work?, Journal of Social Work 3/2004, s. 289-304.

21 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.

22 Phyllis J. DAY, Social Welfare: Context for Social Control, The Journal of Sociology ¢ Social Welfare 1/1981, s. 29-44.

23 Jiti MERTL, Prerozdélovdni welfare. Ndtroj pomoci, nebo kontroly?, Brno: Doplnék, 2017.

24 Radka JANEBOVA - Zuzana TRUHLAROVA, Téma kontroly ve vybranych etickych kodexech socialni prace, Caritas et veritas 2/2018,
s. 196-209 & Radka JANEBOVA, Vybrané principy kritické socidlni prace v kontextu kontroly nedobrovolnych klienttl, Socidlni prdce /
Socidlna prdca 3/2018, s. 5-21.

25 Radka JANEBOVA, Posedlost sociélni prace managementem rizik a rezignace na potteby, Socidlni prdce/ Socidlna prdca 6/2018, s. 39-56.

26 DAY, Social...

27 Jill T. MESSING, The Social Control of Family Violence, Affilia 2/2011, s. 154-168.

28 Karen HEALY, Reinventing Critical Social Work: Challenges from Practice, Context and Postmodernism, Critical Social Work 1/2001.

29 Jan FOOK, Radical Casework: A Theory of Practice, Sydney, Australia, Allen & Unwin, 1993.

30 Radka JANEBOVA - Barbora CELA, Kriticka praxe mezi ,,jinou“ socidlni praci a aktivismem, Socidlni prdce / Socidlna prdca 2/2016,
s. 22-38.
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ale také vyplynulo, ze tyto aktivity nebyly vétSinou identifikovanych organizaci jako kriticka so-
cialni prace deklarovany. Probihaly bud intuitivné bez reflexe vztahu k socialni praci v obecném
pojeti ¢i ke kritické socialni praci, nebo se reflektované vymezovaly vii¢i mainstreamové socialni
praci a hlasily se k aktivismu. Aktivity kritické praxe byly propagovany hlavné skrze platformu
KRISA (Kriticka socialni akce), ktera svou prislusnost ke kritické socialni praci oteviené dekla-
ruje na Facebooku: ,,Jsme socidlni pracovnici, ktef chtéji délat socidlni prdci jinak! SiFime kritickou
socidlni prdci — v teorii i praxi.“

V navaznosti na predchozi vyzkum®! jsem se pokusila rozliit ctyfi zptisoby realizace kritickych
principt socialni prace v Ceské republice. Ty vyplynuly z aplikace dvou kritérii (viz Tabulka
¢. 1). Prvni kritérium zohlednuje, nakolik jsou aktivity splnujici znaky kritické socialni prace re-
flektovany jejimi realizatory jako kriticka socialni prace. Druhé kritérium sleduje, zda jsou dané
aktivity vykonavany v ramci systému ¢i mimo systém (socialnich sluzeb). Toto kritérium vychazi
od tvtirce ,,nové strukturalni socidlni prace“ Boba Mullalyho*, ktery rozlisil dvé cesty, jak lze do-
sahovat zmén ve spole¢nosti. Prvni umirnénéjsi cesta ,,uvnitf (a proti) systému® (working within
/and against/ the system) se zaméfuje na poskytovani podpory a pomoci lidem znevyhodnénym
reformou stavajicich instituci socialniho statu. Je spojovana s intrapsychickou a interpersonalni
praci postavenou na principech zvysovani védomi lidi, zplnomocnéni a radikalizaci stavajicich
organizaci socialni prace. Druha radikalnéjsi cesta ,,mimo systém (a proti systému)“ (working
outside /and against/ the system) povazuje stavajici socidlni systém za nereformovatelny, protoze
nerovnost a oprese jsou jeho integralni soucasti. Proto se orientuje na aktivity, které mohou vést ke
zméné socialniho usporadani, ¢i na aktivity, které funguji nezavisle na systému socialni ochrany
statu (napf. zakladani alternativnich sluzeb a organizaci, zajmovych koalic, siti a socidlnich hnuti,
spolupraci s progresivnimi odbory ¢i snahu o radikalizaci profesnich asociaci, angazovani v poli-
tice za progresivni politické subjekty). Hranici mezi ,,uvnitt“ a ,,mimo” systém je tfeba chapat jako
imaginarni ¢i neostrou, protoze nékdy lze obé strategie od sebe odlisit jen s velkymi obtizemi. Za-
roven je tieba zduraznit, ze cilem tohoto pfispévku neni hodnotit adekvatnost ¢i neadekvatnost
téchto metod, ale pouze navrhnout souvislost mezi jejich ,,radikalitou a institucionalizaci.

Tabulka &. 1: Ctyti zptisoby realizace kritické praxe socialni prace v CR

Kritéria Reflektovana kriticka praxe | Nereflektovana kriticka

socialni prace

praxe socialni prace

Mimo systém

Organizace: KRISA, ASLI-
DO

Financovani: nezavislé na
statu

Metody: zména systému
(demonstrace, happeningy,
blokady, tvorba siti, otevre-
né dopisy, zplnomocnovani
lidi, jednani s politiky...)

Organizace: Jako doma,
Konexe

Financovani: nezavislé na
statu

Metody: zména systému
(demonstrace, happeningy;,
blokady, tvorba siti, otevre-
né dopisy...)

31 Radka JANEBOVA, Reflexe kritické praxe socialni prace v CR, in: Promény a ptileZitosti socidlni prdce v CR, Sbornik z konference

porddané ke Svétovému dni socidlni prdce, Praha: MPSV, 2017, s. 55-59.

32 MULLALY, The New..., s. 287-363.
33 JANEBOVA, Reflexe..., s. 57.
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V ramci systému Neni mi zndma organizace, | Organizace: Cesky zépad,
kterd by se takto deklaro- Vzijemné souziti
vala Financovani: miize byt za-

vislé i nezavislé na statu
Metody: reforma lidi a sta-
vajicich instituci (zvy$ovani
védomi lidi, participace na
reformach, jednani s poli-
tiky...)

Za organizace, které realizuji socidlni praci spise nereflektované a mimo systém, lze povazovat
Jako doma, orientujici se na zplnomocnovani zen bez domova, ¢i Konexe, zamérené na aktivizaci
romskych komunit. V obou ptipadech se jednd o organizace, které jsou financovany z nadaci,
fondu a projektt nezavislych na statu. Pfi prosazovani prav lidi uzivaji metody jako demonstrace,
happeningy, oteviené dopisy, blokovani ulic, posilovani hrdosti, kriticky akéni vyzkum, jednani
s politiky apod., tedy bézné metody kritické socialni prace. Tyto organizace se vSak nedeklaruji
jako organizace vykonavajici kritickou socidlni praci. Spise se povazuji za organizace aktivistické
(vice viz Janebova, Celd*). Socialni praci vnimaji pouze v jediném diskursu, a to v dominujicim
tradi¢nim/konven¢nim/mainstreamovém, ktery je podfizen neoliberalni ideologii.

Za organizace, které v ramci systému spise nereflektované prosazuji principy kritické socidlni
prace, lze povazovat Cesky zdpad a Vzdjemné souZiti (obé se zamétuji primarné na socidlni praci
se socialné vylouc¢enymi). Nereflektovanost vyplyvala z neznalosti kritické socialni prace. Jejich
financovani z vétsi ¢asti pochazi z oblasti socidlnich sluzeb. Vyuzivaji méné radikalni metody kri-
tické socidlni prace — zejména metody komunitni prace, stavi na principech participace a zplno-
mocnovani lidi, avSak angazuji se i v jednanich s politiky (vice viz Janebova, Cela*). Radikalnim
akcim se vyhybaji, ovSéem nizZe popsand zkusenost Vzdjemného souZiti z roku 2012 ukazuje, Ze
v Ceské republice je verbdlni kritika mésta povazovana za radikalni krok, ktery maze byt nasle-
dovan sankcemi.

KRISA a ASLIDO (Akeni skupina s lidmi bez domova) jsou skupiny, které se reflektované hlasi
ke kritické socidlni praci. Vznikly a funguji spiSe mimo systém. Obé jsou zalozené na dobrovolné
bazi. Zatimco KRISA funguje pouze jako platforma na Facebooku, v pfipadné ASLIDO lze dohle-
dat mensi finan¢ni podporu ze zahrani¢nich nadaci (obé jsou tedy nezavislé na ,,statu®). Prikla-
dem metod socialni prace muze byt tvorba informaénich materialt pro lidi bez domova (Mapa
bez domova, coz je databaze sluzeb pro lidi bez domova); vyzva lidem bez domova, aby hlasili
nasili na prazském Hlavnim nadrazi Policii (oboje KRISA); happening pfed Poslaneckou sné-
movnou jako protest proti stthani Milose Neubauera, ktery na chodniku vytvoril ,,zZivou sablonu®
mrtvého ¢lovéka bez domova pfi protestu proti novele zdkona o pomoci v hmotné nouzi; ¢i kolek-
tivni akce lidi bez domova, ktefi chtéli se zastupci Magistratu mésta Ostravy jednat o prazdném
méstském domé v centru Ostravy ur¢enému k demolici, pfestoze by mohl slouzit k socidlnimu
bydleni, a nasledny otevieny dopis témuz Magistratu, kde byl vyzyvan k jednani.

Popis ¢yt zpiisobti realizace kritické praxe vybranych organizaci v Ceské republice zatim piilis
nevypoveédél o jejich souvislosti s institucionalizaci a dopadech na kriticnost jejich aktivit.

34 JANEBOVA - CELA, Kriticka...
35 Tamtéz.
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Fungovani kritické praxe ve vztahu k institucionalizovanému systému
socialnich sluzeb

Nize se pokusim popsat fungovani zminénych organizaci ve vztahu k institucionalizovanému sys-
tému a disledky, které mtize zaclenéni do systému mit pro zpusob realizace jejich kritické praxe.
Konkrétnim systémem je v ¢eském kontextu myslen systém socialnich sluzeb. Z Tabulky ¢. 1 lze
vyvodit hypotézu, Ze organizace, které vykonavaji kritickou praxi ,,v rimci systému®, uzivaji méné
kritické metody (zvySovani védomi lidi, participace na reformach, jednani s politiky) nez organi-
zace ,mimo systém” (demonstrace, happeningy, blokady, tvorba siti, oteviené dopisy atd.). Zapo-
jeni do tohoto systému, které si vynucuje institucionalizaci, mize limitovat moznost organizaci
realizovat nékteré (radikalnéjsi) kritické metody v situacich, kdy by uziti takovych metod mohlo
byt vhodnéjsi v zdjmu klientG™.

Institucionalizaci lze chépat jako proces rozvoje ¢i transformace pravidel a procedur, které ovliv-
nuji konkrétni soubor lidskych interakci. Jejim zdmérem je regulovat spole¢enské chovani lidi
uvnitf organizaci nebo celé spole¢nosti,” ¢ehoz je dosahovano transformaci neformaélnich pra-
videl do strukturovanych a formalizovanych systémi,*® které se stavaji pro jejich cleny zavazné,
a tedy i sankcionovatelné”. Aby organizace realizujici kritickou praxi mohly vykonavat své aktivi-
ty v ramci systému socialnich sluzeb, musely projit procesem institucionalizace, protoze potfebo-
valy naplnit pozadavky tohoto systému. Z vyse uvedené tabulky vyplyva, Ze do systému socidlnich
sluzeb se zapojily Vzdjemné souziti a Cesky zdpad.

Vsechny vyse zminéné organizace ptivodné vznikaly se zamérem aktivné prosazovat prava lidi,
které vnimaly jako utlacované ¢i marginalizované - tedy téch, které Kentaufi stat povazuje za
»neoliberalni delikventy“.** Mezi né patfi lidé, ktefi selhali v neoliberalnim imperativu byt ,,dob-
rymi trznimi obcany“, 1idé, ktefi nemaji zaméstnani a zadaji kviili tomu stat o socidlni pomoc*.
Zatimco konven¢ni socidlni prace se orientuje na napravu chovani neoliberalnich delikventd,
na reformu jejich moralky, aby se stali Foucaultovymi** homo oeconomicus — tedy podnikateli se
sebou samymi, ¢i Kellerovymi* kapitalisty se svym socialnim kapitalem, znakem kritické praxe
je, ze tyto lidi vnima spiSe jako obéti nespravedlivého a utlacujiciho systému, ktery s neoliberalni
rafinovanosti pfehazuje odpovédnost za své vlastni selhavani na jednotlivce.

Cesta institucionalizace

Zacatky fungovani kritickych organizaci byly do zna¢né miry zaloZeny na dobrovolnické bazi,
a to bud zcela bez finan¢nich zdrojd, nebo s pomérné nizkymi prostfedky ziskanymi z dart
a udélenych grantt rtznych nadaci. Nékteré z nich se s postupnym rozriistanim poctu lidi,
kterym pomahaly, a s nartistem zaméstnanych spolupracovniki zacaly uchazet i o dotace udé-

36 O jaké situace se jedna, je jiz otazka presahujici cil tohoto pfispévku.

37 © Hans KEMAN, Institutionalization (on-line), dostupné na: https://www.britannica.com/topic/institutionalization, aktualizace 2018,
citovano dne 10. 10. 2018.

38 © Merriam-Webster, Institutionalize (on-line), dostupné na: https://www.merriam-webster.com/dictionary/institutionalize, aktualizace
2018, citovano dne 10. 10. 2018.

39 Bohumil GEIST, Sociologicky slovnik, Praha: Viktoria Publishing, 1992, s. 134.

40 MERTL, Prerozdélovini. ..

41 Mike DEE, Welfare Surveillance, Income Management and New Paternalism in Australia, Surveillance & Society 3/2013, s. 272-286.

42 MERTL, Prerozdélovini. ..

43 Michel FOUCAULT, Security, Territory, Population. Lectures the Collége de France 1977-1978 (ed. Michel SENELLART), New York:
Palgrave MacMillan, 2009.

44 Jan KELLER, Nejistota a diivéra aneb K cemu je modernité dobrd tradice, Praha: SLON, 2009.
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lované statem ¢i samospravou. Moment, kdy se organizace rozhodovaly, zda vyuzit nabidky
dotaci, ¢i nikoliv, lze oznacit za rozcesti, které pravdépodobné posléze determinovalo zpisob
jimi realizované kritické praxe.

Cést z nich se rozhodla o dotace Zadat, coz ale bylo podminéno fadou formalizovanych pravi-
del. Musely tedy projit procesem institucionalizace, aby naplnily pozadavky zadavatelti. Aktivity
puvodné vykonavané na zakladé potreb klientti bylo treba podridit fadé podminek a pravidel,
které vyzadovaly dotacni vyzvy (persondlni, proceduralni a provozni podminky). Klicovym mo-
mentem byl zejména rok 2006, kdy vstoupil v platnost Zakon o socialnich sluzbach ¢. 108/2006.
Sb. (s u¢innosti od 1. ledna 2007) a vznikly Standardy kvality socialnich sluzeb. Pivodni relativni
nezavislost a svoboda realizovat kritickou praxi byla do zna¢né miry omezena pravidly dotacnich
vyzev a kontrolou jejich dodrzovan{ ze strany zadavatelt. Nad komunitni praci Ceského zdpadu
a Vzdjemného souZiti zacala prevladat individudlni prace s klienty, ktera vyplyva ze zakona o so-
cidlnich sluzbéch.

Hlavné v ptipadé Ceského zdpadu ukazuji vyroéni zpravy piesunuti priority na vykon socidlnich
sluzeb. Zatimco na pocatku fungovani této cirkevni organizace se v poslani organizace neob-
jevovala individualni socialni prace, ale predevsim komunitni aktivity zaméfené na zvySovani
participace romské komunity na vefejném déni, po zapojeni do mistni sité socialnich sluzeb je ve
vyrocnich zpravach vzidy na prvnim misté uvadén vykon socialnich sluzeb. Ty ze svého zakon-
ného vymezeni (viz napf. § 2*) vnimaji pti¢iny socialnich problémi jako individualni, stoji pri-
marné na individualni praci s klienty, na jejich adaptaci na socialni prostfedi a nezahrnuji aktivity
zaméfené na zménu socidlnich struktur. Mezi zakladnimi ¢innostmi pfi poskytovani socialnich
sluzeb v § 35 je sice pod pismenem j) uvedena ,,pomoc pfi uplatinovani prav, opravnénych zajmu
a pri obstaravani osobnich zdlezitosti, ale tato ¢innost je myslena spiSe ve vztahu k uplatnovani
prav ve vztahu k nejbliz§imu socidlnimu prostfedi, kterym je rodina ¢i organizace, jejichz je, ¢i by
méla byt, vyloucena osoba soucasti. To se zrcadli napfiklad v informacnich systémech, do kterych
se eviduji vykony, kam lze jen obtizné zaznamenat jednani s politiky, psani otevienych dopisi,
medializaci situace, komunitni empowerment apod.

Z &innosti Ceského zdpadu nevymizely ani komunitni aktivity, ale ty se jevi s postupujicimi roky
jako stale vice separované od majoritni spole¢nosti. K vysloveni této hypotézy mé vede také osob-
ni zku$enost s jednim z pracovniki této organizace na konferenci MPSV ke Svétovému dni social-
ni prace v roce 2017. Ten tehdy v reakci na muj prispévek o ctyfech zpusobech realizace kritické
praxe vSem radostné avizoval, Ze koncepce této organizace doznala za posledni pulrok zna¢né
zmény, protoZe se zacala orientovat na Standardy kvality socidlnich sluzeb a odklonila se od pti-
vodniho konceptu komunitni prace. Zda se, ze komunitni aktivity nesouci znaky kritické praxe
v organizaci stale prezivaji, ale odehravaji se v nekonfliktnim duchu a primarné na mistni drovni.
Proces institucionalizace spustény snahou o zaji$téni stabilniho financovani tedy pravdépodobné
vedl k preskupeni priorit organizace od komunitni prace zamérené na potreby vyloucenych k in-
dividualizované praci. Opatrny*® tento trend oznacuje jako ,podvazovani® charitativniho tkolu
cirkvi, které se pragmaticky orientuji na favorizované (rozuméj placené) socialni sluzby namisto
pomoci tém, kterym ostatni nepomahaji.

Podobnou cestu institucionalizace zvolilo také Vzdjemné souZiti, i kdyz jeho aktivity plisobi vice

45 ,,Pomoc musi vychazet z individudlné urcenych potteb osob, musi ptisobit na osoby aktivné, podporovat rozvoj jejich samostatnosti,
motivovat je k takovym ¢innostem, které nevedou k dlouhodobému setrvavani nebo prohlubovani nepfiznivé sociélni situace, a posilovat
jejich socidlni zacleriovani.”

46 Michal OPATRNY, Charity a diakonie - poskytovatelé socidlnich sluzeb nebo sekunddrni cirkevni struktura?, Caritas et veritas 1/2017,
s. 92-97.
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ambivalentné. Na jedné strané zde preziva kriticka komunitni praxe hlavné v aktivitach reditele
a socialniho pracovnika Sri Kumara Viswanathana, ale na strané druhé zde funguji klasické indi-
vidualisticky orientované socialni sluzby financované z dotaci. Organizace se institucionalizovala,
zaroven se vSak nevzdala aktivit sméfujicich k prosazovani prav klientt. To ukazuje kauza Pred-
nadrazi, ktera méla pro organizaci i finan¢ni dopady. Kdyz v roce 2012 Stavebni ufad centralniho
ostravského obvodu Moravska Ostrava a Pfivoz naridil cca dvéma stovkam obyvatel vyklizeni je-
jich domovi do dvaceti ¢tyf hodin kvili nefunkéni verejné kanalizaci a havarijnimu stavu domd,
postavila se organizace za ¢ast najemnikd, ktefi odmitli ultimatum akceptovat. Vishwanathan
také zacal kritizovat mésto, ze védomé rozprodalo obecni majetek, misto aby se zabyvalo social-
nim bydlenim pro chudé. Reakce méstského obvodu na sebe nenechala dlouho ¢ekat a ulozila
pravni sluzbé uradu, aby prosettila, zda jednani Vishwanathana ,, spocivajici ve sdélovini nepravdi-
vych informaci ohledné situace v lokalité Pfednddrazi a vzbuzujici v obyvatelich domii na ulici Pred-
nddrazi rozhodnuti neuposlechnout natizeni stavebniho utadu, podle kterého méli povinnost objekt
vyklidit, mohlo naplnit znaky skutkové podstaty trestného cinu pomluvy a navodu k trestnému cinu
marteni vykonu uredniho rozhodnuti*” Druhym odvetnym krokem mohlo byt nasledné vypové-
zeni organizace ze dvou nebytovych prostor, kde fadu let sidlila hlavni kancelaf a socialné-pravni
poradna (podrobnéji viz Janebova a kol.*).

Vedle toho lze ve vyro¢nich zpravach Vzdjemného souZziti dohledat dalsi aktivity zaméfené na
zménu mezosystémil a makrosystémi, jako byla napfiklad jednani s Ministerstvem kultury
a s ministrem pro lidskd prava o uzavfeni provozu firmy AGPI v Letech u Pisku ¢i iniciovani
urgentniho setkani klicovych subjektti k feSeni hrozby, Ze lidé v disledku odmitavého stanoviska
obci neobdrzi doplatky na bydleni. Tehdy (v roce 2015) se podarilo najit kli¢ k fesent, ktery vyjad-
til ministr vnitra ve svém stanovisku, Ze tzv. Zavazné stanovisko obci ,,neni zdvazné“ a Urad prace
mohl lidem doplatky na bydleni vyplatit. Timto se podarilo docasné zachranit 18 tisic lidi pred
vystéhovanim z ubytoven. Organizace se pak podilela spole¢né s Platformou pro socialni bydleni
a Svazem mést a obci CR na piipravé zdkona o socialnim bydleni. Jinym uspéchem organizace
bylo, ze se podarilo motivovat méstskou ¢ast Slezska Ostrava ke spole¢nému kvalitnimu vzdéla-
vani vSech déti bez rozdilu pivodu a etnicity. Institucionalizace tedy nezabranila Vzdjemnému
souziti ve vykonu kritické praxe, avSak organizace na vlastni kizi zazila sankce za ,,neposlu$nost®.
Je otazkou, jak je radikalnost jejich metod limitovana strachem z opakovani situace z roku 2012.
V soucasné dobé se Vzdjemné souziti angazuje proti zbourani osady Bedriska, ale zatim nedoslo
k uziti radikalnéjsich metod.

Mimochodem, v podobné situaci finanéniho ohroZeni se ocitly organizace Clovék v tisni a Porad-
na pro obcanstvi / Obéanskd a lidskd prdva v Usti nad Labem, kdyz si dovolily otevienym dopisem
vyzvat Magistrdt mésta Usti nad Labem, ,,aby se zodpovédné postavil k feseni krizové situace lidj,
kteti momentalné bydli na uzaviranych ubytovndch v Klisské a Purkyriové ulici. Jejich situace je bez-
nadéjnd, zodpovédny zdsah mésta je nezbytny.“” Stalo se tak v ramci vystéhovani dvou socialnich
ubytoven v Usti nad Labem v ¢ervnu 2018. Poté, co po novele Zékona o pomoci v hmotné nouzi
& 111/2006 Sb. s t¢innosti od cervna 2017 vyhlasil Magistrat mésta Usti nad Labem na svém tze-

47  © Utad méstského obvodu Moravskd Ostrava a Piivoz, Prévnici prosetii jednani a vyroky pana Kumara (on-line), dostupné na: http://
www.moap.cz/ cs/o-moapu/aktualne/pravnici-prosetri-jednani-a-vyroky-pana-kumara-vishwanathana, aktualizace 2012, citovdno dne
10.7.2013.

48 Radka JANEBOVA - Marcela HUDECKOVA - Romana ZAPADLOVA - Jana MUSILOVA, Ptibéhy socidlnich pracovnic a pracovnik,
kteti nemléeli — Zptisoby feseni dilemat, Socidlni prdce / Socidlna prdca 2/2015, s. 23-37.

49 Martin KOVALCIK, Ustecky magistrat musi lidem z uzaviranych ubytoven pomoci (on-line), Clovék v tisni, dostupné na: https://www.
clovekvtisni.cz/co-delame/socialni-prace-v-cr/ustecky-kraj/ustecky-magistrat-musi-lidem-z-uzaviranych-ubytoven-pomoci-5095gp,
aktualizace dne 6. 6. 2018, citovano dne 2. 8. 2018.
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mi 22 oblasti se zvySenym vyskytem socidlné nezadoucich jevii a pfipravil obyvatele téchto oblasti
o narok na doplatek na bydleni, muselo se po uzavieni dvou soukromych ubytoven vystéhovat cca
230 lidi (zejména rodiny s détmi, seniofi a invalidé). Mésto Usti nad Labem se od fe$ent situace,
kterou vyvolalo, distancovalo prohlasenim, ze nema povinnost poskytnout nahradni byty, ale
pouze povinnost socialni prace ¢i socialniho poradenstvi. Proto pozadalo poskytovatele social-
nich sluzeb o provedeni depistaze a zahajeni socialni prace zaméfené na pomoc lidem ohrozenym
ztratou bydleni. V situaci, kdy stat a mésto zapricinily ztratu jejich domovt, zbavily se odpovéd-
nosti za feseni situace a odpovédnost presunuly na socialni pracovniky (neziskovych organizaci
i samospravy). Ti méli politicky problém fesit se zcela neadekvatnim nastrojem, kterym je pora-
denstvi.

Tato neoliberalni strategie byva v zahrani¢ni literatufe oznacovana jako depolitizace vladnuti.®
Jejim cilem je delegovat piivodné politicka témata z odpovédnosti statnich organt na nepolitické
vykonné slozky, idealné do neziskového sektoru. Dochazi k prevadéni odpovédnosti ptivodnich
statnich domén na organizace obcanské spole¢nosti. Vina za socialni problémy pak miize byt pri-
pisovana nejen chudym, ale také povéfenym subjektiim, které nedisponuji adekvatnimi nastroji
k jejich feSeni. V pripadé jejich selhani by nebyla odpovédnost pricitana celostatnim ani regio-
nalnim politikiéim, ale socidlnim pracovnikiim. Naptiklad ndméstek priméatorky Usti nad Labem
Jifi Madar reagoval na otevieny dopis obou organizaci timto prohlasenim: ,, Rozhodujici by mély
byt vysledky. Zatim je to tak, Ze ani po letech piisobeni neziskovek cerpajicich dotace z mésta nepfi-
zptisobivych obyvatel a ptijemcii socidlnich davek neubyvd. Informace o tom, kolika z nich pomohly
neziskovky najit oficidlni zaméstndni, nebo zménit zpiisob Zivota, chybi. Bydleni v ubytovné pro
fadu z nich i pres dohled neziskovek prestalo byt provizoriem, ale normou a problémy jen nartistaji.
Na to bude potieba se zamétit pii vyhodnoceni dotaci a rozhodovdni o jejich dalsim pridélovini. ™’
Ukazuje se, ze institucionalizace, ktera je cestou k lep$imu finan¢nimu zajisténi organizace, mutze
mit i své stinné stranky, a to zejména podporu zavislosti na donatorech, ktera miize komplikovat
ziskani téchto dotaci v pripadé ,,neposlusnosti®

Cesta mimo institucionalizaci

Druha c¢ast organizaci se na imaginarnim rozcesti rozhodla pro trnitéjsi cestu existence
a institucionalizaci se nepodridila. Toto rozhodnuti se jevi z provedeného vyzkumu i z dokumentt
na webovych ¢i facebookovych strankach jako zdmérné, pricemz je odivodnovano snahou
o zachovani nezavislosti na zadavatelich a obavou, Ze by cerpani dotaci omezovalo paletu
radikdlnéjsich metod, kterych se dané organizace nechtéji vzdat. KRISA je platforma vyzyvajici
na Facebooku k nejriiznéjsim radikalnim akcim a jako takova ma asi nejvétsi svobodu v uzivani
radikalnich metod kritické socialni prace. Neni na nikom finan¢né zavisld a jedinym rizikem mtize
byt nahlaseni a zruSeni profilu na Facebooku. ASLIDO realizovalo své aktivity pfes mensi projekty
(pfedevsim cesko-norsky grant, rakouska nadace) s tim, Ze vyuzivalo dobrovolniky, ¢ilidi na DPP.
Ve vyroc¢ni zpravé v roku 2016 uvadéji, ze se zamérné rozhodli finance na dalsi projekty nezadat.
Svobodu vyuzivat radikalnéjsi metody prace jim mutize davat skutecnost, zZe ¢lenové spolku nejsou
existen¢né zavisli na finan¢nich pfijmech z néj.

50 Matthew WOOD - Matthew FLINDERS, Rethinking Depoliticisation: Beyond the Governmental, Policy & Politics 2/2014, s. 151-170.

51 © ROMEA.CZ, Kauza uzavienych ubytoven v Usti kon¢i. Lidé opustili télocvi¢nu, magistrat utoéi na neziskovky a chudé (on-line),
dostupné na: http://www.romea.cz/cz/zpravodajstvi/domaci/kauza-uzavrenych-ubytoven-v-usti-konci-lide-opustili-telocvicnu-magistrat-
utoci-na-neziskovky-a-chude, aktualizace dne 24. 7. 2018, citovano dne 2. 8. 2018.
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Niz$i mira institucionalizace spojena s participaci socialné vyloucenych lidi na druhou stranu
zahrnuje riziko prehlizeni, nespoluprace ¢i oznaceni za radikalni subjekt zejména ze strany sa-
mospravy. V pripadé ASLIDO se tak stalo naptiklad v roce 2016, kdy s nimi odmitl o podobé
socialniho bydleni na Ostravsku diskutovat nejen ostravsky magistrat (konkrétné koordinatorka
socialniho zaclenovani mésta Ostravy), ale paradoxné i ostravska pobocka Agentury pro socidlni
zacleriovani. Prestoze zastupci obou organizaci piivodné ucast prislibili, posléze se od diskuze dis-
tancovali. Dostal se jim totiz do rukou letak vyzyvajici lidi v bytové nouzi k participaci na diskuzi,
coz interpretovali jako ,,radikalni pozadavky jedné ze stran®. Soucasti letdku bylo také Prohldseni
o socidlnim bydleni (prohlaseni vzniklo spole¢nym usilim skupin sdruzujicich lidi v bytové nouzi
— Chceme bydlet z Prahy, Hnuti pro nové bydleni z Brna a Kruh nadéje z Ostravy), které bylo také
obéma organizacemi povazovano za radikalni. Mezi ony ,,radikalni pozadavky® pattilo naptiklad
finan¢né dostupné bydleni v bytech, které jsou hygienicky nezavadné a v technicky dobrém stavu,
se zakladnim vybavenim jako napt. s funkénim topenim. V prohlaseni byla dale pozadovana do-
stupnost byt bez kauci nebo bytti s podptirnou socialni praci, ktera by hajila jejich zajmy jakozto
najemnik.”

Skute¢nost, ze méné formalizované organizace nemusi byt brany ze strany samospravy vazné,
ukazuje i podobna zkusenost Konexi z roku 2018 ve vyse popisované kauze vystéhovani dvou
ubytoven v Usti nad Labem. Konexe jsou sice spolkem zapsanym 1. ledna 2014 u Krajského sou-
du v Usti nad Labem, ale jinak funguji na neformdlni bdzi a jejich ¢leny jsou samotni Romové.
S predstaviteli samospravy maji v podstaté stejnou zkusenost jako ASLIDO, kdyz nebyli vystého-
vavani lidé z ubytoven pfizvani na jednani o jejich budoucnosti. Na Facebooku Konexi to bylo
komentovano témito slovy: ,,Dozvédéli jsme se, Ze dnesni schiizka byla narychlo prelozena na jiné
misto, poté, co se jeji organizdtori dozvédéli, Ze vime, kde se md odehrdt. Asi se boji, Ze by tam mohli
prijit lidé, o jejichz budoucnosti chtéji jednat.”

Vyhodou trnitéjsi cesty organizaci realizujicich kritickou praxi je finan¢ni nezavislost, ktera
umoznuje vétsi radikalnost akci k prosazovani prav lidi. Stat ¢i samosprava na né diky jejich ne-
formalnimu fungovani nemaji finan¢ni paku. To ale neznamend, Ze ¢lenové zminénych spolkt
nemohou zazit odvetné akce. V jejich pripadé se ale nejedna o disledky finan¢ni, ale o osocovani
na osobni roviné. V pripadé Konexi byl oblibenym objektem verbalnich utokd jejich ¢len Miro-
slav Broz, ktery v kauze vystéhovanych ubytoven vefejné vystupoval s pozadavkem, aby mésto
fesilo dostupnost distojného bydleni pro romské obyvatele, a kritizoval vyhlasovani bezdoplat-
kovych zon, kvili kterym obyvatelé ubytoven prijdou o doplatek na bydleni. Za hlavni pfi¢inu
bytovych problémii povazoval etnickou segregaci ve mésté Usti. Také pozadoval, aby mésto zajis-
tilo ucast osob postizenych vystéhovanim na jednanich k této véci. Odmital premisténi vystého-
vanych osob do okrajovych lokalit Ostravy, kde jim bylo nabizeno ubytovani bez vody a elektfiny,
zato se $ténicemi. Posléze byl predstaviteli mésta oznacovan jako aktivista, ktery odrazuje obyva-
tele ubytoven od spoluprace se socialnimi pracovniky mésta a neziskovych organizaci. Naméstek
Madar se o ném vyjadril takto: ,, Aktivista Broz ztéZuje zaméstnankynim magistratu a obvodii jejich
prdci na koncicich ubytovndch. Nabddad ubytované, aby si bydleni nehledali, a napadd mésto tak,
Ze zvazujeme podani trestniho ozndmeni. Viibec mu nejde o pordadek ve mésté, klid obcanii, ale jen
o zviditelnéni.*>

52 © Eliska CERNA, P#ili§ radikalni? (on-line), A2larm, dostupné na: http://a2larm.cz/2016/09/prilis-radikalni/, aktualizace dne 29. 9.
2016, citovano dne 10. 10. 2018.

53 © Zuzana MENDLOVA, Ustecky magistrét selhal v integraci Rom, prohlasuje mistni aktivista (on-line), iDNES, dostupné na: https://
usti.idnes.cz/aktivista-miroslav-broz-predlice-romove-usti-nad-labem-ubytovny-phl-/usti-zpravy.aspx?c=A180622_124246_usti-
zpravy_vac2, aktualizace dne 24. 6. 2018, citovano dne 10. 10. 2018.
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Organizace, které dobrovolné vzdoruji institucionalizaci, maji tedy diky finan¢ni nezavislosti vét-
§i prostor pro kritictéjsi akce, ale zaroven nejsou ani jejich ¢lenové chranéni pred vyhrozovanim
na osobni roviné ¢i trestnimi oznamenimi. Lze také predpokladat, ze kriticka angazovanost v ne-
institucionalizované organizaci mize mit nasledky v jinych aspektech osobniho Zivota. I aktivi-
sticka socialni pracovnice ¢i pracovnik se musi néjak zivit, takze existuje realné riziko, ze pokud
pracuje v oblasti socidlnich sluzeb ¢i verejné spravy, odveta se pfesune na organizaci, v niZ jsou
zaméstnani, prip. do osobniho zivota. Pokud probiha neplacend kriticka praxe soubézné s pla-
cenym zaméstnanim, je takova situace velmi vycerpavajici, dlouhodobé neudrzitelna a zasahuje
do rodinného zivota. Existuje tedy riziko, Ze tyto aktivity casem vySumi vlivem unavy ideovych
leadert.

Zda se, ze Kentauri stat ma dobfe promysleny strategie, jak pacifikovat kritickou praxi. Institu-
cionalizovani poslouchaji ze strachu o penize pro svou organizaci, zatimco neinstitucionalizova-
né postaci ponechat napospas jejich potiebé existencné se zajistit (pripadné jim obcas pohrozit)
a Casem prestanou zlobit také.

Zavér a diskuze k otazce, jak realizovat kritickou praxi v ramci Kentaufiho statu

V prispévku jsem predlozila hypotézu, ze organizace zalozené na kritické praxi staly ¢i stoji pred
dilematem, zda formalizovat svou existenci, vstoupit do institucionalizovaného systému social-
nich sluzeb a zajistit si relativni finan¢ni stabilitu s rizikem tlakd na utlumovani kritické praxe,
nebo ziistat deformalizovanymi, coz s sebou nese financni nejistotu, ale soucasné poskytuje vétsi
svobodu vykonavat takovouto praxi v zajmu klientti. Do tohoto dilematu mohou vstupovat jesté
dalsi proménné.

Pretrvavajici kriticka praxe Kumara Vishwanathana mtize ukazovat, Ze ani institucionalizovana
socialni prace nemusi na aktivismus rezignovat. Jednim z divodt by mohla byt osobnost tohoto
socialniho pracovnika, ktery se angazuje ve vladnich a mezinarodnich institucich prosazujicich
lidska prava, je ovéncen fadou cen za svou praci a md kontakty na vyznamné politiky s celorepub-
likovou ptisobnosti. Jeho socialni kapital tedy mtize snizovat obavy z moznych sankci.
VyhroZzovéni steckého ndmeéstka Madara organizaci Clovék v tisni se také mtze minout ucin-
kem, vzhledem k velikosti a politické sile této organizace. Mozna muze byt cestou k emancipaci
samotné socialni prace fizovani organizaci do vétsich socialnich konglomeratt, které budou mit
v lokalnich oblastech vétsi silu a nezavislost a na celostatni urovni ziskaji prostor i pro politicky
lobbing. Zajimavé ov§em bude sledovat v usteckém kontextu osud Poradny pro obcanstvi / Obéan-
skad a lidska prdva, ktera takovou politickou silou nedisponuje.

Prosazovani kritické praxe v institucionalizovanych organizacich maze nahravat také systém fi-
nancovani, ktery je vicezdrojovy a ne zcela decentralizovany. Pokud by doslo k decentralizaci
a subsidiarizaci financovani vyhradné na troven obci, mohlo by to silné utlumit kriticky poten-
cidl socialni prace zejména na mistni trovni. Diky urcité odtazitosti krajského, pripadné statniho
financovani od lokalnich socidlnich konflikt 1ze stale kompenzovat finan¢ni odvety samosprav
z centralizovanéj$ich zdroja. Na ¢im vyssi rovni odveta za aktivismus probiha, tim je vice viditel-
nd a politicky rizikovéjsi. Paradoxné tak mize byt vétsi centralizace financovani v zajmu socialné
vyloucenych lidi v konkrétnich mistnich komunitach.

Cestou ke kritické praxi u institucionalizovanych organizaci se tedy zda byt budovani socialniho
kapitalu a siti ze strany socialnich pracovnic a pracovnika téchto organizaci, spojovani do vétsich
socialnich holdingt a podpora centralizace financovani.
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V ptipadé subjektd, které se neinstitucionalizovaly, se jako cesta preziti jevi ustup od izolovanosti
kritické praxe a spojovani do podpurnych siti, které budou prosazovat zéjmy ,,neoliberalnich de-
likventd“ spolecné, a to vcetné participace samotnych chudych. Vzorem mtize byt sit SWAN (7The
Social Work Action Network), ktera se dlouhodobé zabyva dopady ekonomické politiky na social-
ni praci nejen ve Velké Britdnii, ale také v Irsku, Recku ¢i Spanélsku. Sdruzuje socidlni pracovnice,
lidi z akademické sféry, studujici a uzivatele sluzeb. Tyto vSechny spojuji obavy o osud socialni
prace v éfe neoliberalismu, ktera je devalvovana socialnimi $krty, usporami a podfinancovanim,
vyvadénim penéz z vefejné sféry a privatizaci, zavadénim trznich mechanismi a konkurence,
manazerismem a oslabovanim solidarity.
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The Crossroads of Critical Social Work Practice in
the Context of an Institutionalised System of Social

Services in the Czech Republic
Radka Janebova

Abstract:

Critical social work practice is (amongst other things) a response to the expansion of neo-lib-
eral ideology. Under such circumstances, it is not particularly easy for this practice to survive.
This paper is devoted to organisations whose practice can be or could have been considered
critical in the context of the Czech Republic. The aim will be to reflect the selected organisa-
tions implementing critical practice and their functioning in relation to the institutionalised
system of social services. We will also follow the consequences that integration into the sys-
tem may have for their critical practice. Examples of the functioning of selected organisations
can show how they deal with a dilemma. This dilemma incudes two ways: either to formalise
one’s existence (enter an institutionalised social service system, and provide relative financial
stability for itself with the risk of the downsizing of critical practice), or remain deformed (to
fight financial uncertainty, but have greater freedom to practise critical practice).

Keywords: critical practice, social work, social services, institutionalisation, deformation,
neoliberalism, financing

Introduction

The aim of the article will be to reflect on the functioning of selected organisations implementing
the critical practice of social work in the Czech Republic in relation to the institutionalised system
of social services. We will also reflect on the consequences that integration into the system may
have for their critical practice. Social work does not happen in a vacuum. It always reflects the
context in which it takes place. Thus, I will try to put my findings in one of the most important
contemporary contexts — in the dominant neoliberal discourse. The text is based on a starting
point which is critical to this discourse - the critical social work and criticism of neoliberalism
by Loica Wacquant. Before reaching the stated aim, I would like to briefly clarify the role of social
work in the neoliberal society, as perceived from a critical position. I would also like to define
what I understand by critical practice. Only then can I formulate hypotheses about the function-
ing of organisations implementing the critical practice in the institutionalised system of social
services and the impact of such functioning on their critical practice. Presented outputs should be
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understood only as hypotheses derived inductively from the abovementioned articles and from
the study of documents (webpages, Facebook profiles of the mentioned organisations, and articles
related to the events described). It is necessary to point out that the formulated hypotheses are
influenced by the declared critical position.

The Role of Social Work in Neoliberal Society from a Critical Position

Social work is logically influenced by the context in which it is based and in which it engages. In
countries that are referred to as the rich North in global studies, there has been a series of events
since the 1970s that have had a major impact on national economies and on the development of
welfare states. Among them were the Vietnam War, the unsustainable gold-backed dollar and the
subsequent end of the Bretton Woods system, and the Yom Kippur War between Israel and its
Arab neighbours followed by an increase in oil prices.! Subsequent global economic stagnation
has raised a number of issues in the area of the welfare states functioning. The crisis of legitimacy
of prevailing Keynesian states (seeking to balance the negative effects of market mechanisms on
people’s lives) has been better used by liberals. They have argued for the unacceptability of con-
tinued state interference in the freedom of people, push governments to restrict interventionism,
and promote the free market and property rights as key principles of the newly functioning states.?
A new dominant ideological paradigm has emerged - neoliberalism, which, by some authors, has
been called the neoliberal revolution.’

Neoliberalism can be understood economically, that is, as a stream of thoughts in the field of eco-
nomics only. This view is based on the assumption that the highest level of social well-being of the
whole society will be achieved through the principles of individual responsibility, the promotion
of free market principles, and the minimalisation of the role of the state. Neoliberalism can also
be understood very broadly in the sense of Foucault’s concept of governmentality,* that is, it is
a practice of governance which combines the specific technologies of power aimed at shaping the
mentality of subjects in their daily functioning. Given that the first concept is considerably sim-
plistic and the second does not specity the role of state, market, and citizenship (when controlling
people), the French social anthropologist and sociologist Loic Wacquant defines the third notion
of neoliberalism. He calls it the centaur state.’ In it, neoliberalism does not seek to dismantle the
state. The state is understood as a regulator (not a de-regulator) that shapes citizenship according
to market requirements. This model is based on the notion that neoliberalism is not an economic
but a political project of partnership between the state and capital. In a similar way, David Har-
vey,® the author of A Brief History of Neoliberalism, perceives neoliberalism as a political project
that aims to keep the power of employees under control (due to a feeling of endangerment within
the ruling class). He sees that it also optimises the conditions for capital accumulation and for
maintaining the power of economic elites. The means to achieve these goals is the state in the
service of capital. According to both authors, this is also the reason why the state still exists.
Capital itself is not able to create conditions for its accumulation. It needs the state to survive,

1 Bob MULLALY, The New Structural Social Work, Ontario: Oxford University Press, 2007.

2 Tan HYSLOP, Neoliberalism and Social Work Identity, European Journal of Social Work 1/2018, pp. 20-31.

3 Petr KRCAL and Jiti MERTL, Reflexe neoliberalismu v socidlni teorii a politické filosofii, in: Neoliberalismus a marginalita,
studie z Ceského redlkapitalismu, ed. Lubomir Luptdk et al., Brno: Doplnék, 2013, pp. 7-42.

4 Michel FOUCAULT, Ethics: Subjectivity and Truth, ed. Paul RABINOW, New York: The New Press, 1997.

5 Loic WACQUANT, Three Steps to a Historical Anthropology of Actually Existing Neoliberalism, Social Anthropology/Anthropologie
Sociale 1/2012, pp. 66-79.

6  David HARVEY, A Brief History of Neoliberalism, Oxford: Oxford University Press, 2005.
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work for it, and bring benefits to it. Given the fact that the state is the main sponsor of social work,
this concept of neoliberalism from a critical position appears to be the optimal starting point for
a discussion about the role of social work in the era of neoliberalism.

Although the Czech Republic did not share the neo-liberal revolution with the countries of the
rich North in the 1970s and 80s, it underwent this process in a flash immediately after the Velvet
Revolution when the country decided to follow the Washington Consensus. This 10-point manu-
al created by the International Monetary Fund in 1989 is based on a return to classical economics
and completely ignores the fact that revenue is the problem of balanced budgets, not the costs.”
When the government of Vaclav Klaus, under the slogan ‘belt tightening, became inspired by the
Washington Consensus and began to apply a policy of cuts (officially referred to as disciplined
fiscal policy), abolition of tax progression, selling labour at a low price, disadvantageous trade
liberalisation leading to the colonisation of the Czech economy, and expropriation of state enter-
prises under the aegis of privatisation and deregulation,® they basically carried out a neoliberal
turbo-revolution. The cuts (in neoliberal logic) must primarily relate to the reduction of state
functions - especially in the social sphere. The right-wing government of Petr Necas realised the
second wave of cuts in 2010-2013. A major consequence of Drabek’s reforms was a drastic social
downturn for the socially weakest people in society.

Wacquant’s® centaur state has two essential tasks. Firstly, it should regulate the environment to
ensure corporate profit, and secondly, it should discipline people, especially members of the lower
classes. It uses four policies for those purposes. Through economic policy, it seeks to commodify
areas that are still uncontrolled by the market, and it wants cut spending in areas that do not yield
profit to capital. It transforms social policy from protective to correctional. State aid is not a social
right anymore (as it was in Keynesian capitalism). The aid is conditioned by obedience and duty
to the state. The purpose of crime policies is to move people who have failed to meet the demands
of social policy into the penalty system.'® It also helps to restore the state’s lost legitimacy in the
eyes of ‘decent citizens. Firstly, moral panic is induced (citizens feel threatened by inadaptable
people), and secondly, citizens are calmed by strict state intervention against these marginalised
people. Cultural politics promotes ideas of individual responsibility as a motivational discourse
that mutually connect all the aforementioned policies of the state.

The fundamental impacts of these policies on social work are reflected in the growth of the poor
(in the international context, see, for example, Piketty in Keller,' Oxfam,"” and in the Czech
context, see, for example, Svihlikova,"® Tozi¢ka,* and Prokop'®), in cost cuts in the area of so-
cial work services (these are dedicated to people who, according to the politics, do not deserve
financial support — unemployed, inadaptable, homeless people, single mothers; data from the

Ilona SVIHLIKOVA, Jak jsme se stali kolonif, Praha: Rybka Publishers, 2015.
Ibid.
WACQUANT, Three..., pp. 66-79.
0 While criminal policy (at the beginning) served primarily to punish and rehabilitate people committing criminal offenses, in the centaur
state it is becoming more and more a part of the state’s disciplinary ‘right hand” which is designed to intervene against the poor.
11 © Jan KELLER, Thomas Piketty: Kapital ve 21. stoleti (review) (online), Argument, available at: http://casopisargument.cz/2017/01/31/
thomas-piketty-kapital-ve-21-stoleti/, updated 31+ January 2017, cited 2*¢ March 2018.
12 © OXFAM INTERNATIONAL, 5 Shocking Facts about Extreme Global Inequality and How to Even It Up (online), available at: https://www.
oxfam.org/en/even-it/5-shocking-facts-about-extreme-global-inequality-and-how-even-it-davos, updated 2018, cited 2* March 2018.
13 SVIHLIKOVA, Jak...
14 © Tomés$ TOZICKA, Ceska republika je zchudly stat (online), Denik Referendum, available at: http://denikreferendum.cz/clanek/24313-
ceska-republika-je-zchudly-stat, updated 19* December 2016, cited 5 March 2018.
15 © Daniel PROKOP, Vyzkum chudych (online), Praha: Median, available at: http://data.idnes.cz/soubory/domaci/A161114_NEH_009_
CHUDOBA1_MEDIAN.PDE, updated 27" October 2016, cited 5" March 2018.
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Czech Statistical Office in 2017' suggest that in the case of the poor who ‘deserve’ financial help,
the cuts are not such a big problem: the more serious problem is a long-term under-financing
of the social protection system), and in the competition between services (that produces servile
behaviour towards contracting entities and limits efforts to enforce client rights; see, for example,
Hlouskova,'” Valova and Janebova,'® and Janebova et al.’®). So it seems that neoliberalism can fun-
damentally limit the ability or possible willingness of social work to promote human rights and
social justice, fight poverty and injustice, and to promote ethical imperatives of aid.?* Conversely,
it can lead to exaggerated control, imposition of social standards, pacification, and disciplining of
people (see, for example, Leonard,” Day,** Mertl,” Janebova and Truhlarova,* and Janebova®).
The opinion that social work is entering the service of the neoliberal state and is becoming more
and more the disciplining tool of such a state leads some critical authors towards using new titles.
They call social workers soft cops (e.g., Day,* Messing®). This entitling can be translated as ‘nice
cops. Critical social work is trying to respond to this situation in which social work resigns from
its helping mission and enters the centaur state.

Critical Practice of Social Work in the Czech Republic and Ways of Its
Implementation

Critical social work includes a variety of different approaches (structuralist, radical, feminist,
anti-racist, transnational, postmodernist, anti-oppressive, etc.). However, some common features
can be found in them. It emphasises the analysis of the power mechanisms leading to inequality
and oppression in society, the participation of people in solving their problems, the empowerment
of people to do collective actions in order to achieve social change, and the desire of the oppressed
and powerless to achieve social change (it wants to stay by the side of those people during such
actions).”® The causes of the emergence of social problems are seen in structural aspects, such as
the unfair or exploitative social order between social strata, genders, races, sexual identities, age
groups, etc. From the point of view of critical social work, people’s individual problems are always
determined by social organisation.”

16 © CESKY STATISTICKY URAD, Vybrané tdaje o socidlnim zabezpeceni za rok 2016 (online), available at: https://www.czso.cz/
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39-56.

26 DAY, Social...

27 Jill T. MESSING, The Social Control of Family Violence, Affilia 2/2011, pp. 154-168.
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29 Jan FOOK, Radical Casework: A Theory of Practice, Sydney, Australia, Allen & Unwin, 1993.
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Given the fact that critical social work has not been significantly established yet in the Czech
social work and I have not been able to find practically active organisations of social work which
would clearly identify with this stream, I use the term ‘critical practice. Rather, it focuses on
tulfilling the characteristics of critical practice rather than identifying with a set of ideas that
characterise critical social work.

When Barbora Celd®* and I were looking for the abovementioned features of critical social
work in Czech practice, we found several organisations and associations whose activities could
be labelled as critical practice (e.g., Konexe, Jako doma, Vzajemné souziti, Cesk)’f zapad, ASLI-
DO, and KRISA). However, our research also showed that the activities were not declared as
critical social work by most of those organisations. They took place either intuitively without
a reflection of their relationship to social work in general terms or to critical social work, or
they based their identity on opposing mainstream social work, and they declared themselves
to be part of activism. Critical practice activities were mainly promoted through the KRISA
platform (Critical Social Action) which openly declares itself to be a part of critical social work
on Facebook: “We are social workers who want to do social work differently! We spread critical
social work - in theory and practice’

Following previous research,’ I tried to distinguish four ways of implementing critical princi-
ples of social work in the Czech Republic. These resulted from the application of two criteria
(see Table 1). The first criterion assesses to what extent activities with the features of critical
social work are recognised by its implementers as critical social work. The second criterion
monitors whether the activities are performed within the system or outside the system of social
services. This criterion comes from Bob Mullaly’* and his ‘new structural social work’ He has
distinguished two ways of achieving change in society. The first, more moderate way ‘working
within (and against) the system’ aims to provide support and assistance to people disadvantaged
by the existing welfare institutions of the social state and their reform. It is associated with intra-
psychic and interpersonal work based on the principles of raising people’s awareness, empow-
erment, and radicalisation of existing social work organisations. The second, more radical way
‘working outside (and against) the system’ considers the existing social system unreformable
because inequality and oppression is an integral part of it. Therefore, it focuses on activities that
may lead to a change in the social order, or on activities that operate independently of the state
social protection system (for example, establishment of alternative services and organisations,
interest coalitions, networks and social movements, cooperation with progressive trade unions,
efforts to radicalise professional associations, involvement in politics in a form of progressive
political entities). The boundary between ‘inside’ and ‘out’ is to be understood as imaginary
or blurred since sometimes both strategies can be distinguished only with great difficulty. At
the same time, it should be emphasised that the aim of this paper is not to assess the adequacy
or inadequacy of these methods but merely to suggest a link between their ‘radicality’ and
institutionalisation.

30 Radka JANEBOVA and Barbora CELA, Kriticka praxe mezi ‘jinou’ socialni praci a aktivismem, Socidlni prdce / Socidlna prdca 2/2016,
pp. 22-38.

31 Radka JANEBOVA, Reflexe kritické praxe socialni prace v CR, in: Promény a ptileZitosti socidlni prdce v CR, Sbornik z konference
porddané ke Svétovému dni socidlni prdce, Praha: MPSV, 2017, pp. 55-59.

32 MULLALY, The New..., pp. 287-363.
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Table 1: Four ways of implementing critical principles of social work in the Czech Republic**

LIDO

Financing: independent of
the state

Methods: system change
(demonstrations, happe-
nings, blockades, networ-
king, open letters, empowe-

Criteria Reflected critical practice Critical practice of social
of social work work without a reflection
Outside the system Organisation: KRISA, AS- Organisation: Jako doma,

Konexe

Financing: independent of
the state

Methods: system change
(demonstrations, happe-
nings, blockades, networ-
king, open letters ...)

ring of people, dealing with
politicians ...)

Within the system Organisation: Cesky zapad,
Vzijemné souziti
Financing: independent or
dependent on the state
Methods: reform of people
and of existing institutions
(raising people’s awareness,
participation in reforms,

dealing with politicians ...)

I do not know an organi-
sation that would declare
itself this way

Organisations that implement social work rather without reflection and outside the system are
Jako doma (it is focused on empowering homeless women) or Konexe (aimed at activating Roma
communities). Both are organisations that are funded by foundations, funds, and projects, inde-
pendently of the state. When enforcing people’s rights, they use methods such as demonstrations,
happenings, open letters, street blocking, pride enhancement, critical action research, dealing
with politicians, etc., that is, the common methods of critical social work. However, these or-
ganisations do not recognise themselves as critical social work performers. Rather, they consider
themselves to be the activist organisations (cf. Janeb, Cela*). They perceive social work only in
a single discourse, in the dominant traditional/conventional/mainstream one which is under the
control of neoliberal ideology.

The organisations that promote the principles of critical social work without reflection and within
the system are Cesky zapad and Vzdjemné souziti (both focus primarily on social work with socially
excluded). They belong to the other category (critical practice of social work without reflection) due
to the lack of knowledge of critical social work. Most of their funding comes from social services.
They use fewer radical methods of critical social work — especially community work methods. They
build on the principles of participation and empowerment of people, but they also engage in negoti-
ations with politicians (cf. Janebovd and Cela”). They avoid radical actions. However, the experience
of Vzajemné souziti in 2012 (described below) shows that in the Czech Republic verbal criticism of
the city administration is considered a radical step that may be followed by sanctions.

33 JANEBOVA, Reflexe..., p. 57.
34 JANEBOVA and CELA, Kriticka...
35 Ibid.
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KRISA and ASLIDO (Action Group with Homeless People) are groups that consider themselves
(reflectively) as a part of critical social work. They were created and have been functioning rather
outside the system. Both are founded on a voluntary basis. While KRISA works only as a plat-
form on Facebook, ASLIDO receives minor financial support from foreign foundations (both are
therefore independent of the ‘state’). Examples of social work methods can include: the creation of
information material for homeless people (Mapa bez domova, a database of services for homeless
people; by KRISA); a call for homeless people to report violence at the Prague Main Railway
Station (KRISA); a happening in front of the Chamber of Deputies (it was a protest against the
prosecution of Milo§ Neubauer who created a ‘live template’ of a dead homeless man on the pave-
ment in protest against the amendment to the Act on Assistance in Material Need); or collective
actions of homeless people who wanted to discuss with the representatives of the Ostrava City
Council an empty town house in the centre of Ostrava (this house was intended for demolition
although it could serve for social housing), with a subsequent open letter to the same City Hall in
Ostrava where the deputies were encouraged to act.

The description of four ways of implementing the critical practice of selected organisations in the
Czech Republic has not yet proven their connection with institutionalisation and its impact on
their critical activities.

Functioning of critical practice in relation to the institutionalised system of
social services

Below I will try to describe the functioning of these organisations in relation to the institutional-
ised system. I will also present the consequences that inclusion in the system may have for their
critical practice and its realisation. In the Czech context, the concrete system is the system of
social services. A hypothesis can be deducted from Table 1: organisations that perform critical
practice ‘within the system’ use less critical methods (raising people’s awareness, participating in
reforms, negotiating with politicians) than organisations ‘outside the system’ (demonstrations,
happenings, blockades, networking, open letters, etc.). Engaging in the system which enforces in-
stitutionalisation can limit the ability of organisations to implement some (more radical) critical
methods in situations where the use of such methods could be in the interests of clients.*
Institutionalisation can be understood as a process of developing or transforming rules and pro-
cedures that affect a particular set of human interactions. Its intention is to regulate the social
behaviour of people within organisations or the whole of society.’” This regulation is achieved by
transforming informal rules into structured and formalised systems® that become binding for
their members and therefore sanctionable.”® In order to be able to carry out their activities within
the social services system, critical practice organisations have to undergo an institutionalisation
process and to meet the system requirements. The above table information shows that Vzajemné
souziti and Cesky zdpad joined the social services system.

All of the abovementioned organisations were originally created with the intention to actively
promote the rights of the people who were perceived as oppressed or marginalised — that is,

36 These situations are beyond the objective of this paper.

37 © Hans KEMAN, Institutionalization (online), available at: https://www.britannica.com/topic/institutionalization, updated 2018,
cited 10™ October 2018.

38 © Merriam-Webster, Institutionalise (online), available at: https://www.merriam-webster.com/dictionary/institutionalise, updated
2018, cited 10™ October 2018.

39 Bohumil GEIST, Sociologicky slovnik, Praha: Viktoria Publishing, 1992, p. 134.
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those who were considered ‘neoliberal offenders’ by the centaur state.*” These include people who
have failed to be ‘good citizens participating in the market*' and did not follow the neoliberal
imperative, that is, people who do not have a job and ask the state for social help.** While conven-
tional social work is aimed at correcting the behaviour of neoliberal offenders, that is, reforming
their morals (to transform them into Foucault’s* homo oeconomicus — that is, entrepreneurs, or
Keller’s* capitalists with their social capital), a sign of critical practice is that it sees these people
as victims of an unjust and oppressive system. In the critical practice view, this oppressive system
(with a soft cunning) shifts responsibility for its own failure to the individual.

Institutionalisation and Its Way

The beginnings of the functioning of critical organisations were largely based on a voluntary
basis. The organisations were either entirely without financial resources or with relatively low
funding from donations and grants. Those were provided by various foundations. Some of them
began to apply for subsidies granted by the state or by local governments due to their own gradual
growth (in the number of people they helped, and in the growth of employed co-workers). The
moment when organisations decided whether or not to use the subsidies could be described as
a crossroads that probably later determined the way of their critical practice.

Some of them decided to apply for subsidies. These were, however, determined by a number of
formalised rules. So, they had to go through the process of institutionalisation in order to meet
the demands of the contracting authorities. Activities originally performed on the basis of clients’
needs were subject to a number of conditions and rules stated in subsidy calls (personnel, proce-
dural, and operational conditions). The key moment was especially the year 2006 when the Social
Services Act No. 108/2006 Coll. came into force (with effect from 1 January 2007) and Standards
of Quality of Social Services were established. The original relative independence and freedom
while implementing critical practice has been largely limited by the rules of subsidy calls and
by contracting authorities (who were checking the compliance). In the case of Cesky zapad and
Vzajemné souziti, the individual work with clients began to dominate over community work. This
change was based on the Social Services Act requirements.

Especially in the case of Cesky zapad, annual reports show the shift of priorities, that is, the per-
formance of social services was prioritised. At the beginning of this church organisation, individ-
ual social work did not appear in the mission of the organisation. There were mostly community
activities aimed at increasing the participation of the Roma community in public affairs. After
enrolment into the local social services network, the performance of social services is put in the
first place in their annual reports. Given the legal definition of social services (see, for example, §
2%), the causes of social problems are perceived as individual. They are based primarily on indi-
vidual work with clients, on the client’s adaptation to the social environment. They do not include
activities aimed at changing social structures. The basic activities within the social services (in

40 MERTL, Prerozdélovdni...

41 Mike DEE, Welfare Surveillance, Income Management and New Paternalism in Australia, Surveillance & Society 3/2013, pp. 272-286
(translated from the Czech version).

42 MERTL, Prerozdélovdni...

43 Michel FOUCAULT, Security, Territory, Population. Lectures the Collége de France 1977-1978 (ed. Michel SENELLART), New York:
Palgrave MacMillan, 2009.

44 Jan KELLER, Nejistota a diivéra aneb K cemu je modernité dobrd tradice, Praha: SLON, 2009.

45 “The assistance must be based on the individual needs of the person, it must help people actively, encourage the development of their
autonomy, motivate them to do activities that do not lead to long-term stagnation or deepening of the unfavourable social situation, and
it must strengthen their social inclusion’
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§ 35 in section j) are ‘assistance with obtaining rights, legitimate interests, and assistance in the
procurement of personal matters. This activity, however, is meant in relation to the nearest social
environment. This could be a family or an organisation to which the concrete excluded person is
or should be connected. This is reflected, for example, in information systems that record perfor-
mance where negotiations with politicians, writing open letters, media coverage of the situation,
community empowerment, etc. are difficult to record.

Community activities have not disappeared from the activities of Cesky zdpad but they appear
to be increasingly separated from the majority of society during the years. My hypothesis is
also based on my personal experience with one of the employees of this organisation at the
MPSV (Ministry of Labour and Social Affairs) conference on the World Social Work Day
in 2017. At that time, in response to my contribution about the four ways of implementing
critical practice, he was happy to announce that the concept of this organisation had under-
gone significant changes over the last six months (as it focused on the Standards of Quality
of Social Services, and had departed from the original concept of community work). It seems
that community-based activities with the attributes of critical practice still survive in the or-
ganisation, but they take place in a non-conflicting spirit and primarily at local level. Thus,
the process of institutionalisation triggered by the pursuit of stable funding has probably led
to a regrouping of the organisation’s priorities from community work (aimed at the needs of
the excluded) to individualised work. Opatrny*® calls this trend a ‘tying’ of the charitable task
of churches. They pragmatically focus on favoured (paid) social services instead of helping
those who are not helped by any of the others. Similarly, Vzajemné souziti has chosen the
same path of institutionalisation, although its activities are more ambivalent. Their critical
community practice survives mainly in the activities of the director and social worker Sri
Kumar Viswanathan. Of course, there are classic individualist-oriented social services funded
by subsidies as well. So, the organisation became institutionalised, but at the same time it did
not give up its activities which help to enforce clients’ rights. This shows the Prednddrazi case,
which had negative financial implications for the organisation. When in 2012, the Civil Office
of the Central Ostrava District of Moravska Ostrava and Pfivoz ordered about two hundred
inhabitants to vacate their homes within twenty-four hours due to a dysfunctional public sew-
erage system and a broken-down state of the houses, the organisation stood by a part of the
tenants who refused to accept the ultimatum. Vishwanathan also began to criticise the city. He
said that they were selling off the municipal property instead of dealing with social housing
for the poor. The city district’s response came quickly and ordered the Office’s legal service to
investigate whether Vishwanathan’s actions,

which included spreading of false information about the situation in Pfednadrazi and causing the res-
idents of the street Pfednadrazi not to comply with the building authority’s regulation (according to
which they were obliged to evacuate it), could fulfil the factual elements of the criminal act of defa-
mation and the factual elements of instructions to the criminal act of obstructing the execution of an
official decision.*”

46 Michal OPATRNY, Charity a diakonie - poskytovatelé socidlnich sluzeb nebo sekunddrni cirkevni struktura?, Caritas et veritas 1/2017,
pp. 92-97.

47 © Utad méstského obvodu Moravské Ostrava a Pfivoz, Prévnici prodetti jednani a vyroky pana Kumara (online), available at: http://www.
moap.cz/ cs/o-moapu/aktualne/pravnici-prosetri-jednani-a-vyroky-pana-kumara-vishwanathana, last update 2012, cited 10* July 2013.
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The second retaliatory step could be the subsequent expulsion of the organisation from two non-
residential premises where the head office and the social and legal counsel were located for many
years (for more details, see Janebova et al.*®).

In addition, other activities aimed at changing mesosystems and macrosystems can be found in
the annual reports of Vzdjemné souziti. For example, there are negotiations with the Ministry of
Culture and the Minister for Human Rights on closing AGPI in Lety, near Pisek in South Bohe-
mia, or initiating an urgent meeting of key stakeholders to help people who were dealing with the
threat of not receiving additional payment for housing (as a result of the rejection of municipali-
ties). At that time (2015), the solution was found and expressed by the Minister of the Interior in
his opinion that the Binding Standpoint of Municipalities ‘is not binding” and the Labour Office
then paid for the additional payment for housing. In this way, it was managed to temporarily save
18 thousand people from evictions from hostels. The organisation, together with Platforma pro
socialni bydleni (the Platform for Social Housing) and Svaz mést a obci CR (the Union of Towns
and Municipalities of the Czech Republic), participated in the preparation of the act on social
housing. Another success of the organisation was that it managed to motivate the city district of
Slezska Ostrava to a common quality of education for all children, regardless of their origin and
ethnicity. Institutionalisation, therefore, did not prevent Vzdjemné souziti from the performance
of critical practice, but the organisation itself experienced sanctions for ‘disobedience’ It is ques-
tionable whether the radicality of its methods is limited now by the fear of repeating the situation
in 2012. At present, Vzajemné souziti is engaged in action against the demolition of Bedriska
colony but no radical methods have been used so far.

Incidentally, Clovék v tisni and Poradna pro ob&anstvi / Obc¢anskd a lidsk4 prava in Usti nad
Labem found themselves in a similar situation of financial threat. This situation was caused by an
open letter which was sent to the Municipiality of Usti nad Labem. They asked the Municipiality
to ‘respond responsibly to the crisis situation of people who are currently living in closing hostels
in Klisska and Purkynova streets. Their situation is hopeless and the city’s responsible interven-
tion is necessary.*’ This happened as part of the eviction of two social hostels in Usti nad Labem
in June 2018. After the amendment to the Act on Assistance in Material Need No. 111/2006
Coll., with effect from June 2017, the Municipality of Usti nad Labem declared in its territory 22
areas with an increased incidence of socially undesirable phenomena. The additional payment
for housing (until that time sponsored by the Municipiality) was taken away from the residents
of those areas, and 230 people had to leave two closed hostels (mainly families with children,
seniors, and disabled). The city of Usti nad Labem distanced itself from the situation that it had
caused. They declared that the city was not obliged to provide alternative apartments. According
to them, there is only the obligation of social work or social counselling. Therefore, the city asked
the social service provider to carry out screening and start social work aimed at helping people at
risk of losing their housing. It was a situation where the state and the city caused the loss of peo-
ple’s homes, but they relieved themselves of their responsibility for dealing with the situation and
transferred it to social workers (non-profit organisations and local governments). Social workers
then had to deal with a problem using a completely inadequate tool, i.e., counselling.

48 Radka JANEBOVA, Marcela HUDECKOVA, Romana ZAPADLOVA and Jana MUSILOVA, P¥ibéhy socidlnich pracovnic a pracovnik,
kteti nemléeli — Zptisoby feseni dilemat, Socidlni prdce / Socidlna prdca 2/2015, pp. 23-37.

49 Martin KOVALCIK, Ustecky magistrt musi lidem z uzaviranych ubytoven pomoci (online), Clovék v tisni, available at: https://www.
clovekvtisni.cz/co-delame/socialni-prace-v-cr/ustecky-kraj/ustecky-magistrat-musi-lidem-z-uzaviranych-ubytoven-pomoci-5095gp,
last update 6" June 2018, cited 2™ August 2018.
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This neoliberal strategy is often referred to as depoliticisation of governance in foreign literature.®
Its aim is to delegate originally political issues to non-political executive bodies, ideally to the
non-profit sector. It is a delegation of responsibility. It is a transfer of originally state domains to
civil society organisations. The blame for social problems can then be attributed not only to the
poor but also to the entrusted entities that do not have adequate tools to address them. In the
event of their failure, responsibility would not be attributed to national or regional politicians, but
to social workers. For example, Deputy Mayor of Usti nad Labem, Jiti Madar, responded to the
open letter from both organisations in the following way:

The results should speak for themselves. For years, non-profit subjects have been using the financial
subsidies of the city, and there is still the same number of inadaptable residents and recipients of social
benefits. The number is not decreasing. There is no information about how many of those people were
helped (and in what way) by the non-profit organisations (i.e., whether the non-profit organisation
helped them to find an official job or change their way of life). Housing in a hostel for a number of them
(despite the non-profit organisations’ supervision) stopped being a temporary situation and became
a permanent norm, and problems only grow. This reality will need to be addressed during the process of
grant evaluation (and their further allocation).”

It turns out that institutionalisation, which should be the way of better financial security for an
organisation, may also have its drawbacks. Specifically, it is the growth of dependence on donors
which may complicate the acquisition of the subsidies in the event of ‘disobedience’

The Way Outside Institutionalisation

At the imaginary crossroads, the second group of organisations decided for a thornier path of
existence and did not subordinate to the process of institutionalisation. Given our research and
documents on the internet or Facebook pages, this decision appears to be deliberate. It is justified
by the desire to maintain independence from the contracting authorities and by the fear that the
use of subsidies would limit the variety of more radical methods (and those organisations do not
want to give up such methods). KRISA is a platform that (through Facebook) summons people up
for a variety of radical actions. As such, it has probably the greatest freedom to use radical meth-
ods of critical social work. It is not financially dependent on anyone. The reporting and cancelling
of a Facebook profile is its only risk. ASLIDO carried out its activities through smaller projects
(mainly Czech-Norwegian grant, Austrian foundation), using volunteers or people who needed
supplemental income. In the 2016 annual report, they said they had deliberately decided not to
ask for funding for other projects. The freedom to use more radical methods of work may be given
to them by the fact that the members of the association are not financially dependent on it.

However, the lower level of institutionalisation associated with the participation of socially ex-
cluded people involves several possible risks (for example, the organisation can be overlooked by
other entities, there is a lack of cooperation with others, or it can be labelled as a radical entity
especially by the municipality). In the case of ASLIDO, for example, this happened in 2016 when
not only the Ostrava Municipality (specifically the Social Inclusion Coordinator of Ostrava) but

50 Matthew WOOD and Matthew FLINDERS, Rethinking Depoliticisation: Beyond the Governmental, Policy & Politics 2/2014, pp. 151-170.

51 © ROMEA.CZ, Kauza uzavienych ubytoven v Usti kondi. Lidé opustili télocvi¢nu, magistrat ito¢i na neziskovky a chudé (online), available
at: http://www.romea.cz/cz/zpravodajstvi/domaci/kauza-uzavrenych-ubytoven-v-usti-konci-lide-opustili-telocvicnu-magistrat-utoci-na-
neziskovky-a-chude, last update 24" July 2018, cited 2*¢ August 2018.
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also Agentura pro socidlni zaclefiovani (the Ostrava Branch of the Agency for Social Inclusion)
refused to discuss the form of social housing in the Ostrava region with them. Although the
representatives of both organisations initially promised their participation, they later distanced
themselves from the discussion. They had been given a leaflet calling on people who were in
housing need to participate in the discussion, and this was then interpreted as ‘radical demands
of one of the parties. The leaflet also included Prohldseni o socidlnim bydlent, i.e., a Declaration
on Social Housing (a statement that was created by a joint effort of groups bringing together
people in housing need - Chceme bydlet from Prague, Hnuti pro nové bydleni from Brno and
Kruh nadéje from Ostrava). This was also marked as radical by both organisations. Among these
‘radical demands’ were, for example, affordable housing in apartments that are hygienically and
technically sound, with basic equipment such as functional heating. The declaration also required
the availability of apartments without the requirement of paying a deposit or apartments with
supportive social work. This social work should have protected the interests of the tenants.*

The fact that less formalised organisations do not have to be taken seriously by the local gov-
ernment is shown in the case of Konexe in 2018 in the abovementioned affair of evicting two
hostels in Usti nad Labem. Although Konexe is an association registered on 1 January 2014 at
the Regional Court in Usti nad Labem, it operates on an informal basis and their members are
themselves Roma. This organisation has basically the same experience with the local government
representatives as ASLIDO, as the evicted people were not invited to the meeting dealing with
their future. Conexe commented this fact on Facebook using the following words: “We learned
that today’s meeting was hastily moved to another place as its organisers had learned that we
knew about the place. Perhaps they are afraid that people might come whose future should be
decided there’

The advantage of a thornier journey is the financial independence of these organisations applying
critical practice. Such a situation enables them to promote human rights via more radical actions.
Due to their informal functioning, local governments cannot apply any financial leverage. But
that does not mean that members of these associations cannot experience retaliatory actions. In
their case, however, these are personal accusations rather than financial punishments. In the case
of Konexe, the favourite object of verbal attacks was Miroslav Broz, who publicly spoke about the
case of evicted hostels. He publicly asked the city to deal with the availability of decent housing
for Roma people and he criticised the announcement of free-from-subsidies zones for which the
residents would lose housing subsidies. He considered ethnic segregation as the main cause of
housing problems in Usti. He also wanted people affected by eviction to be a part in the nego-
tiations, and he asked city to ensure this. He refused the decision to relocate evicted persons to
the outskirts of Ostrava where they were offered accommodation without water and electricity,
but with bedbugs. He was later called an activist by the city’s leaders, that is, as a person who
discourages residents from working with the city’s social workers and non-profit organisations.
Deputy Madar said: “The activist Broz makes it harder for municipal employees to work on the
case of evicted hostels. He urges the residents not to seek housing and he attacks the city. We are
considering filing a complaint. He is not at all concerned with order in the city, or the peace of the
citizens. He just wants to make himself more visible.

52 © Eliska CERNA, P#ili§ radikélni? (online), A2larm, available at: http://a2larm.cz/2016/09/prilis-radikalni/, last update 29 September
2016, cited 10™ October 2018.

53 © Zuzana MENDLOVA, Usteck)’l magistrat selhal v integraci Romd, prohlasuje mistni aktivista (online), iDNES, available at: https://usti.
idnes.cz/aktivista-miroslav-broz-predlice-romove-usti-nad-labem-ubytovny-phl-/usti-zpravy.aspx?c=A180622_124246_usti-zpravy_
vac2, last update 24 June 2018, cited 10" October 2018.
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Organisations that voluntarily resist institutionalisation therefore have greater space for more
critical action due to financial independence, but their members are not protected from personal
threats or complaints. It can also be assumed that critical involvement in a non-institutionalised
organisation can have consequences in other aspects of personal life. Even activist social workers
must somehow make a living. If he works in the field of social services or public administration,
there is a real risk of retaliation. The target could be the organisation in which they are employed,
or even their personal life. If unpaid critical work is being carried out in parallel with paid em-
ployment, it is a very exhausting, unsustainable situation in the long-term and it interferes with
family life. Thus, there is a risk that these activities will eventually erode due to the fatigue of
ideological leaders.

The centaur state seems to have well-thought-out strategies to pacify critical practice. The institu-
tionalised subjects fear losing money for their organisation while the non-institutionalised ones
have to solve the need of existential security. In the second case, it is enough to leave them in such
situation, or to threaten them from time to time. As a result, they stop making problems as well.

Conclusion and Discussion on How to Implement Critical Practice within the
Centaur State

In this paper, I have presented a hypothesis which says that critical practice organisations have
faced or are still facing an existential dilemma. They can either formalise their existence, entering
the institutionalised system of social services, and secure relative financial stability with the risk
of pressures on their critical practice (that is, they might have to dampen their critical practice),
or remain deformed. This deformed state brings financial uncertainty, but (at the same time)
provides greater freedom. Such organisations can do critical practice in the interests of clients.
Other variables may enter this dilemma.

The continuing critical practice of Kumar Vishwanathan may indicate that even institutionalised
social work may not resign from activism. One of the reasons could be the personality of this
social worker, who has been involved in governmental and international human rights institu-
tions, has received a range of awards for his work, and has been in contact with major national
politicians. Hence, his social capital can reduce concerns about possible sanctions.

Deputy Madar’s actions and his threatening can also be ineffective, given the size and political
strength of the threatened organisation Clovék v tisni. Merging the organisations into larger so-
cial conglomerates (that will have greater strength and independence in local areas and will also
have space for political lobbying at national level) might be the way to emancipation. However, in
the context of the Usti nad Labem Region, it will be interesting to follow the fate of Poradna pro
obcanstvi / Obcanska a lidska prava which does not have such political power.

Critical practice in institutionalised organisations is promoted also due to a better funding system
which is multi-source and not completely decentralised. If decentralisation and subsidiarity of
funding took place and organisations operated at municipal level only, this could severely damp-
en the critical potential of social work, especially at local level. Due to some kind of detachment of
regional or state funding from local social conflicts, it is still possible to compensate the financial
retaliation of self-governments from more centralised sources. The higher the level of retaliation
for activism, the more visible and politically risky it is. Paradoxically, greater centralisation of
funding might be for the benefit of socially excluded people in specific local communities.

Thus, the path to critical practice (among institutionalised organisations) seems to be social cap-
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ital and network increase (done by social workers in these organisations), merging into larger
social holdings and promotion of funding centralisation.

In the case of non-institutionalised subjects, they should limit their isolated critical practice and
join support networks that promote the interests of ‘neoliberal offenders’ together, including the
participation of the poor themselves. The model may be the Social Work Action Network (SWAN)
which has been dealing with the impact of economic policy on social work not only in the UK but
also in Ireland, Greece and Spain. It brings together social workers, people in the academic area,
students, and service users. All of these have common fears, and they are concerned about the
fate of social work in the era of neoliberalism which is being devalued by social cuts, savings and
underfunding, the removal of money from the public sphere and privatisation, the introduction
of market mechanisms and competition, managerialism, and the weakening of solidarity.
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Studie/clanky- varia (Studies - Varia)

Vliv zavazného onemocnéni na ,tradi¢ni” Ci
nalternativni” spiritualitu nemocnych: Vysledky
vyzkumu ve skupiné ,tradi¢né”/, alternativné”

véricich respondentu’
Jana Maryskova

Abstrakt

Clanek predstavuje zakladni vysledky kvalitativniho vyzkumu Vliv zdvazného onemocnéni
na ,tradicni” i ,alternativni” spiritualitu nemocnych realizovaného v breznu az kvétnu 2018.
Vyzkumny soubor tvofilo 20 respondentl rlznych vékovych skupin z Jihoceského kraje se
zadvaznym onemocnénim, z nichz polovina byla ,tradicné” a polovina ,alternativne” véficich.
Vyzkum se zaméfil na odraz této mezni zivotni situace v jejich spiritualité v kontextu klinické
pastoracni péce. Vysledky vyzkumu ukazaly, ze zavazné onemocnéni vzbuzuje otazky po smy-
slu a otevira tim prostor jak pro ,tradi¢ni”, tak pro ,alternativni” spiritualitu. Zaroven vsak neni
faktorem, ktery by podstatné plsobil na vzajemnou otevienost obou typU spirituality. V ramci
stavajici spirituality tak dochazi k jejimu upevnéni, prohloubeni a posileni, u tzv. ,alternativné”
véficich k rozsifeni zajmu i o duchovni véci, nikoli viak o kiestanstvi. Klinickou pastoracni péci
to stavi pred otazku, jak oslovit i tzv. ,alternativné” véfici a jak vyjit vstfic jejich spiritualnim
potfebam, aniz by v3ak ztratila ze zietele své krestanské zakotveni.

H
|

Klicova slova: klinicka pastoracni péce, ,spiritual care’, nemocnicni kaplan, ,tradicni” spiritua-
lita, ,alternativni” spiritualita, zavazné onemocnéni

Predlozeny clanek predstavuje zakladni vysledky kvalitativniho vyzkumu, ktery byl realizovan
v roce 2018 v regionu jiznich Cech. Cilem, ktery si vyzkum kladl, bylo zjistit, zda a jakym zpa-
sobem miize zavazné onemocnéni ovlivnit ,,tradicni** ¢i ,,alternativni*® spiritualitu respondenti,

1 Tento ¢lanek vznikl za finanéni podpory Grantové agentury Jihoceské univerzity v Ceskych Budéjovicich, projekt ¢. 028/2018/H ,Vliv
zavazného onemocnéni na tradi¢ni ¢i alternativni spiritualitu nemocnych®

2 Vychazime zde z predpokladu, Ze spiritualita je obecnou charakteristikou ¢lovéka a je v riizné mife pfitomna u naprosté vétsiny jedincu.
Srov. Pavel RICAN, Spiritualita v centru struktury osobnosti, in: Psychologie osobnosti, ed. Marek BLATNY, Praha: Grada, 2010, s. 225—
238. ,Tradi¢ni spiritualitou se zde rozumi spiritualita vychdzejici z kestanskych kofent, kterou lze definovat jako ,osobni prozivani
vztahu k transcendentni skute¢nosti, v tomto pripadé konkrétné k trojjedinému Bohu, (...) jakoZ i konkrétni podminky, okolnosti,
metody a etapy rozvoje tohoto vztahu.“ Ivan STAMPACH, Nahradila spiritualita naboZzenstvi?, in: Spiritualita. Fenomén spirituality
z pohledu filozofie, religionistiky, teologie, literatury, teorie a déjin uméni, pedagogiky, sociologie, antropologie, psychologie a vytvarnych
umélcii, ed. Hana BABYRADOVA - Jiti HAVLICEK, Brno: Masarykova univerzita, 2006, s. 99-105.

3 Pod pojmem ,alternativni“ spiritualita se v tomto ¢lanku rozumi tzv. deinstitucionalizovana spiritualita zahrnujici celou $ifi fenoménd,
jako je napt. ,,¢etba horoskopt, vira ve schopnosti 1é¢iteltt, vésténi ¢i vyklad karet, zjem o parapsychologii, riizné medita¢ni techniky,
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a to ve tfech nize uvedenych aspektech. Analyza téchto dat umoznila ziskat poznatky, které mohou
byt pfinosné pro klinickou pastora¢ni péci poskytovanou pacientim v této mezni Zivotni situaci.

1. Teoreticka vychodiska

V ramci komplexni péce o pacienta se dnes, vedle péce o fyzickou stranku, stala integralni sou-
¢asti nemocni¢ni péce v Evropé také péce o spiritudlni potfeby pacienta, ktera je realizovana
i v Ceské republice v podobé tzv. klinické pastoraéni péce* poskytované nemocni¢nimi kaplany.
Zatimco u nasich zépadnich sousedd je tato péce jiz dlouhodobé etablovand, v Ceské republice
jesté neni samoziejmosti ve vSech nemocnicich. Jeji zavadéni je spojeno mj. s definovanim orga-
niza¢ni struktury, cild, postaveni nemocni¢nich kapland v ramci nemocnic, jejich kompetenci
apod., coz implikuje i potfebu objasnéni role, postaveni a pfinosu klinické pastoracni péce ze-
jména v sekularnich nemocnicich. Ackoli se tato problematika mize zdat v ceském prostiedi jiz
dostate¢né diskutovand, v sousednich némecky mluvicich zemich je v soucasné dobé aktualnim
tématem nové vymezeni tlohy a definice klinické pastoracni péce v souvislosti s tzv. ,,spiritual
care, ktera mize byt v budoucnu tématem i u nas. Vztah ,spiritual care” jako nového interdis-
ciplinarniho konceptu péce a klinické pastora¢ni péce neni diskutovan jen v sousednich zemich.
Rada konceptt ,,spiritual care” byla vypracovana ve Velké Britanii a v USA, kde toto téma vyvo-
lalo diskuse mezi konzervativnimi a liberalnimi teology o pozitivech a negativech ,,spiritudlni
péce” oproti konfesné zamérené pastoracni péci’ Z anglo-amerického prostiedi ostatné tento
termin pochazi: Ve Velké Britanii, USA a v Kanadé se pied vice nez 25 lety etabloval jako odborny
termin v oblasti zdravotnictvi. V Evropé se tento vyraz rozsifil nejprve v Holandsku, postupné
pronikl i do Némecka a dal$ich némecky mluvicich zemi,® kde se této tematice vénuji odbornici
z fad teologli s pfesahem do mediciny ¢i l1ékarské etiky.” V Némecku byla zalozena Mezindrodni
spolecnost pro zdravi a spiritualitu (Internationale Gesellschaft fiir Gesundheit und Spiritualitdt)
se sidlem v Mnichov¢, ktera vydava vlastni odborny ¢asopis Spiritual Care a zabyva se vedle celé
rady témat i problematikou vztahu nabozenstvi, religiozity, viry a spirituality k nemoci a zdravi.?
»Spiritual care vychazi ze iroce definovaného pojmu spiritualita, kterou lze chapat jako vnitini
postoj a osobni hledani smyslu v riznych Zivotnich situacich, zejména vsak v situacich spojenych
s existencialnimi otazkami a kterd, takto pojata, nepatti do vyluéné kompetence nemocni¢nich
kaplant, ale je zalezitosti i dal$ich profesnich skupin, které pracuji s tézce nemocnymi a umi-
rajicimi pacienty.” Podle Ulricha H. ]. Kortnera je ,,spiritual care® odrazem skutecnosti, Ze me-
dicinsko-etické problémy jsou pritomny ve tfech rovindch: v roviné personalni (lékar-pacient),
v roviné institucionalni (nemocnice) a v roviné kulturni, hodnotové, svétonazorové a nabozenské
orientace. Ve vSech téchto rovinach je zaroven pritomno téma ,,spirituality, naboZenstvi a kultury
u ltizka nemocného’, pficemz pravé ,spiritual care” ma vSechny tyto roviny zohlednovat nejlépe

joga, new age, vychodni medicina, ,alternativni’ medicina jako napf. homeopatie apod.“ Dana HAMPLOVA, Ndbozenstvi v éeské
spolecnosti na prahu 3. tisicileti, Praha: Karolinum, 2013, s. 14.

4 Definice klinické pastora¢ni péce viz napt. Marie OPATRNA, Etické problémy v onkologii, 2. preprac. a doplii. vyd., Praha: Mlad4 fronta,
2017, s. 95.

5  Srov. Ulrich H. J. KORTNER, Leib und Leben. Bioethische Erkundungen zur Leiblichkeit des Menschen, Gottingen: Vandenhoeck &
Ruprecht, 2010, s. 94.

6  Srov. Doris NAUER, Spiritual Care statt Seelsorge?, 1. vyd., Stuttgart: Kohlhammer, 2015, s. 10.

7  Zavsechny jmenujme napi. M. Beloka, C. Kohli Reichenbachovou, B. a A. Hellerovi, E. Fricka, M. Klessmanna, D. Nauerovou, U. H. J.
Kortnera ¢i T. Rosera.

8  Srov. Traugott ROSER, Seelsorge und Spiritual Care, in: Handbuch der Krankenhausseelsorge, ed. Michael KLESSMANN, 4. rozsif. vyd.,
Géttingen: Vandenhoeck & Ruprecht, 2013, s. 70-71.

9  © Srov. Michael KLESSMANN, Im Strom der Zeit ... Von der evangelischen iiber die 6kumenische zur interkulturellen Seelsorge und
spiritual care (on-line), dostupné na: https://www.researchgate.net/publication/274455153_Im_Strom_der_Zeit, citovano dne 17. 3. 2019.
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a ma pomoci integrovat uzce konfesné vazanou pastoracni péci rtiznych cirkvi do obsahlejsiho
konceptu péce a doprovazeni v ramci systému nemocnice."” T. Roser navrhuje chapat pojem ,,spi-
ritual care” jako nadfazeny pojem, jako svého druhu ,,destnik®, pod kterym maji své misto rizné
profesni skupiny a rtizné koncepty, tedy i pastoracni péce cirkvi. Ta se v$ak zaroven musi profi-
lovat viici ostatnim profesim poskytujicim ,,spiritual care” a jasné formulovat své proprium." To
s sebou prinasi otazky tykajici se jeji nové role, definice a kompetenci.

Uvahy o tloze a mistu klinické pastora¢ni péce v nemocnicich jsou proto v tomto kontextu
legitimni i v Ceské republice, zejména s ohledem na pretrvavajici nizky zéjem Cechi o cirkve
a s nimi spojeny typ spirituality ¢i religiozity na jedné strané,'? a naopak na pomérné vysoky
zadjem o tzv. ,alternativni® spiritualitu na strané druhé.”” Ackoli je klinicka pastoracni péce,
jak z jeji definice vyplyva, zaméfena na pomérné Siroké spektrum klientti bez ohledu na jejich
vyznani, nabizi se otazka, zda a nakolik je skute¢né schopna oslovit i tzv. ,,alternativné® vérici
pacienty a zda by si vyzadali doprovazeni nemocni¢nim kaplanem. Zahrani¢ni vyzkum mezi
onkologickymi pacienty napf. ukazal, ze 40 % z nich oznacuje za svého spiritualniho dopro-
vazejictho rodinné prislusniky a pratele, 29 % ¢lena zdravotnického personalu a pouze 17 %
duchovni ¢i nemocni¢ni kaplany.* Dalsi otazkou je, zda i néktefi kiestané v obdobi zavazného
onemocnéni nehledaji pomoc mimo oblast kfestanstvi a zda zdvazné onemocnéni skute¢né
otevira prostor pro otazky po smyslu, po tom, co ¢lovéka presahuje, a dotyka se tak oblasti
spirituality, transcendence a nabozenstvi.”” Pfedlozeny kvalitativni vyzkum hledal odpovédi na
tyto otazky zamérenim se na mezni Zivotni situaci a jeji odraz ve spiritualité ,tradicné® i ,,alter-
nativné“ véticich respondentt v kontextu klinické pastoracni péce. Podnétem k vyzkumu byla
vedle toho i skute¢nost, Ze zatimco spiritudlni potfeby nemocnych v souvislosti se zavaznym
onemocnénim ¢i vliv spirituality/religiozity na fyzické, dusevni zdravi a pohodu pacienta jsou
¢astym predmétem vyzkumného zdjmu, u opa¢ného vztahu - vlivu zavazného onemocnéni na
»tradi¢ni® ¢i ,,alternativni® spiritualitu nemocnych neni podobny zajem zfejmy a neexistuje
relevantni literatura k tomuto tématu.

2. Vyzkumna cast

Vlastn{ vyzkum probihal v obdobi bfezen az kvéten 2018 v regionu jiznich Cech. Oproti ptvodné
zamy$lené metodé dotaznikového $etfeni prostfednictvim kvantitativniho vyzkumu byl pro sbér
dat zvolen kvalitativni vyzkum provadény metodou polostrukturovaného rozhovoru, ktery se
jevil jako vhodnéjsi vzhledem k osobni povaze otazek a moznosti hloubkového rozhovoru, i kdyz
prinasi data od mensiho mnozstvi respondentt.'® Vyzkum byl zaméfen na dva cile. Prvnim z nich
bylo zjistit, jaké faktory se podilely na utvareni ,tradi¢ni” ¢i ,,alternativni® spirituality respondentt.
Druhym cilem pak bylo zodpovédét otazku, jakym zplisobem ovliviiuje zdvazné onemocnéni

10 Srov. KORTNER, Leib und Leben ..., s. 93-94.

11 Srov. ROSER, Seelsorge und Spiritual Care..., s. 62-76; dale srov. © Michael KLESSMANN, Im Strom der Zeit ...

12 Srov. napf. vyzkum americké agentury Pew Research Center, jehoZ vysledky byly zvefejnény v roce 2017. © Pew Research Center,
Religious Belief and National Belonging in Central and Eastern Europe. National and religious identities converge in a region once
dominated by atheist regimes (on-line), dostupné na: http://www.pewforum.org/2017/05/10/religious-belief-and-national-belonging-
in-central-and-eastern-europe/, citovano dne 10. 2. 2019.

13 Srov. HAMPLOVA, Ndbozenstvi v ceské spolecnosti na prahu 3. tisicileti..., s. 14-15a's. 74.

14 Srov. ROSER, Seelsorge und Spiritual Care..., s. 74.

15 Srov. Marek VACHA - Radana KONIGOVA - Milo§ MAUER, Zdklady moderni léka¥ské etiky, Praha: Portdl, 2012, s. 71-87.

16  Ackoli se v kvalitativnich vyzkumech uziva termin ,komunikaéni partnefi, je v tomto ¢lanku ponechdn vyraz ,,respondent®, ktery podle
na$eho nazoru lépe vystihuje podstatu tohoto vyzkumu a ktery uziva napt. i J. Hendl. Srov. Jan HENDL, Kvalitativni vyzkum: zdkladni
teorie, metody a aplikace, 4. pteprac. a rozsit. vyd., Praha: Portal, 2016, s. 168-170.
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»tradicni® i ,,alternativni” spiritualni postoje nemocnych. Za timto tcelem byly definovany dvé
stézejni vyzkumné otazky a jejich podotazky:

1) Jaké faktory se podilely na utvareni ,,tradi¢ni® ¢i ,alternativni® spirituality respondenta?
Jakym zpiisobem tyto faktory ovlivnily jejich spiritudlni postoje v dobé pred zdvazZnym onemocnénim?
2) Jakym zptasobem se zavazné onemocnéni promita do ,tradicni“ ¢i,,alternativni“ spirituality
respondenti? Do jaké miry otvird zdvainé onemocnéni prostor pro ,tradicni“ ¢i ,alternativni®
spiritualitu respondentii? Vede zdvazné onemocnéni ke zméné stavajici ,tradicni®/,alternativni®
spirituality ve smyslu jejitho upevnéni, oslabeni ¢i ztraty? Dochdzi v diisledku zdvazného onemocnéni
ke zméné ,tradicnich® spiritudlnich postoji smérem k ,alternativnim®a naopak?

2.1 Postup vyzkumu

Data byla ziskdna od respondentt z Jihoceského kraje se snahou o rovhomeérné zastoupeni muzi
i zen. Dals$imi dtlezitymi kritérii vybéru respondentt bylo prodélané ¢i prodélavané zavazné
onemocnéni a vék respondenti. Horni vékova hranice nebyla omezena, dolni vékova hranice
byla stanovena na 20 let s pfihlédnutim k tomu, ze vék od 20 do 25-30 let je z hlediska vyvojové
psychologie povazovan za obdobi ¢asné dospélosti, kdy je jiz dosazeno osobni zralosti, docha-
zi k upevnéni identity dospélého, upfesnéni osobnich i profesnich cil&'” a tito respondenti by
tedy jiz méli byt schopni zamyslet se seriéznéji a hloubéji nad otazkami souvisejicimi se smyslem
a hodnotou zivota v souvislosti se zavaznym onemocnénim. Poslednim kritériem byla ,vira“ re-
spondentd, tedy zda jsou tzv. ,,tradi¢né” ¢i ,,alternativné® vétici. Celkem bylo osloveno 30 respon-
dentt, 8 z nich ucast ve vyzkumu odmitlo, 2 - Zena a muz ve véku 73 a 80 let — nebyli zahrnuti
do vlastniho vyzkumu, ale s jejich pomoci byla ovéfena srozumitelnost a jasnost vyzkumnych
otazek pred jejich kone¢nou formulaci. Vyzkum byl proveden na vzorku 20 respondentt, z nichz
nejmlad$imu bylo v dobé vyzkumu 28 let, nejstarsimu 75 let. 10 respondentti bylo ve skupiné
tzv. ,tradi¢né” véricich a 10 ve skupiné tzv. ,alternativné® véticich, pficemz v prvni skupiné bylo
rovnomeérné zastoupeni muzt i Zen (5 + 5), ve druhé skupiné byl vyrazné vyssi podil Zen (8 + 2),
coz odpovida i zjisténim jinych vyzkumi, podle nichz Zeny castéji nez muzi véti v amulety, horo-
skopy, écitele i véstce, a to bez ohledu na své vzdélani, vék, ekonomickou aktivitu, velikost mista
bydlisté aj.'® Z 20 respondentii 11 mélo onemocnéni onkologické, 4 respondenti onemocnéni
psychiatrické, 2 kardiovaskularni a po jednom respondentovi onemocnéni gastroenterologické,
metabolické a plicni.

2.1.1 Realizace rozhovorii a eticky aspekt

Vsichni respondenti byli osloveni osobné, prvnimi respondenty byli zbézné znami lidé z bezpro-
sttedniho okoli autora, ktefi nasledné doporucili dal$i mozné respondenty a pomohli se zpro-
sttedkovanim kontaktii. Poté bylo postupovano metodou ,,snéhové koule®. Pred realizaci vlastni-
ho dotazovani bylo telefonickym rozhovorem s respondenty ovéfeno, zda splnuji vyse uvedena
kritéria, poté byly upfesnény informace o misté a case setkani. Rozhovory probihaly v riznych
prostredich podle volby respondentti a bez ticasti tietich osob, vzdy se vsak jednalo o tzv. bezpe¢né

17 Srov. Josef LANGMEIER - Dana KREJCIROVA, Vyivojovd psychologie, Praha: Grada, 2006, s. 167-170.

18 Srov. HAMPLOVA, Nébozenstvi v eské spolecnosti na prahu 3. tisicileti..., s. 110; déle srov. Olga NESPOROVA, Ceskolipské necirkevni
spiritudlni scéna, in: NdboZenstvi v mensiné: Religiozita a spiritualita v soucasné ceské spole¢nosti, Dusan LUZNY - Zdenék R. NESPOR
a kol., Praha: Malvern, 2008, s. 150.
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prostredi. Pfed samotnym dotazovanim byli respondenti informovani o tcéelu rozhovoru a o tom,
ze rozhovor bude nahravan na diktafon a nasledné prepsan, avsak ziskana data - s vyjimkou dat
demografickych - ztistanou anonymni. Na zakladé této informace byli respondenti dotdzani, zda
souhlasi s uskute¢nénim rozhovoru ve smyslu pouceného souhlasu.” Primérna délka hlavni faze
rozhovori byla asi 35 minut, celkova délka s ivodni a ukoncovaci fazi, v niz byly polozeny i otaz-
ky tykajici se demografickych tdaji, cca 45-50 minut.

Vzhledem k pomérné osobnimu charakteru nékterych otazek, kterych se vyzkum tykal, kon-
krétné zavazného onemocnéni a viry respondentt, bylo tfeba vzit v tivahu také etické hledisko.
V prubéhu celého vyzkumu byl kladen dtraz na dodrzovani etickych zasad zachovani dtvérnosti
a pouceného souhlasu.” Citliva otazka povahy onemocnéni byla poloZena pouze v obecné roviné,
konkrétni diagndza ani prognéza nemoci nebyla pfedmétem vyzkumu a neni rovnéz uvedena
zadna spojitost mezi urcitym druhem onemocnéni a konkrétnim respondentem. Jména respon-
dentt byla pro ucely ¢lanku zménéna tak, aby zadné z pouzitych krestnich jmen neodpovidalo
skute¢nym jméntim respondentti. Pokud jde o otazku viry, prislusnost ke skupiné ,tradicné“ ¢i
»alternativné® véricich byla urcovana podle toho, jak se respondenti sami deklarovali a nasledné
pomoci dvou skupin upfesnujicich otazek, které byly pouzity v Setfenich uvadénych sociolozkou
D. Hamplovou. Jednalo se o otazky — véfite v: Boha?, posmrtny Zivot?, nebe?, peklo?, zazraky?
A dale - veérite v: amulety?, reinkarnaci?, léCitele?, véstce?, astrologii?,?! pficemz mira souhlasu
vjedné i druhé skupiné otazek nebyla dle o¢ekavani u vSech vyroki stejné vysoka, podstatny vsak
byl souhlas s jednim ¢i druhym typem otazek.

2.2 Zpisob analyzy a zpracovani dat

Zpracovani dat probihalo cestou tematické analyzy zaloZené na doslovné transkripci dvaceti roz-
hovort a otevieném kdédovani. Mezi transkripci a kddovanim textu nebyla provedena redukce
prvniho fadu, jak ji doporucuje napt. M. Miovsky.** Texty byly ponechdny v celém rozsahu, tedy
i s pasazemi, které na polozené otazky pfimo neodpovidaly, s nedokoncenymi vétami apod., ne-
bot ty ¢asto dokreslovaly nazory respondentti. Vlastni analyza rozhovort probihala pomoci ote-
vieného kdédovani, tzn. zarazovanim slov, souslovi, odstavcit do obsahové podobnych kategorii
vyrokd a jejich subkategorii. Ackoli je oteviené kddovani spojeno s tzv. metodou zakotvené teo-
rie,” je, jak uvadi V. Suchomelova, ,vyuzivano i dal$imi analytickymi pfistupy pro svou jednodu-
chost a efektivnost pfi roztridéni velkého objemu dat“*, a bylo proto pouzito i v tomto vyzkumu.
V pocatecni fazi ¢teni textu byly barevné oznaceny hlavni tematické okruhy. Pro kazdy okruh byla
zvolena jina barva, umoznujici naslednou snazsi orientaci v textu, jak navrhuje M. Miovsky.> Ke
kazdému tematickému okruhu byly nasledné vytvoreny zakladni kategorie — kody v barvé odpo-
vidajici danému tématu, kterymi byly oznaceny opakujici se, pro vyzkum relevantni vyroky, je-
jichz vyskyt tak byl diky barevnému odliseni v textu velmi piehledny. Ve druhé fazi kédovani byly
znovu prochazeny jednotlivé texty, jejich ¢asti byly prifazovany k zékladnim kategoriim vytvo-
fenym v prvni fazi a v pripadé potreby doslo k vytvoreni kategorie nové. Prvni, hrubé roz¢lenéni

19 Srov. Roman SVARICEK - Klara SEDOVA a kol., Kvalitativni vyzkum v pedagogickych véddch, Praha: Portdl, 2007, s. 46-49.

20 Srov. tamtéz, s. 43-49.

21 Srov. HAMPLOVA, Ndbozenstvi v Ceské spolecnosti na prahu 3. tisicileti..., s. 59-61.

22 Srov. Michal MIOVSKY, Kvalitativni pfistup a metody v psychologickém vyzkumu, Praha: Grada, 2006.

23 Srov. Anselm STRAUSS - Juliet CORBINOVA, Zdklady kvalitativniho vyzkumu: postupy a techniky metody zakotvené teorie, Brno:
Sdruzeni Podané ruce; Boskovice: Albert, 1999.

24 Véra SUCHOMELOVA, Seniofi a spiritualita: duchovni potieby v kazdodennim Zivoté, Praha: Navrat domu, 2016, s. 130.

25 Srov. Michal MIOVSKY, Kvalitativni pfistup a metody v psychologickém vyzkumu, Praha: Grada, 2006.



117 201 9 CCJgkl/seri’rcs

textu bylo provedeno metodou ,tuzka — papir®, nasledné byly texty zpracovany za pomoci soft-
warového programu MAXQDA 12. Vztahy mezi kategoriemi a subkategoriemi byly rovnéz zna-
zornény pomoci tzv. myslenkovych map v aplikaci Mindly. Tematicka analyza umoznila ziskat ze
zkoumanych textti mnozstvi vypovédi, postojt, nazoru k jednotlivym tematickym okruhtim. Ty
byly poté porovnavany s vysledky a poznatky jinych kvantitativnich a kvalitativnich vyzkumda.

3. Vysledky

V nasledujici ¢asti jsou predstaveny vysledky vyzkumu, a to v zakladni podobé vzhledem k roz-
sahovym moznostem ¢lanku.

3.1 Utvareni a proména spirituality v pribéhu Zivota

V prvni ¢asti analyzy dat §lo o hledani stézejnich faktord, které mély vliv na utvareni ,,tradicni® ¢i
»alternativni® spirituality respondentt v priibéhu jejich zivota a v dobé pred zavaznym onemoc-
nénim. Z odpovédi respondentt vyplynulo, Ze Ize rozlidit zhruba tfi zakladni faktory: kofeny viry
v rodiné a utvareni predstav o Bohu v détstvi, tedy to, co bychom mohli souhrnné oznacit jako
podobu rané ndabozZenské socializace, dale vyznamné Zivotni predély a konecné zdvazné onemocné-
ni, o némz bude podrobné pojednano nize. Dtilezitym faktorem utvarejicim zakladni orientaci
smérem k ,tradi¢ni” ¢i ,alternativni“ spiritualité respondentti byla jejich ndbozenska socializace
v détstvi, jejiz vliv na pozdéjsi spiritualitu tzv. ,,tradi¢né“ véticich respondentti se projevil ve dvou
ohledech. Prvnim z nich byla jeji vyraznd socidlni dimenze — ndboZenské aktivity se odehrdvaly
v ramci rodiny ¢i cirkve a jak vyzkum ukdzal, pokud respondenti vnimali ndvstévu bohosluzeb
a dalsi religiozni praktiky jako povinnost, zvyk ¢i dokonce donuceni, v obdobi vyznamnych Zivot-
nich predéli, kdy tato ,,povinnost® zmizela, je na delsi ¢i krat$i dobu nahradili jinymi aktivitami.
K témto Zivotnim predéliim pattily vstup na vysokou $kolu, ktery u nékterych respondentt vzbu-
dil zdjem o rizné ,alternativni“ fenomény, déle snatek, kdy pod vlivem druhého partnera prestal
verici partner na cas praktikovat, a zejména zména politickych pomérti v roce 1989, ktera u rady
respondentt vzbudila zdjem o ,alternativni® spiritualitu (napf. pani Alena, 40 let; pani Kvéta, 53
let; pan Marek, 47 let, ¢i pani Zdena, 75 let). Za druhé analyza dat ukdzala, ze u téch responden-
tt, jejichz rodiny byly méné ,,ortodoxni“ a jejichz navstéva bohosluzeb, nabozensky Zivot a reli-
giozni praktiky byly nepravidelné a malo intenzivni, doslo v obdobi vyznamnych Zivotnich predélii
k utlumeni zajmu o kfestanstvi, ¢i dokonce k doc¢asné prevaze zajmu o ,,alternativni® spiritualitu.
Toto zjisténi koresponduje s vysledky kvantitativniho vyzkumu DIN 2006, podle néhoz je v ces-
kém prostredi pravdépodobnost, Ze respondent bude vérit prvkiim kiestanské vérouky, ale i prav-
dépodobnost, Ze bude véfit tzv. ,alternativnim® fenoméntim, vyznamné ovlivnéna navstévnosti
bohosluzeb v détstvi, pficemz diileZitou roli hraje cetnost téchto navstév. Nejsilnéjsi vira v amule-
ty, horoskopy, schopnosti véstcti apod. byla u téch, kdo chodili v détstvi na bohosluzby jen ¢as od
¢asu (tj. méné nez 1x mési¢né). Vyznamnou roli zde kromé toho hréla i ndbozenska socializace
v rodiné.** Zasadni zménou pro respondenty byl okamzik ,zvnitfnéni® jejich viry a vytvoreni
osobniho vztahu k Bohu, ktery je privedl zpét ke krestanstvi.

Také ve skupiné tzv. ,,alternativné“ véticich respondentti ovlivnila podoba rané nabozenské socia-
lizace jejich pozdéjsi spiritualitu, avsak v jiném smyslu nez v predchozi skupiné. Ackoli je osm

s. 714-715.
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respondentd z této skupiny pokiténo, devét respondentii uvedlo, Ze alespon jeden z rodic¢i nebo
prarodict byl véfici a pét respondentid mélo v détstvi néjakou zkuSenost s navstévou kostela,
¢etbou Pisma ¢i modlitbou, presto nebyly rodiny, v nichz respondenti vyrtstali, spojeny s zivo-
tem cirkevnich instituci a nepfedavaly ,tradi¢ni” viru dal$i generaci. Obcasna navstéva kostela
predevsim o vyznamnych svatcich proto nemohla utvorit dostate¢ny zaklad pro pozdéjsi kfestan-
skou orientaci respondentt. Jak uvadi D. Hamplova, ,,obcasny kontakt s cirkvi a nabozenstvim
v détstvi zvySuje zajem o nadprirozeno, ale neni dostate¢ny na to, aby v lidech zakorenilo védomi
existence konkrétnich nabozenskych skutecnosti“*” Absence nabozenské socializace v cirkvich
a rodinach tak vytvofila prostor pro jiny typ spirituality nez tzv. ,tradi¢ni®. U dvou respondentti
(pani Gabriela, 43 let; pan Daniel, 60 let) 1ze vysledovat kofeny ,alternativni“ spirituality pfimo
v roding, ktera podnitila jejich dlouhodoby zajem o astrologii a 1é¢itelstvi. V obdobi vyznamnych
Zivotnich predélii a zejména v obdobi vdzné nemoci pak respondenti nehledali odpovédi na své
otazky a problémy v kfestanstvi, ale v nejriiznéjsich ,,alternativnich® fenoménech. K vyznamnym
Zivotnim predéliim v této skupiné respondentti, které mély - at jiz prostfednictvim spoluzakd,
znamych, pratel ¢i boomu esoterické literatury v 90. letech 20. stoleti — podil na vzbuzeni zdjmu
0 »alternativni® spiritualitu, patfily vstup na stfedni skolu, zména politickych pomérti v roce 1989
a potfeba zasadni zivotni zmény v dospélém véku. Tyto Zivotni predély vyznamnym zptisobem
ovlivnily spiritualitu ,,alternativné® véticich respondentt ve smyslu vyvolani zajmu ¢i jeho rozsi-
feni a prohloubeni.

3.2 ,,Tradi¢ni“ a ,,alternativni® spiritualita v kontextu zavazného onemocnéni

V dalsi ¢asti analyzy dat bylo cilem zjistit, jakym zptisobem se zavazné onemocnéni promita do
»tradi¢ni® ¢i ,,alternativni® spirituality respondentd. Za timto tcelem bylo zkoumano, zda a do
jaké miry otvira zavazné onemocnéni prostor pro ,tradi¢ni” ¢i ,alternativni® spiritualitu, zda za-
vazné onemocnéni vede ke zméné stavajici ,,tradi¢ni®/,,alternativni® spirituality ve smyslu jejtho
upevnéni, oslabeni ¢i ztraty a zda dochazi v dusledku zavazného onemocnéni ke zméné ,tradic-

nich® spiritudlnich postojti smérem k ,,alternativnim® a naopak.

3.2.1 Nemoc jako otevieny prostor

Ve skupiné tzv. ,tradi¢né” véficich vsichni respondenti shodné uvedli, Ze nemoc pro né zname-
nala zménu zebricku hodnot, a to pfedevsim v hlubsim pohledu na vlastni Zivot, uvédoménti si
hodnoty zdravi (napt. Pavel, 50 let; Véra, 28 let) a v pfehodnoceni Zivotnich priorit. U fady re-
spondentt prestala byt na prvnim misté prace (Adam, 58 let) a pro nékteré, jako napft. pro pani
Alenu, znamenala nemoc navrat k Bohu: ,,spousta véci prestala byt diileZitd, a naopak to byl ndvrat
zpadtky k vite v Boha® (Alena, 40 let). S tim tizce souvisely i otazky, které si respondenti v souvis-
losti s nemoci kladli. Vétsina respondentt uvedla, Ze zacala vice uvazovat o smyslu, o smrti, méla
obavy o budoucnost rodiny, kladla si otazku ,,proc¢?. ,, Ta nemoc vds pohlti, ptdte se, pro¢ mé se to
stalo?“ (David, 41 let). Dvé respondentky sice odpovédély, ze si takovéto otazky viibec nekladly,
v pribéhu dalsiho vypravéni vsak uvedly: ,,(...) i kdyzZ jsem se ptala, proc¢ stiinu, kdyzZ jim zdravé“
(Zdena, 75 let); ,,(...) co bude do budoucna jsem samozrejmé fesila“ (Kvéta, 53 let). Pouze jedna
respondentka si neuvédomuje, Ze by se takovymi otazkami zabyvala: ,,Ne, neuvédomuju si to.
Jd jsem se s tim vyrovndvala dobte, a protoZe jsem to brala takhle dobfe, tak to tak bralo i moje

27 Tamtéz,s. 715.
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okoli“ (Irma, 42 let). Svou roli v tomto pripadé mohla sehrat skute¢nost, Ze tato respondentka, ktera
v détstvi a mladi necitila potfebnou podporu a ptijeti ze strany rodiny, zazila v dobé nemoci silnou
a pro ni zasadni podporu v cirkevnim spolecenstvi, které se za ni modlilo, pomahalo ji a dodavalo
védomi, Ze je obklopena blizkymi lidmi a neni na zvladani nemoci sama. Vyznam rodiny a pratel
pfi vyrovnavani se se zavaznym onemocnénim potvrzuje i klinicka psycholozka Laura Janackova:
»Nejhorsi je, kdyz je clovék se svou nemoci sam. (...) A je také zcela jasné, Ze emocionalni opora
v priabéhu nemoci ma prokazatelné kladny vliv na jeji zvladani.“*® Bezvyhradné pfijeti a podpora
ze strany spolecenstvi proto mohly sehrat pozitivni roli pfi zvladani nemoci i u této respondentky.
Zdrojem nadéje a oporou pfi vyrovnavani se s nemoci byla pro respondenty podle jejich vyjadreni
kromé rodiny a blizkych pratel jednoznacné vira a déivéra v Boha jako Toho, kdo je ,.,garantem smy-
slu“ (David, 41 let; Alena, 40 let), kdo ,,nenechd clovéka na holickdch® (Irma, 42 let), ,,nese ho ve své
naruci“ (Petr, 65 let), ,komu Ize svou situaci predloZit a nechat dalsi vyvoj uddlosti na ném* (Adam,
58 let; Véra, 28 let) ¢i ,,ke komu se v dobé nemoci vracime zpét“ (Marek, 47 let). Vypovédi ,,tradi¢né”
véticich respondentt ukazaly, Ze zavazné onemocnéni je prilezitosti k zastaveni se v kazdodennim
shonu, k hlubsimu pohledu na dosavadni zivot, pfehodnoceni Zivotnich priorit a Ze tzv. existencial-
ni otazky si v souvislosti se zavaznou nemoci reflektované ¢i nereflektované klade vétsina z nich. Ne-
moc zaroven pro tyto respondenty znamenala okamzik uvédoméni si dtilezitosti vlastni viry v Boha
pfi zvladani nemoci a pfimknuti se k Bohu jako ke zdroji nadéje a smyslu.

Také respondenti ve skupiné tzv. ,alternativné” véricich uvadeéli v souvislosti se zavaznym one-
mocnénim zménu zebticku hodnot, ktera — podobné jako ve skupiné tzv. ,tradi¢né” véficich re-
spondentt - spocivala v hlubsim pohledu na vlastni zivot a zdravi (pani Ivana, 47 let; pani Karoli-
na, 67 let), prehodnoceni priorit zejména ve vztahu k praci (pani Milada, 66 let; pani Jindriska, 68
let; pani Vendula, 48 let) a zaméfeni se na podstatné véci (pani Gabriela, 43 let; pan Daniel, 60 let).
Podobneé jako respondenti v prvni skupiné se i ,alternativné® vétici respondenti zabyvali ivahami
o budoucnosti, obavami ze smrti a hledanim pfic¢iny ¢i smyslu nemoci. Pani Jarmila, 45 let, napt.
uvedla: ,Takze jsem si kladla otdzku, co bude. Taky jsem se obcas ptala, pro¢ zrovna jd, jakej to md
smysl.“ Zdroje nadéje byly pro respondenty ve skupiné ,,alternativné® véricich na rozdil od sku-
piny tzv. ,tradi¢né” véficich riznorodé. Na prvnim misté respondenti uvadéli rodinu a pratele.
Pani Karolina, 67 let, pan Jakub, 37 let, a pani Ivana, 47 let, vhimali nemoc ,,jako sviij osud", resp.
karmu a tento postoj jim - vedle podpory rodiny — pomdha ve vyrovnavani se s nemoci. Naproti
tomu pro pani Miladu, 66 let, pani Vendulu, 48 let, a pani Danu, 43 let, byla nemoc prilezitosti
a motivaci k zasadni zméné zivota, jak vystizné uvedla pani Milada: , Ta nemoc je dopis shiiry. Je
tu proto, aby té néco naucila, ale musis néco zménit“. Pro posledné jmenované respondentky byla
posilou v nemoci zejména vira v sebe sama (,,jd to ddm®) a presvédceni, Ze prace na sobé a zmény
v riznych oblastech Zivota — nejcastéji v oblasti stravovani a vztahti - povedou k uzdraveni. Jak
odpovédi tzv. ,alternativné® véricich respondentt ukazuji, i zde je nemoc otevienym prostorem
jak pro reflexi dosavadniho Zivota, tak pro obavy o budoucnost svou i nejblizsich lidi a navozu-
je otazky po pric¢iné, pripadné smyslu onemocnéni. Zatimco ve skupiné tzv. ,tradicné“ véticich
respondentd byly tyto otazky od pocatku spojeny s kfestanskou virou v Boha jako zdroje nadéje
a garanta smyslu, ve druhé skupiné respondentt se otazka ,,pro¢” tykala vice pri¢iny onemocnéni
a hledani jejtho zdivodnéni, méné pak smyslu onemocnéni. Nemoc byla v této skupiné respon-
dentti chapana mimo jiné jako ,,osud®, kterym se pri¢ina onemocnéni vysvétluje, ¢i jako prilezi-
tost ke zméné ve smyslu zménéného pristupu k télu ¢i osobnostniho rozvoje za pomoci riznych
alternativnich metod.

28 Laura JANACKOVA, Zivot je boj. Prakticky priivodce rakovinou pro nemocné a jejich blizké, Brno: Grifart, 2014, s. 53.
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3.2.2 Zmény ,,tradi¢ni*/,,alternativni“ spirituality v dobé nemoci

Dalsi faze analyzy dat byla zaméfena na zkoumani toho, zda zavazné onemocnéni vede ke zméné
stavajici ,tradi¢ni“/,,alternativni“ spirituality ve smyslu jejtho upevnéni, oslabeni ¢ ztraty. Uvo-
dem je tfeba Fici, ze obé skupiny respondentt mély zkusenost s ,,tradi¢ni“/,,alternativni® spiritua-
litou jiz v dobé pred onemocnénim.

Ve skupiné tzv. ,tradi¢né” véricich vyzkum ukazal, ze u vétsiny respondentt doslo v obdobi vazné
nemoci ke zméné jejich viry v Boha ve smyslu jejtho prohloubeni, upevnéni, zniternéni ¢i ozdra-
veni, a to i u téch respondentd, ktefi v dobé tzv. vyznamnych Zivotnich predélii svou viru neprak-
tikovali ¢i se zajimali o rtizné alternativni sméry. Pouze jedna respondentka uvedla, Ze nemoc jeji
dosavadni viru v Boha nijak neovlivnila. Naopak pro pana Marka, 47 let, kterému v mladém véku
zemfeli oba rodice a ktery prestal v Boha véfit, znamenala jeho vlastni nemoc postupny navrat
k Bohu. Ackoli pro néj bylo obtizné o celé véci hovorit, uvedl: ,Hodné ted o Bohu premyslim. Né-
kde uvnitf citim, Ze mé Bith md rdd a Ze se na néj miiZu obrdtit se vSema otdzkama a prosbama. Ale
je to hodné osobni®. V této souvislosti uvedme vysledky vyzkumu International Social Survey Pro-
gram 2008, ktery naznacil, Ze ,vira v Boha je do zna¢né miry dynamicka, (...) kazdy Sesty respon-
dent uvedl, Ze svoji viru béhem Zivota zménil. Castéjsi ptitom byla ztrata viry (nevéfim v Boha,
ale diive jsem véfil/a — 11 %) nez konverze (véfim v Boha, ale dfive jsem nevéfil/a — 5 %).“%
Mezni situace, jakou je zavazné onemocnéni, by proto mohla vést az ke krajnimu postoji — ztraté
viry v Boha. Ve skupiné tzv. ,tradicné“ véricich respondentii se vsak takovyto postoj v souvis-
losti s vlastnim zavaznym onemocnénim nepotvrdil, ackoli ¢tyfi respondenti uvedli, Zze pro né
nemoc byla zkouskou viry. Pro respondenty znamenala nemoc zménu i v dalsich oblastech jejich
duchovniho Zivota. U nékterych v obdobi nemoci proménila jejich diivéjsi predstava o Bohu.
Napt. pan David, 41 let, uvedl: ,,Proménila, uvédomi si opravdu clovék v ty nemoci tu zavislost na
Bohu. On je garant (smyslu) a my jsme prosté jen tvorové (...)“. V podobném duchu se vyjadfo-
vali i ostatni respondenti: v pribéhu nemoci se zménila nejen jejich vira v Boha, ale i pfedstava
o Bohu a vztah k Bohu, ktery se pro né stal laskavéjsim, bliz$im a niternéjsim. Nemoc promeénila
mnohdy détské ¢i neurcité predstavy o Bohu ve vnimani Boha jako v§emohouciho, dobrotivého,
jako garanta smyslu, darce klidu (napf. pani Zdena, 75 let; pan David, 41 let; pani Alena, 40 let;
pani Véra, 28 let; pan Petr, 65 let, a dalsi). Nemoc podle vypovédi respondentt ovlivnila i dalsi
dilezitou soucast jejich duchovniho Zivota, a to modlitbu, ktera v dobé nemoci zintenzivnéla,
stala se pravdivéjsi, vroucnéjsi, ale také naucila respondenty setrvavat v Bozim mlceni (napf. pan
Petr, 65 let; pani Véra, 28 let). To, co se u respondenti naopak nezménilo, byla pravidelna ucast na
bohosluzbach, svatostech a setkanich spolecenstvi, pokud jim to zdravotni stav dovolil.

Rovnéz ve skupiné tzv. ,alternativné® véficich respondentit doslo pod vlivem zavazného one-
mocnéni ke zménam postojti k alternativhim metodam, a to v pozitivnim slova smyslu. To vedlo
jednak k prohloubeni zdjmu o tyto metody (zpravidla se jednalo o vyklad rtiznych druht karet
a astrologii), ale také k rozsifeni zajmu o dalsi druhy alternativnich metod, predevsim ,alterna-
tivni mediciny“®, ale také o energii ¢aker, tantru ¢i rodinné konstelace. Nemoc pozitivné ovlivnila
nazor respondentti predev$im na ,,alternativni“ medicinu, protoze respondenti se presveédcili, Ze

»to funguje®, jak uvedla napt. pani Ivana, 47 let. Pozitivni zku$enosti s alternativnhimi metodami

29 HAMPLOVA, Ndbozenstvi v Ceské spolec¢nosti na prahu 3. tisicileti..., s. 58-59.

30 Autoti Z. Vojtisek, P. Dusek a J. Motl uvadi, ze ,,s nékterou z rovin spirituality obvykle pracuji snad viechny metody tzv. alternativni
mediciny. Poskytuji vétSinou néjakou spiritudlni antropologii (napf. nauku o ¢akrdch ¢i akupunkturnich drahach), prichazeji
s pfedpokladem existence pozitivni duchovni energie, odkryvaji skryty smysl pacientovych potizi a tvori smysluplny piibéh jeho Zivota,
(...) ponechavaji pacienta spolupracovat na uzdraveni prostfednictvim tcasti na ritudlech, vykonavanych samotnym lé¢itelem (...)
apod. Srov. Zdenék VOJTISEK - Pavel DUSEK - Jiti MOTL, Spiritualita v pomdhajicich profesich, Praha: Portal, 2012, s. 23.
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vedly k rozsifeni zdjmu o literaturu s touto tematikou, k navstévé prednasek, kurzti a workshopt
a nékteré respondenty také k tomu, ze se sami zacali vénovat vykladu karet ¢i astrologii.’' Pokud
jde o 1é¢itele, respondenti diisledné rozliSovali mezi 1é¢iteli a Sarlatany, pred kterymi varovali. Na
lécitelich ocenovali predevs$im celostni pristup — propojeni télesné, dusevni a duchovni stranky.
Lécitelé podle vyjadfeni respondentit dodavaji v obdobi nemoci pozitivni energii, psychickou
pohodu, klid, jistotu, Ze vSe dobfe dopadne (napf. pani Ivana, 47 let; pani Jarmila, 45 let; pani
Karolina, 67 let; pani Jindriska, 68 let; pani Dana, 43 let) a posilaji 1é¢ivou energii. Zajimava je
v této souvislosti otdzka, kterou si ve svém vyzkumu polozila E. Kfizova, a sice, ,,zda k vyhledani
alternativni péce dochazi po proménach hodnotového ramce a v disledku zménénych preferenci
a prani nemocného (...), anebo zda tyto hodnotové prerody nasleduji teprve po pozitivni zkuse-
nosti s alternativnilécbou a predstavuji tak upevnéni této orientace.“** Z analyzy dat predlozeného
vyzkumu vyplyva, ze se zde uplatnily obé tyto varianty. Respondenti ve skupiné tzv. ,,alternativné®
véricich se obraceli k alternativhim metodam predevsim z divodu potieby celostniho vnimani
téla a duse a po pozitivnich zkusenostech s témito metodami u nich doslo k upevnéni a rozsite-
ni této orientace. Nemoc, ktera primarné vyzadovala feSeni zdravotniho problému, respondenty
vedla i k zamysleni se nad vécmi ,,mezi nebem a zemi“ a k duchovni podstaté, tyto tvahy viak
nesmérovaly k zajmu o kfestanstvi, jak bude uvedeno nize.

3.2.3 Vzajemna otevienost ,,tradi¢ni® a ,,alternativni spirituality

Posledni ¢ast vyzkumu se vénovala otazce, zda a nakolik jsou v obdobi zavazného onemocnéni
tzv. ,tradicné“ vérici respondenti otevfeni alternativnim postupiim a naopak tzv. ,,alternativné®
vétici respondenti nékterym prvkim krestanstvi. Otazce prolinani typad spirituality se vénoval
i kvantitativni vyzkum International Social Survey Program 2008, jehoz vysledky ukazaly, ze
v Ceské republice, na rozdil od jinych zemi, zéjem o jeden typ spirituality - v tomto ptipadé
o0 »alternativni® spiritualitu — nezvysuje zdjem o jiny typ nabozenskych fenoména.* Vzhledem
k tomu, Ze zavazné onemocnéni predstavuje specifickou situaci, bylo zajimavé sledovat, zda
vysledky vyse uvedeného $etfeni plati i v tomto pripadé.

Vyzkum ukazal, Ze ve skupiné tzv. ,tradi¢né“ véficich mélo pét respondenti zkusenost s alterna-
tivnimi metodami v souvislosti se svym onemocnénim, z toho dva zprostfedkované. Pani Véra, 28
let, a pan David, 41 let, onemocnéli v obdobi dospivani a prostfednictvim svych rodici se dostali
do péce nejriznéjsich léciteld. Oba tuto zkuSenost hodnotili negativné, pan David ji vyjadril slo-
vy: ,Do dneska mamka tikd, jak mi to pomohlo, jak jsem se zlepsil. Ja jsem fikal - mambko, brala’s mé
k ¢arodéjnici.“ Pres pretrvavajici onemocnéni jsou oba respondenti praktikujicimi kiestany a ani
jeden z nich zadné alternativni metody nevyhledava. Pan Marek, 47 let, v dobé svého onemocnéni
navstivil ¢inského lécitele, u kterého podstupoval akupunkturu, ale jak sam fekl, nepovazoval ji za
alternativni zptsob 1écby, nebot ji neprovadeél 1écitel, ale ¢insky lékat. Podobné vnima akupunk-
turu i pani Kvéta, 53 let, ktera ji absolvovala je$té pred svym onemocnénim. Ani ona ji nechape
jako ,alternativu®, nebot ji neprovadél 1é¢itel, nybrz lékarka. Akupunktura, podobné jako homeo-
patie, je, jak se v tomto vyzkumu ukazalo, nékterymi kfestany povazovana za dobfe kompatibilni
s jejich krestanskou orientaci. Pravé homeopatii se intenzivné vénovala posledni z pétice respon-

31 Podle vyjadieni respondentt se pfitom nejednalo o zdbavu, nybrz o ,viru“ v horoskopy a karty odhalujici budoucnost, osud, naznacujici
cestu, kterou se ma respondent vydat apod.

32 Eva KRIZOVA, Jak uzivaji Cedti pacienti alternativni lé¢ebné postupy a jak hodnoti jejich efekty? (Sociologicky priizkum zkugenosti
s alternativni medicinou a postoju k ni), Prakticky Iéka¥ 1/2001, s. 36.

33 Srov. HAMPLOVA, NdboZenstvi v eské spolecnosti na prahu 3. tisicileti..., s. 77-81.
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dentli, pani Zdena, 75 let. Jeji zdjem o tuto alternativni metodu byl pfitom na pocatku veden
zdravotnimi problémy. Sama na toto obdobi vzpomina takto: ,,Jd jsem hledala duchovno, ale tohle
souviselo s tou mou lécbou, ten zdjem a to duchovno se k tomu pridalo.“ Pani Zdena svymi slovy
potvrdila vysledky vyzkumu O. Nesporové, které ukazaly, ze lidi pfitahuje propojeni duchovna
s béznym zivotem a télesnem. ,Takto to funguje i v pripadé lécitelstvi, kde je primarni zdravotni
problém na arovni télesné, se kterym prichazi klienti na poradu, a teprve posléze se ukaze, ze zpi-
sob jeho odstranéni spociva v postupech, ve kterych hraje duchovni stranka ¢i osobnostni promeé-
na dilezitou ¢ast.“** Analyza dat v této skupiné respondentid naznacila, Ze zavazné onemocnéni
je faktorem, ktery muze vést ,tradicné” vérici k otevienosti vii¢i druhému typu spirituality, mira
této otevrenosti vSak neni prilis velka a je dana primarné potiebou télesného uzdraveni. Pokud uz
se »tradi¢né” vérici zajimali o alternativni metody, pak to byla zejména akupunktura a homeopa-
tie, které nejsou vnimany jako alternativni. Nikdo z této skupiny véricich nenavstivil v dobé své
nemoci kartare, véstce, nenechal si posilat 1é¢ivou energii, nenosil amulet pro $tésti apod.
Podivame-li se na skupinu tzv. ,,alternativné” véficich, pak mira otevienosti vic¢i druhému typu
spirituality je jesté niz$i nez v predchozi skupiné respondenti. Nékteti respondenti sice pripustili,
ze v dobé nemoci premysleli o Bohu, jejich vnimani Boha se vSak znac¢né lisilo od krestanského
pojeti. Pro pani Karolinu, 67 let, neni Bih osobnim Bohem, nybrz energii, pro pana Jakuba, 37
let, myslenkovou konstrukei, dalsi si pod pojmem Bih bud neuméli predstavit nic nebo hovorili
o vesmiru, pozitivni energii, vyssi inteligenci. Pomérné pozitivné byla mezi respondenty vnima-
na navstéva kostela (sedm respondentti z deseti uvedlo, Ze kostel navstévuji, a to nejen v dobé
nemoci), ktera vSak neni vyrazem krestanské praxe. Néktefi maji kostel spojeny se vzpominkami
na vanocni a velikono¢ni svatky, vétsina respondentti uvedla, ze navstévuji kostel kvili atmo-
stéte, tichu, klidu, moznosti byt v ném sami ¢i v ném pravidelné zapaluji svicku. Tyto vypovedi
z casti koresponduji s vysledky vyzkumu agentury STEM z prosince 2017. Podle téchto vysledka
chodi 1x mési¢né do kostela pouze 8 % Cecht, v dobé Vanoc je to vsak 38 %, nebot Cesi, i kdyz
nevéii v Boha, fadi navstévu kostela mezi vanoc¢ni zvyky.*> Kladné se respondenti vyjadrili také
k tomu, zda se v dobé nemoci modlili. Sest respondentt uvedlo, ze ano, pricemz $lo predevsim
o modlitbu jako prosbu o pomoc - ,,aby vse dobre dopadlo®, ,aby byly dobré vysledky vysetieni".
Jak ukazal vyzkum R. Tichého, ,,modlitba prekvapivé neni zavisla na nabozenském vyznani ani na
vife v Boha. (...) Podoba modlitby ovSem na vife v Boha zavisi zna¢né: modlitba jako narazova
prosba o pomoc vyzaduje narazovou viru (...).“** V pojeti ,,alternativné” véficich vsak modlitba
neni realizaci vztahu s osobnim Bohem, nybrz spise formulkou, ktera ma fungovat podobné jako
amulet pro §tésti. Pokud se respondenti vyjadrovali k cirkvim, pak vesmés negativné; zejména
fimskokatolickou cirkev vnimali prizmatem valek, odpustki, prezentace moci, sektarstvi, ¢aro-
déjnickych procest a vyjadrovali nedivéru k cirkvi jako instituci (napf. pani Jarmila, 45 let; pani
Milada, 66 let; pani Vendula, 48 let; pani Dana, 43 let). Celkové lze konstatovat, Ze respondenti
z této skupiny neprojevovali v dobé zavazného onemocnéni zadny hlubsi zajem o prvky kfestan-
stvi a Ze ani v této skupiné respondentl nezvysSuje zajem o ,,alternativni“ spiritualitu zajem o jiny
typ nabozenskych fenomént.

34 Olga NESPOROVA, Ceskolipskd necirkevni spiritudlni scéna, in: Ndbozenstvi v mensiné: religiozita a spiritualita v soucasné Ceské
spolecnosti, Dusan LUZNY - Zdenék R. NESPOR a kol., Praha: Malvern, 2008, s. 155.

35 Srov. © STEM, Témért dvé pétiny obc¢ant fadi mezi vano¢ni zvyky navstévu kostela (on-line), dostupné na: https://www.stem.cz/temer-
dve-petiny-obcanu-radi-mezi-vanocni-zvyky-navstevu-kostela-2/, citovdno dne 26. 1. 2019.

36 Srov. Radek TICHY, Nébozenské/spiritualni predstavy, zkusenosti a z&jmy eskolipskych obéant, in: NdboZenstvi v mensiné: religiozita
a spiritualita v soucasné Ceské spolecnosti, Dusan LUZNY - Zdenék R. NESPOR a kol., Praha: Malvern, 2008, s. 178.
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4. Shrnuti a zavéry pro klinickou pastoracni péci

Analyza ziskanych dat v prvni fadé potvrdila, Ze zdvazné onemocnéni je mezni Zivotni situaci,
v niz si naprostd vét§ina respondentti z obou skupin klade otazky po smyslu, vyjadfuje obavy
z budoucnosti, ze smrti, prehodnocuje dosavadni zivotni priority a hleda zdroje nadéje, posily
a opory, a to jednak v rdmci rodiny a nejblizsich pratel, jednak v souladu se svym spiritualnim za-
mérenim: ,,tradicné“ vérici ve vife v Boha jako garanta smyslu, ,,alternativné® véfici respondenti
sami v sobé, v chapani nemoci jako osudu ¢i karmy a v zdsadnich Zivotnich zméndch spojenych
s rliznymi alternativnimi praktikami. Zavazné onemocnéni tedy otvird prostor pro spiritualitu,
nikoli vsak nutné spiritualitu , tradi¢ni®

V dalsi ¢asti analyzy dat vyzkum ukdzal, Ze v dobé zdvazného onemocnéni dochazi ke zméné
stavajici spirituality jak ,tradi¢né, tak ,alternativné® véricich respondentt, a to ve smyslu jeji-
ho upevnéni, prohloubeni, posileni a v pfipadé tzv. ,alternativné® véficich i k rozsifeni zdjmu
jak o dalsi alternativni praktiky, tak o duchovni véci, nikoli v§ak o kfestanstvi. Respondenttim
ze skupiny tzv. ,tradicné“ véricich, a to i tém, ktefi se v dobé pred onemocnénim po néjaky cas
vénovali ,,alternativni® spiritualité, oteviela nemoc prostor k hledani a ptijeti smyslu nemoci, k je-
jimu vnitinimu zpracovani, k duchovnimu ukotveni, coz vedlo k o¢isténi, zvnitfnéni a prohlou-
beni jejich viry v Boha a zintenzivnéni kiestanskych praktik. U zadného z respondentii nedoslo
v dobé zavazného onemocnéni ke ztraté ,viry“ a k opusténi dosavadnich spiritualnich postojt ve
prospéch druhého typu spirituality. Jak vysledky vyzkumu ukézaly, bylo sice ve skupiné tzv. ,tra-
di¢né“ véricich mozné pozorovat jistou otevienost viici ,alternativni® spiritualité, konkrétné vici
»alternativni“ mediciné (akupunkture a homeopatii), mira této otevienosti vSak nebyla prilis vel-
ka a byla dana primarné pottebou télesného uzdraveni. Obé zminéné metody navic respondenti
nevnimali jako alternativni. Ani respondenti ze skupiny tzv. ,alternativné“ véticich neprojevovali
v dobé zavazného onemocnéni hlubsi zdjem o prvky kfestanstvi. Tuto skutecnost Ize interpretovat
tak, ze saturuje-li ,alternativni” spiritualita potfeby a pozadavky respondenti v oblasti télesného
zdravi, psychické pohody, osobnostniho rozvoje a poskytuje-li i urc¢ity hodnotovy ramec, nevy-
vstava potreba zajimat se o jiné nabozenské fenomény, napf. o kfestanstvi.

Jak vysledky vyzkumu ukazaly, je otevienost ,,alternativni® spirituality viici kiestanstvi velmi niz-
ka, coz se mize odrazit i v klinické pastoracni péci. Zatimco u tzv. ,tradi¢né” véticich respon-
dentt tak muize klinicka pastoracni péce v mezni zivotni situaci prijit s $irokou nabidkou pomoci
v podobé modlitby, navstévy bohosluzeb, svatosti, ritual a duchovniho doprovazeni, pro tzv.
»alternativné® vérici respondenty se zdaji byt tyto moznosti omezené. Respondenti z této sku-
piny projevuji k cirkvim spiSe despekt, nemaji potfebu setkdni s duchovnim a jak se zd4, rizné
alternativni praktiky plné uspokojuji jejich potieby. Kiestanstvi, jak uvedla jedna z respondentek,
~neni jejich cestou”. Mohlo by se tedy zdat, Ze by pro tuto skupinu klientti byla vhodnéjsi vyse
zminéna nekonfesni ,spiritual care” vychazejici ze Siroce definovaného pojmu spiritualita, ktera,
takto pojata, je zalezitosti nejen nemocnic¢nich kaplant, ale i dalSich profesi, které mohou rea-
govat na spiritudlni potfeby lidi v nemocnici. Klinicka pastoracni péce vsak ze své definice neni
zaméfena pouze na uzkou skupinu ,tradi¢né” véficich, ale je ekumenicka, nabozensky pluralitni
a méla by byt schopna vychazet vstfic spiritudlnim potfebam vsech skupin lidi, kterym je urcena.
Nemocnic¢ni kaplani musi samoziejmé respektovat ty, ktefi odpovédi na své existencialni otazky
nehledaji v kitestanstvi a nepreji si duchovni doprovazeni. Jak je zdtiraznéno v dekretu Ad gentes,
»cirkev prisné zakazuje, aby byl nékdo k pfijeti viry nucen nebo privadén ¢i lakan nepatfi¢nymi
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zpusoby (...)“* Jakkoli mtze byt snaha o navazani kontaktu s tzv. ,,alternativné® véticim pacien-
tem z divodu jeho nezajmu obtizna, nabizi situace zavazného onemocnéni témata, prostfednic-
tvim kterych lze i tyto pacienty oslovit. Analyza dat ukazala, Ze k témto tématim patfi predevsim
rodina, zejména déti, dale prace, zména zivotniho stylu v souvislosti s onemocnénim ¢i osobnost-
ni rozvoj. Tato témata mohou napomoci kontaktu s pacientem a mohou rovnéz skryvat potencial
pro hlubsi rozhovor (napt. obavy o budoucnost rodiny). Nemocni¢ni kaplan miize prostrednic-
tvim téchto témat napomahat nemocnému k vnitfnimu pfijeti jeho nemoci, pfekonani strachu
a uzkosti, k aktivovani vnitfnich zdroju sily a nachazeni zdroji nadéje i mimo oblast kiestanstvi.
Dal$im ,,sty¢nym bodem™ mize byt pro klinickou pastora¢ni péci potteba holistického propojeni
télesné a duchovni stranky, kterou ,,alternativné® vétici respondenti ve vyzkumu deklarovali. Také
krestanstvi haji celostni pohled na ¢lovéka jako jednoty téla, duse a ducha, sdili definici zdravi
jako dobra télesného, dusevniho, spolecenského i duchovniho ,,a tento pohled jesté prohlubuje
o mravni zivot ¢lovéka, jeho zivotni styl, vztah k druhym lidem, k zavaznym hodnotam Zivota
a konec¢né i k Bohu jako prvnimu a poslednimu zdroji zivota“?® I zde by proto mohla klinicka
pastoracni péce nalézt spole¢né téma s ,alternativné” véficimi.

Moznym tématem rozhovoru miize byt i kfestanstvi jako zkusenost respondentti z détstvi. Jak vy-
zkum ukazal, vétsina respondentti ve skupiné tzv. ,,alternativné® véficich je pokiténa a polovina
z nich mad z détstvi zkusenost s nékterou z kfestanskych praktik — navstévou kostela, modlitbou ¢i
¢etbou Pisma. I kdyz se u respondenti jedna spise o vzpominky, které patfi minulosti, mohou byt
ve vhodném okamziku vychozim bodem pro nemocni¢ni kaplany.

Vyse uvedeny vyzkum ukazal jesté jeden, pro klinickou pastoraéni péci dulezity aspekt.
»Alternativné“ vétici respondenti v rozhovorech varovali pred tzv. Sarlatany a jejich praktikami
a kritizovali byznys se zdravim u nékterych z nich. Rtizné alternativni metody a postupy mohou
bezpochyby poskodit pacienty ve fyzické, psychické i duchovni oblasti, jak upozornuje napt. J.
Hert. Ten uvadi kromé rizika pfimého poskozeni pacienta riziko falesné diagndzy, finan¢ni ztraty,
zanedbani radné 1é¢by, nevhodné rady 1écitelti, negativni ovlivnéni lékare a dal$i.* Nemocnicni
kaplani musi prirozené respektovat svobodu pacienta v rozhodovani, mohou vsak i ,,alternativné®
veéricimu pacientovi, se kterym jsou v kontaktu, doporucit, aby si promluvil s oetfujicim lékarem
dfive, nez ucini rozhodnuti tykajici se napf. ukonceni ¢i odmitnuti 1écby ve prospéch lécby
yalternativni®,

Klinicka pastoracni péce ziistava i v setkani s ,,alternativné® véricimi pacienty krestanskou sluz-
bou vychazejici z toho, Ze clovék ma ve svém srdci zakon vepsany Bohem a ve svém svédomi
- »nejtajnéj$im stfedu a svatyni“ — miize naslouchat Bozimu hlasu.* Kazdy ¢lovek je navic zpt-
sobem, ktery zna jen Bih, spojen s velikono¢nim tajemstvim*' a obé tyto skute¢nosti znamenaji,
ze kazdy clovek je zaroven schopen zakouset sam sebe jako misto Boziho ptsobeni. Proto lze
i v komunikacné obtiznych situacich ,alternativné“ véficimu pacientovi implicitné - jiz pouhym
spolubytim s nim v obtizZné zivotni situaci, svou ucasti, empatickym naslouchanim, ale i ml¢enim
- zprostiedkovat Bozi blizkost, soucitnou Bozi lasku a nadéji.

Jak z vyse uvedeného vyplyva, mize byt klinicka pastoracni péce partnerem i tzv. ,alternativné®
véricim pacientim v dobé jejich zavazného onemocnéni, nalezne-li spole¢nd témata k rozhovo-
ru, ktera, jak vyse uvedeny vyzkum ukazal, nemusi byt zpocatku zfejma, avsak jsou implicitné

37 Ad gentes, ¢l. 13.

38 Tomas$ HALIK, Sedm tivah o sluzbé nemocnym a trpicim, Brno: Cesta, 1991, s. 9.

39 Jiti HERT, Alternativni medicina a 1é¢itelstvi, Praha: Noskova Véra, 2011, s. 214-215.
40  Srov. Gaudium et spes, ¢l. 16.

41 Srov. tamtéz, ¢l. 22.
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pfitomna ve vyjadfeni pacientii. Nelze samoziejmé vyloucit, ze by bylo snazsi oslovit a doprovazet
tyto pacienty v ramci tzv. ,,spiritual care” prostfednictvim jinych osob nez nemocnic¢nich kapland;
klinicka pastora¢ni péce véak ma v ramci nemocnic jesté jednu specifickou tlohu vyplyvajici z je-
jiho krestanského zakotveni: prispiva mj. k humanizaci mediciny a je tak hluboce evangeliza¢ni.**

Zavér

Vyzkum, ktery je pfedmétem tohoto ¢lanku, se zabyval problematikou vlivu zavazného onemoc-
néni na ,tradi¢ni® ¢i ,,alternativni® spiritualitu nemocnych. Analyza dat zaroven umoznila ziskat
poznatky, které mohou byt pfinosné pro klinickou pastoracni péci.

Jak analyza dat ukazala, otevira zavazné onemocnéni prostor nejen pro tzv. ,tradi¢ni®, ale i tzv.
»alternativni® spiritualitu, pficemz jejich vzajemna otevfenost je velmi nizka. Zatimco ve sku-
piné ,tradi¢né” véricich respondentti bylo mozné pozorovat urcity zdjem o alternativni metody
motivovany snahou o uzdraveni, ve druhé skupiné nebyla inklinace ke kfestanstvi pozorovatelna
viibec. Nikdo z respondenti v této skupiné neprojevil v souvislosti se zavaznym onemocnénim
zdjem o ,tradi¢ni” spiritualitu a jak z vysledkt vyzkumu vyplynulo, alternativni metody plné sa-
turovaly potfeby téchto respondentt. Tato skute¢nost stavi klinickou pastora¢ni péci pred otazku
zpusobu osloveni pacientti ze skupiny tzv. ,,alternativné” véticich a moznosti jejich doprovazeni.
V sekularnim ceském prostiedi, v némz je nizky zdjem o cirkve a s nimi spojeny typ spirituality
¢i religiozity a naopak pomérné vysoky zajem o ,alternativni“ spiritualitu, navic vyvolava otazku
po tloze a mistu klinické pastoracni péce, zejména v souvislosti s tzv. ,,spiritual care®, ktera je
nyni diskutovana v sousednich némecky mluvicich zemich. Aby klinickd pastoracni péce dostala
svému poslani ,,prospét trpicim v tézkych situacich bez ohledu na jejich vyznani,* musi hledat
témata, prostfednictvim kterych lze oslovit i ,,alternativné® vérici pacienty a zpusoby, jak vyjit
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The Effect of Serious Disease on the ‘Traditional’ or
‘Alternative’ Spirituality of Patients: Research Results
in Groups of Believers with ‘Traditional’/’Alternative’

Beliefs’
Jana Maryskova

Abstract

The article presents the basic results of the qualitative research The Effect of Serious lliness on the
‘Traditional’ or ‘Alternative’ Spirituality of Patients. This research was conducted from March to May
2018. The research group consisted of 20 respondents (coming from different age groups and
living in South Bohemia) with serious illness, half of which were ‘traditional’ and half ‘alternative’
believers. The research focused on this marginal life situation in the respondents’ spirituality and
its impact in the context of clinical pastoral care. Research has shown that serious illness raises
questions of meaning and, in that way, opens up space for both ‘traditional’ and ‘alternative’spirit-
uality. At the same time, it is not a factor that would significantly influence the mutual openness of
both types of spirituality. In the context of existing spirituality, it is thus consolidated, deepened,
and strengthened. The ‘alternative’ believers become more interested in spiritual things, but not
in Christianity. Clinical pastoral care therefore stands before the matter of how to approach the
‘alternative’believers and how to meet their spiritual needs without losing its Christian anchorage.

Key words: clinical pastoral care, ‘spiritual care; hospital chaplain, ‘traditional’ spirituality, ‘al-
ternative’ spirituality, serious illness

The article presents basic results of qualitative research which was realised in 2018 in the region
of South Bohemia. The aim of the research was to find out if and how serious disease can affect
the ‘traditional’® or ‘alternative™ spirituality of respondents in three aspects below. The analysis

1 This article was created with the financial support of the Grant Agency of the University of South Bohemia in Ceské Budgjovice, project
No. 028/2018/H “The Effect of Serious Disease on Traditional or Alternative Spirituality of Patients.

2 We build on the assumption that spirituality is a general characteristic of man and is present, to varying extent, in the vast majority of
individuals. Cf. Pavel RICAN, Spiritualita v centru struktury osobnosti, in: Psychologie osobnosti, ed. Marek BLATNY, Praha: Grada, 2010,
pp. 225-238. Here, ‘traditional’ spirituality refers to a spirituality raising from the Christian roots which can be defined as ‘the personal
experience of the relationship to the transcendental reality, in this case, to the Trinity, (...) and also as the specific conditions, circumstances,
methods and stages of development of that relationship. Ivan STAMPACH, Nahradila spiritualita ndbozenstvi?, in: Spiritualita. Fenomén
spirituality z pohledu filozofie, religionistiky, teologie, literatury, teorie a déjin uméni, pedagogiky, sociologie, antropologie, psychologie
a vytvarnych umélcii, eds. Hana BABYRADOVA and Jiti HAVLICEK, Brno: Masarykova univerzita, 2006, pp. 99-105.

3 Inthisarticle, the term ‘alternative’ spirituality refers to the deinstitutionalised spirituality which covers a wide range of phenomena, such
as ‘reading horoscopes, belief in the ability of healers, divination or interpretation of cards, interest in parapsychology, various meditation
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of this data has enabled us to gain insights that can be beneficial for clinical pastoral care, that is,
for care which is provided to patients in this marginal life situation.

1. Theoretical basis

In addition to the physical care of patients, the care of the patient’s spiritual needs has become an
integral part of complex hospital care in Europe. In the Czech Republic, it is called clinical pasto-
ral care.* This type of care is provided by hospital chaplains. While this care has been established
in our western neighbours for a long time, it is not commonplace in all hospitals in the Czech
Republic. Its implementation is connected, among other things, with the definition of organisa-
tional structure, objectives, the position of hospital chaplains within hospitals, their competences,
etc. Thus, there is a need to clarify the role, status, and benefits of clinical pastoral care, especially
in secular hospitals. Although this issue may seem to be sufficiently discussed in the Czech envi-
ronment, a new definition of the role and definition of clinical pastoral care, in the context of the
term ‘spiritual care] is nowadays a current topic in the neighbouring German-speaking countries.
This term could become a topic in the Czech Republic as well. The relationship of ‘spiritual care’ as
a new interdisciplinary concept of care and clinical pastoral care is not discussed in neighbouring
countries only. A number of ‘spiritual care’ concepts have been developed in the UK and the US,
where the topic has sparked a debate between conservative and liberal theologians about the
positives and negatives of ‘spiritual care’ versus traditional pastoral care (focused on denomina-
tion).”> Indeed, this term comes from the Anglo-American environment: more than 25 years ago,
it was established in the UK, the United States, and Canada as a medical reference. In Europe,
this expression first spread in Holland, and gradually penetrated into Germany and other Ger-
man-speaking countries,® where the topic is explored by theologians from the field of medicine
or medical ethics.” In Germany, the International Society for Health and Spirituality (Interna-
tionale Gesellschaft fiir Gesundheit und Spiritualitdt) was established in Munich. It publishes its
own professional magazine Spiritual Care and deals with, in addition to a number of other topics,
religion, religiosity, faith, and spirituality in relation to disease and health.® ‘Spiritual care’ is
based on a broadly defined notion of spirituality. The latter can be understood as an inner attitude
and personal search for meaning in different life situations, especially in situations associated
with existential questions. In this sense, the term does not fall within the exclusive competence
of hospital chaplains but is a matter for other professional groups working with severely ill and
dying patients.” According to Ulrich H. J. Kortner, ‘spiritual care’ is a reflection of the fact that
medical-ethical problems are present on three levels: personal (physician-patient), institutional
(hospital), and at the level of one’s culture, values, world-view, and religion. At the same time, the
theme of ‘spirituality, religion, and culture at the patients bedside’ is present on all these levels.

techniques, yoga, new age, Eastern medicine, ‘alternative’ medicine such as homeopathy, etc. Dana HAMPLOVA, Nabozenstvi v éeské
spolecnosti na prahu 3. tisicileti, Praha: Karolinum, 2013, p. 14.

4 For a definition of clinical pastoral care, see, for example, Marie OPATRNA, Etické problémy v onkologii, 2nd revised and updated
edition, Praha: Mlad4 fronta, 2017, p. 95.

5 Cf. Ulrich H. J. KORTNER, Leib und Leben. Bioethische Erkundungen zur Leiblichkeit des Menschen, Goéttingen: Vandenhoeck &
Ruprecht, 2010, p. 94.

6  Cf. Doris NAUER, Spiritual Care statt Seelsorge?, 1* ed., Stuttgart: Kohlhammer, 2015, p. 10.

7 Letus mention, for example, M. Belok, C. Kohli Reichenbach, B. and A. Heller, E. Frick, M. Klessmann, D. Nauer, U. H. J. Kortner or T. Roser.

8  Cf. Traugott ROSER, Seelsorge und Spiritual Care, in: Handbuch der Krankenhausseelsorge, ed. Michael KLESSMANN, 4th extended ed.,
Géttingen: Vandenhoeck & Ruprecht, 2013, pp. 70-71.

9  © Cf. Michael KLESSMANN, Im Strom der Zeit ... Von der evangelischen iiber die 6kumenische zur interkulturellen Seelsorge und
spiritual care (on-line), available at: https://www.researchgate.net/publication/274455153_Im_Strom_der_Zeit, cited 17 March 2019.
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‘Spiritual care’ takes into account all these levels best and it helps to integrate generally denom-
inationally based pastoral care in different churches into a more comprehensive concept of care
and support within the hospital system.!” According to T. Roser, the term ‘spiritual care’ should
be understood as a superior term, as a kind of ‘umbrella’ under which various professional groups
and different concepts, including pastoral care by churches, have their place. At the same time,
however, it must create its profile and define itself in relation to other ‘spiritual care’ professions
and clearly formulate its proprium." This brings questions about its new role, definition, and
competency.

Therefore, in this context, thoughts about the role and place of clinical pastoral care in hospitals
are also legitimate in the Czech Republic. This applies especially with regard to the persisting low
interest of Czechs in churches and the related type of spirituality or religiosity on one hand,'? and
a rather high interest in ‘alternative’ spirituality on the other.” Although clinical pastoral care, as
its definition implies, is aimed at a relatively wide range of clients (regardless of their religion), the
question is whether and to what extent it is able to reach the ‘alternatively’ believing patients and
whether these patients would ask for a hospital chaplain. For example, foreign research among
cancer patients has shown that 40% of them consider their family members and friends to be
their spiritual companions. Also, 29% of them refer, in this sense, to medical staff, and only 17%
to spiritual or hospital chaplains.'* Another question is whether even some Christians, in times
of severe illness, seek help outside Christianity, and whether serious illness really opens up room
for questions of meaning, for transcendence, and thus touches upon the sphere of spirituality,
transcendence, and religion.”” The presented qualitative research has sought answers to these
questions by focusing on the marginal life situation and its reflection in the ‘traditional’ and ‘al-
ternative’ spirituality of respondents in the context of clinical pastoral care. The research was also
inspired by the fact that while the spiritual needs of patients (in connection with a serious illness),
or the influence of spirituality/religiosity on the physical health, mental health, and well-being
of the patient are a frequent subject of research interest, the opposite relationship - the effect of
a serious disease on the ‘traditional’ or ‘alternative’ spirituality of patients — has not been explored
and there has not been an interest. Also, there is no relevant literature on the subject.

2. Research

The actual research took place between March and May 2018 in the region of South Bohemia.
The originally intended quantitative research was not used for the questionnaire. Instead, the
qualitative research was used for data collection. The semi-structured interview method seemed
more appropriate due to the personal nature of the questions and the possibility of an in-depth
interview even though it supplied data from a smaller number of respondents.'® The research was

10 Cf. KORTNER, Leib und Leben ..., pp. 93-94.

11  Cf. ROSER, Seelsorge und Spiritual Care..., pp. 62-76; further cf. © Michael Kessmann, Im Strom der Zeit...

12 Cf, for example, Pew Research Center research, published in 2017. © Pew Research Center, Religious Belief and National
Belonging in Central and Eastern Europe. National and religious identities converge in a region once dominated by atheist
regimes (online), available at: http://www.pewforum.org/2017/05/10/religious-belief-and-national-belonging-in-central-
and-eastern-europe /, cited 10" February 2019.

13 Cf. HAMPLOVA, Ndbozenstvi v ceské spolecnosti na prahu 3. tisicileti..., pp. 14-15 and 74.

14 Cf. ROSER, Seelsorge und Spiritual Care..., p. 74.

15 Cf. Marek VACHA, Radana KONIGOVA and Milo§ MAUER, Zdklady moderni lékafské etiky, Praha: Portal, 2012, pp. 71-87.

16  Although the term ‘communication partners’ is used in qualitative research, the term ‘respondent’ is used in this article. We believe that
this term represents the essence of this research better. It is also used, for example, by J. Hendl. Cf. Jan HENDL, Kvalitativni vyzkum:
zdkladni teorie, metody a aplikace, 4th revised and expanded edition, Praha: Portal, 2016, pp. 168-170.



129 201 9 CCJng/Seri’rc:s

focused on two goals. The first was to find out what factors had contributed to the formation of
the ‘traditional’ or ‘alternative’ spirituality of the respondents. The second goal was to answer the
question of how the ‘traditional’ and ‘alternative’ spiritual attitudes are affected by a serious dis-
ease. In order to fulfil the goals, two key research questions and their sub-questions were defined:
1) What factors contributed to the formation of ‘traditional’ or ‘alternative’ spirituality of
respondents? How did these factors affect their spiritual attitudes before the serious illness?

2) How does a serious disease affect the ‘traditional’ or ‘alternative’ spirituality of respond-
ents? To what extent does a serious disease open up space for the ‘traditional’ or alternative’ spirit-
uality of respondents? Does a serious illness lead to a change in the existing ‘traditional’/ alternative’
spirituality in terms of its consolidation, weakening or loss? Does a serious disease cause a shift from
the ‘traditional spiritual attitudes to the alternative’ ones and vice versa?

2.1 Research Procedure

The data were obtained from respondents from the South Bohemian Region. The equal presence
of men and women in the sample was our aim. Other important criteria for the selection of re-
spondents were the past experience of serious illness, or the current experience of serious illness,
and the age of the respondents. The upper age limit was not limited, while the lower age limit was
20 years. The age of 20 to 25-30 is considered to be early adulthood in terms of developmental psy-
chology. At this age, personal maturity is already achieved, identity is consolidated, and personal
and professional goals are clarified.'” These respondents should therefore be able to think more
seriously and deeper about issues related to the meaning and value of life in relation to a serious
illness. The last criterion was the ‘faith’ of respondents, that is, whether they are ‘traditional” or
‘alternative’ believers. A total of 30 respondents were approached. Eight respondents refused to
participate in the research. Two of them — a woman and a man, aged 73 and 80 — were not included
in the research but they helped to make the research questions more understandable and clearer
before their final formulation. The research included 20 respondents. The youngest was 28 at the
time of research, the oldest was 75. Ten respondents were in the group of ‘traditional’ believers,
and the other 10 respondents were in the ‘alternative’ group. While the first group consisted of
a balanced representation of both men and women (5 + 5), the other group had a significantly
higher share of women (8 + 2). This fact is also reflected in the findings of other research. Ac-
cording to them, women (more often than men) believe in amulets, horoscopes, healers, and
diviners, regardless of their education, age, economic activity, size of place of residence, etc.'"® Out
of 20 respondents, 11 had oncological disease, 4 respondents had a psychiatric diagnosis, two had
cardiovascular disease, and the last three respondents had a gastroenterological, metabolic, and
pulmonary diagnosis.

2.1.1 Realisation of Interviews and Ethical Aspects

All respondents were approached in person, the first respondents being people from the immedi-
ate social surrounding of the author who subsequently recommended other possible respondents

17 Cf. Josef LANGMEIER and Dana KREJCIROVA, Vyvojovd psychologie, Praha: Grada, 2006, pp. 167-170.

18 Cf. HAMPLOVA, Ndbozenstvi v éeské spolecnosti na prahu 3. tisicileti..., p. 110; further cf. Olga NESPOROVA, Ceskolipské necirkevni
spiritudlni scéna, in: NdboZenstvi v mensiné: Religiozita a spiritualita v soucasné eské spole¢nosti, Dusan LUZNY and Zdenék R. NESPOR
et al., Praha: Malvern, 2008, p. 150.
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and helped to mediate contacts. Then the ‘snowball’ method was used. Before the interview itself,
it was verified (by telephone interview with the respondents) that they met the above criteria.
Then information about the place and time of the meeting was specified. The interviews were
conducted in different environments, according to the respondents’ choice, and without the par-
ticipation of third parties. It was always a safe environment. Prior to interviewing, the respondents
were informed about the purpose of the interview, and that the conversation would be recorded
and then rewritten. They were also assured that the data obtained - with the exception of demo-
graphic data — would remain anonymous. Based on this information, the respondents were asked
whether they agreed to participate in an interview (i.e., whether they gave informed consent)."
The average length of the main phase of the interviews was about 35 minutes, the total length
with the introductory and closing phases (during which questions about demographic data were
asked) was about 45-50 minutes.

In view of the relatively personal nature of some of the issues covered by the research (namely the
serious disease and the respondents’ beliefs), it was also necessary to take into account the ethical
aspect. Throughout the research, the emphasis was on complying with the ethical principles of
confidentiality and informed consent.*® The sensitive question of the nature of the disease was
asked only in general. Neither the specific diagnosis nor the prognosis of the disease has been
researched, and there is also no association between a particular disease type and a particular
respondent. The names of the respondents were changed for the purposes of the article. None
of the first names corresponded to the real names of the respondents. Regarding the question
of faith, belonging to the ‘traditional” or ‘alternative’ group of believers was determined by the
respondents’ own declaration, and then by using two groups of clarifying questions that were
used in the surveys by sociologist D. Hamplova. These were questions of do you believe in: God,
afterlife, heaven, hell, miracles? And the further questions were of do you believe in: amulets,
reincarnation, healers, diviners, astrology?*' As expected, the level of consent in one or the other
group of questions was not the same for all statements. However, the acceptance of one or the
other type of questions was essential.

2.2 Method of Data Analysis and Processing

The data processing was done through thematic analysis based on a literal transcription of twenty
interviews and open coding. First order reduction was not performed between transcription and
text coding. This reduction is recommended, for example, by M. Miovsky.?* The texts were left in
their full version, including the passages that did not respond directly to the questions (with un-
finished sentences, etc.). These passages often made the respondents’ opinions clearer. The analysis
of the interviews was done by using open coding (that is, categorising words, phrases, paragraphs
into similar content categories and their subcategories). Although open coding is linked to the
grounded theory method,? it is, as stated by V. Suchomelova, ‘used by other analytical approaches
for its simplicity and efficiency in large-scale data sorting}** and has therefore been used in this
research. In the initial reading phase, the main themes were colour-coded. A different colour

19 Cf. Roman SVARICEK, Klara SEDOVA et al., Kvalitativni vyzkum v pedagogickych véddch, Praha: Portdl, 2007, pp. 46-49.

20 Cf. ibid., pp. 43-49.

21 Cf. HAMPLOVA, NdboZenstvi v ceské spolecnosti na prahu 3. tisicileti..., pp. 59-61.

22 Cf. Michal MIOVSKY, Kvalitativni pfistup a metody v psychologickém vyzkumu, Praha: Grada, 2006.

23 Cf. Anselm STRAUSS and Juliet CORBINOVA, Zdklady kvalitativniho vyzkumu: postupy a techniky metody zakotvené teorie, Brno:
Sdruzeni Podané ruce; Boskovice: Albert, 1999.

24 Véra SUCHOMELOVA, Seniofi a spiritualita: duchovni potteby v kazdodennim Zivoté, Praha: Navrat domu, 2016, p. 130.
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was chosen for each theme making the subsequent orientation in the text easy (as suggested by
M. Miovsky).” Basic categories were then created for each thematic area — codes in the colour
corresponding to the given theme. These codes were used to mark recurring, relevant research
statements. The occurrence of these statements was very clear thanks to colour differentiation in
the text. In the second phase of the coding, individual texts were checked again. Their parts were
assigned to the base categories created in the first phase, and a new category was created when
necessary. The first, rough differentiation of the text was done using the ‘pencil-paper’ method.
Then the texts were processed using the MAXQDA 12 software program. The relations between
individual categories and subcategories were also illustrated by mind-maps in the application
Mindly. The thematic analysis enabled us to obtain a number of statements, attitudes, and opin-
ions regarding the individual thematic areas from the texts examined. These were then compared
with the results and findings of the other quantitative and qualitative researches.

3. Results

The following part presents the results of the research in the basic form with respect to the scope
of the article.

3.1 The Shaping and Transformation of Spirituality throughout Life

The first part of the data analysis was a search for key factors that influenced the formation of
the ‘traditional’ or ‘alternative” spirituality during the respondents’ lives and before the serious
illness. The answers of the respondents showed that it is possible to distinguish roughly three
basic factors: the roots of faith received in the family environment and the formation of ideas
about God in childhood (that is, what we could, in sum, describe as a form of early religious
socialisation), significant breaking points in life, and finally a serious illness (which will be discussed
in detail below). An important factor shaping the basic orientation towards the ‘traditional’ or
‘alternative’ spirituality of respondents was their religious socialisation in childhood. Its influence
on the later spirituality of the ‘traditionally’ believing respondents was manifested in two respects.
The first was its distinctive social dimension. Religious activities took place within the family or
the church, and as the research showed, if the respondents perceived their visit to worship and
other religious practices as an obligation, habit, or even an enforced activity, they replaced it (in
the period of significant breaking points in life) with other activities for longer or shorter periods
after the disappearance of this duty. These breaking points included the beginning of university
studies (which attracted some respondents to various ‘alternative’ phenomena), marriage (be-
lievers stopped practising for a while due to the influence of their spouses), and, in particular,
the change of political circumstances in 1989. Due to this political change, many respondents
became interested in ‘alternative’ spirituality (e.g., Alena, 40; Kvéta, 53; Marek, 47; or Zdena,
75). Secondly, data analysis showed that some respondents (whose families were less ‘orthodox’
and whose attendance at religious services, religious life, and religious practices were irregular
and less intensive) decreased their interest in Christianity or even temporarily (in the period of
breaking points in life) increased their interest in ‘alternative’ spirituality. This finding corresponds
to the results of the quantitative research DIN 2006. According to this research, in the Czech
environment, the probability that the respondent will believe the elements of Christian beliefs

25 Cf. Michal MIOVSKY, Kvalitativni pfistup a metody v psychologickém vyzkumu, Praha: Grada, 2006.
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(but also the probability that he will believe ‘alternative’ phenomena) is significantly influenced by
the attendance of worship services in childhood. The frequency of these visits plays an important
role. The strongest belief in amulets, horoscopes, diviners, etc., was among those who worshiped
in their childhood only from time to time (i.e., less than once a month). In addition, religious
socialisation in the family also played an important role.® A fundamental change for the respond-
ents was the moment of ‘internalising’ their faith and creating a personal relationship with God
that brought them back to Christianity.

Also, in the group of ‘alternative’ believers, the form of early religious socialisation influenced
their later spirituality, but differently (in comparison to the previous group). Although eight re-
spondents in this group were baptised, nine respondents said that at least one of the parents or
grandparents was a believer, and five respondents had some experience of visiting church, reading
the scriptures, or praying in childhood, the families (in which the respondents grew up) were not
associated with the life of ecclesiastical institutions and did not pass on ‘traditional’ faith to the
next generation. The occasional visit to church, especially during important holidays, could not
form a sufficient basis for the later Christian orientation of the respondents. According to D. Ham-
plova, ‘occasional contact with the Church and religion in childhood increases the interest in the
supernatural, but it is not sufficient enough to create one’s awareness of specific religious facts.”
The absence of religious socialisation in churches and families thus created space for a different
type of spirituality than the ‘traditional’ one. We can trace the roots of ‘alternative” spirituality
in the family in the case of two respondents (Gabriela, 43; Daniel, 60). Their families have even
sparked their long-term interest in astrology and healing. In the period of significant breaking
points in life and especially in the period of serious illness, the respondents did not seek answers to
their questions and problems in Christianity but in various ‘alternative’ phenomena. In this group
of respondents who (through their classmates, acquaintances, friends, or the esoteric literature
boom in the 1990s) contributed to arousing interest in ‘alternative’ spirituality, the breaking points
in life were mainly the beginning of later high school studies, political changes after 1989, and the
need for a major life change in adulthood. These breaking points in life significantly influenced
the spirituality of ‘alternatively’ believing respondents, including the induction of interest, or the
expansion and deepening of such matter.

3.2 ‘Traditional’ and ‘Alternative’ Spirituality in the Context of Serious Illness

In the next part of the data analysis, the aim was to find out how a serious disease is reflected in
the respondents’ ‘traditional’ or ‘alternative’ spirituality. It was examined whether and to what ex-
tent serious illness opens up a space for ‘traditional’ or ‘alternative’ spirituality, whether a serious
illness leads to a change in existing ‘traditional’/alternative” spirituality (in terms of its consol-
idation, weakening, or loss), and whether (as a result of a serious illness) ‘traditional spiritual
attitudes change towards the ‘alternative’ or vice versa.

3.2.1 Illness as Open Space

In the group of ‘traditional’ believers, all respondents stated that their disease meant a change
in the ranking of values. These changes included a deeper view of one’s own life, an awareness

714-715.
27 1Ibid,, p. 715.
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of the value of health (e.g., Pavel, 50; Véra, 28), and a re-evaluation of life priorities. Suddenly,
work was not in the first place (Adam, 58), and for some respondents (such as Alice) the disease
meant a return to God: ‘Many things were not important, in fact, it was mainly about my return to
faith in God. (Alena, 40). This was closely connected with the respondents’ questions related to
the disease. Most respondents started thinking more about the meaning of life and of death. They
worried about the future of their family, and asked the question ‘why?’ “The disease will swallow
you, and you start asking why it happened to me?’ (David, 41). Although two respondents said
they had not asked such questions at all, they stated (in the course of another narration): ...)
even though I was asking myself why I was sick given the fact that I had eaten healthily’ (Zdena,
75); (...) of course, I was dealing with matters of the future’ (Kvéta, 53). Only one respondent
did not realise that she would have dealt with such questions: ‘No, I don’t realise it. I dealt with
it well. And because I took it this way, so did the people around me. (Irma, 42). An important role
could be played by the fact that this respondent (who had not felt the necessary support and
acceptance during her childhood) had the strong support of the Church community during her
illness. They prayed for her, helped her. They also let her know that she was surrounded by close
people and that she was not alone when dealing with the illness. The importance of family and
friends in coping with a serious illness is confirmed by the clinical psychologist Laura Janackova:
“The worst thing is when a person has to deal with the illness and he is alone. (...) And it is also quite
clear that emotional support during the illness has a proven positive effect on the process of dealing
with this illness.”® Unconditional acceptance and support of the community could play a positive
role in dealing with the disease in the case of this respondent. The source of hope and support in
coping with the disease was (in addition to family and close friends) faith and trust in God as the
guarantor of the meaning’ (David, 41; Alena, 40). God is seen as the ‘One who will not leave the
person’ (Irma, 42), who ‘carries him in His arms’ (Peter, 65). One can also ‘present his situation to
God and let Him decide about future events’ (Adam, 58; Véra, 28) or one can also return to God in
times of illness’ (Marek, 47). The statements of ‘traditionally’ believing respondents have shown
that serious illness is an opportunity to stop in the everyday hustle and bustle, to look deeper in
life, to rethink life priorities. Most of the respondents refer to existential questions in relation to
a serious illness. At the same time, the illness meant a moment of realising the importance of their
own faith in God while coping with the disease, and the importance of coming closer to God as
a source of hope and meaning.

The respondents in the ‘alternative’ group of believers also reported a change in the ranking of
values in relation to a serious illness. Their illness (like in the group of ‘traditionally’ believing
people) brought a deeper consideration of their own lives and health (Ivana, 47; Karolina, 67),
a reassessment of priorities especially in relation to work (Milada, 66; Jindfiska, 68; Vendula, 48),
and a focus on essentials (Gabriela, 43; Daniel, 60). Like the respondents in the first group, the
‘alternative’ believers also considered the future, the fear of death, and the search for the cause or
meaning of the disease. Jarmila, 45, for example, said: ‘So I asked myself what my future would be.
I also asked myself sometimes: Why has this happened to me? What is the point of this?’ The sources
of hope were different for respondents in the ‘alternative’ group of believers in comparison with
the ‘traditional” group of believers. In the first place, there were family and friends. Karolina, 67,
Jakub, 37, and Ivana, 47, perceived the disease as ‘their fate’, respectively their karma, and this
attitude helps them to cope with the disease (in addition to family support). For Milada, 66, Ven-
dula, 48, and Dana, 43, the illness was an opportunity and motivation for a major change in life.

28 Laura JANACKOVA, Zivot je boj. Prakticky priivodce rakovinou pro nemocné a jejich blizké, Brno: Grifart, 2014, p. 53.
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As Milada said aptly: “The disease is a letter from above. It is here to teach one something. But also,
one has to change something. For the latter mentioned respondents, faith in oneself (‘T will make
it through’) was the greatest strength. They also believed that working on oneself and making
changes in different areas of life (most often in the area of eating and relationships) would lead to
recovery. The answers of ‘alternatively’ believing respondents show that, here too, their disease is
an open space both for the reflection of life and for worries about one’s future and about the future
of their closest ones. It also raises questions about the cause or meaning of the disease. While in
the group of ‘traditional’ believers these questions were (from the beginning) connected with the
Christian belief in God as a source of hope and a guarantor of meaning, in the second group of
respondents the question ‘why’ concerned the cause of the disease and finding its explanation. It
was less about the sense of the disease. In this group of respondents, the disease was understood,
among other things, as ‘fate’ (which explains the cause of the disease), or as an opportunity to
change (in the sense of different body treatment, or personality development while using various
alternative methods).

3.2.2 Changes in ‘Traditional’/‘Alternative’ Spirituality at the Time of Illness

The next phase of data analysis was focused on examining whether a serious illness leads to
a change in existing ‘traditional’/‘alternative’ spirituality. These changes include consolidation,
weakening, or loss of the spirituality. It is necessary to say that both groups of respondents have
had experience with ‘traditional’/alternative’ spirituality before the disease.

In the group of ‘traditionally’ believing respondents, our research showed that most of the re-
spondents changed their belief in God in the time of serious illness in the sense of deepening,
consolidation, internalisation, or restoration, even among respondents who (at the time of their
significant breaking points in life) did not practice their faith or were interested in different al-
ternative directions. Only one respondent said that the disease has had no effect on her existing
faith in God. On the contrary, for Marek, 47 (who stopped believing in God at a young age when
his parents died) his own illness meant a gradual return to God. Although it was difficult for
him to talk about the matter, he said, Tm thinking about God a lot now. Somewhere inside I feel
that God loves me and that I can turn to Him with all the questions and requests. But its very
personal’ In this context, let us mention the results of the International Social Survey Program
2008. This survey suggested that ‘belief in God is largely dynamic, (...) every sixth respondent
said he had changed his faith during his life. More frequent was the loss of faith (I do not believe
in God, but I previously believed — 11%) than conversion (I believe in God, but I did not believe
before — 5%).* A marginal situation (such as a serious illness) could therefore lead to an extreme
attitude - a loss of faith in God. However, in the group of ‘traditionally’ believing respondents,
such an attitude has not been confirmed in relation to their own serious illness. Four respondents
said the disease was a test of faith for them, though. The disease has also changed other areas of
respondents’ spiritual life. For some, their earlier image of God has changed. David, 41, said: ‘My
idea of God has transformed. One realises his addiction to God during the disease. He is the guar-
antor (of meaning) and we are just creatures (...)" Other respondents also spoke in the same way:
they not only have their beliefs in God changed during the period of illness, but also the image of
God and the relationship to God has changed. He has become more kind and closer to them. The
disease has often transformed immature or vague images of God into the perception of God as

29 HAMPLOVA, Ndbozenstvi v Ceské spolecnosti na prahu 3. tisicileti..., pp. 58-59.
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almighty, good, as the guarantor of meaning, the giver of peace (e.g., Zdena, 75; David, 41; Alena,
40; Véra, 28; Petr, 65; and others). According to the respondents, the illness has also influenced
another important part of their spiritual life, namely, prayer. It became more intensive, truthful,
fervent, but it also taught the respondents the ability to remain in God’s silence at the time of
illness (e.g., Petr, 65; Véra, 28). On the other hand, among the things which have not changed for
the respondents was their regular attendance at worship, sacraments, and community meetings,
as long as their health allowed them.

Also, in the group of ‘alternative’ believers, attitudes towards alternative methods has changed
under the influence of serious disease, in a positive sense. This has led to a deepening of interest in
these methods (usually the interpretation of different types of cards and astrology), but also to the
widening of interest in other types of alternative methods, especially in ‘alternative medicine}*
but also in chakras, tantra, or in family constellations. The disease has positively influenced the
respondents’ opinion especially on ‘alternative’ medicine. The respondents have been convinced
that ‘it works, as (for example) Ivana, 47 said. Positive experiences with alternative methods have
led to an increase of interest in literature on this subject, to attendance at lectures, courses, and
workshops. Some respondents have also begun to devote themselves to card interpretation or
astrology.” As far as healers are concerned, respondents consistently distinguished between heal-
ers and charlatans, and they warned against the latter. In particular, they appreciated the holistic
approach of healers - linking the physical, mental, and spiritual aspects. According to respond-
ents, healers give (during the illness) positive energy, mental well-being, calmness, assurance that
everything will turn out well (e.g., Ivana, 47; Dana, 43), and send healing energy. An interesting
question (in this context) was asked by E. Kfizova in her research, ‘whether one finds alternative
care after changes in the value framework and due to changed preferences and wishes (...) or
whether these value transitions follow after the positive experience with an alternative treatment,
and thus represent a consolidation of this view’** The research data (and its analysis) suggests that
both of these variants have taken place. Respondents in the group of ‘alternative’ believers turned
to alternative methods mainly because of the need for a holistic perception of body and soul. After
a positive experience with these methods, the respondents consolidated and extended them. The
disease, which primarily required a health solution, also made the respondents think about things
‘between heaven and earth’ and spiritual essence. These considerations did not lead to an interest
in Christianity, as will be discussed below.

3.2.3 Mutual Openness of ‘Traditional’ and ‘Alternative’ Spirituality

The last part of the research dealt with the question of whether (and to what extent) ‘traditionally’
believing respondents are open to alternative procedures and, vice versa, whether ‘alternative’
believers are open to some elements of Christianity. The question of the blending of the different
types of spirituality was also addressed by the quantitative research of the International Social

30 The authors Z. Vojtisek, P. Dusek and J. Motl state that ‘usually all methods of alternative medicine work with some of the levels of
spirituality. They mostly provide some spiritual anthropology (e.g. teaching about chakras or acupuncture meridians), come with the
presumption of positive spiritual energy, uncover the hidden meaning of the patient’s troubles and make a meaningful story of one’s life,
(...) these methods let the patient participate in healing through rituals which are performed by healer himself or herself (...) etc] Cf.
Zdenék VOJTISEK, Pavel DUSEK and Jiti MOTL, Spiritualita v pomdhajicich profesich, Praha: Portdl, 2012, p. 23.

31 According to the respondents, it was not about entertainment, but about ‘faith’ in horoscopes and cards revealing the future, fate,
indicating the path (which should be taken by the respondent), etc.

32 Eva KRIZOVA, Jak uzivaji Cedti pacienti alternativni 1é¢ebné postupy a jak hodnoti jejich efekty? (Sociologicky priizkum zkugenosti
s alternativni medicinou a postoju k ni), Prakticky Iéka¥ 1/2001, p. 36.
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Survey Program 2008. Unlike in other countries, the results for the Czech Republic showed that
interest in one type of spirituality (‘alternative’ spirituality) does not increase the interest in an-
other type of religious phenomena.”® Given the fact that a serious disease is a specific situation, it
was interesting to find out whether the results of the above investigation apply in our case as well.
According to our research, five respondents in the group of ‘traditional” believers have had expe-
rience with alternative methods in connection with their illness. For two of them, this experience
was mediated. Véra, 28, and David, 41, became sick during adolescence and through their parents
were treated by various healers. Both of them assessed this experience negatively. David said:
‘Even today, Mum says how it helped me, and how I improved after that, and I say: Mom, you
took me to a witch. Despite the persistent disease, both respondents are practising Christians and
neither of them seeks alternative methods. Marek, 47, at the time of his illness visited a Chinese
healer. He was undergoing acupuncture. Nevertheless, he did not consider it as an alternative
treatment because it was not done by a healer but by a Chinese doctor. Kvéta, 53, sees acupuncture
in the same way. She underwent it even before her illness. As with the others, she does not see it
as ‘alternative’ because it was not done by a healer but by a doctor. Acupuncture, like homeopathy,
is, as shown in this research, considered by some Christians to be quite compatible with their
Christian orientation. The last of the five respondents, Zdena, 75, has been intensively engaged in
homeopathy. Her interest in this alternative method was initially driven by health problems. She
recalls this period herself as follows: T was looking for spirituality, but this was related to my treat-
ment. The interest and the spirituality were added later’ Zdena confirmed (by her words) the results
of O. Ne$porova’s research. According to this research, people are attracted by the interconnection
of spirituality with everyday life and body. “That’s how it works for healing. A patient comes with
his health problem, and it is primarily at the physical level. Then he finds out that there are proce-
dures how to get rid of this health problem. But what is important, these procedures are strongly
connected with one’s spiritual side, or they require a personality change.** Data analysis in this
group of respondents indicated that a serious disease is a factor that can lead ‘traditional believers
to openness to the other type of spirituality, but the degree of openness is not very large and is
primarily connected to the longing for physical recovery. If ‘traditional” believers were already
interested in alternative methods, it was mainly acupuncture and homeopathy. These were not
perceived as alternative. None of this group of believers visited a fortune teller, did not receive
purposefully healing energy, did not wear an amulet for happiness, etc., at the time of their illness.
In the group of ‘alternative’ believers, the degree of openness to the other type of spirituality is
even lower than in the previous group of respondents. While some respondents admitted that
they were thinking of God at the time of illness, their perception of God was very different from
the Christian concept. For Karolina, 67, God is not a personal God, it is an energy. For Jakub, 37,
God is a thought construct. The others were not able to imagine anything or they talked about the
universe, positive energy, and higher intelligence. Visiting churches was perceived quite positively
by the respondents (seven out of ten respondents said that they had visited a church not only
during the time of illness). However, it is not an expression of Christian practice. For some of
them, churches represent their memories of Christmas and Easter. Most respondents said that
they had visited a church because of the atmosphere, silence, calmness, the possibility of being
in it alone, or the possibility of lighting a candle regularly. These statements partly correspond

33 Cf. HAMPLOVA, Ndbozenstvi v Ceské spolecnosti na prahu 3. tisicileti..., pp. 77-81.
34 Olga NESPOROVA, Ceskolipské necirkevni spiritudlni scéna, in: Dusan LUZNY and Zdenék R. NESPOR et al., NdboZenstvi v mensiné:
religiozita a spiritualita v soucasné Ceské spolecnosti, Praha: Malvern, 2008, p. 155.
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to STEM agency research results from December 2017. According to these results, only 8% of
Czechs go to church at least once a month. At Christmas, though, it is 38%. Czechs, even if they
do not believe in God, rank a church visit among Christmas habits.*” The respondents also posi-
tively commented on prayer at the time of illness. Six respondents said they had been praying. It
was a prayer as a request for help especially — ‘to make things go well’, ‘to make the test results good..
R. Tichy commented on the results in his research: ‘Surprisingly, prayer does not depend on reli-
gion or belief in God. (...) However, the form of prayer depends heavily on faith in God: prayer
as a plea for help requires a burst of faith (...).** However, prayer (in the concept of ‘alternative’
believers) is not a realisation of a relationship with a personal God. It is rather a formula that is
supposed to function in the same way as an amulet for happiness. If the respondents commented
on the churches, as in ecclesial institutions, their comments were generally negative. Mainly the
Roman Catholic Church was perceived through the prisms of wars, indulgences, the presentation
of power, sectarianism, and witch trials. Especially, the Church was not trusted as an institution
(e.g. Jarmila, 45; Milada, 66; Vendula, 48; Dana, 43). Overall, respondents from this group did
not show any deeper interest in the elements of Christianity at the time of serious illness. Even in
this group of respondents, an interest in ‘alternative’ spirituality does not increase the interest in
another type of religious phenomenon.

4. Summary and Conclusions for Clinical Pastoral Care

First of all, the data analysis confirmed that a serious illness is a marginal life situation. In such
a situation, the vast majority of respondents (from both groups) want to know the sense of it, ex-
press their fears (this includes their future and also death), re-evaluate life priorities, and look for
sources of hope, reinforcement, and support. These sources can be within the family and closest
friends. In accordance with one’s spiritual focus, ‘traditional’ believers look for these sources in
faith in God, who is the guarantor of meaning. ‘Alternative’ respondents look for the sources in
themselves, in understanding (they understand the illness as fate or karma), and in vital changes
in life associated with different alternative practices. Thus, a serious disease opens up a space for
spirituality, but not necessarily a ‘traditional’ spirituality.

In the next part of the data analysis, the research showed that (at the time of serious illness)
the existing spirituality changes within both groups of ‘traditionally’ and ‘alternatively’ believing
respondents. These changes are consolidation, deepening, strengthening, and, in the case of ‘al-
ternative’ believers, an extending of interests to other alternative practices and to spiritual things,
but not to Christianity. Respondents from the group of ‘traditional’ believers, including those who
(for some time) devoted themselves to ‘alternative’ spirituality at the time before the illness, made
a space for the seeking and acceptance of the meaning of the illness, for the internal processing
of the illness, and for the spiritual anchoring at the time of the illness. That situation has led to
the purification, internalisation, and deepening of their faith in God and to the intensification
of Christian practices. None of the respondents lost their ‘faith’ at the time of the severe illness,
abandoned existing spiritual attitudes, or changed one type of spirituality for another. As the
results of the research have shown, it was possible to observe some openness to ‘alternative’ spirit-
uality, namely ‘alternative’ medicine (acupuncture and homeopathy) in the group of ‘traditional

35 Cf. © STEM, Téméf dvé pétiny obcanti fadi mezi vanoc¢ni zvyky navstévu kostela (on-line), available at: https://www.stem.cz/temer-dve-
petiny-obcanu-radi-mezi-vanocni-zvyky-navstevu-kostela-2/, cited 26" January 2019.

36 Cf. Radek TICHY, Nabozenské/spiritudlni predstavy, zkusenosti a zdjmy ceskolipskych obéanti, in: Dusan LUZNY and Zdenék R.
NESPOR et al., NdboZenstvi v mensiné: religiozita a spiritualita v soucasné Ceské spolecnosti, Praha: Malvern, 2008, p. 178.
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believers, but the degree of openness was not very great and was primarily due to the need for
physical healing. Moreover, the two methods were not perceived by the respondents as alterna-
tive. Also, respondents from the ‘alternative’ group of believers did not show a deeper interest
in elements of Christianity at the time of serious illness. This fact can be interpreted by the fact
that ‘alternative’ spirituality meets the needs and demands of respondents in the field of physical
health, well-being, personal development, and provides a value framework. Thus, there is no need
to engage in other religious phenomena such as Christianity.

As research results have shown, the openness of ‘alternative’ spirituality towards Christianity is
very low. This fact can affect the clinical pastoral care. In the group of ‘traditionally’ believing
respondents, clinical pastoral care in marginal life situations can offer a wide range of help in
the form of prayer, worship services, sacraments, rituals, and spiritual accompaniment. While
the range is quite wide for the ‘traditional’ group, for ‘alternative’ believers these possibilities are
limited. Respondents from the ‘alternative’ group tend to look down on the churches, they do not
feel the need to meet the clergy, and they fully satisfy their needs by various alternative practices.
Christianity, as one of the respondents said, ‘is not their way’. It might therefore seem that for
the ‘alternative’ clients the abovementioned non-confessional ‘spiritual care’ would be better. It is
based on a broadly defined spirituality, which is a matter of not only hospital chaplains but also
of other professions which deal with the spiritual needs of people in hospital. However, pastoral
care is not focused only on a narrow group of ‘traditionally’ believing people. It is ecumenical,
religiously plural, and should be able to meet the spiritual needs of all the relevant groups of peo-
ple. Of course, hospital chaplains must respect those who do not seek answers to their existential
questions in Christianity and do not want spiritual accompaniment. As pointed out in the Ad
Gentes decree, ‘the Church strictly forbids anyone to be forced or brought in or lured by inappro-
priate means to receive faith (...)’?” Although the attempt to make contact with the ‘alternative’
believer may be difficult due to his lack of interest, these patients can be addressed within the
area of topics connected with their serious health situation. Data analysis has shown that these
topics include primarily family (especially children), as well as work and lifestyle changes related
to illness or personal development. These topics can help to reach out to the patient. There can
also be some potential for more in-depth interviews (such as concerns about the family’s future).
The hospital chaplain (through these topics) can help the patient to internally accept his illness,
to overcome fear and anxiety, to activate internal sources of strength, and to find sources of hope
even outside Christianity.

Another ‘point of contact’ for clinical pastoral care may be the need for a holistic link between
the physical and spiritual element that was stated by ‘alternative’ believers in the research. Chris-
tianity also defends the holistic view of a person. He is viewed as a unity of body, soul and spirit.
Christianity shares the definition of health as physical, mental, social and spiritual good. “This
view is (in Christianity) further deepened through the moral life of a person, his lifestyle, his
relationship with other people, his serious life values and, finally, through his relationship with
God as the first and last source of life*® Here again, clinical pastoral care could find a common
theme with ‘alternative’ believers.

Christianity as a childhood experience may also be a possible topic for an interview with the
respondents. As research has shown, most of the respondents in the group of ‘alternative’ believ-
ers were baptised and half of them experienced some Christian practice during their childhood

37 Ad gentes, art. 13.
38 Tomas$ HALIK, Sedm tivah o sluzbé nemocnym a trpicim, Brno: Cesta, 1991, p. 9.
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— church visiting, prayer, or Scripture reading. Although these are rather memories that belong to
the past, they can be the starting point for hospital chaplains at an appropriate time.

The above research has shown another important aspect for clinical pastoral care. ‘Alternative’
respondents in the interviews warned against charlatans and criticised their practices (health as
a business). Various alternative methods and procedures can undoubtedly harm patients in the
physical, mental, and spiritual areas, as pointed out by J. Heft. According to him, (in addition to
the risk of direct damage of the patient) there is a risk of false diagnosis, financial loss, neglect
of proper treatment, inappropriate healers” advice, negative influence on the doctor, and others.”
Hospital chaplains must naturally respect the patient’s decision-making freedom. However, they
may also talk to an ‘alternatively’ believing patient (who they are in contact with) about important
decisions. They can recommend him to speak with his physician before making any serious deci-
sion (for example, giving up traditional treatment in favour of an ‘alternative’ one).

Clinical pastoral care is still a Christian ministry even when meeting ‘alternatively’ believing pa-
tients. This premise is based on the fact that a person has God’s law written in his heart, and that
he can listen to God’s voice in his conscience - ‘the most secret core and sanctuary’.* What is more,
every person is connected with the Easter mystery* in a way that only God knows. Both of these
facts mean that every person is also able to experience himself as somewhere where God’s work
takes place. Therefore, even in a situation when one has difficulty in communicating, it is possible
to implicitly mediate God’s closeness, compassion, love, and hope. This can be done by mere
co-existence (participation, empathic listening, but also by silence) with the ‘alternative’ believer
(patient) in a difficult life situation.

As stated above, clinical pastoral care can also help patients who believe in some ‘alternative’ way
at the time of their severe illness, if the chaplain and the patient find common discussion topics.
Such topics, as the above research has shown, may not be obvious but are implicitly present in
patients’ expressions and talks. Obviously, it would be easier to reach out and accompany these
patients within ‘spiritual care’ differently (that is, through someone else than hospital chaplains).
However, clinical pastoral care has a specific role within hospitals coming from its Christian an-
choring: it contributes, among other things, to the humanisation of medicine and is thus deeply
evangelistic.”

Conclusion

The research that is the subject of this article deals with the issue of the effect of severe disease on
the patients” ‘traditional’ or ‘alternative’ spirituality. At the same time, analysis of the data enables
us to acquire knowledge that can be beneficial for clinical pastoral care.

As data analysis has shown, serious illness opens up not only space for ‘traditional’ but also ‘alter-
native’ spirituality. However, their mutual openness is very low. While there was some interest in
alternative methods (motivated by healing efforts) in the ‘traditional’ group of believers, there was
no inclination to Christianity in the second (‘alternative’) group. None of the respondents in the
second group showed interest in ‘traditional spirituality in connection with serious illness, and
(as the research results showed) alternative methods fully satisfied the needs of these respondents.
There is an issue in clinical pastoral care of how to approach patients from the ‘alternative’ group

39 Jiti HERT, Alternativni medicina a 1é¢itelstvi, Praha: Noskova Véra, 2011, pp- 214-215.

40 Cf. Gaudium et spes, art. 16.

41 Further cf. art. 22.

42 This statement does not contradict the Ethical Code of the hospital chaplain. The term ‘non-evangelistic’ is used as ‘non-missionary’ there.
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of believers and how to accompany them. Moreover, in a secular Czech environment, there is
a low interest in churches and the associated type of spirituality or religiosity and, on the contrary;,
a relatively high interest in ‘alternative’ spirituality. It raises the question of the role and place of
clinical pastoral care, especially in the context of ‘spiritual care’ (which is now being discussed in
neighbouring German-speaking countries). In order to fulfil its goal and ‘help suffering patients
regardless of their beliefs,* clinical pastoral care must find topics which can be relevant for ‘alter-
native’ believers as well. It has to find ways how to fulfil their spiritual needs. At the same time,
clinical pastoral care has to bear in mind its Christian anchoring. The research has shown that
such topics can be found.
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Weisure - fenomén, zivotni styl, nebo zlozvyk?
Martina Kocerova

Abstrakt

Clanek se zabyva fenoménem weisure a zménami, které tento fenomén pfinasi v oblasti volného
Casu. Jde o teoretickou studii, jejimz cilem je ukdazat na ulohu pedagogiky volného ¢asu v mo-
derni zapadni spole¢nosti, kde dochazi k rozvolnéni hranice mezi casem prace a volnym ¢asem.
Clanek dochazi k zavéru, Ze z pohledu pedagogiky volného ¢asu je Zadouci plisobit na jedince
jiz v détstvi, kdy se utvafi zaklad osobnosti a formuje se hodnotova orientace. Volny ¢as ne-
pojima primarné jako ¢asovy prostor ale spiSe jako dlleZitou zivotni polohu, kterd vyznamné
ovliviiuje vyvazenost zivota kazdého jedince a také spolecnosti jako celku. Pedagogika volné-
ho ¢asu by se méla v prevenci zivotniho stylu weisure zaméfit zejména na rozvoj volnocaso-
vych kompetenci, hodnotovou vychovu, kritické mysleni a socializaci. A naopak - vychova ve
volném case by se neméla orientovat na pouhou realizaci aktivit a ¢innosti, a to i pfes jejich
atraktivitu, zabavnost ¢i smysluplnost. Pokud se totiz zaméni vychovné plsobeni ve volném
Case za pouhé naplnéni volného ¢asu aktivitami a ¢innostmi, dochazi k instrumentalizaci vol-
ného Casu a rozvoji zivotniho stylu weisure. Namisto uceni se zachazet se svobodou, zodpo-
védnosti, vytrvalosti, misto hledani smyslu se dité u¢i konzumovat volnocasové aktivity, bavit
se a selektivné si vybirat dle momentalni nalady ¢i médy. Volny ¢as jako ¢asova kategorie z Zi-
vota ¢lovéka nevymizel, smazava se viak podstata volného casu, ktera je do velké miry ovliv-
néna instrumentalizaci a pedagogizaci volného casu. Volny ¢as nabyva charakteru povinnosti,
¢imz je snizovan potencial, kterym volny ¢as disponuje. A prave tento vyvoj podtrhuje vyznam
pedagogiky volného casu, ktera by méla své usili zaméfit nejen na déti a mladez, ale také na
edukaci rodi¢l a pedagogu volného ¢asu, ktefi se na instrumentalizaci a pedagogizaci volného
casu v mnohém podili.

Klicova slova: hodnotova vychova, instrumentalizace volného ¢asu, intravidual, pedagogika
volného casu, pedagogizace volného Casu, volny cas, volnocasové kompetence, weisure

Uvod

Zda se, ze ve svété pomérné hojné diskutovany fenomén weisure zatim nevzbuzuje v ¢eském
prostredi prili§ pozornosti. Pokud je mu vénovan prostor v odborném tisku, pak je to zejmé-
na v oblasti sociologie, nikoliv pedagogiky, coz plati i pro vétsinu zahrani¢nich pojednani. To
ovSem neznamena, Ze by ¢eska spole¢nost timto fenoménem nebyla zasazena. Obdobné jako v ji-
nych technologicky vyspélych zemich je také v Ceské republice béznou soucasti Zivota uzivani
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nejmodernéjsich technologii. I v CR se stdle ¢astéji setkdvame s tim, Ze mizi jasnd hranice mezi
praci a volnym casem, mezi privatni a vefejnou sférou, mezi ryze pracovnimi a volnocasovymi
aktivitami.

Volny Cas je stale pro mnoho lidi casovym tsekem, v némz je mozné nebo nutné si odpocinout
po praci, at jiz aktivné, ¢i pasivné. Pro jiné je to Cas seberealizace a kompenzace nenaplnénych
potfeb, tuzeb a prani v case prace. Mnozi se ve volném case chtéji bavit a uzit si Zivota a - mozna
paradoxné — zapomenout na starosti s Zivotem spojené. Cim dal pocetnéjsi skupina lidi ma ale
pocit, ze si nemiize dovolit odlozit pracovni povinnosti a mit volny cas, a tudiz je stale on-line.
Rozsituje se také okruh lidi, zejména mladych, v jejichz zivoté se volnocasové aktivity stavaji sou-
¢asti prace. Jak lidé pojimaji volny cas a co od volného casu ocekavaji, poukazuje na jejich pojeti
zivota jako celku.

Weisure a zmény v usporadani zivota moderni zapadni spole¢nosti se nachdazi v recipro¢nim vzta-
hu. Zatimco Zivot soucasnych prarodi¢t byl jasné strukturovan co do ¢asu, prostoru i socialnich
roli, zZivot dnes$nich mladych lidi vykazuje zna¢né zmény. Hranice se smazavaji, moderni tech-
nologie umoznuji nejen vykonavat nékolik véci najednou, ale dokonce byt na nékolika mistech
soucasné. Mozné je i byt v jeden okamzik v nékolika rtiznych ¢asech, s riznymi lidmi, v riznych
kulturach. Prace a zabava se prolinaji, nékdy dokonce zcela splyvaji, a neni zfejmé, co je prace a co
zébava. Clovék ztraci jasné hranice a piestavd si byt jist dokonce sim sebou. Disponuje sice znac-
nou svobodou, kterou ale nedokaze uchopit, nebot mu chybi referen¢ni ramce, tolik potrebné pro
rozhodovani a budovani identity. Vznika intravidual — jedinec nerozlisujici hranice, zpochybné-
ny, nejisty.!

Byt pro nékteré lidi mizi hranice mezi praci a volnym casem, ¢imz dochazi ke zpochybnéni zivot-
niho prostoru volného ¢asu, presto vyznam pedagogiky volného casu neni umensen. Pravé naopak,
zivotni styl weisure prinasi pro pedagogiku volného casu nové vyzvy a je tfeba, aby se s nimi vypo-
radala.

1. Co je weisure

V roce 2009 vysel na webovych strankdch CNN clanek Welcome to the ,weisure® lifestyle’, pojed-
navajici o trendu nazyvaném anglicky weisure’. Jedna se o fenomén, ktery se vyznacuje rozostre-
nim hranice mezi praci a volnym casem. Nepostihuje jen americkou spole¢nost (kde byl poprvé
popsan), ale vyskytuje se kdekoliv, kde moderni technologie a virtualni realita infiltrovaly zivot
¢lovéka. Jde o jev, se kterym se mtizeme setkat také v soucasné ceské spolecnosti.

Nazev weisure pouzil poprvé americky sociolog Dalton Conley, ktery ve své knize Elsewhere,
U.S.A.* porovnava zivotni styl svych prarodict, rodi¢a a svych soucasnikil. V§ima si rozdilt ty-
kajicich se zejména hranice mezi ¢asem stravenym v praci a volnym casem, ktera se postupné
rozvolnuje. Zatimco v zZivoté prarodic¢ii je tato hranice zcela zfetelna, pracovni ¢as se vyrazné lisil
od casu volného a pracovni ¢innosti od volnocasovych aktivit, u soucasné generace mnohdy tuto

1 Srov. Dalton CONLEY, Elsewhere, U.S.A.: How We Got from the Company Man, Family Dinners, and the Affluent Society to the Home
Office, BlackBerry Moms, and Economic Anxiety, New York: Pantheon Books, 2008, s. 156-171; Srov. © Dalton CONLEY, Rich
man’s burden, The New York Times, September 2, 2008, dostupné na: https://www.nytimes.com/2008/09/02/opinion/02conley.html;
Srov. Gilles LIPOVETSKY, Les temps hypermodernes, Paris: Editions Grasset & Fasquelle, 2004, s. 8-148; Srov. Manfred SPITZER,
Cyberkrank!, Minchen: Droemer Verlag, 2015, s. 25-46.

2 Srov. © Thom PATTERSON, Welcome to the ,weisure® lifestyle. CNN. May 11, 2009, dostupné na: http://edition.cnn.com/2009/
LIVING/worklife/05/11/weisure/?iref=nextin.

3 Jde o spojeni dvou anglickych slov — work a leisure. V ¢eském jazyce neexistuje ke slovu weisure jazykovy ekvivalent. Dictionary.university
(online), heslo: weisure.

4 Srov. CONLEY, Elsewhere...,s. 31.
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jednoznac¢nou hranici nenalézame (at jiz sledujeme casové rozliseni, nebo aktivity povazované za
typicky pracovni a typicky volnocasové). Zatimco prarodice pracovali proto, aby v ¢ase diichodu
mohli odpocivat a vénovat se svym zdlibam, soucasny ¢lovék asto pracuje a opét pracuje. Zivot
prarodict byl strukturovany a bylo jasné dano nejen kdy, ale také kde se pracuje — kdy a kde
a s kym se travi volny ¢as. Soucasny ¢lovék nejenze se mtize velmi rychle pfemistovat z mista na
misto, ale diky modernim technologiim muze byt na nékolika mistech soucasné. Smazava se tak
hranice nejen prostorova a ¢asova, ale ¢lovék mtize ve stejnou chvili pracovat i bavit se — soucasné
byt i nebyt v praci.

Také tradi¢ni rozdéleni roli v rodiné mizi. Dfive bylo jasné, kdo vari, kdo se stara o zahradu, kdo
o diim ¢i domacnost. Dnes se ¢lenové rodiny obvykle béhem dne stravuji kazdy zvlast a mimo
domov, spole¢né straveny cas u jidla je velmi omezeny. Déti vyzvedava ze $koly a vozi na krouzky
ten z rodicd, kdo ma pravé méné nabity program, a pokud je rodina spolu, velmi ¢asto jde jen
o fyzickou ptitomnost, nebot jednotlivi ¢lenové rodiny jsou pravé on-line nékde jinde, nebo jsou
vyru$ovani vyfizovanim telefonatti, emailti apod. Vétsina casu je vlastné casem, ktery soucasna
moderni spole¢nost travi praci, at uz je ¢lovek fyzicky kdekoliv.®

Zmény se tykaji zejména tfi zivotnich oblasti — ekonomiky, rodiny a technologii — a davaji zrod
novému typu clovéka nazyvanému intravidual’. Ten je doslova bombardovan nesc¢etnymi stimu-
ly v jeden jediny okamzik, jako by se pohyboval ve vice svétech zaroven. Samoziejmé ne v$ichni
lidé ziji timto Zivotnim stylem, nicméné vlivem téch, ktefi tak ziji, se méni ,,hraci pole” i pro
ostatni, nebot modernistické rozdéleni (pojednané v nasledujici kapitole) domov - kancelaf, pra-
ce — volny cas, vefejné — privatni a dokonce i ja - ti druzi jiz neplati. Hranice mezi praci a domo-
vem mizi, technologie formuji rodinny Zivot, prace pronika do volného ¢asu a naopak. Cinnosti
a spolecenské prostory se stavaji nejednoznacnymi, prestava byt jasné i to, co je vlastné prace
a co zabava, nebo, co je pracovni nastroj a co hracka. Rozmlzeni hranic ma za nasledek neustalou
rozkolisanost a nejistotu.? V dasledku oslabovani vyznamu predepsanych zptisobti chovani (jak
tomu bylo v moderni spolecnosti), s prohlubujici se personalizaci (provazejici dobu postmoderni)
a s dirazem na jednani, které je zalozené na osobni volbé a zodpovédnosti, dost moznd neni ani
jasné, kde by se jedinec mél nachazet a co by mél délat.’

Zivotnim stylem weisure jsou ovlivnéni zejména ti, ktei{ pracuji mentalné a ke své praci vyuzivaji
moderni technologie. Jde o skupinu lidi propojenych socialnimi sitémi, které jsou nevyhranéné
a mohou predstavovat jak zdroj zabavy, tak pracovni prostfedi. Souputnici on-line svétem mohou
byt - a ¢asto i skutecné jsou — zaroven prateli i pracovnimi partnery. Jsou to ale také déti a mladi
lidé, jejichz zivotni prostfedi je jiz neodmyslitelné spjato s modernimi technologiemi, které tak
formuji zaklad pro jejich zivotni styl v budoucnosti.'

5  Srov. tamtéz, s. 141-155; Srov. LIPOVETSKY, Les temps..., s. 11-30.

Srov. CONLEY, Elsewhere..., s. 141-155; Srov. LIPOVETSKY, Les temps..., s. 11-43.

7 Jde o osobu, ktera nerozliuje hranice mezi domovem a mistem prace, protoze jeji pozornost je neustéle ptitahovana rozmanitymi toky
informaci. Definition - Of. Community dictionary by Farlex (online), heslo: intravidual.

8  Srov. CONLEY, Elsewhere..., s. 141-155; Srov. PATTERSON, Welcome...; Srov. © Eric STODDART, ,,Fuelled by dreams and powered
by imagination: Considering digital technologies through the lens of a theology of play. Practical Theology 1/2015, dostupné na: https://
doi.org/10.1179/1756074815Y.0000000002, s. 19-40; Srov. Manfred SPITZER, Demencia digital, Barcelona: Ediciones B, 2013, s. 27-103;
Srov. SPITZER, Cyberkrank!..., s. 25-46.

Srov. Gilles LIPOVETSKY, Lére du vide. Essais sur l'individualisme contemporain, Paris: Editions Gallimard, 1983, s. 7-99.

10 Srov. CONLEY, Elsewhere..., s. 141-170; Srov. © Fred LEE, Living a life of weisure? WiseBread. Liing large on a small budget, May 20,
2009, dostupné na: https://www.wisebread.com/living-a-life-of-weisure; Srov. PATTERSON, Welcome...; Srov. Robert. A. STEBBINS,
New Directions in the Theory and Research of Serious Leisure. New York: Mellen Press, 2001, s. 13-185; Srov. STODDART, ,,Fuelled...
Srov. SPITZER, Cyberkrank!..., s. 141-155.
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2. Weisure a moderni pojeti volného casu

Weisure-time je obousmérny koncept, kdy lidé ve svém volném case vytizuji pracovni zalezitosti
a na dovolenou jezdi jen tam, kde je on-line pripojeni. Mohou tak byt stale ve spojeni a kdykoliv
je tfeba, mohou se do pracovnich zalezitosti vlozit; pfipadné travi vikendy v praci. V poslednich
letech jde ale stale castéji o opacny smér prolindni prace a volného casu — zébava, ¢as traveny na
socialnich sitich, chatovani s prateli jsou realizovany béhem prace. Jde ale skutecné o novy jev,
nebo o navrat k obdobnému pojeti zZivota, jaké bylo pred vymezenim Zzivotni kategorie volného
¢asu, jak ji zname v moderni spolecnosti?

S konceptem volného casu (v pojeti scholé) je mozné se setkat jiz v antice,'" kde volny cas posky-
toval prilezitost pro osobni premysleni, promysleni Zivota, objevovani vlastni spirituality a byl
protikladem fyzické prace. Byl nejen ¢asem, ale také stavem povazovanym za vytouzené byti a za
cestu k pokroku prostfednictvim intelektualni, kontemplativni a estetické ¢innosti, byl soucasti
zivotniho stylu a hledanim kvality zZivota. Nicméné byl vysadou predevsim svobodnych pani,
demokratizace volného ¢asu je az modernim fenoménem."

Na volny cas jakozto obdobu scholé nahlizi i néktefi moderni autofi. Jednim z nich je Pieper",
ktery predstavuje volny cas jako vnitfni stav duse charakteristicky ne-aktivitou, kterd je protikla-
dem idedlu precenéni prace (ve smyslu antického oyoA#). Jde o postoj slaveni, v némz nejen ze
neni ndmabha, ale jde pfimo o jeji protiklad provazeny klidem a vyclenénim se ze socialni funkce.
Vlastnim smyslem volného casu je ziistat clovékem, coz znamend porozumét si a realizovat se jako
bytost, kterd je zameérena na celek skutecnosti.

Za predchtdce volného casu lze povazovat festivaly a svatky, které byvaly ¢asem tniku z rutiny,
stresu a jednotvarnosti kazdodenniho Zivota. Ale nejen to, spolecné prozity cas, kdy si lidé pripo-
minali dtilezité udalosti z historie svého kmene nebo naroda, upevioval pospolitost, kmenovou
¢i narodni identitu a védomi toho, ze ¢lovék nékam patfi, neni sam, ale ma historii a ma také
budoucnost. Zaroven $lo také o udalosti, které rozmérovaly cas, nebot prichazely v pravidelnych
intervalech v pribéhu roku ¢i zivota, a davaly tak moznost zastavit se, rekapitulovat, rozjimat,
planovat a ptipravit se na to, co ptijde po nich. Clovék tak mohl shodit tthu minulosti a uptit svij
zrak k vécem budoucim v perspektivé svého Zivota jako celku.'*

Podle Maslowa'” jsou nejvy$simi potfebami ¢lovéka potieba nékam patfit, uzndni, iicta a sebere-
alizace. Na rozdil od tohoto pojeti existuji i takova, jez za nejvyssi potfebu povazuji hledani toho,
co ma pro ¢lovéka povahu nejhlubsi i nejvy$si hodnoty, povahu posledniho smyslu, jak je mozné
zahlédnout napriklad u Frankla'®. Jde o nalezeni toho, co ¢lovéka presahuje, a to Ize jediné tehdy,
pokud v zivoté clovéka bude cas ¢i postoj kontemplace a slaveni. S Franklovym nazorem vstupuje
do polemiky Lipovetsky'’, ktery tvrdi, Ze proces personalizace, ktery provazi postmoderni dobu
a proménu ¢asovosti, systematicky odstranil vSe transcendentni a ¢lovéku ztistava jen cisté aktual-
ni a zcela subjektivni. Postmoderni ¢lovék Zije tedy zivot, ktery je zcela bez cile a beze smyslu a ve
kterém je vydan napospas zavratnému sebeokouzleni.

11 Srov. ARISTOTELES, Etika Nikomachova, Praha: Rezek, 2013.

12 Srov. Christopher R. EDGINTON - Rodney B. DIESER - Donald G. DEGRAAE, Leisure and Life Satisfaction. Foundational Perspectives,
Boston: McGraw Hill, 2006, s. 29-41; Srov. Karl MARX, Das Kapital. Kritik der politischen Okonomie, Berlin: Dietz Verlag, 1959; Srov.
Jirgen HABERMAS, The structural transformation of the public sphere, Cambridge/Massachusetts: Tha MIT Press, 1991, s. 141-180.

13 Srov. Josef PIEPER, MufSe und Kult, Miinchen: Kosel, 1949, s. 43-50.

14 Srov. Michal KAPLANEK (Ed.), Volny cas a jeho vyznam ve vychové, Praha: Portal, 2017, s. 6-30.

15 Srov. © Abraham H. MASLOW, A theory of human motivation, Psychological Reviw 4/1943, dostupné na: http://dx.doi.org/10.1037/
h0054346, s. 370-396.

16 Srov. Zuzana SVOBODOVA, Nelhostejnost: Crty k (ne)ndbozenské vychové, Praha: Malvern, 2004, s. 15-28.

17 Srov. LIPOVETSKY, Lére du vide..., s. 7-99.
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Ve stiedovéku bylo volno spojovano s trzni nec¢innosti obchodniki, zaroven svou odezvu nacha-
zela i aristotelska tradice, a to v dirazu na kontemplativni Zivot (vita contemplativa), ktery mél
byt vyvazenim zivota praktického (vita activa). Teprve humanismus prinesl spojeni volného casu
s atributem osobni svobody, kterou jesté vice zdiraznilo osvicenstvi. Podle Nahrstedta'® mélo
pravé osvicenstvi, které akcentovalo ideal svobody, rozhodujici vliv na moderni pojeti volného
¢asu. Ve svych uvahach pritom navazoval na osvicenecké autory."

Az v obdobi industrializace se ale formuje volny ¢as v modernim pojeti, kdy je jasné dana pracov-
ni doba a ¢lovék po odchodu z prace travi cas v privatni zoné, ktera je vyplnéna volnocasovymi
aktivitami, ¢asem s rodinou a prateli. Za faktory, které vedly k modernimu rozdéleni Zivota na
sféru vefejnou a privatni, 1ze povazovat nasledujici tfi: misto zaméstnani je odlisné od bydliste; je
jasné dana pracovni napln; za Cas straveny na pracovisti ¢i za splnény pracovni ukol nalezi mzda.*
Zatimco prvni dva faktory se uplatnovaly ve Skolstvi jesté pred industrializaci,” tfeti je spojen
pravé s obdobim pramyslové revoluce. Doslo tak k rozdéleni Zivota na sféru vefejnou a privatni,
na ¢as povinnosti a ¢as volna. Obdobi industrializace je spojené s dalsim faktorem, ktery vyznam-
né zasahl do zminéného rozdéleni ¢asu. Byla jim délka pracovni doby a pravo na dovolenou. Vize
o snizeni pracovni doby a rozsifeni prava na volny cas pro vSechny vyslovili jiz utopisticti socialis-
té,”> nicméné az Marxtv* pozadavek demokratizace volného casu se stal jednim z cilt socialniho
hnuti za socialni spravedlnost, které vyustilo v postupné snizovani pracovni doby a ustanoveni
prava na dovolenou pro v$echny.*

2.1 Volny ¢éas - zbytkovy cas

Moderni doba akcentovala disciplinu vedouci k normalizovanému a standardizovanému chova-
ni a k formovani co nejlepsich vyrobnich schopnosti.* Logickym vyusténim téchto dirazi bylo
formovani volného casu v zavislosti na vzniku a rozvoji zaméstnaneckych vztahti a vymezovani
vzhledem k povinnostem, zejména pak k praci.® S tim souviselo také chapani volného casu, ktery
byl spojovan predevsim s odpocinkem po praci a na dalsi praci” a s kompenzaci toho, ¢eho se
v ¢ase povinnosti nedostava.”® V navaznosti na popsany vyvoj doslo k restrukturalizaci zivota lidi

18  Srov. Wolfgang NAHRSTEDT, Freizeitpidagogik in der nachindustriellen Gesellschaft, Neuwied/Darmstadt, 1974, s. 18-64; Srov. Wolfgang
NAHRSTEDT, Freizeitpadagogik, In: Helmwart HIERDIES ed., Taschenbuch der Pidagogik, Bd. 1., Baltmansweiler: Padagogischer
Verlag, 1986, s. 222-235.

19 Srov. NAHRSTEDT, Freizeitpidagogik in der nachindustriellen...; Srov. NAHRSTEDT, Freizeitpddagogik..., s. 18-64; Srov. KAPLANEK,
Volny éas..., s. 6-30.

20 Srov. HABERMAS, The structural..., s. 141-180; Srov. KAPLANEK, Volny Cas..., s. 6-30; Srov. Horst OPASCHOWSKI, Pidagogik der
freien Lebenszeit, 3. Aufl., Opladen: Leske+Budrich, 1996, s. 28-56.

21 Srov.Jan A. KOMENSKY, Didactica magna, Brno: Komenium, ucitelské nakladatelstvi, s.r.0., 1948, s. 91-162.

22 Srov. Thomas MORE, Utopia, Indianapolis: Hackett, 1999; Srov. Tommaso CAMPANELLA, La citta del Sole, Milan: Feltrinelli, 2004;
Srov. Francis BACON, New Atlantis, Manchester: Manchester University Press, 2002.

23 Srov. MARX, Das Kapital...

24 Nazdkladé ¢l. 424 Versailleské smlouvy se konala ve Washingtonu od 28. 10. do 30. 11. 1919 mezindrodni konference pracujicich, ktera
schvélila navrh osmihodinového pracovniho dne a ¢tyficetihodinového pracovniho tydne. Tento pozadavek (zejména osmihodinové
pracovni{ doby) se dirazné zopakoval na mimotddném Sjezdu odbor Mezindrodniho odborového svazu v r. 1920 v Londyné. (Udaje
dle: Franz OSTERROTH - Dieter SCHUSTER, Chronik der deutschen Sozialdemokratie, Hannover: Dietz Verlag, 1963, s. 234 a 256, cit.
dle Nahrstedta); Srov. OPASCHOWSKI, Pidagogik der freien Lebenszeit..., s. 28-56; Srov. Michal KAPLANEK, Pedagogika volného
¢asu - projekt budoucnosti, nebo slepa ulicka?, Pedagogika 1/2010, s. 12-20; Srov. KAPLANEK, Volny cas..., s. 6-30; Srov. Hermann
GIESECKE, Zur Geschichte der Freizeit und ihrer Erforschung. In: Hermann GIESECKE (Ed.), Freizeit und Konsumerziehung,
Géttingen: Vendenhoek u. Ruprecht, 1968, s. 9-18.

25 Srov. Gilles LIPOVETSKY, Lempire de lephémére. La mode et son destin dans les sociétés modernes, Paris: Editions Gallimard, 1991.

26 Srov. KAPLANEK, Volny éas..., s. 3-12.

27 Srov. GIESECKE, Zur Geschichte..., s. 9-18.

28 Srov. HABERMAS, The structural..., s. 141-180; Srov. Horst OPASCHOWSKI, Pidagogik der Freizeit. Grundlegung fiir Wissenschaft und
Praxis, Bad Heilbrunn: Klinkhardt, 1976, s. 23-56.
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v moderni spolecnosti, jak je popisovana v kapitole 1, a k vymezeni volného casu jakozto rezi-
dualni kategorie, jejiz hodnota se odviji pfedevsim od prace.”

O takto nahlizeném volném case pojednava Filipcova®, ktera jej spojuje s moznosti zvolit si ¢in-
nosti, jimiz jedinec tento ¢as naplni. Zaroven pripousti moznost upfednostnéni ne¢innosti, kdyz
poukazuje na to, Ze ve volném case ¢lovék ,,muze, ale ,nemusi®, a tento pocit uz sam o sobé po-
vazuje za bohatstvi. Polemizuje tak do jisté miry naptiklad s Petrosjanem®, jenz volny cas chape
zejména jako sféru ,,prosté reprodukce pracovni sily“** Filipcova neni prvni, kdo vyslovil nesou-
hlas s pojetim volného ¢asu jen jako ,,prodlouzené ruky prace® Jiz v roce 1880 publikoval Paul La-
fargue spisek v ¢eském prekladu nazvany Prdvo na lenost”, v némz deklaruje pravo ¢lovéka volné
nakladat se svym casem - tedy i s volnym casem.

Filipcova poukazuje na to, Ze:

»Zpusob, jak se pracovni sila reprodukuje v mimopracovni dobé obecné a ve volném case
zejména, se pochopitelné zpétné odrazi ve vyrobnim procesu samém. Jenomze clovék prece
neni pouhad pracovni sila — byt pracovni silou, to neni jeho jedina spolecenska a lidska role.
Redukovat lidskou osobnost na pracovni silu znamena ucinit z vyroby konecny smysl a cil
lidskych déjin. Znamena to, ze clovék existuje a Zije, protoze vyrabi, ze tedy existuje a Zije
proto, aby vyrabél? Zuzeni pohledi na volny cas do této jediné roviny vede i k uréitym zjed-
nodusujicim schématiim v ndzorech na pozitivni ¢i - jak se casto fikd — raciondlni nebo
efektivni vyuzivani volného casu.“*

Ve svém pojeti volného casu nezapomina ani na sféru rekreace.” P¥ipomind, Ze ¢innosti volného casu
nemusi vzdy byt v prvé fadé spojeny s vysledkem v podobé konkrétniho vytvoru, ale také s prozitkem,
pozitkem nebo poznatkem. Volny cas se taktéz podili na utvareni zivotniho zptisobu a umoznuje rozvijeni
participace v dané kulture.*

S odlisnym atributem spadajicim do volného casu ptichdzi Cervinka¥, ktery vidi volny cas ve
spojeni s vychovou déti a upozornuje, Ze sem nelze zafazovat ¢innosti spojené s ptipravou jidla,
uklidem domacnosti, nakupem a pasivnim odpocinkem.

Vazansky®® pripomina, ze ¢lovek casto transferuje v praci osvojené vzorce chovani do useku vol-
ného casu a opacné (tzv. kongruencni teorie volného casu). Taktéz se zamysli nad tim, ze volny cas
je sice sférou svobody a svobodné volby, avsak je zde jisté ohrani¢eni moznosti vyuzivani kapacity
volného casu pracovnimi limity, nejriiznéj$imi bariérami a predsudky, nebot dochazi k aplikovani
repertoaru pracovnich modelt jednani i v této oblasti relativni svobody.

Hovofi o tzv. hypotéze shody s teoriemi redukce, generalizace a identity. Kromé této hypotézy
existuje jesté hypotéza kontrastu s teoriemi kompenzace, ventilu a zotaveni. Obé tyto hypotézy
patfi k tzv. negativnimu vymezeni volného casu, jenz chape volny cas jako praci podminény pro-
stor jednani. Tento pristup k volnému casu predpoklada, ze v praci ¢lovék potlacuje své emoce,

29 Srov. KAPLANEK, Volny éas..., s. 6-30.

30 Srov. Blanka FILIPCOVA, Clovék, prdce, volny ¢as, Praha: Svoboda, 1966.

31 Srov.S. G. PETROSJAN, Vnéraboceje vremja trudjascichsja v SSSR, Moskva, 1965, s. 12.

32 Srov. FILIPCOVA, Clovék..., s. 50.

33 Srov. Paul LAFARGUE, Le Droit a la Paresse. Editions de la République des Lettres. Publication numérique (format ePub), 2012.
34 FILIPCOVA, Clovék..., s. 50.

35 Srov. tamtéz, s. 24-25.

36 Srov. Blanka FILIPCOVA, Volny ¢as a kultura v priimyslovém mésté, Praha: Ustav pro kulturné vychovnou ¢innost, 1974, s. 24-25.
37 Srov. Antonin CERVINKA, Volny ¢&as a pracovni den, Novd mysl 11/1962, s. 1292.

38 Srov. Mojmir VAZANSKY, Zdklady pedagogiky volného éasu. 2. doplnéné vydéni, Brno: Print-Typia, 2011, s. 30-32.
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proziva celou fadu latentnich strachti, nepokojii, nejistot a stresu vedoucich k psychickému napéti
a vnitfnimu neklidu a vse toto nasledné kompenzuje ve svém volném Case, coz je predpokladem
a zarukou zdravi a dobré pohody.*

Jinym pojetim je tzv. pozitivni, které nahlizi na volny ¢as jako na samostatnou oblast Zivota, ktera
ma hodnotu sama o sobé a poskytuje misto k rtstu, ke hledani smyslu Zivota a identifikaci, je
prostorem pro objevovani pravych kvalit Zivota s moznosti seberealizace a uspokojovani pottreb.*
Do jaké miry se tzv. negativni a pozitivni pojeti volného casu lisi, je otazkou. Kazdé z nich nahli-
Zi na volny ¢as z jiné strany, nicméné u obou je zddraznén protiklad prace a volného ¢asu, dvou
oblasti zivota téhoz jedince, jez jsou vici sobé ve vztahu pomérné nepratelském a tudiz neslu-
Citelném. Avsak pozitivni chapani volného casu se prece mize stat vychodiskem pro celistvéjsi
ptistup podporujici myslenku lidské jednoty, jak tomu je u pfistupu, ktery chape ¢lovéka jako
nedélitelnou bytost a ne jako jedince slozeného z pracujictho tvora na jedné strané a volnocasové
osoby na strané druhé. Prace a volny cas se v takovém pripadé nemohou posuzovat jako navzdjem
oddélend autonomni pole, v obou musi byt uspokojena zakladni potfeba seberealizace, relativni
nezavislosti a smyslu Zivota, coz pfispiva jak k mnohostrannému vyvoji osobnosti, tak podnécuje
okolni prostredi.

2.2 Volny ¢as - leisure

Tak, jak se v historii vyvijela spole¢nost, prochazely vyvojem i vSechny oblasti lidského Zivota
vcetné volného casu. Pojeti volného casu jakozto zbytkové kategorie vzhledem k praci (které bylo
popsano v kapitole 2.1) tak neni jedinym, se kterym se mizeme setkat.

V anglicky mluvicich jazykovych oblastech, kde je rozvijen anglosasky badatelsky proud tzv. lei-
sure studies (nékde také leisure sciences),*' se setkavame se dvéma pojmy, které v ¢estiné odpovi-
daji volnému casu. Jsou jimi free time a leisure, pticemz free time oznacuje spiSe casovy usek, za-
timco leisure je vicerozmérnym konceptem. Nékdy je leisure popisovan jako dilezitd spolec¢enska,
kulturni a ekonomicka sila, ktera ma vyznamny vliv na pocit $tésti, spokojenosti, zdravi a dusevni
pohody v zivoté kazdého jedince. Leisure je spojen s relativni svobodou od natlaku ¢i omeze-
ni, je spojen s pocitem pozitivniho dopadu, je motivovan vnitfni touhou a dovoluje objevovat
a uplatnovat schopnosti daného jedince. V americké spolecnosti se pojem leisure zacal pouzivat
ve 40. letech minulého stoleti a postupem ¢asu se jeho vyznam ustalil ve smyslu leisure jako cesty,
jak prinaset rovnovahu do Zivota jedince. Jde nejen o hledani moznosti relaxace, seberozvoje,
kulturni a rodinné stability a interakce, ale taktéZ o moznost uniku, originality, komplexnosti,
dobrodruzstvi, vzruseni a fantazie.*?

Stebbins, jeden z autort zabyvajicich se problematikou leisure a free time,* popisuje zminéné dva
koncepty nasledovné. Leisure oznacuje dobrovolné zvolené aktivity, kterym se ¢lovék chce véno-
vat a které samy o sobé nebo cesta k jejich realizaci pfinasi uspokojeni; ve kterych muze uplatnit
své schopnosti, napady a byt uspésny a jimz se vénuje v dobé oznacované za free time. Free time
je ¢asem mimo nepfijemné povinnosti, s pfijemnym zavazkem byti potéSen (¢i pohostén, lécen),
jako podstata leisure jiz od homo otiosus - leisure man.**

39 Srov. tamtéz.

40 Srov. tamtéz.

41 Srov. Tony BLACKSHAW, Leisure, London: Routledge, 2010.

42 Srov. EDGINTON - DIESER - DEGRAAEFE Leisure...,s. 31-38.

43 Srov. STEBBINS, New Directions...; Srov. Robert. A. STEBBINS, Serious Leisure. A Perspective for Our Time, New Brunswick: Transaction
Publishers, 2007, s. 1-5.

44 Leisure man je ¢lovek, jemuz bohatstvi a/nebo socidlni pozice dovoluje zabyvat se pfijemnymi spolecenskymi, kulturnimi a sportovnimi
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Na zakladé této definice pojmu free time by se mohlo zdat, Ze se alespon co do ¢asu a prostoru
jedna o $ir$i pojem, nez je leisure, nebot free time je zde pojiman jako ¢as svobodny od povinnosti,
a je tedy volny k tomu, aby s nim jedinec nalozil dle svého uvazeni. Vyuzije-li jej k leisure ¢i jak-
koli jinak, je na jeho svobodné volb¢, a tedy mtzeme fici, ze leisure se miize stat naplni free time.
Avsak vyvstava otazka, zda lze free time naplnit také né¢im jinym, nez je leisure? Nebo snad plati,
ze kazda napln free time je leisure? A plati snad, ze kazdy leisure je také free time? Nebo mizeme
fici, ze leisure ma své vymezeni na zakladé kvality ¢innosti a 1ze ho mit kdekoli a kdykoli — v¢etné
free time, kdeZto free time ma jasné vymezené hranice pravé tim, Ze se odehrava vyhradné mimo
praci a povinnosti a je prostorem ur¢enym k smysluplnému vyuziti? Pokud by platilo posledné
zminéné, pak by nebylo mozné s takovou jistotou tvrdit, Ze free time je $irSim pojmem nez leisure,
a dale by bylo znesnadnéno porovnani jejich sitfe jako takové, nebot jsou zalozeny na odlisnych
paradigmatech. Leisure je vymezen na zakladé kvality ¢innosti, kdezto free time je odvozen od
kvality ¢asu.

Stebbins® k tomu podotyka, ze nékdy byva vyraz free time pouzivan zaménné k leisure. Ve svém
free time je mozné se nudit nasledkem nicnedélani nebo aktivity, ktera je nezajimava, nepodnét-
na. Stejna situace vSak muiZe nastat v praci nebo taktéz pfi plnéni jinych nez pracovnich povin-
nosti. Pokud je nuda povazovana za negativni stav mysli, pak 1ze namitat, Ze nejde o leisure, nebot
pro leisure je typicky pozitivni pfistup, mimo jiné také tvoreny nazory, radostnym ocekavanim
a vzpominkami na prozité ¢innosti a situace. Samoziejmé se ale mize stat, Ze ocekavani jedince
bude nerealistické, ¢imz se zacne nudit a pretvaret je v néco zcela odlisného od leisure. A to vse se
muze odehravat v ramci free time, coz dobfe ilustruje, jak muze tento ¢as obsahnout §irsi oblast
zivota nez leisure, jenz se nachazi uvnitf tohoto casu.

Stebbins*® rozliSuje mezi serious leisure a casual leisure, avsak pokud bychom tato dvé pojeti spo-
jili, pak je leisure zdrojem neformalniho experimentovani, ndhodného objevovani a spontanniho
vynalézani, a tedy hlavnim zdrojem pocitu $tésti. Leisure je dale spojovan s trvalym uzitkem, jako
je seberealizace, sebeobohaceni, posileni sebehodnoceni - tudiz identity,*” a upevnéni a rozvinuti
schopnosti a strategii k osobnimu a socialnimu zaclenéni. Taktéz je spojen s produkci socialni-
ho kapitalu, se zvySenim smyslu soundlezitosti mezi individualnim sebepotvrzenim nezavislosti
a mezi jednotlivcem a skupinou, coz je umoznéno diky siti vztaht, jez je zakladem pro vzajem-
nost a oboustrannou pomoc v pripadé potreby.*

Havighurst*® a Kaplan®® spojuji leisure predevsim s participaci na zivoté spolecnosti at jiz v §ir§im,
¢i uz$im méfitku, tedy s mistni komunitou, dale pak se vzdélavanim, seberozvojem a trvalym
uzitkem. Havighurst®' dale leisure spojuje s dostatkem moznosti k zajimavému prozivani, tvir-
¢imu vyjadreni osobnosti s tim, Ze akcentuje pravidelné a rutinni utvareni zivotnich ¢innosti.
Leisure ma byt zdrojem ucty k sobé a respektovani ostatnich. Kaplan®* pozadavek vztahu ke spo-
le¢nosti vyjadfuje budovanim védomi ,néjak k né¢emu patfit“ a domniva se, ze leisure by mél
byt prospésny jak jedinci, tak spolecnosti (leisure lifestyle). Leisure dale spojuje s rozvojem vlastni

zajmy ¢i zdbavou spiSe nez zaméstnanim. Pivodné oznaceni pro muze, jenz je nezavisly na majetku a ktery se miize vénovat jakémukoli
zajmu, a to béhem ¢asu, kdy bézny muz musi pracovat. Urban dictionary (online), heslo: man of leisure.

45 Srov. STEBBINS, New Directions...,s. 177-179.

46 Srov. tamtéz.

47  Srov. Shaun BEST, Leisure Studies: Themes & Perspectives, London: SAGE Publications, 2010, s. 177-258.

48 Srov. STEBBINS, New Directions...,s. 177-179.

49 Srov. Robert ]. HAVIGHURST, Employment, retirement and education in the mature years, in: Guglielmo WEBER, Aging and retirement,
Gaingswill, 1955.

50 Srov. Max KAPLAN, Leisure in America, New York: Willey, 1960, s. 76.

51 Srov. HAVIGHURST, Employment...

52 Srov. KAPLAN, Leisure..., s. 76.
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individuality a uvadénim v soulad rtiznych individualnich funkci, kromé jiného tim, Ze pfinasi do
zivota jedince pozitivni zazitky a podnécuje tvirdi sily. Nezapomina ani na moznost vyrovnavani
tlakd, které plynou z pracovniho procesu a vSedniho dne, a kromé vzdélavani a ziskavani infor-
maci vidi leisure jako vyznamny prvek pfi formovani Zivotni orientace jedince.

Leisure je spojovan s tvliréim a aktivnim prozivanim volného casu, pricemz podle nékterych auto-
rt (napf. Rojka) dokonce pasivni ¢i konzumni vyuzivani volného casu za leisure viibec povazovat
nelze.”

Vidime, Ze leisure ma pro rozlicné lidi rizné vyznamy, jez daly vzniknout nékolika konceptiim:
leisure jako Cas; jako ¢innost; jako stav mysli; jako kvalita aktivit; jako spole¢ensky konstrukt; jako
spolecensky nastroj; jako protiutilitarni koncept a jako soucast holistického procesu.*

Pokud tedy uvazujeme o volném case jako o kategorii rezidualni (jak byl volny ¢as pojednan v ka-
pitole 2.1, kdy toto pojeti navazuje zejména na sociologii rozpracovanou Weberem, Parsonsem
nebo v soucasnosti napt. Robertsem™), pak jde spise o volny cas ve smyslu free time. Oproti tomu
existuje tzv. pozitivni vymezeni volného casu (zminéné v kapitole 2.1), které mluvi pfedné o vy-
tvoreni prostoru — free time. Avsak zde se jiz predpoklada, ze free time bude vyuzit k leisure, tedy
k aktivitim pfinasejicim pozitivni rozvoj osobnosti jedince, coz se promitne do jeho celkového
zivota a zivotniho stylu. Jak podotyka Kaplanek®, nudit se ve free time je docela dobfe mozné,
ovSem prozivat leisure jako nudu nelze.

Jak tedy v kontextu této kapitoly uvazovat o weisure? Na rozdil od free time, ktery ma jasné vyme-
zené hranice, weisure hranice rozvolnuje a tim koncept volného casu narusuje, az boti (kapitola
1). Ale jak je tomu ve vztahu k leisure, ktery se nutné nemusi odehravat v prostoru free time, a je
vymezen na zakladé kvality ¢innosti? Divame-li se na weisure z pohledu pozitivniho rozvoje je-
dince v kontextu jak osobniho Zivota, tak spolecnosti (jak byl leisure pojednan v této kapitole),
pak weisure kvalitu ¢innosti spojenou s leisure nevykazuje. Jde spise o zlozvyk, ktery nasledné
vede k rozvoji nezdravého zivotniho stylu (kapitola 3 a 4). A¢ se tedy fenomén weisure rodi z lei-
sure a work (jak bylo pojednano v kapitole 1), soucasné podstatu obou téchto zakladi destruuje.””

3. Weisure jako naplnéni idealu volnocasového Zivotniho stylu?

Zatimco drive ¢lovék pracoval a stoupal po pomyslném kariérnim zebricku®, aby ziskal vice ¢asu,
ktery bude moci travit doma, s rodinou a prateli, dnes ¢im je ¢lovék kariérné vyse, tim vice casu
travi v praci.”® Zatimco Dumazedier® mluvil o spolecnosti volného ¢asu jako o vizi budoucnosti,
kdy moderni technologie umozni zkraceni pracovni doby a tim se prodlouzi cas, ktery ¢lovék
muze vénovat sam sobé¢, rodiné, zajmim, dnes to vypada spiSe naopak. Moderni technologie jsou
prave tim, co clovéku umoznuje pracovat i mimo kancelaf, dokonce v dobé volna, a pracovat tak
vice. Samozfejmé se zménil charakter prace, kdy alespon ¢ast populace jejich prace bavi, uzivaji si ji
nebo alespon nékteré jeji aspekty, nebo dokonce je jejich konickem.® Ale také se zménila spolecnost,

53 Srov. Chris ROJEK, Leisure and Culture, New York: Palgrave Macmillan, 2000; Srov. Chris ROJEK, Leisure Theory: Principles and
Practice, New York: Palgrave, 2005.

54  Srov. EDGINTON - DIESER - DEGRAAF, Leisure..., s. 38-44.

55 Srov. Ken ROBERTS, Leisure Industries, New York: Palgrave Macmillan, 2004.

56 Srov. KAPLANEK, Volny éas..., s. 29.

57  Srov. Ulrich BECK, Risikogesellschaft (Auf dem Weg in eine andere Moderne), Frankfurt am Main: Suhrkamp Verlag, 1986, s. 113-250.

58 Srov. Steven J. OVERMAN, The protestant ethic and the spirit of sport. How Calvinism and capitalism shaped America’s games, Macon,
GA: Mercer University Press, 2011, s. 17-41.

59 Srov. CONLEY, Elsewhere...,s. 141-155.

60 Srov. Joffre DUMAZEDIER, La révolution culturelle du temps libre (1968-1988), Paris: Méridiens Klincksieck, 1988, s. 58-175.

61 Srov. EDGINTON - DIESER - DEGRAAE Leisure..., s. 29-41; Srov. LEE, Living...
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ktera je v diisledku procesu personalizace méné usporadana na zakladé vnéjsi determinace. Mno-
hem vice je jednani jednotlivct vysledkem podvédomého hledani sama sebe, vlastniho Ja.%
Marxova teorie odcizené prace® ¢i Habermasova kompenzac¢ni teorie® jako by ztracely na aktu-
alnosti. Volny as je vice vniman tak, jak jej popisuje Dumazedier®, ktery ika, ze k volnému casu
neoddélitelné patfi nevykonavani ¢innosti pod tlakem zavazkt vyplyvajicich ze socidlnich roli,
délby prace a potieby zachovat a rozvijet vlastni Zivot. Oproti tzv. zbytkové (rezidualni) teorii
volného ¢asu (zminéné v kapitole 2.1) pojima tento cas jako souhrn ¢innosti, do nichz ¢lovék vstu-
puje s ocekavanimi a jez mu prinasi prijemné zazitky a uspokojeni. Za zékladni atribut volného
¢asu povazuje moznost svobodného rozhodnuti.

Sue®, francouzsky sociolog volného casu, vy$e zminény pohled obohacuje o funkci socidlni, do
niz zatazuje proces socializace v riiznych socidlnich prostfedich, jenz vede k sebepotvrzeni a k do-
sazeni socidlniho uznani. Ovsem jestli ma volny cas tuto funkci i v dobé postmoderni (nebo
hypermoderni) a do jaké miry nebo v jaké podobé miize byt socializa¢ni funkce volného casu
naplnovana, je jisté namétem k diskuzi, uvédomime-li si, ze podle Lipovetského:

»vede proces personalizace k zaniku socializace zaloZené na discipliné. Po autoritativni a me-
chanické drezufe pfichdzi homeopaticky a kyberneticky zptsob socializace; po rozkazujicim
fizeni prichazi volitelné programovani na objednavku. Proces personalizace postavil do po-
predi osobni realizaci a respektovani subjektivni zvlastnosti a jedine¢né osobitosti jakozto
zakladni hodnotu. Pravo byt naprosto sam sebou a co nejvice si uzivat je totiz neoddélitelné
od spolecnosti, kterd svobodu c¢lovéka povysila na zdkladni hodnotu, a je pouze nejzaz$im
projevem individualistické ideologie. Spolecenské a individudlni jedndni uz neni motivova-
no snahou po univerzalnosti, nybrz hledanim vlastni identity.“*

U citovanych autorti (Dumazedier a Sue) si mtizeme v§imnout, Ze byt volnému casu pripisuji vlast-
ni hodnotu, ktera se neodviji od vztahu k praci, ale spise od vyznamu, ktery volny cas a volnoca-
sové aktivity maji v kontextu Zivota jako celku (Ize porovnat s kapitolou 2.1), pfesto stile uvazuji
o volném case jako o ¢asovém tuseku, ktery je od prace oddélen jasnou hranici. Jak bylo ale uvedeno
v kapitole 1, tato hranice se v souc¢asné postmoderni spolecnosti rozvoliuje, ba dokonce v sub-
jektivnim vnimani nékterych jedinct neexistuje. Zatimco dfive lidé pracovali tvrdé, aby oni sami
nebo jejich déti nemuseli pracovat, dnes ¢im vice ¢lovék vydéla, tim vice pracuje. Zatimco dfive,
kdyz ¢lovék vydélal penize, prozival svobodu,®® nyni, ¢im vice vydéla, tim vétsi tlak pocituje.®

Byt ,,on“ dvacet ¢tyfi hodin sedm dnti v tydnu se stava ,,novou normalitou® Jestlize se méni vza-
jemné postaveni mezi praci a privatnim zivotem, méni se vztah prace a volného ¢asu, prace a zi-
vota — hranice se stiraji. Ale jak je pak mozné najit Zivotni rovnovahu, o které se zminuje Pieper”
(kapitola 2)? Hannah Inam” nabizi feseni: pfestat hledat rovnovahu a zacit premyslet, jak byt plny

62 Srov. LIPOVETSKY, Lére du vide..., s. 76; Srov. LIPOVETSKY, Lempire..., s. 54.

63 Srov. MARX, Das Kapital..., s. 873-874.

64 Srov. HABERMAS, The structural...

65 Srov. Joffre DUMAZEDIER, Vers une civilisation du loisir?, Paris: Editions du Seuil, 1962, s. 46-168.

66 Srov. Roger SUE, Le loisir, Paris: Presses universitaires, 1993, s. 31-52.

67 LIPOVETSKY, Lére du vide..., s. 10.

68 Srov. HABERMAS, The structural..., s. 141-180.

69 Srov. CONLEY, Elsewhere...,s. 154-168.

70 Srov. PIEPER, Mufe und Kult..., s. 43-50.

71 Srov. © Henna INAM, Forget work life balance: seven paradigm shifts for the new 24/7 normal. Forbes.com. October 7, 2013. Retrieved
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energie a kreativni v celém zivoté — zit zivot s vasni (passion) a ucastenstvim (contribution). Tato
vyzva pripomind myslenky Horsta Opaschowského?, ktery stal v 70. letech 20. stoleti u zrodu
koncepce pedagogiky volného casu (Freizeitpddagogik), jejimz cilem bylo integrovat oblasti prace
a volného casu v jeden celek lidského Zivota, a preklenout tak Habermasem” popisovanou propast
mezi praci a volnym casem (sférou veiejnou a soukromou, jak bylo zminéno v kapitole 1). Clovék
by se mél rozvijet v uméni promyslet a usporadat veskery ¢as svého Zivota svobodné a soucasné
zodpovédné, aby casové useky, s nimiz mutize volné disponovat, také skute¢né uzival podle svého
svobodného rozhodnuti, a to k prospéchu svému i ostatnich.”

Podle Inam” by mél ¢lovék zacilit do svého nitra ve smyslu hledani vnitfni rovnovahy misto
ocekavani na zasah zvenci - na vnitfni svobodu misto ocekavani na svobodné vnéjsi okolnosti.
Zivotni rovnovaha nemiize byt cilem Zivota ¢lovéka, tedy pric¢inou, pro kterou ¢lovék Zije, ale
ma byt pfitomna v zivoté jakozto jeho predpoklad.” Jako bychom se opét vraceli ke konceptu
kontemplativniho zivota (kapitola 2), se kterym se setkavame jiz v dobé fecké filosofie akcen-
tujici zivotni vyvazenost. Ta se zakladala na dvou sférach - aktivnim Zivoté, ktery zahrnoval
zalezitosti tohoto svéta; a rozjimavém zZivoté, jenz neni obtiZen tlaky Zivota, a muze se tak od-
davat hledani pravdy.” Nicméné podle Inam” ma rovnovahu do Zivota ¢lovéka prinést nikoliv
kontemplace, ale relaxace a zabava jakozto soucast pracovniho procesu. Na rozdil od ¢asu kon-
templace, kdy se ¢lovék oddéloval od obstaravek bézného Zivota, aby se mohl plné a nerusené
soustfedit na nazirani za smysly vnimatelného, ma se soucasny ¢lovék ponofrit do ¢innosti a byt
pohlcen a unasen (flow) tviréim procesem. Kontemplace byla predpokladem zivota budouciho,
flow je zptitomnénim budoucnosti.”” Zabava ma byt cestou k odstranéni toho, co by rusilo ¢i
dokonce branilo tomuto stavu pohlceni. Zatimco kontemplace méla poskytnout prostor k re-
flexi a usporadani si hodnot vedoucim k porozuméni sobé samému a objeveni vlastni hodnoty,
flow je predpokladem zivota, ktery se vyznacuje kompletni absorpci v tom, co clovék déla.®
Zatimco kontemplace je cestou k vyvazani se z produkce ¢i konzumu jakozto jediné naplni
a smyslu zivota® a k nalezeni svobody a Zivotni rovnovahy, flow je cestou, jak splynout s praci
- uz nebyt ani vyrobni silou,* ale praci samou.

Jestlize byl zivot moderniho ¢lovéka roztfistén do dvou sfér — prace a volného casu (kapitola
2.1), které by mély byt dle Opaschowského® integrovany v jeden celek, zivot soucasného clové-
ka, tedy zivotni styl weisure, sice urcitou integraci vykazuje, le¢ jejim vysledkem neni prozivani
zivota jako celku, ale redukce Zivota na praci, ¢asto pak praci domnélou.** Nebot, jak upozornu-
je Conley®, lidé velmi Casto travi praci mnoho hodin, tudiz jim na aktivity, které by jinak délali
ve volném case, Cas nezbyva. Jenze mnoho hodin travi praci také proto, ze se na ni nesoustredi
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a zabyvaji se v§im moznym kolem, coz je ve zna¢né mire nasledek prohlubujiciho se indivi-
dualismu, ktery upfednostiuje sebekontrolu pred tradi¢nimi zptisoby normalizace, pficemz je
ale doprovazen slabou vili a nevazanosti. Vysledkem je pak jedinec neschopny odlozit nékteré
aktivity na pozdéji, nebot Zivot je soustfedén na pravé probihajici okamzik.*® Néktefi dokonce
podléhaji presvédceni, ze jinak to nelze, naopak, ze sviij ¢as vyuzivaji 1épe. Moderni technolo-
gie totiz velkou ¢ast prace vykonaji za né, ¢imz jim zbyva Cas, ktery nemusi promrhat, ale vyuzit
k néjaké dalsi ¢innosti, bud zabavé, ¢i dalsi praci. Uz si ale neuvédomuji, Ze zadnou z téchto ¢in-
nosti nedélaji poradné, dokonce se domnivaji, ze jsou tak dobfi, protoze zvladaji vice ¢innosti
najednou (multitasking).”” Ve vysledku neni ¢asto jasné, zda pravé pracuji, nebo se bavi, ale ani
jedno nedosahuje podstaty, pro kterou je délano.*® Podle Lipovetského® jde o hyperaktivni kul-
turu zameéfenou na vykonnost, ktera nema konkrétni smysl ani cil, a je orientovana pouze na to,
co je ted a tady. V hypermoderni dobé ma clovék pocit ¢asového nedostatku a nastava casovy
paradox: ¢im je clovék rychlejsi, tim méné ma casu. Povazovat tedy weisure za naplnéni vol-
nocasového zivotniho stylu nelze, ba naopak, v mnohém jsou tyto dva zivotni styly v rozporu.

4. Instrumentalizace volného casu

Weisure neni fenoménem, se kterym se setkavame jen u dospélych, jiz u déti mtizeme pozorovat
znamky weisure nebo instrumentalizovaného volného casu (leisure nikoliv free time, jak bylo po-
jednano v kapitole 2.2, nebot hranice mezi praci a volnym casem mizi). Zatimco si déti diive hraly,
nyni se socializuji s vrstevniky, dfive hnétly hlinu, ted rozviji manualni zru¢nost prostiednictvim
3D pomicek, diive kopaly do mice, nyni tfibi své fyzické schopnosti, dfive hraly fotbal, ted se uci
fungovat v systému zalozeném na pravidlech a s institucionalizovanymi dospélymi autoritami
(trenérem, vychovatelem). MiiZe se zdét, Ze jde o totéZ - jen s jinym pojmenovanim. Casto jde
skutecné o stejné aktivity s novymi nazvy, ale ¢asto ani o stejné aktivity nejde. Méni se nejen to, co
déti délaji, ale také, jak mysli, reaguji. Mnohdy uz ani nelze hovofit o volném case, protoze tento
prostor mizi a misto néj je tu instrumentalizovany leisure — weisure.”

Neni to v historii poprvé, kdy se setkavame s instrumentalizaci volného casu. Jiz v roce 1892 se
v Némecku konala konference, kterou potadala Berliner Centralstelle fiir Arbeiter-Wohlfahrtsein-
richtungen, ktera se kromé jinych témat vénovala také otazce ,jak ucelné vyuzit volny cas“. Volny
¢as byl novou oblasti Zivota (jak bylo pojednano v kapitole 2), ktera zejména v zemich silné ovliv-
nénych protestantskou etikou vyvolavala otazky az obavy.” Riziko spojené s ¢asem, kdy si ¢lovék
muze délat co chce, coz zahrnuje také to, Ze nemusi délat nic, tedy nic uzitecného a ucelného,
vedlo k pedagogizaci volného ¢asu. Tu mizeme pozorovat i pozdéji, v praxi totalitnich rezimu
20. stoleti, nacismu a komunismu. S volanim po ,,smysluplném traveni volného casu“ jakozto cili
pedagogiky volného casu se vsak setkavame i v soucasnosti,” pfi¢emz nejde o nic jiného nez o in-
strumentalizaci volného Casu.

Détem je dospélymi organizovan témér veskery cas,” ¢imz volny cas ¢astecné nebo i zcela ztraci
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povahu volného ¢asu a nabyva spise charakter povinnosti. Pokud détem jesté néjaky neorganizova-
ny cas zbyde, velmi casto jej travi hranim pocitacovych her,’ které je pripravuji pro jejich budouci
pracovni zivot. U¢ je vydélavat penize, nakupovat a prodavat, hromadit jméni, péstovat a vyrabét
rizné suroviny, virtudlné krmit své dvojrozmeérné zvireci mazlicky (nejznaméjsi a nejrozsirenéjsi je
patrné Minecraft®, ktery nabizi i propojenti se stavebnici LEGO®). OvSem nejsou to jen pocitacové
hry, ale i celd fada her deskovych, které jsou za timto tcelem vytvorené.”” Kdyz pomineme mozné
negativni dasledky, které hrani pocitacovych her a uzivani on-line technologii viibec mize mit na
vyvoj ditéte,” jde o spojeni prace a hry. U déti i dospélych se tak prace podoba domovu a domov
praci - rozdil mezi privatni a vefejnou sférou je nejasny az nerozeznatelny.”” Nejenze jsou tak déti
vystavovany kybernetickému zptsobu socializace, ale soucasné jsou volitelné programovany na ob-
jednavku'® a formovany v zivotnim stylu weisure.

Vychova ve volném case spada do oblasti neformalniho vzdélavani, které je smérovano v navaz-
nosti na vzdélavani formalni, které se od roku 2012 v CR uskute¢iiuje v souladu s Ramcovym
vzdélavacim programem'®, zavadéjicim do $kolni vychovy pojem klicovych kompetenci (v Ev-
ropském kontextu se tento pojem v souvislosti se vzdélavanim objevuje jiz v 90. letech 20. stole-
ti). Jde o soubor znalosti, dovednosti, postojti a hodnot, které si ma jedinec osvojit jako zaklad,
na némz bude stavét ve svém osobnim a profesnim zivoté. Diky osvojeni klicovych kompetenci
by mélo dojit k uspésnému zarazeni jedince do spolecnosti a zaroven k zajisténi funk¢nosti,
ekonomické vykonnosti a konkurenceschopnosti spole¢nosti jako celku.'®* I kdyz by pfi osvo-
jovani kli¢ovych kompetenci nemélo jit pouze o aplikaci na urovni tvorby materialnich hodnot,
tedy o uplatnéni na trhu prace a zarazeni do pracovniho procesu, jedna se o prioritni cil. Pokud
by totiZ osvojeni klicovych kompetenci mélo vést k uchopeni vlastniho byti, porozuméni sama
sobé, vnimani svého Zivota jako celku, jestlize by jedinec mél byt schopen promyslet sviij zivot
ve vztahu k dal$im lidem i spole¢nosti'®®, pak by muselo jit pfedev$im o vychovu hodnotovou
(bude pojednano v kapitole 5), ale tu koncept kli¢ovych kompetenci zahrnuje jen velmi okra-
jove. o

Proména volného casu (at jiz ve smyslu free time Ci leisure) v pouhy ndstroj - at jiz vychovného
zhodnocovani volného ¢asu, prevence rizik (skutecnych, nebo ¢asto domnélych), nebo manipu-
lace ¢i trhu'® - a cileni vychovy na smysluplné (¢i efektivni) vyuziti volného casu (kapitola 2.1)
je v mnohém polozenim zakladu pro rozvoj zivotniho stylu weisure.
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5. Weisure jako vyzva pro pedagogiku volného casu

Pedagogika volného casu zahrnuje nejen vychovu ve volném case, ale také vychovu pro volny cas
a vychovu volnym casem. Mzeme mluvit o tfech rozmérech této vychovy: jednim je sama vycho-
va, ktera zohlednuje specifické podminky plynouci z relativné svobodného rozhodovani jedince
v tomto ¢asovém useku jeho Zivota; druhym je volny cas, jehoz hodnotné vyuziti se odviji od
motivace a rozvinutych kompetenci; tfeti pak jsou prostredky vychovy.'* Pokud zvazujeme tlohu
pedagogiky volného casu v souvislosti s fenoménem weisure, ktery se vyznacuje rozostienim az
smazanim hranice mezi casem pracovnim a volnym, pak je tieba si polozit otazku, zda viechny tfi
uvedené rozméry zistavaji aktualnimi.

Pro zodpovézeni této otdzky je potreba vymezit cilovou skupinu. Pedagogika volného casu se
v soucasném pojeti nezaméiuje pouze na déti a mladez (jak tomu bylo v pripadé uzsiho pojeti
pedagogiky volného casu navazujictho na mimoskolni vychovu), ale také na dospélé ¢i seniory.
Nicméné, vezmeme-li v potaz psychologicky vyvoj dle Eriksona'”’, pak s dospélosti nastupuje
osobnostni zralost a ustava hluboké formovani, které probihda v obdobi détstvi a adolescence.
Samoziejmé i v dospélosti je jedinec schopen do hloubky jdoucich zmén, avsak tyto probihaji ze-
jména v zavislosti na jeho osobnim rozhodnuti, vyznam vychovného ptisobeni jinych dospélych
osob se snizuje a zmény jsou obvykle ¢asové naroc¢néjsi nez v obdobi détstvi.

Oproti tomu détstvi a adolescence jsou vyvojovymi etapami osobnostniho zrani, osobnost jedince
neni zatim zformovana, jedna se o ¢as hledani, experimentovani. Osobni rozhodnuti sice i v tomto
veéku hraje vyznamny vliv pfi formovani osobnosti, zna¢nou roli hraje ovSem také pisobeni dru-
hych osob (predevsim rodict, pedagogt) a socialniho prostiedi'® Da se pii tom predpokladat, ze
osvojené vzorce chovani, hodnotova orientace a dovednosti ziskané v détstvi se stanou zakladem
pro mysleni, zvazovani, jedndni jedince v dospélosti. Pokud je tedy v détstvi polozen zaklad pro in-
strumentalizaci volného casu (jak bylo pojednano v kapitole 4), s velkou pravdépodobnosti si jedinec
tento pristup k volnému casu prenese také do dospélosti. Naopak, pokud v détstvi dojde k rozvoji
takového mysleni, které sméfuje k uvédomeéni si vyznamu volného casu pro kvalitu zivota, miize
byt polozen zaklad prevence rozvinuti zivotniho stylu weisure jak u ditéte, tak v jeho dospélosti.
Z uvedeného vyplyva, ze primarni cilovou skupinou, na kterou by se pedagogika volného casu méla
zamérit v prevenci rozvoje zivotniho stylu weisure, by mély byt déti a mladez.

Zivotni styl weisure je provézen rozmlzenim hranic, kdy neni zfejmé, co je prace a co volny cas, co
jsou pracovni aktivity a co zdbava. A nebot tento trend nelze oddélit od vyvojové etapy spolecnosti,
v niz vznikl, souvisi weisure se snizenim vyznamu az ztratou referen¢nich ramci slouzicich za pevné
body pfi orientaci jednotlivce v zivoté (pojednano v kapitole 1). Individualizaci a personalizaci pro-
vazi oslabovani volnich vlastnosti a nevazanost, coz s sebou prinasi absenci cili a smyslu,'” oslabeni
schopnosti rozhodovat se, tudiz také neschopnost uchopit zodpovédné svou svobodu. Jednotlivec se
zaméruje primdrné na pritomny okamzik, coz je u déti jesté vice umocnéno tim, Ze se z pohledu vy-
vojovych fazi nachdazi v obdobi konkrétniho mysleni. S rozvojem abstraktniho mysleni u mladeze'"
sice nastava hlubsi uvédomeéni si budoucnosti, nicméné ta je ¢asto vihimdana jako neznamd, nejista
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a tudiz nechténa. Nasledkem je pak opét tinik do soucasnosti, fixace na détstvi a odmitani dospét.'!
Weisure vznika v navaznosti na uzivani modernich technologii, ¢emuz jsou déti vystaveny jiz od
utlého véku, coz vyznamné zasahuje do procesu socializace. Socializace ditéte do riznych socialnich
skupin je narusena a nékdy i nahrazena kyber socializaci (kapitola 3).''?

Pedagogika volného casu by se tedy u déti a mladeze méla zaméfit na: (1) rozvoj volnocasovych
kompetenci; (2) hodnotovou vychovu; (3) rozvoj kritického mysleni a (4) socializaci. Rozvoj vol-
nocasovych kompetenci nesouvisi pouze s volnym casem, ale s casem viibec. Jde o soubor schop-
nosti, dovednosti a vlastnosti, ktery jedince uschopnuje svobodné a ptitom zodpovédné zachazet
se svym casem, pricemz klicovym faktorem je uchopeni vlastni svobody. Rozvojem volnocaso-
vych kompetenci se buduje zdklad pro svobodné prozivani zivota a rozhodovani se na zakladé
védomého a kritického zvazovani s ohledem jak na osobni prospéch, tak zaroven i na prospéch
spole¢nosti. Volnocasové kompetence umoznuji jedinci reflektovat své potreby, kriticky porozu-
mét sobé samému a zvazovat spolecenské souvislosti.'”

Pro reflexi a kritické zvazovani jsou klicové hodnoty, které tvoti zaklad pro rozhodovani se na zakla-
dé kritérii. Formovani hodnotového systému v détstvi tvoti zaklad pro postoje a rozhodovani v zivoté
dospélého clovéka. S tim souvisi schopnost prijmout zodpovédnost za sebe sama, za sva rozhodnuti,
za svyj zivot."* V hodnotové vychové nejde predevsim o zprostfedkovani hotového hodnotového
védéni, nybrz se jednd o hodnoty jako nastroj ovliviiovani ¢innosti jedince, jeho motivace a zivotniho
rozvrhovani.'” Hodnotova vychova a kritické mysleni nachdazi propojeni v reflexi, ktera vede k pre-
konani a transformaci nejasnosti, pochybnosti a konfliktnich situaci do stavu, ktery umoznuje najit
rovnovahu v zivoté.''* Mélo by tedy jit nejen o hodnotovou vychovu, jejiz podstatou je privedeni ke
smyslu pro hodnoty, ale také vychovu k hodnoceni a k védomé reflexi vlastnich hodnoceni.'’

Volny ¢as je provazen navazovanim neformalnich vztaht, které davaji vzniknout neformalnim social-
nim skupindm, a jak bylo uvedeno v kapitole 2.2, néktef1 autofi leisure pfimo spojuji s participaci na
spole¢nosti a pocitem sounalezitosti.'® Jsou to skupiny, které vznikaji na zakladé spole¢nych zajmd,
kdy jedinec do urcité skupiny neni pridélen, ale chce do ni patfit. Volny cas je tedy pro budovani
vztaht prihodnéjsi nez naprt. formalni skupina, kterou je $kolni tfida, kam je dité zafazeno, aniz
by mohlo na tomto rozhodnuti jakkoliv participovat. Muze tak snaze dochazet k rozvoji socialnich
kompetenci, které uschopnuji jedince ke kontaktu se spole¢nosti, pti némz se buduji vztahy a odbou-
ravaji socialni bariéry, a tim je vyrovnavana tendence k utéku ze spolecnosti a k privatizaci zajma.
Se socialni kompetenci uzce souvisi kompetence komunikativni, ktera zahrnuje schopnosti sdélovat
a chapat, navazovat vztahy a spolecensky se chovat, ¢imz zabranuje izolaci a napomaha socializaci.'”
Podstatou volného casu je svoboda, a tudiz probihajici procesy mohou byt fizeny ¢i spolufizeny
samotnymi ucastniky na zakladé jejich vlastnich rozhodnuti. Ve volném case mize prevazovat
sebekontrola nad kontrolou, je mozné objevovat, odhalovat smysl a podstatu (kapitola 2) a ucit

111 Srov. Benjamin R. BARBER, The global infantilization: how we become more and more “kidults” without noting loss of freedom in
society, Der Tagesspiegel, September 9, 2001; Srov. Benjamin R. BARBER, Consumed: how markets corrupt children, infantilise adults
and swallow citizens whole, New York: W. W. Norton, 2007; Srov. © Martina KOCEROVA, Post-Adolescent Society as a Challenge for
Education, Pedagogickd orientace 4/2017, dostupné na: https://doi.org/10.5817/PedOr2017-4-520, s. 520-539.

112 Srov. SUE, Le loisir..., s. 31-52; Srov. SPITZER, Demencia...,s. 119-201.

113 Srov. OPASCHOWSKI, Pddagogik der freien Lebenszeit...; Srov. PIEPER, MufSe und Kult...

114 Srov. ERIKSON, The life...

115 Srov. Nadézda PELCOVA, Hodnotové vychova a vychova k hodnoceni, Pedagogika 10/2013, s. 285-300.

116 Srov. John DEWEY, How we think. A restatement of the relation of reflective thinking to the educative process, Boston: D.C., 1933.

117 Srov. PELCOVA, Hodnotova. ..

118 Srov. HAVIGHURST, Employment...; Srov. KAPLAN, Leisure...; Srov. Robert A. STEBBINS, Leisure and Positive Psychology: Linking
Activities with Positiveness, London: Palgrave Macmillan, 2015.

119 Srov. KAPLANEK, Volny éas...
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se z chyb, nebot procesy probihajici ve volném case nemusi byt primarné zaméfeny na vysledky;,
ptip. téchto vysledkt nemusi byt dosazeno v pfedem urceném case. Dité se miize zcela ponoftit do
procesu, zkoumat rizné varianty feeni, experimentovat, nedélat nic a dokonce se imyslné vydat
cestou, o které vi, ze k cili nevede, a to jen proto, aby ziskalo tuto zkus$enost, ¢i ovéfilo zprostred-
kovanou teoretickou znalost (rozvoj kulturni a kreativni kompetence). Miize se ucit stanovovat si
cile, rozhodovat se a vzit zodpovédnost za sva rozhodnuti v mife, kterd odpovida jeho aktudlnimu
stupni vyvoje, a pripravovat se tak na prevzeti zodpovédnosti za sviij zivot v dospélosti.'*

Jak bylo ale uvedeno na zacatku této kapitoly, v détském véku se na formovani Zivotniho stylu ditéte
podili zejména dvé vyznamné skupiny, jimiz jsou rodice a pedagogicti pracovnici (v pojeti tohoto
¢lanku zejména pedagogové volného casu). Jsou to pravé oni, kdo v nejvétsi mife ovliviiuji podobu
volného Casu ditéte, proto by pedagogika volného casu méla cilit také na né. Pedagogika volného casu
by v souladu se svymi ukoly méla byt rodi¢im napomocna pfi jejich rozhodovani o zptsobu tra-
veni volného casu jejich déti, aby v co nejnizsi mife dochazelo k instrumentalizaci volného casu (jak
bylo uvedeno v kapitole 4). Pedagogika volného casu by se v této oblasti méla soustfedit zejména na
publikovani literatury, ale zaroven také na poradani seminaiti a prednasek urcenych pro rodice po-
jednavajicich nejen o moznostech traveni volného casu, ale zejména o hodnotové vychové vedouci
ke kritickému pochopeni sebe sama a k reflexi spolec¢enskych souvislosti.'*!

Co se tyka pedagogt volného casu, mélo by jit predevsim o jejich profesni pfipravu, ktera se
ovéem ned4 oddélit od osobnostniho réistu. V Ceské republice neni Zel této piipravé vénovana
patfi¢na pozornost a spolecenska prestiz profese pedagoga volného casu neni prilis vysoka (je spi-
$e nizka, coz dokladaji i legislativni dokumenty tykajici se narokt na profesni ptipravu pedagogt
volného casu'??). Dusledkem toho se pak v praxi casto setkavame s pedagogy, ktefi se zaméruji
primarné na planovani a realizaci programové nabidky a mnohem méné na promysleni moznosti
rozvoje schopnosti a osvojovani takovych dovednosti, které ditéti umozni uvédomit si, kym je,
a to nejen v kontextu spolecnosti a kultury, do které patfti, ale i v celozivotnim kontextu.'* Jde pak
¢asto o pedagogy, ktefi vice akcentuji spravnost postupu a libivost aktivit nez vytvareni prostoru
pro kladeni otazek, zvazovani dilemat, konfrontovani sama sebe v riiznych situacich, hledani fe-
$eni, rozhodovani a prijeti zodpovédnosti.

Pokud totiz ma jit pfedev$im o hodnotovou vychovu (jak bylo pojednano vyse v souvislosti s dét-
mi a mladezi), nemuze jit o pouhou realizaci aktivit a ¢innosti, a to i pfes jejich atraktivitu, za-
bavnost ¢i smysluplnost. Pokud totiz zaménime vychovné piisobeni ve volném case za naplnéni
volného casu aktivitami a ¢innostmi, mtize byt vysledkem pravé instrumentalizace volného casu
a rozvoj zivotniho stylu weisure. Namisto uceni se zachazet se svobodou, zodpovédnosti, vytrva-
losti, misto hledani smyslu se dité¢ u¢i konzumovat volnocasové aktivity, bavit se a selektivné si
vybirat dle momentalni nalady ¢i mody.

Hodnotova vychova a s ni souvisejici rozvoj volnocasovych kompetenci, kritického mysleni a re-
flexivni praxe'** v§ak klade pomérné vysoké naroky na pedagogy, u nichz je nezbytné, aby svou
sebevychovu vedli ve stejném duchu. Aby se zabyvali vice reflexi soucasné situace s akcentem na

120 Srov. Peter GRAY, Play as a foundation for hunter-gatherer social existence, American Journal of Play, Spring 1/2009, s. 476-522; Srov.
David FE. LANCY, Teaching: natural or cultural?, in: Evolutionary perspectives on child development and education,ed. David C. GEARY
- Daniel B. BERCH, New York: Springer, 2016, s. 33-65.

121 Srov. OPASCHOWSKI, Padagogik der freien Lebenszeit...

122 Srov. © Zdkon ¢. 563/2004 Sb., o pedagogickych pracovnicich a o zméné nékterych zdkonii, dostupné na: http://www.msmt.cz/file/38850/,
citovano dne 8. 3. 2019; Srov. Vyhldska ¢. 317/2005, o dal$im vzdéldvani pedagogickych pracovnikil, akreditacni komisi a kariérnim systému
pedagogickych pracovnikii, dostupné na: http://www.msmt.cz/file/38840/, citovano dne 8. 3. 2019.

123 Srov. © UNESCO Digital Library, Learning...

124 Srov. DEWEY, How we think...
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rozvijejici se postmoderni Zivotni styl nez vytvarenim $iroké nabidky volnocasovych aktivit, ktera
ovSem nemusi nutné znamenat vychovu hodnotovou, ¢asto ani hodnotnou. Primarnim by tedy
ve volnocasové vychové nemélo byt vytvareni bohaté nabidky aktivit, pfipadné vrseni zazitka, ale
uceni se promyslet, zvazovat, reflektovat. Aktivity by mély byt pouze prostfedkem ¢i prostiedim
k premysleni o sobé, smyslu svého Zivota, které bude nasledovano formovanim hodnotové orien-
tace a kritického mysleni.

Zavér

Weisure je spojen s rozostfenim az smazanim hranic mezi praci a volnym casem (pojednano
v kapitole 1) a s zivotem lidi v soucasné tzv. zapadni spolecnosti. Zda se jedna o spole¢nost
v pozdni fazi modernity'*’, nebo o postmoderni'*, ¢i dokonce hypermoderni'?” spole¢nost, je
predmétem diskuzi, které presahuji raimec tohoto ¢lanku. Avsak at jiz budeme soucasnost nazy-
vat jakymkoliv z uvedenych nazvt, ziejmé je, ze Zivot spolecnosti i jedince zaznamenava zmény.
Zatimco v dobé, kterou Lipovetsky '*® nazyva moderni, byl jedinec jasné veden k discipliné smé-
fujici k normalizovanému a standardizovanému chovani, soucasnost se vyznacuje individualizaci
a personalizaci. Jednani ¢lovéka jiz neni vedeno tradici, ale odviji se od co nejvétsi moznosti sou-
kromé volby. Tradi¢ni zplisoby normalizace zeslabuji svij vliv, do popredi se dostava diiraz na
svobodu a sebekontrolu, na druhé strané je personalizace provazena slabou viili, tudiz také nizkou
vnitfni motivovanosti (kapitola 1).

Jakou tlohu mtize ve spolecnosti, kde se misi volny cas a prace, zastavat pedagogika volného casu?
Nepozbyva smyslu? At se jiz zaméfime na pojeti pedagogiky volného ¢asu vychazejici z mimoskolni
vychovy, jak byla rozvijena zejména v tzv. socialistickém bloku, nebo na pedagogiku volného casu
v pojeni némeckém, tedy jako na otevienou praci s détmi a mladezi, v obou pojetich byl volny cas
jasné vymezen. Jasné formulovan byl také cil pedagogiky volného casu, jimz bylo naucit déti a mla-
dez smysluplné travit volny cas (kapitola 2.1). At jiz byla ona smysluplnost dana skute¢nym zajmem
o0 rozvoj osobnosti ditéte, vychovou ideologickou nebo prevenci socialné patologickych jevi, vedla
postupné k pedagogizaci a instrumentalizaci volného casu (kapitola 4). S vyvojem spolecnosti se ale
dtiraz na smysluplné traveni volného casu ukazuje jako neaktualni (kapitola 5). Soucasna spolecnost
prinasi nové vyzvy i pro pedagogiku volného casu. Vyvstava dokonce otdzka, jestli ma pedagogika vol-
ného casu jesté vibec své misto v dobé zivotniho stylu weisure, kdy jasné hranice volného ¢asu mizi.
Zivotn{ styl weisure se tyka piedevsim vyspélych zapadnich zemi, ale jestlize se zaméfime na
volnoc¢asovou vychovu v téchto zemich, zjistime, Ze tato neni nijak vyznamné rozvijena a uplat-
novana. Zatimco napf. v minulosti v USA bylo téma vychovy pro volny ¢as vyznamnou soucdsti
diskurzu o koncepci vzdélavani, v soucasnosti neni tento aspekt v dokumentech americké vzdéla-
vaci politiky vyznamné tematizovan.'” Obdobné je tomu v Némecku, kde se ve 20. stoleti rozvijel
obor Pedagogika volného casu, avsak po diskusich o (ne)vhodnosti pedagogizace ¢asu svobody se
od vychovného zaméreni ustupuje (v soucasnosti jde zejména o pedagogicky vyzkum volného
¢asu)."* Ztratila snad tedy pedagogika volného casu skutecné sviij vyznam?

Situace v Ceské republice je ponékud odli$nd. Pedagogika volného ¢asu pojimé nejen vychovu ve volném

125 Srov. Zygmunt BAUMAN, The liquid modernity, Cambridge: Polity Press, 2000.

126 Srov. Jean-Frangis LYOTARD, Toward the postmodern, New York: Humanity Books, 1998; Srov. Jean BAUDRILLARD, The consumer
society: myths and structures, London: Sage Publications, 1998.

127 Srov. LIPOVETSKY, Les temps...

128 Srov. LIPOVETSKY, Lére du vide...; Srov. LIPOVETSKY, Les temps. ..

129 Srov. BAUMAN, Vychodiska...

130 Srov. KAPLANEK, Pedagogika...
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Case, ale také vychovu pro volny cas a vychovu volnym casem. Mizeme mluvit o tfech rozmérech této
vychovy: jednim je sama vychova, ktera zohlednuje specifické podminky plynouci z relativné svobod-
ného rozhodovani jedince v tomto ¢asovém useku jeho Zivota; druhym je volny cas, jehoz hodnotné
vyuziti se odviji od motivace a rozvinutych kompetenc; treti jsou pak prosttedky vychovy."*! Odpovida
ale takto pojata pedagogika volného casu aktualni situaci, kdy se ztraci jasné hranice volného casu?
Podivame-li se na zivot déti a mladeze (jakozto primarni cilové skupiny, jak bylo pojednano v ka-
pitole 5), mizeme vidét, Ze volny cas jako casova kategorie nevymizel. Co se smazava, je podstata
volného casu, kterd je do velké miry ovlivnéna instrumentalizaci a pedagogizaci volného casu (ka-
pitola 4). Volny c¢as nabyva charakteru povinnosti, ¢imz je snizovan potencial, kterym disponuje.
A pravé tento vyvoj zaklada na vyznamu pedagogiky volného casu, ktera by méla své usili zamérit
nejen na déti a mladez, ale také na edukaci rodici a pedagogi volného casu, ktefi se na instru-
mentalizaci a pedagogizaci volného casu v mnohém podili (kapitola 5).

Volny cas je ¢asem svobody a tohoto atributu by nemél byt zbavovan. Neni to ale svoboda vytr-
zena z kontextu spole¢nosti, nybrz svoboda umoznujici formovani hodnotového zakladu, a to
v navaznosti na osobni zkusenosti a v kontextu skupiny. Je to svoboda vystavujici ¢lovéka nutnosti
zvazovat, rozhodovat se a poskytujici prostor k zakouseni dusledkt svych rozhodnuti, at jiz se
tykaji vyhradné osoby daného jedince, nebo i celé skupiny. Tim se jedinec uci uvazovat v $irsim
kontextu (jak spolecenském, tak casovém) a prijimat zodpovédnost za sva rozhodnuti. Dokonce
muze zakusit tzv. paradox svobody, kdy na zakladé vlastniho svobodného rozhodnuti svou svobo-
du omezi, a to bud proto, ze jemu osobné to prinese prospéch, nebo proto, Ze uprednostni zdjem
druhych. Dité se tak uci se svobodou pracovat jak v kontextu svého zivota, tak i spole¢nosti. A tak
vidime, ze volny ¢as v sobé skryva velky potencial pro formaci, na druhou stranu je pravé ji ohro-
zen a to zejména, kdyz imyslna formace vytla¢i neumyslnou a spontanni.

Pedagogika volného ¢asu ma tedy své misto i v soucasné spolecnosti. Co se méni v navaznosti na
vyvoj spole¢nosti, jsou jeji cile, metody ¢i formy prace. Jiz nejde o smysluplné traveni volného
¢asu, ale o hodnotovou vychovu, rozvoj volnocasovych kompetenci, rozvoj kritického mysleni
a socializaci. Zivotni styl weisure neubird na vyznamu pedagogiky volného casu, jak by se snad
mohlo ocekavat, ale naopak, zejména uloha vychovy pro volny cas je zdtiraznéna. Nebot bez vol-
ného casu je ohrozena kvalita Zivota jak jednotlivce, tak spolecnosti. Akcentovana je také vychova
ve volném Case, nebot jde o prostor, v némz je mozné zaméfit se vice na hledani podstaty Zivota
¢lovéka nez v ¢ase povinnosti. A nezlistava stranou ani vychova skrze volny cas, nebot zakladnim
atributem volného ¢asu je svoboda, a jak prihodnéji vést soucasného clovéka k uméni svou svobo-
du zodpovédné uchopit v kontextu zZivota svého i spole¢nosti nez svobodou samou.
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Weisure - Phenomenon, Lifestyle, or Vice?
Martina Kocerova

Abstract

The article deals with the phenomenon of weisure and the changes brought by it in the area of
leisure. It is a theoretical study aimed at showing the role of leisure-time pedagogy in modern
Western society where the boundary between work time and leisure is loosened.

The conclusion given from the perspective of leisure time pedagogy states that it is desirable
to influence an individual during his childhood as the basis of personality and value orien-
tation are formed in this period. Leisure time pedagogy does not consider leisure time to be
a space in time. It is rather an important life attitude that significantly influences the balance
of life of every individual and also of society as a whole. In the area of the prevention of the
weisure lifestyle, leisure time pedagogy should focus especially on the development of leisure
time competences, value education, critical thinking, and socialisation. Conversely, leisure
education should not focus on the mere realisation of activities (despite their attractiveness,
entertainment, or meaningfulness). If the educational action in leisure time is replaced by the
mere fulfilment of free time (choosing the activities only), leisure time instrumentalisation
and the development of the weisure lifestyle can occur. Instead of learning how to deal with
freedom, responsibility, and perseverance, and instead of looking for meaning, the child learns
to consume leisure activities, entertain himself, and selectively choose activities according to
the mood or fashion. Leisure time, as a time category, has not disappeared from a person’s life,
but the essence of leisure time (which is largely influenced by instrumentalisation and by ped-
agogy of leisure time) is being erased. Leisure time receives the character of an obligation, and
its potential is reduced that way. It is this development that underscores the importance of
leisure time pedagogy which should focus its efforts not only on children and young people
but also on the education of parents and leisure time educators who are involved in instru-
mentalisation and the pedagogical forming of leisure time in many ways.

Keywords: value education, leisure time instrumentalisation, intravidual, leisure time peda-
gogy, pedagogical forming of leisure time, leisure time, leisure time competence, weisure

Introduction

Even if the phenomenon of weisure is quite frequently discussed in the world, it does not seem
to attract much attention in the Czech environment. If it is given space in the professional press,
it is mainly in the field of sociology, not pedagogy (which is also true for most foreign treatises).
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However, this does not mean that Czech society has not been affected by this phenomenon. As
in other technologically advanced countries, the use of the newest technologies is also a common
part of life in the Czech Republic. Even in the Czech Republic, a clear border between many areas
is disappearing. This is true for work and leisure time, private and public spheres, job activities
and leisure activities.

Leisure time is still for many people a time period intended for possible or necessary relaxing after
work, either in an active or passive way. For others it is a time of self-realisation and realisation of
unfulfilled needs, desires, and wishes - things which cannot be fulfilled during the time of work.
Many people want to have fun during their leisure time and enjoy life and — perhaps paradoxically
— they want to forget about life-related concerns. However, an increasingly large group of people
feel that they cannot afford to postpone their duties and have some leisure time. Therefore, they
are still online. There is also a growing range of people, especially young ones, who consider
leisure activities a part of their job. How people think of their leisure time and what they expect
from their leisure time shows their concept of life as a whole.

Weisure and changes in the life structure of modern Western society are in a reciprocal relation-
ship. While the lives of today’s grandparents have been clearly structured in terms of time, space,
and social roles, the lives of today’s young people show significant changes. Boundaries are being
erased, and modern technology not only allows one to do several things at once but it allows one
to be in several places at the same time. It is also possible to be simultaneously at several different
time zones (with different people, in different cultures). Work and fun are blending together.
Sometimes, they could be even completely merged, and then it is not clear what is work and what
is fun. One loses clear boundaries and even stops being sure of one’s own self. Although he has
considerable freedom, he cannot manage it. This is caused by a lack the reference frameworks
which are so very needed for decision-making and identity building. An intravidual arises — an
individual who cannot distinguish boundaries, one who is uncertain and has doubts.!

The boundaries between work and leisure time disappear for some people. Such a situation is
causing the questioning of leisure time and its importance and place. Nevertheless, the impor-
tance of leisure time pedagogy is not diminished. On the contrary, the lifestyle of weisure brings
new challenges into leisure time pedagogy and these have to be dealt with.

1. What Is Weisure

In 2009, the CNN website published the article “Welcome to the “Weisure” Lifestyle’? The article
dealt with the new trend called weisure in English.” Weisure is a phenomenon characterised by
blurring the boundaries between work and leisure time. It was first described in the US. However,
it does not affect American society only. It occurs anywhere where modern technology and vir-
tual reality have permeated human life. It is a phenomenon that we can also see in contemporary
Czech society.

1  Cf Dalton CONLEY, Elsewhere, U.S.A.: How We Got from the Company Man, Family Dinners, and the Affluent Society to the Home Office,
BlackBerry Moms, and Economic Anxiety, New York: Pantheon Books, 2008, pp. 156-171; cf. © Dalton CONLEY, Rich man’s burden, The
New York Times, September 2, 2008, available at: https://www.nytimes.com/2008/09/02/opinion/02conley.html; cf. Gilles LIPOVETSKY,
Les temps hypermodernes, Paris: Editions Grasset & Fasquelle, 2004, pp. 8-148; cf. Manfred SPITZER, Cyberkrank!, Miinchen: Droemer
Verlag, 2015, pp. 25-46.

2 Cf. © Thom PATTERSON, Welcome to the ‘weisure’ lifestyle. CNN. May 11, 2009, available at: http://edition.cnn.com/2009/LIVING/
worklife/05/11/weisure/?iref=nextin.

3 Itisacombination of two English words — work and leisure. In the Czech language, there is no language equivalent to weisure. Dictionary.
university (online), keyword: weisure.
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The term weisure was first used by American sociologist Dalton Conley. In his book Elsewhere,
U.S.A.%, he compares the lifestyle of his grandparents, parents, and his contemporaries. He follows
the differences, in particular, between the time spent at work and leisure time. Their boundaries
have gradually become loose. Considering the grandparents, the boundary is quite clear. Their
working time was significantly different from the leisure time. The same is valid for working and
leisure time activities. In the case of the contemporary generation, we often do not find this clear
boundary. This is true for both time division and activities (typical working activities or typical
leisure time activities). While the grandparents were working in order to have rest and enjoy
their hobbies at the time of retirement, a contemporary person works all the time. The life of the
grandparents was structured. It was clear when and where one worked — when, where (and with
whom) one spent his leisure time. A contemporary person moves from place to place very quickly.
Thanks to modern technology, he can be in several places simultaneously. The time and space
boundaries are blurred and, in addition to that, one can work and have fun at the same time - to
be or not to be at work at the same moment.’

Also, the traditional division of roles in the family has been disappearing. Previously, it was clear
who was cooking, who took care of the garden, house, or household. Today, family members
usually eat each day separately and away from home. Time spent together at the table is very
limited. Children are picked up from school and then driven to their afterschool activities by one
of the parents, who has a less busy schedule. If the family is together, it is very often as a physical
presence only as the individual family members are online somewhere else or are disturbed by
phone calls, emails, etc. The contemporary modern society spends most of the time working
regardless of one’s physical location.

The changes mainly concern the three life spheres - economy, family, and technology. These
changes give birth to a new type of person called an intravidual.” He is literally attacked with
innumerable stimuli in one single moment. It seems as if he is living in more worlds at the same
time. Of course, not all people live this lifestyle. The influence of those who do, though, changes
the playing field for others. It is supported by the fact that the modernist divisions (discussed
in the next chapter), that is, home - office, work - leisure time, public - private, and even me -
others, no longer apply. The boundaries between work and home are disappearing, technology
is shaping family life, work is pervading leisure time, and vice versa. Activities and social spaces
are becoming ambiguous. What is work and what is fun, or what is a work tool and what a toy,
is no longer clear. The blurring of borders results in constant unstableness and uncertainty.® As
a consequence of the weakening of the established behaviour (in modern society), the deepening
of personalisation (accompanying the postmodern period), and putting emphasis on action based
on personal choice and responsibility, it is perhaps not clear where the individual should stand
and what he should do.’

Especially those who work mentally and use modern technology for work are influenced by the

Cf. CONLEY, Elsewhere..., p. 31.

Cf. ibid., pp. 141-155; cf. LIPOVETSKY, Les temps..., pp. 11-30.

Cf. CONLEY, Elsewhere..., pp. 141-155; cf. LIPOVETSKY, Les temps..., pp. 11-43.

This is a person who does not distinguish the boundaries between home and work. His attention is constantly focused on the diverse

flows of information. Definition — Of. Community dictionary by Farlex (online), keyword: intravidual.

8 Cf. CONLEY, Elsewhere..., pp. 141-155; cf. PATTERSON, Welcome...; cf. © Eric STODDART, ‘Fuelled by dreams and powered by
imagination’: Considering digital technologies through the lens of a theology of play. Practical Theology 1/2015, available at: https://
doi.org/lO.l 179/1756074815Y.0000000002, pp. 19-40; cf. Manfred SPITZER, Demencia digital, Barcelona: Ediciones B, 2013, pp.
27-103; cf. SPITZER, Cyberkrankl!..., pp. 25-46.

9  Cf. Gilles LIPOVETSKY, Lére du vide. Essais sur l'individualisme contemporain, Paris: Editions Gallimard, 1983, pp. 7-99.
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weisure lifestyle. It is a group of people interconnected by social networks. Such networks are
ambivalent and can be both a source of entertainment and a working environment at the same
time. The online world members can be, and often are, both friends and business partners. There
are also children and young people whose environment is inherently connected with modern
technologies. Undoubtedly, the technology forms the basis for their future lifestyle.'

2. Weisure and the Modern Concept of Leisure Time

Weisure-time is a two-way concept. It describes a lifestyle of people who work in their leisure time.
For a holiday, such people go to places with an internet connection only. In this way, they can
still be connected, and influence work matters if necessary. Eventually, they spend weekends at
work. In recent years, however, the other variant of leisure time and work blending has increased.
Leisure time activities (entertainment, time spent on social networks, chatting with friends) have
been done during work. But is it really a new phenomenon? Perhaps, it is more a return to a past
concept of life (that is, the concept which was usual before defining the life category of leisure time
as we know it in modern society?).

It is possible to meet the concept of leisure time even in antiquity" (in the concept of scholé). At
that time, leisure time provided an opportunity for personal thinking, thinking about life, discov-
ering one’s own spirituality, and it was also the opposite of physical work. It was not merely a time
but a state, a desired way of living, and a way to progress through intellectual, contemplative, and
aesthetic activities. It was part of the lifestyle and the quest for quality of life. Nevertheless, it was
the privilege of free men. The democratisation of leisure time is a modern phenomenon.'

Some modern authors view leisure time as an analogy to the scholé. Pieper,” for example, repre-
sents leisure time as the inner state of the soul. This state is characterised by non-activity, and it
opposes the ideal of labour overestimation (in the sense of the ancient oxoAn). It is an attitude of
celebration representing the direct opposite to effort. This attitude is accompanied by calmness
and exclusion from social function. The actual purpose of leisure time is to remain human. This
means to understand and realise oneself as a human being who focuses on reality as a whole.
Festivals and holidays, which used to be a time of escape from routine, stress, and the monotony of
everyday life, can be considered a predecessor of leisure time. But not only that. During that time
spent together, people remembered important events from the history of their tribe or nation, and
strengthened their togetherness, their tribal or national identity. There was the awareness of the
fact that one belongs to a certain place (that one is not alone but has a history and also a future).
At the same time, these events were a time frame as they came at regular intervals throughout the
year or life. They were giving the opportunity to stop, recap, contemplate, plan, and prepare for
what would come after them. Thus, one could throw down the weight of the past and fix one’s eyes
on future things in the perspective of one’s life as a whole.'*

10 Cf. CONLEY, Elsewhere..., pp. 141-170; cf. © Fred LEE, Living a life of weisure? WiseBread. Living large on a small budget, May 20,
2009, available at: https://www.wisebread.com/living-a-life-of-weisure; cf. PATTERSON, Welcome...; cf. Robert. A. STEBBINS, New
Directions in the Theory and Research of Serious Leisure. New York: Mellen Press, 2001, pp. 13-185; cf. STODDART, ‘Fuelled..’; cf.
SPITZER, Cyberkrank!..., pp. 141-155.

11 Cf. ARISTOTELES, Etika Nikomachova, Praha: Rezek, 2013.

12 Cf. Christopher R. EDGINTON, Rodney B. DIESER and Donald G. DEGRAAE, Leisure and Life Satisfaction. Foundational Perspectives,
Boston: McGraw Hill, 2006, pp. 29-41; cf. Karl MARX, Das Kapital. Kritik der politischen Okonomie, Berlin: Dietz Verlag, 1959; cf.
Jirgen HABERMAS, The structural transformation of the public sphere, Cambridge/Massachusetts: Tha MIT Press, 1991, pp. 141-180.

13 Cf. Josef PIEPER, MufSe und Kult, Miinchen: Kosel, 1949, pp. 43-50.

14 Cf. Michal KAPLANEK (Ed.), Volny ¢as a jeho vyznam ve vychové, Praha: Portal, 2017, pp. 6-30.
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According to Maslow" the highest needs of a person are to belong, to acknowledge, to respect,
and to fulfil one’s life. Apart from this concept, there are also other approaches that are looking for
the highest need elsewhere. Frankl, for example, considers the highest need to find what has the
deepest and highest value for a person, that is, a final meaning.'® The task is to find out what tran-
scends a person. This can only be done if there is a time or attitude leading to contemplation and
celebration in a personss life. Lipovetsky'” challenges Frankl’s opinion. He claims that the process
of personalisation (which accompanies postmodern times and the transformation of temporality)
has systematically removed everything transcendent. People are left with things which are current
and completely subjective. Thus, a postmodern person lives a life that is completely without a goal
or meaning. In such a life, he is exposed to a dizzying self-enchantment.

In the Middle Ages, leisure time was associated with traders’ market inactivity. At the same time,
the Aristotelian tradition was also responding to this idea. It emphasised the contemplative life
(vita contemplativa), which should balance the practical life (vita activa). The breaking point
came with humanism. It brought the connection of leisure time with the attribute of personal
freedom. The humanistic idea was further emphasised by the Enlightenment era. According to
Nahrstedt,'® the Enlightenment (which accentuated the ideal of freedom) had a decisive influence
on the modern concept of leisure time. He based his thoughts on Enlightenment authors."
However, a modern concept of leisure time was formed during the industrialisation period. This
period brought a clear definition of working time. After leaving work, people spend time in
a private zone. The time after work is filled with leisure activities, and activities with family and
friends. The factors that led to the modern division of life into the public and private spheres are
the following three: the place of one’s employment is different from the place of one’s residence;
a job description is clearly given; wages are paid for time spent in the workplace or for a fulfilled
work task.”” While the first two factors were applied in education before industrialisation,*! the
third is linked to the industrial revolution. Thus, there was a division of life into the public and
private sphere, into the time of duty and the leisure time. The period of industrialisation is associ-
ated with another factor that has significantly affected the aforementioned distribution of time. It
was the length of working time and the right to work leave. The vision of reducing working time
and expanding the right to leisure time for all people has already been expressed by the utopian
socialists.?? It was Marx’s?®> demand for leisure time democratisation, however, which has become
one of the objectives of the social movement for social justice. These activities have resulted in
a gradual reduction of working time and the establishment of the right to work leave for all.**

15 Cf. © Abraham H. MASLOW, A theory of human motivation, Psychological Review 4/1943, available at: http://dx.doi.org/10.1037/
h0054346, pp. 370-396.

16 Cf. Zuzana SVOBODOVA, Nelhostejnost: Crty k (ne)ndboZenské vychové, Praha: Malvern, 2004, pp. 15-28.

17 Cf. LIPOVETSKY, Lére du vide..., pp. 7-99.

18 Cf. Wolfgang NAHRSTEDT, Freizeitpddagogik in der nachindustriellen Gesellschaft, Neuwied/ Darmstadt, 1974, pp. 18-64; cf. Wolfgang
NAHRSTEDT, Freizeitpidagogik, in: Helmwart HIERDIES ed., Taschenbuch der Pidagogik, Bd. 1., Baltmansweiler: Padagogischer
Verlag, 1986, pp. 222-235.

19 Cf. NAHRSTEDT, Freizeitpidagogik in der nachindustriellen...; cf. NAHRSTEDT, Freizeitpadagogik..., pp. 18-64; cf. KAPLANEK,
Volny éas..., pp. 6-30.

20 Cf. HABERMAS, The structural..., pp. 141-180; cf. KAPLANEK, Volny ¢as..., pp. 6-30; cf. Horst OPASCHOWSKI, Péidagogik der freien
Lebenszeit, 3. Aufl., Opladen: Leske+Budrich, 1996, pp. 28-56.

21 Cf Jan A. KOMENSKY, Didactica magna, Brno: Komenium, ucitelské nakladatelstvi, s.r.o., 1948, pp. 91-162.

22 Cf. Thomas MORE, Utopia, Indianapolis: Hackett, 1999; cf. Tommaso CAMPANELLA, La citta del Sole, Milan: Feltrinelli, 2004; cf.
Francis BACON, New Atlantis, Manchester: Manchester University Press, 2002.

23 Cf. MARX, Das Kapital...

24 'The International Labour Conference (based on Article 424 of the Treaty of Versailles) was held in Washington from 28" October to
30" November 1919. The proposal of an eight-hour working day and a 40-hour working week was approved. This demand (especially
the eight-hour working day) was strongly reiterated at an extraordinary IFTU (The International Federation of Trade Unions) congress
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2.1 Leisure Time - Residual Time

Modern times have accentuated discipline. Such an approach has led to standardised behaviour
and to the formation of the best production capabilities.>” The logical consequence of these em-
phases was the formation of leisure time in connection with the emergence and development
of employment relationships and with duties, especially work duties.” This was also related to
the understanding of leisure time, which was mainly associated with relaxing after work, gaining
energy for further work,” and doing activities which could not be done during work time.?® The
abovementioned development has led to changes in the structure of people’s lives in modern
society (as described in Chapter 1), and to the definition of leisure time as a residual category. As
such, leisure time and its value depend on work mainly.”

Filipcova® deals with this view of leisure time and connects it with one’s possibility to choose
activities for this time. She also admits that one can choose to do nothing. This choice (that one
‘can’ or ‘does not have to’ do something in one’s leisure time), though, is considered a privilege. She
argues, to a certain extent, with Petrosjan,” who sees leisure time mainly as a sphere of ‘simple
reproduction of one’s work forces.* Filipcova is not the first author who does not see leisure time
as a ‘prolonged hand of work’ In 1880, Paul Lafargue published Le Droit a la Parasse (The Right to
Be Lazy).” In this written work he defends one’s right to freely manage his own time (leisure time
included). Filipcova emphasises that

the way of reproduction of work power (at time out of work generally, and during leisure time mainly)
influences the work production itself. Man is not just work power, though. To be work power is not his
only social or human role. To reduce a person to work power only, it means to make production the only
sense and goal of human existence. It would mean that a person lives and exists because he produces.
Does it mean that he only exists for production purposes? Such a narrow view of leisure time leads to
certain simplified schemes concerning the positive (often called rational, or effective) usage of leisure
time.**

In her view of leisure time, she does not forget about recreation.’> She emphasises that leisure time
activities do not have to be connected with some concrete result (with a concrete form) in the first
place. The result could be experience, feeling, or knowledge as well. Leisure time forms ways of

in London in 1920. (Data in accordance with: Franz OSTERROTH and Dieter SCHUSTER, Chronik der deutschen Sozialdemokratie,
Hannover: Dietz Verlag, 1963, pp. 234 and 256, cited according to Nahrstedt); cf. OPASCHOWSKI, Piddagogik der freien Lebenszeit.. .,
pp- 28-56; cf. Michal KAPLANEK, Pedagogika volného ¢asu - projekt budoucnosti, nebo slepé ulicka?. Pedagogika 1/2010, pp. 12-20;
cf. KAPLANEK, Volny cas..., pp. 6-30; cf. Hermann GIESECKE, Zur Geschichte der Freizeit und ihrer Erforschung, in: Hermann
GIESECKE (Ed.), Freizeit und Konsumerziehung, Géttingen: Vendenhoek u. Ruprecht, 1968, pp. 9-18.

25 Cf. Gilles LIPOVETSKY, Lempire de lephémére. La mode et son destin dans les sociétésmodernes, Paris: Editions Gallimard, 1991.

26 Cf. KAPLANEK, Volny cas..., pp. 3-12.

27 Cf. GIESECKE, Zur Geschichte..., pp. 9-18.

28 Cf. HABERMAS, The structural..., pp. 141-180; cf. Horst OPASCHOWSKI, Péidagogik der Freizeit. Grundlegung fiir Wissenschaft und
Praxis, Bad Heilbrunn: Klinkhardt, 1976, pp. 23-56.

29 Cf. KAPLANEK, Volny éas..., pp. 6-30.

30 Cf. Blanka FILIPCOVA, Clovék, prdce, volny cas, Praha: Svoboda, 1966.

31 Cf. S. G. PETROSJAN, Vnéraboceje vremja trudjasc¢ichsja v SSSR, Moskva, 1965, p. 12.

32 Cf. FILIPCOVA, Clovék..., p. 50.

33 Cf. Paul LAFARGUE, Le Droit a la Paresse. Editions de la République des Lettres. Publication numérique (format ePub), 2012.

34 FILIPCOVA, Clovék..., p. 50.

35 Cf. ibid., pp. 24-25.
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living and enables participation in the given culture.*

Cervinka? brings a different attribute into the discussion about leisure time. He considers the
connection between leisure time and the upbringing of children. In his opinion, family activities
(such as cooking, cleaning, shopping, or relaxing in a passive way) cannot be associated with
leisure time.

Vazansky® points out that people often transfer learned work frameworks into their leisure time
and the other way around (the congruent theory of leisure time). He also thinks about leisure time
in terms of freedom and one’ free choice. However, he sees certain limits to the usage of leisure
time. There are work limits, various barriers, and prejudice caused by the application of various
work behavioural models in this area of relative freedom.

He speaks about a hypothesis of compliance with the theories of reduction, generalisation, and
identity. Besides this theory, there is another one called a hypothesis of contrast with the theories
of compensation, relief, and recovery. Both these hypotheses belong to the negative definition
of leisure time. They understand leisure time as a space for action which is conditioned by work.
This approach towards leisure time assumes that people control and eliminate their emotions at
work. In addition, people have to deal with many latent fears, restlessness, uncertainty, and stre-
ss. These conditions lead to psychical tension and to internal restlessness. Eventually, one has to
compensate for this during one’s leisure time as it is a precondition for (and assurance for) health
and good psychical state.”

There is also a positive definition of leisure time. This approach sees leisure time as an independent
life area which has its own value, and provides space for growth, identity and life-meaning sear-
ching, true values discovery, self-realisation, and the fulfilment of needs.*’

The number of differences between the negative and positive approach to leisure time is question-
able. Each of them views leisure time differently. Both approaches, though, emphasise the fact that
work opposes leisure time. And if both work and leisure time are areas of one single human life,
they have a negative relationship, and they cannot be united. The positive approach, though, can
become a starting point for a more solid way to leisure time definition which supports the idea
of human unity (similar to the approaches that understand man as a unity instead of seeing him
as an individual with two antagonistic elements inside — work and leisure time). In such a case,
work and leisure time cannot be evaluated as two detached independent areas. Both of them have
to fulfil the need for self-realisation, a certain independency, and meaning of life. Such processes
support the complex development of personality, and they also support the person’s environment.

2.2 Leisure Time - Leisure

The historical development of human society has brought the development of all areas of human
life (including leisure time). Leisure time as a residue, that is, the time which is left after work (as
described in Chapter 2.1), has not been the only approach over time.

In English-speaking countries, known for their Anglo-Saxon scientific approach called leisure
studies (or leisure sciences), we can meet two English terms covering a single term in Czech.

36 Cf. Blanka FILIPCOVA, Volny ¢as a kultura v prizmyslovém mésté, Praha: Ustav pro kulturné vychovnou ¢innost, 1974, pp. 24-25.
37 Cf. Antonin CERVINKA, Volny ¢as a pracovni den, Novd mysl 11/1962, p. 1292.

38 Cf. Mojmir VAZANSKY, Zdiklady pedagogiky volného éasu. 2nd extended edition, Brno: Print-Typia, 2011, pp. 30-32.

39 Cf.ibid.

40 Cf. ibid.

41 Cf. Tony BLACKSHAW, Leisure, London: Routledge, 2010.
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These are free time and leisure. Free time means a sequence of time while leisure is a more complex
term. Leisure is sometimes described as an important social, cultural, and economic power which
influences the feeling of happiness, satisfaction, health, and psychological well-being in the life of
every individual. Leisure is connected to a relative freedom. The individual feels free from pres-
sure or limitations, has a feeling of positive impact, and is motivated by an internal enthusiasm.
Leisure allows one to discover and use one’s abilities as well. The term leisure has been used since
the 1940s in American society. Over time, its meaning has been established. The term leisure
means the ways to bring balance to one’s life. This covers not only the possibility of relaxing,
personal development, cultural and family stability, and interaction, but also the possibility of
escape, originality, complexity, adventure, excitement, and fantasy.**

Stebbins, one of the authors dealing with leisure time and free time issue,” offers the following
definitions of the two terms. In his opinion, leisure covers optional activities. Either these activi-
ties or the way to their realisation bring satisfaction. One can use one’s skills or ideas to do them
and be successful. All of this takes place during the time sequence called free time. Free time, on
the other hand, is a time away from unpleasant duties. It has been built on pleasant engagements
(to be pleased, served, or cured) since the time of homo otiosus - leisure man.**

One could assume that the term free time covers a broader part of space and time than leisure.
Free time is seen as a time without duties, as a time available for the individual’s choice. Whether
one uses this time for leisure or for any other purpose depends on one’s free choice. Leisure then
can become a part of free time. There is a question, though, whether one can fill his free time by
something other than leisure? Or is it true that every free time activity is leisure? And is it also true
that all leisure is free time? Or can one say that leisure is based on the quality of activities (and,
therefore, it can be spent wherever and whenever - and that includes one’s free time) while free
time has its clear limits (given by the fact that it takes place out of work and duties, and it is a space
for meaningful use)? If the last assumption is true, then it would be hard to claim that free time is
a wider term than leisure. Also, it would be even harder to compare their width and scale as they
are based on different paradigms. Leisure is defined by the quality of an activity whereas free time
is based on the quality of time.

Stebbins®’ adds the idea that sometimes the terms free time and leisure can be exchanged. One can
be bored during one’s free time, which is a consequence of inactivity or uninteresting activity. The
same situation can happen at work or during the fulfilment of other duties. If boredom is consid-
ered a negative state of mind, then one can argue that such a situation is not leisure as leisure is
characterised by a positive attitude. Such an attitude consists of (besides other things) opinions,
positive expectations, and memories concerning the activities and situations experienced. However,
the individual’s expectations can be unrealistic, and he then becomes bored. Then he can modify
the situation and change it into something quite different from leisure. This whole process can take
place within the free time framework. As one can see, then, it perfectly illustrates the fact that free
time can cover a wider part of life than leisure (as leisure is positioned within the extent of free time).
Stebbins*® distinguishes between serious leisure and casual leisure, however, if one connects these

42 Cf. EDGINTON, DIESER and DEGRAAF, Leisure..., pp. 31-38.

43 Cf. STEBBINS, New Directions...; cf. Robert. A. STEBBINS, Serious Leisure. A Perspective for Our Time, New Brunswick: Transaction
Publishers, 2007, pp. 1-5.

44 Leisure man is a person whose wealth and/or social status allows him to deal only with pleasant social, cultural and sport events, or some
amusement. These activities prevail over his working duties. Originally, this term characterises a man who is financially independent,
and can spend his time focusing on any pleasant activity. This takes place during the sequence of time when other people have to work.

45 Cf. STEBBINS, New Directions..., pp. 177-179.

46 Cf. ibid.
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two approaches then leisure is a source of informal experiments, accidental discoveries, and spon-
taneous inventions. Thus, leisure is the main source of happiness. It is further connected to the
permanent usefulness which is associated with self-realisation, self-enrichment, and self-eval-
uation strengthening - thus, it is associated with the strengthening of identity,"” and with the
strengthening and development of activities and strategies for the desired personal and social
status. Leisure is also connected with social capital production, an increase of solidarity between
the individual’s confirmation of independence, and between the individual and social group (this
is enabled by the network of relationships which form a base for reciprocity and reciprocal help
in case of need).*8

Havighurst* and Kaplan® connect leisure mainly with participation in the life of society both in
the wider and narrower sense (which includes local communities, education, self-development,
and permanent profit). Havighurst™ further connects leisure with enough opportunities for in-
teresting feelings and creative personal expression. In his view, it also accentuates the regular and
routine creation of life activities. Leisure should be a source of self-respect, and respect to others.
Kaplan® indicates the requirement of a relationship towards society through the consciousness
forming. The idea is to ‘belong to something somehow’. He thinks that leisure should be useful to
an individual as well as to society (leisure lifestyle). He also connects leisure with the development
of one’s individuality, and with bringing various individual functions into balance. Leisure sup-
ports these functions by bringing positive experiences and inhibiting creative forces. He does not
forget about the balancing function. In his opinion, leisure can put in balance the pressure coming
from work or everyday rush. Leisure is also positively connected to education, to the process of
gaining new information, and it also significantly affects one’s life direction and its formation.
Leisure is associated with the creative and active experiencing of leisure time. According to some
authors (e.g., Rojka), the passive or consumer-like use of leisure time cannot even be considered
leisure.”

One can assume that leisure means for different people different things. These various meanings
have induced the creation of several concepts: leisure as time, an activity, a state of mind, a quality
of activities, a social construct, a social instrument, the anti-utilitarian concept, and a part of the
holistic process.**

If one then considers leisure time a residual category (as presented in Chapter 2.1 where this
concept follows mainly sociology in Weber’s, Parson’s or, currently, in Robert’s® view), it is then
leisure time in the sense of free time. Opposite this, there is the positive definition of leisure time
(mentioned in Chapter 2.1) which deals (foremost) with the creation of space - free time. But,
even here, it is expected that free time will be used for leisure (that is, for activities which bring
positive personal development, and thus affect one’s life and lifestyle). Kaplanek>® states that while
it is possible to be bored during one’s free time, it is impossible to perceive leisure in the same way.

47  Cf. Shaun BEST, Leisure Studies: Themes & Perspectives, London: SAGE Publications, 2010, pp. 177-258.

48 Cf. STEBBINS, New Directions..., pp. 177-179.

49 Cf. Robert . HAVIGHURST, Employment, retirement and education in the mature years, in: Guglielmo WEBER, Aging and retirement,
Gaingswill, 1955.

50 Cf. Max KAPLAN, Leisure in America, New York: Willey, 1960, p. 76.

51 Cf. HAVIGHURST, Employment...

52 CFE KAPLAN, Leisure..., p. 76.

53 Cf. Chris ROJEK, Leisure and Culture, New York: Palgrave Macmillan, 2000; cf. Chris ROJEK, Leisure Theory: Principles and Practice,
New York: Palgrave, 2005.

54 Cf. EDGINTON, DIESER and DEGRAAF, Leisure..., pp. 38-44.

55 Cf. Ken ROBERTS, Leisure Industries, New York: Palgrave Macmillan, 2004.

56 Cf. KAPLANEK, Volny éas..., p. 29.
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How then (in the context of this chapter) to think about weisure? In comparison with free time
(which has clearly defined limits), weisure makes the limits loose. In this way, it erodes (or even
eliminates) the concept of leisure time (Chapter 1). What about the relationship between weisure
and leisure? It was said that leisure does not have to take place within free time, and it is defined
by the quality of activities. If one views weisure within the framework of positive personal devel-
opment in the context of both the person himself and society (as described in this chapter), then
weisure does not contain the quality of leisure. It is more or less a bad habit which consequently
leads to the development of an unhealthy lifestyle (Chapters 3 and 4). And even if the phenom-
enon weisure is created from leisure and work (as described in Chapter 1), it (in fact) ruins the
essence of both these bases.”’

3. Weisure as a Fulfilment of the Ideal Leisure Time Lifestyle?

While in the past man worked and climbed up an imaginary career ladder®® to gain more time for
home, family, and friends, today it is the other way around, that is, the better the job position, the
more time one spends at one’s job. * While Dumazedier® spoke about a society of leisure time, and
considered it a vision of our future (that is, modern technology could enable the shortening of
work time and, at the same time, the lengthening of time devoted to oneself, family, and hobbies),
it is the exact opposite nowadays. Modern technologies are tools which enable people to work
outside the office, even during their time off work. The effect is that people work more. Of course,
the character of work has changed. A part of the population enjoys work (or at least some of its
aspects), and some people see their job as a hobby.® Also, society has changed due to the process
of personalisation. It is less influenced by external determination. The behaviour of individuals is
the result of an unconscious searching for oneself, for one’s true self.*

It looks as if Marx’s theory of alienation of work® or Habermas’s compensation theory % have
been losing their impact on current society. Leisure time is now perceived more in accordance
with Dumazedier,® who connects leisure time with inactivity in the area of social engagements,
work, and needs (in the area of maintenance and development of one’s life). In contrast to the
residual theory of leisure time (mentioned in Chapter 2.1), he sees this time as a sum of activities
which are entered into with positive anticipation, and bring pleasant experiences and satisfaction.
He considers one’s choice to decide freely the basic attribute of leisure time.

Sue,® a French sociologist dealing with leisure time, adds to the abovementioned view the social
function. He associates this function with the socialisation process in different social environ-
ments, which leads to the social recognition of an individual. Whether leisure time includes this
function even in the postmodern (or hypermodern) time, and what scope or what form sociali-
sation (as a function of leisure time) can have or fulfil, are questions for discussion. It is debatable
especially if one acknowledges the fact that (according to Lipovetsky):

57 Cf. Ulrich BECK, Risikogesellschaft (Auf dem Weg in eine andere Moderne), Frankfurt am Main: Suhrkamp Verlag, 1986, pp. 113-250.

58 Cf. Steven . OVERMAN, The Protestant Ethic and the Spirit of Sport. How Calvinism and Capitalism Shaped America’s Games, Macon,
GA: Mercer University Press, 2011, pp. 17-41.

59 Cf. CONLEY, Elsewhere..., pp. 141-155.

60 Cf. Joffre DUMAZEDIER, La révolution culturelle du temps libre (1968-1988), Paris: Méridiens Klincksieck, 1988, pp. 58-175.

61 Cf. EDGINTON, DIESER and DEGRAATE, Leisure..., pp. 29-41; cf. LEE, Living...

62 Cf. LIPOVETSKY, Lére du vide..., p. 76; cf. LIPOVETSKY, Lempire..., p. 54.

63 Cf. MARX, Das Kapital..., pp. 873-874.

64 Cf. HABERMAS, The structural...

65 Cf. Joffre DUMAZEDIER, Vers une civilisation du loisir?, Paris: Editions du Seuil, 1962, pp. 46-168.

66 Cf. Roger SUE, Le loisir, Paris: Presses universitaires, 1993, pp. 31-52.
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The process of personalisation leads to the end of socialisation which is based on discipline. After
authoritative and mechanical drill comes the homeopathic and cybernetic way of socialisation, after
commanding management comes the customised optional programming. The process of personalisa-
tion puts forward personal realisation and respect for subjective peculiarity and unique individuality as
a basic value. The right to be oneself, and to enjoy oneself as much as possible as inseparable from society
which has made one’s freedom the basic value. This establishment is the furthest sign of individualistic
ideology. Social and individual behaviour is not motivated by the effort to reach universality anymore.
The goal is to find one’s own identity.””

In the citations of our authors (Dumazedier and Sue) one can notice that even if they give leisure
time its own value (which does not depend on work but rather on the meaning of leisure time ac-
tivities in the context of life as a whole; compare with Chapter 2.1), they still consider leisure time
a time sequence with a clear detachment from work. As stated in Chapter 1, though, the border is
becoming loose in postmodern society. In the subjective mind of some people, this border does
not even exist. Whereas in the past people worked hard in order to be able to work less in the
tuture (or to build such a future without work for their children), today there is a different rule.
The more one makes the more one works. Whereas in the past a larger salary brought freedom,
nowadays the more people earn the more pressure they feel.”

To be ‘on’ twenty-four hours a day in the week is becoming the ‘new normal. If the relationship
between work and private life is changing, the relationship between work and leisure time (and
between work and life itself) is changing as well. The borders have been erased. So how is it possible
then to find life balance (as mentioned by Pieper” in Chapter 2)? Hannah Inam” offers a solution:
to stop looking for balance and start to think about how to make oneself full of energy and creative
in life - how to live with passion and to be able to contribute (that is, to bring some kind of contri-
bution). This appeal reminds one of Horst Opaschowski’* and his thoughts. He was there when the
conception of leisure time pedagogy (Freizeitpddagogik) was born. Its aim was to integrate the areas
of work and leisure time into the unity of one human life, and to overcome the gap between work
and leisure time (between the public and private spheres, as mentioned in Chapter 1) as described
by Habermas.” Man should make himself better at organising his entire time freely and, at the same
time, responsibly. Such an approach then can allow a person to use his time sequences according to
his will, and for the best interest of everyone (including the person himself).”

According to Inam,”” man should (when looking for internal balance) primarily look into his
inner soul (and find inner freedom) without the expectation of some external initiative (or ex-
ternal circumstances). Life balance cannot be the aim of human life, that is, the reason why one
lives, but it should be present in life as its prerequisite.” It is as if one goes back to the concept
of contemplative life (Chapter 2) which could have been met in the period of Greek philosophy
with its emphasis on life balance. Greek philosophy was based on two spheres — an active life
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(including the worries of everyday life) and a contemplative life (including the process of looking
for the truth without the pressure of everyday life).”” Nevertheless, according to Inam,” balance
should not be brought into life through contemplation. The right way leads through relaxation
and amusement, which are presented as a part of the working process. The current living per-
son should, on the contrary to a time of contemplation (when one had to cut off the worries of
everyday life in order to be able to focus on looking at things perceived by the senses), go deeply
into an activity, be swallowed up and carried away by the flow of the creative process. Contem-
plation was the prerequisite for future life, and flow is the process of making the future present.”
Amusement should be the way how to eliminate things which could disturb or prevent the state
of being swallowed up. While contemplation should provide space for reflection and organisation
of values which lead to self-understanding and to the discovery of one’s own value, flow is the
prerequisite for life characterised by the complete and deep involvement in activities (the author
calls it ‘absorption’).** While contemplation is the way how to free oneself from the production or
consumption as the only purpose of life,*' and the way towards freedom and life balance, flow is
the way how to become one with work - to stop being workforce®? and become the work itself.

The life of modern people was shattered into two spheres — work and leisure time (Chapter 2.1),
which should be (according to Opaschowski®’) integrated into one piece. The lifestyle of current
people (i.e., the weisure lifestyle) shows some integration but its result is the reduction of life to
work (even to just supposed work) instead of living one’s life as a whole.* In this sense, Conley*
adds that people spend many hours at work, therefore, they have no time for other activities (that
is, for the activities which would be normally done in one’s leisure time). On the other hand, they
spend many hours at work due to the fact that they do not concentrate on work itself. They deal
with many other things around, which is, to a great extent, the consequence of individualism
and its deepening. Individualism prefers self-control to the traditional forms of conformity with
standard. Unfortunately, it is accompanied by a weak will and a lack of commitment. The result is
that an individual is not able to postpone some activities because his life is focused on the current
moment.®® Some people even believe that this is the only way of doing things. On the contrary,
they think that this is a better way of using their time. The fact is that modern technologies do
most of the work for them. In this way, there is some time which does not have to be wasted, and
can be used for other activities, either for fun or other work. People do not realise, though, that
they do not do any of these activities fully. They even think that they are very successful as they
can do more activities in one moment (multitasking).” At the end, it is not clear if people have
fun or if they work. The problem is that they do not reach the goal of the activity itself in neither
case.® According to Lipovetsky,* this culture is hyperactive. It is aimed at efficiency, which has no
concrete sense or goal, and it is directed at things that are here and now. In hypermodern society,
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man has the feeling of a lack of time, and thus the time paradox arises: the quicker one is, the less
time one has. Consequently, weisure cannot be considered the fulfilment of the leisure lifestyle. On
the contrary, these two lifestyles are in contradiction in many ways.

4. The Instrumentalisation of Leisure Time

Weisure is not a typical phenomenon just for adults. Even children show the sign of weisure or
of the instrumentalised leisure time (as pointed out in Chapter 2.2, it is leisure not free time as the
borders between work and leisure time are disappearing). Whereas children played in the past,
now they are socialising with their peers. Previously they played with clay, now they improve their
manual skills through 3D tools. In the past, they kicked a ball, now they polish their physical skills.
Previously they played football, and now they learn to function in a system based on rules, with
the help of institutionalised adult authorities (trainer, coach, or teacher). It may seem that there
is no difference between these ways of doing things, that they are just the same but with different
names. In fact, these could really be the same activities with just different names but often they are
not. The change comes not just with the children’s activities. There is significant difference in the
children’s thinking and reactions. Often, one cannot even speak about leisure time as this space is
disappearing. Instead, there is an instrumentalised leisure — weisure.”

It is not the first time in history when one has met the instrumentalisation of leisure time. In 1892,
a conference took place in Germany. It was organised by Berliner Centralstelle fiir Arbeiter-Wohl-
fahrtseinrichtungen, and was focused, among other topics, on the question of ‘how to use leisure
time efficiently’ Leisure time was a new area of life (as shown in Chapter 2) which was raising
questions, or even worries in the countries strongly influenced by the Protestant ethic.”’ The
danger, connected with the time when one can do whatever one wants (including the option of
doing nothing useful or efficient), led to leisure time with a pedagogical character. This approach
can be observed even later, in the practice of totalitarian regimes of twentieth century — Nazism
and communism.

One can meet a call for the ‘meaningful spending of leisure time’ (as an aim of leisure time pedagogy)
even nowadays.” This is, nevertheless, nothing other than the instrumentalisation of leisure time.
The majority of children’s time is organised by adults.”” In this way, their time partly or com-
pletely loses the character of leisure time and becomes a kind of obligation. If there is some time
left, children often spend it by playing computer games® which prepare them for their future
working life. These games teach them to earn money, buy and sell things, increase their capital,
plant seeds, make raw material, and virtually feed their two-dimensional pets (the most popular
and widely spread is Minecraft,” which even offers interconnection with LEGO®® building kits).
This category includes even classic board games (made specifically for this practical educational
purpose).” If one leaves out the possible negative impact of PC games and online technologies on
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the child’s development,” it is still a connection of work and game. Work resembles home (and
home is similar to work) not just for adults but for their children as well. The difference between
the private and public sphere is unrecognisable, unclear.”” Children are not only affected by the
cyber way of socialisation, but they are variably programmed in accordance with demand'® and
formed in conformity with the weisure lifestyle.

Education within leisure time belongs to informal education, which complements formal edu-
cation. In the Czech Republic, since 2012, formal education has been functioning in accord-
ance with the Framework Education Programme.'”" This programme introduces the term ‘key
competences (in the European context, this term had appeared in connection with education
in 1990s). It is a set of knowledge, skills, attitudes, and values which should be acquired by the
individual. Then, these qualities should be used as a base for further development in personal
and professional life. If one acquires these key competences, one should be able to successfully
join society and, at the same time, the functioning, economic efficiency, and competitiveness of
society as a whole should be assured.'” Even if the process of acquiring should not take place at
the level of material values production only (this means a successful position in the market and in
the working process), it is a prior goal. If the acquiring of key competences should lead towards
an understanding of one’s own being (of one’s self), perceiving one’s own life as a whole, and the
understanding of one’s life in relation to other people and society,'”® then this process would con-
tain value education mainly (this will be dealt with in Chapter 5). The concept of key competences
contains value education marginally only.'**

The change of leisure time (either in the sense of free time or leisure) into a mere tool (of the
pedagogical evaluation of leisure time, risk prevention from actual risks or imaginary ones, ma-
nipulation, or the market'®”) and the aiming of education at the meaningful (or effective) use of
leisure time (Chapter 2.1) become, in many aspects, a base for the development of weisure lifestyle.

5. Weisure as a Challenge for Leisure Time Pedagogy

Leisure time pedagogy includes not only education in leisure time but also education for leisure
time, and education by leisure time. One can speak about three dimensions of this education: the
first is the education itself (which takes into account specific conditions deriving from the rela-
tively free decision making of an individual in a particular time sequence in his life), the second
is the leisure time (its valuable usage derives from one’s motivation and developed competences),
and the third is the educational means.'* If one considers the purpose of leisure time pedagogy in
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connection with the phenomenon weisure (which is characterised by the blurring or even erasing
of borders between working time and leisure time), then it is necessary to ask oneself whether
these three dimensions are still up-to-date.

In order to answer this question, one has to select the target group. Leisure time pedagogy (in the
current perception) does not focus on children and youth only (as seen in the narrower con-
cept of leisure time pedagogy which builds on afterschool education) but on adults or seniors as
well. Nevertheless, if one takes into account the psychological development in Erikson’s view,'"”
then personal maturity comes with adulthood, and the deep forming of personality (which takes
place during childhood and adolescence) diminishes. Of course, an individual is capable of deep
changes even during adulthood. Such changes, though, depend on his personal decision as the
significance of educational influence of other adult people diminishes, and the changes are more
demanding on time than in the period of childhood.

On the contrary, childhood and adolescence are the periods of maturity and development where
the personality of an individual is not yet formed. These periods are characterised by experiment-
ing and looking for meanings. And even if personal decisions play a significant role at this age,
other people (parents and pedagogues mainly) and social environment have a major influence as
well.!® It can be assumed that the behavioural patterns, value orientation, and skills acquired in
childhood become the base for the thinking, considering, and acting of an individual in adult-
hood. If, then, the base for leisure time instrumentalisation is built during childhood (as shown in
Chapter 4), an individual will keep this approach to leisure time and bring it into his adulthood
with great probability. Conversely, if an individual develops that kind of thinking which is aimed
at understanding leisure time and its value for quality of life, the preventive base can be built
against the development of weisure lifestyle in childhood and adulthood as well. Considering the
stated facts, the primary target group for leisure time pedagogy (in the case of preventive actions
against the weisure lifestyle development) should be children and the youth.

The weisure lifestyle is accompanied by the blurring of borders. The distinction between work
and leisure time, between working activities and fun, is not clear. Due to the fact that this trend
cannot be separated from the developmental stage of society, weisure is connected with the low-
ering of significance (or even the loss of significance) of referential frameworks which represent
signposts in the process of orientation in life (Chapter 1). Individualisation and personalisation are
accompanied by the weakening of will and the state of being unbound that brings the absence of
goals and sense,'” the weakening of the ability to decide, and the inability to grasp one’s freedom
responsibly. One focuses primarily on current moments. This is emphasised in the case of chil-
dren who are, according to psychological development, in the phase of concrete thinking. During
the development of abstract thinking (in the case of youth),'"® awareness of the future comes. This
future is, however, perceived as unknown, unsure, and therefore unwanted. The consequence is
escape into the present moment, a strong attachment to one’s childhood, and the denial of adult-
hood."! Weisure is then the consequence of modern technology usage. Since early childhood,
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children are exposed to the impact of modern technologies, and this process influences the pro-
cess of socialisation significantly. The socialisation of children (which should take place in various
social groups) is disrupted, and sometimes even replaced by cyber socialisation (Chapter 3).!'?
Leisure time pedagogy should, in the case of children and youth, focus on: (1) the development of
leisure time competences, (2) value education, (3) the development of critical thinking, and (4)
socialisation. The development of leisure time competences is not connected with leisure time
only. It is connected with time in general. It is a complex of abilities, skills, and characteristics
which enable an individual to manage his time freely and responsibly. The key factor is the grasp
of one’s own freedom. The development of one’s leisure time competences helps to build a base for
free life appreciation, and for decision making. These abilities should be nourished by conscience
and critical thinking (considering one’s own good as well as the common good). Leisure time
competences enable an individual to reflect his needs, to understand himself critically, and to
consider social circumstances.'?

The key values (in the process of reflection and critical thinking) create the foundation for deci-
sion-making based on criteria. The formation of the system of values creates the base for attitudes
and decision-making in one’s life during adulthood. This is connected with the ability to take
responsibility for oneself, one’s own decisions, one’s own life.'"* Value education is not about the
mediation of ready-made value knowledge. Values should be understood as an instrument used
for influencing the activities, motivation, and life planning of an individual.'”® Value education
and critical thinking are connected through reflection which leads to the overcoming and trans-
formation of unclear issues, doubts, and conflicts. The result should be a certain state which ena-
bles one to find life balance.''® It is then not only about value education (which enables one to find
sense for values) but also about the education which leads towards evaluation and a conscious
reflection of one’s own judgements.'”

Leisure time is accompanied by the formation of informal relationships. These then are the
starting point of informal social groups (as stated in Chapter 2.2). Some authors connect lei-
sure with participation in society and with a feeling of solidarity.""® These groups are formed
on the basis of common interest. An individual is not put into them; he wants to belong there.
Leisure time is more suitable for the formation of relationships than, for example, a formal
group. A child is put into a school class (a formal group) without any possible impact on this
act. In informal groups, the process of development of social competences can be carried out
more easily. We speak precisely about these social competences which enable an individual
to be in contact with society, to build relationships, and to break down social barriers. In
such a way, the tendency to escape from society and the privatisation of interests are put into
balance. Social competence is closely associated with communicative competence. The latter
includes the ability to express oneself, to understand, to create relationships, and to behave
appropriately in society. This competence, thus, prevents social isolation, and helps the process
of socialisation.'”
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The essence of leisure time is freedom. Thus, the ongoing processes can be managed (or managed
in cooperation) by the participants themselves on the basis of their own decisions. During leisure
time, self-control can prevail over control. One can make discoveries, unveil the sense and the
essence of things (Chapter 2), and learn from mistakes as the ongoing processes do not have to
be primarily aimed at results (or these results do not have to be reached within some given time
period) in one’s leisure time. A child can go deeply into the process, explore various solutions,
experiment, do nothing, or even choose a way which does not lead to the finish line in order to
gain experience, or to test the mediated theoretical knowledge (the development of cultural and
creative competence). He can learn to set goals, to decide, and to take responsibility for his own
decision (to the extent which is accurate to the current psychological development). In this way,
he can prepare himself for taking responsibility later in adulthood.'*

As stated at the beginning of this chapter, two major groups form children’s lifestyles at an early
age: parents and pedagogical workers (in the view of this article, these are mainly leisure time
pedagogues). They are the ones who influence the form of children’s leisure time the most. There-
fore, leisure time pedagogy should be aimed at them as well. Leisure time pedagogy should, in ac-
cordance with its tasks, help parents decide about their children’s leisure time (i.e., about the way
how children spend this time). The goal is to prevent the instrumentalisation of leisure time (see
Chapter 4) as much as possible. Leisure time pedagogy should focus mainly on book publishing
in this area. Among other activities, there should be seminars and lectures for parents about how
to spend leisure time, and about value education. The latter is quite significant as it leads towards
a critical understanding of oneself and a reflection of social context.'?!

Focusing on leisure time pedagogues, importance should be given to their professional training.
This, however, cannot be separated from their personal growth. In the Czech Republic, their train-
ing does not have adequate attention, and the social status of leisure time pedagogues is not very
high (it is rather low, which can be seen in law documents containing the professional training of
leisure time pedagogues'??). The consequence of this state is that one can meet many pedagogues
who are primarily focused on the planning and realisation of the programme offered. There are
considerably fewer of those, though, who pay attention to the development of abilities, and to the
acquirement of skills which enable a child to realise his personality not only in the context of his
society and culture but in overall life context as well.'*® Among leisure time pedagogues one can
find more of those who accent the adequacy of the journey, and the attractiveness of activities
rather than creating space for questions, considering dilemmas, confronting oneself in various
situations, looking for solutions, deciding, and accepting responsibility.

If it should be mostly about value education (as stated above in connection with children and
youth), it cannot be the mere realisation of activities in spite of their attractiveness, enjoyability, or
their meaningful character. If one changes the educational influence in leisure time for the fulfil-
ment of leisure time with activities, then the result could be the instrumentalisation of leisure time
and the development of the weisure lifestyle. A child is taught to consume leisure time activities,
to amuse himself, and to choose selectively according to his current mood or fashion. Such an
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approach takes place instead of learning how to deal with one’s freedom, how to be responsible,
how to improve one’s endurance, and how to find one’s meaning of life.

Value education and the associated development of leisure time competences, critical thinking,
and reflective practice'* create a demanding situation for pedagogues, who have to manage them-
selves in the spirit of these qualities. They should be focused on reflection of the current situation
with an emphasis on the developing postmodern lifestyle rather than on creating a large number
of leisure time activities as these activities do not ensure value education (often they are not val-
uable at all). Primarily, leisure time education should not be aimed at creating a multiple number
of activities (or piling up experiences). Its main goal is to teach individuals to think, consider, and
reflect. The activities should be a tool, or a suitable environment for the process of thinking about
oneself (or sense of life). This process should be followed by the formation of value orientation
and critical thinking.

Conclusion

Weisure is connected with the process of blurring or even erasing the borders between work and
leisure time (see Chapter 1), and with the current lifestyle in western society. Whether this society
is in the latest phase of modernity,'** or postmodernity,'?® or even hypermodernity,'* is a subject of
further discussions which are beyond the framework of this article. Whichever name one uses
for our society, the ongoing changes are undeniable. While in Lipovetsky’s'*® modern times an
individual was clearly raised to be disciplined, to behave in a normalised and standardised way,
the current times are characterised by individualisation and personalisation. Human behaviour is
not led by tradition. It is rather defined by the possibility of private choice. This should be as wide
as possible. The traditional ways of normalisation are losing their influence. The emphasis is on
freedom and self-control. On the other hand, personalisation is accompanied by weak will and
therefore by low internal motivation (Chapter 1).

What role can leisure time pedagogy play in our society where leisure time is mixed with work?
Does it still have some role or sense? Whether one focuses on leisure time pedagogy in the form
of afterschool education (as developed mainly in socialist countries), or in the German view
(i.e., as free activity with children and youth), both forms clearly define the term leisure time.
The goal of leisure time pedagogy — to teach children and youth how to spend their leisure time
in some meaningful way (Chapter 2.1) — was also clearly defined in both cases. Regardless of
the fact whether the reason was a real interest in children’s personality development, ideological
education, or the prevention of social-pathological problems, this approach has gradually led
towards the instrumentalisation of leisure time, and towards the pedagogical forming of leisure time
(Chapter 4). Giving the current development of society, the emphasis on the meaningful spending
of leisure time seems outdated (Chapter 5). Current society brings new challenges even for leisure
time pedagogy. Some even question the sense of leisure time pedagogy at times of weisure lifestyle
where there are no clear borders of one’s leisure time.

Weisure lifestyle has developed mainly in western countries. If one focuses on leisure time edu-

124 Cf. DEWEY, How we think...

125 Cf. Zygmunt BAUMAN, The liquid modernity, Cambridge: Polity Press, 2000.

126 Cf.Jean-Frangis LYOTARD, Toward the postmodern, New York: Humanity Books, 1998; cf. Jean BAUDRILLARD, The consumer society:
myths and structures, London: Sage Publications, 1998.

127 Cf. LIPOVETSKY, Les temps...

128 Cf. LIPOVETSKY, Lére du vide...; cf. LIPOVETSKY, Les temps...
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cation of these countries, it is possible to find that this type of education has not been improved,
developed, or put into practice significantly in recent times. While in the past in the United States,
the topics of leisure time education was an important part of the discourse about the education
conception, nowadays this aspect is not a very important part of documents concerning Amer-
ican educational politics.’”® A similar situation is in Germany. In the twentieth century, a major
subject called Leisure Time Pedagogy was being developed. Then, after discussions whether it is
appropriate or inappropriate to add a pedagogical character to the time of freedom, the educa-
tional character has been diminishing (currently, it has been mainly the pedagogical research of
leisure time)."** Has leisure time pedagogy lost its significance?

The situation in the Czech Republic is somewhat different. Leisure time pedagogy covers not only
education in leisure time, but also education for leisure time, and education via leisure time. One
can speak about three dimensions of this education: the first is the education itself (it takes into
account specific conditions which are given by the relatively free decision-making of an indi-
vidual in a particular period of his life), the second is leisure time (its valuable usage is given by
motivation, and the developed competences of an individual), and the third are the means of
education.’! Is this concept of leisure time pedagogy relevant in the current situation where the
clear borders between leisure time and work time are disappearing?

If one looks at the lives of children and youth (as a primal target group, see Chapter 5), one can
see that leisure time as a time category has not disappeared. The aspect which has been disap-
pearing is the base of leisure time. This base is, to a great extent, influenced by the instrumen-
talisation of leisure time and by the pedagogical forming of leisure time (Chapter 4). Leisure time
has become mandatory. Such a change lowers the potential of leisure time. This development
underlines the importance of leisure time pedagogy, which should focus its effort not only on
children and youth but also on the education of parents and pedagogues of leisure time, who
are (in many aspects) responsible for the instrumentalisation and for the pedagogical forming of
leisure time (Chapter 5).

Leisure time is also a time of freedom, and this attribute should not be taken away. This is not
a freedom which is taken out of the context of our society, it is a freedom which enables one to
form a value base in connection with one’s personal experience, and in the context of one’s social
group. It is also a freedom which exposes one to the necessity of consideration, to the process of
decision-making, and which provides space for the acknowledgement of the consequences of
one’s decisions (involving either the individual himself, or even whole groups). In this way, an
individual learns how to consider matters in a wider context (social as well as temporal), and to
accept responsibility for his own decisions. One can even experience the paradox of freedom,
that is, he can freely limit his freedom. This can have two reasons: either he profits from such
a decision, or he does it for the benefit of others. In this way, children can learn how to work
with their freedom in the context of their life or society. As one can see, leisure time has a huge
potential for formation. On the other hand, the possibility of formation can be endangering
especially when the intentional formation pushes away the unintentional and spontaneous one.
Leisure time pedagogy has its place in current society. The changing elements (considering the
development of society) are its aims, methods, or forms of work. It is not just a meaningful
spending of leisure time. It rather includes value education, development of leisure time com-

129 Cf. BAUMAN, Vychodiska...
130 Cf. KAPLANEK, Pedagogika...
131 Cf. BAUMAN, Vychodiska...
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petences, development of critical thinking, and socialisation. Weisure lifestyle does not make
leisure time pedagogy less significant. Conversely, the role of education for leisure time is em-
phasised. Without leisure time, the quality of life of an individual and even of the whole society
is endangered. The emphasis is on education within leisure time as it is a space where one can
focus more on searching for the meaning of life — a process which cannot be fulfilled during
the time of duties. Education via leisure time is no less significant as the basic attribute of leisure
time is freedom - the best tool for teaching a contemporary person how to manage his own
freedom in the context of his life and society.
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Responding to Clients and Students Regarding the

Existence of God'
Stuart Nicolson

Abstract

This article considers where, for example, through situations enabled by caritas or diakonia,
a client or student asks a professional for reasons for believing in the existence of God, wheth-
er seeking to rationalise his beliefs, to support a fading belief, as a genuine question, or as
a sceptical test. The onus, according to Scripture and the Second Vatican Council, is on the
Christian to be prepared to offer an explanation for his belief and to do so in a Christian manner.
This article looks at the various different types of responses to such a question, which can be
grouped as objective, subjective, or a combination of both, based upon work by Peter Kreeft
and includes some commentary regarding this particular situation. These approaches include
classical explanations, personal considerations, and one’s own experience. In approaching the
question in various manners, clients or students who hold a position such as postmodern
relativism, fideism, or have little belief in God can be answered. In being able to offer such
answers, the professional can provide a suitable response when asked about God’s existence
in situations offering care or education in a context enabled by caritas or diakonia.

Keywords: existence of God, questions, responses, postmodern relativism, Second Vatican
Council, caritas, diakonia, education, Peter Kreeft, apologetics

Introduction

The key areas in pastoral theology of caritas or diakonia open up in the world many opportunities
to present the goodness of Christianity, the sacrifices made by Christians, and the love of God. Such
an example of giving, sometimes without financial reward, is a strong witness to some. It is such acts
that can lead a client of social work or care, or a student in an educational context, to ask the pro-
fessional who is providing a service with a caritas or diakonia context why he believes in God. This
question may be asked in a simple or a challenging way, in a friendly or testing manner, and in a way
seeking support for dwindling or fledgling faith, or to try to prove the Christian wrong. Regardless
of the reasons and manner of the question of ‘Why do you believe in God?” or “‘Why should I believe
in Gody?; it is the responsibility of the Christian to be prepared to offer a reasoned answer for such
a belief, as set out in Scripture and in the texts of the Second Vatican Council.

1 This work was supported by GAJU [157/H/2016].
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Peter Kreeft offers twenty such responses, which can be categorised in three ways: objective, sub-
jective, and a combination of objective/subjective. The objective proofs are generally the classical
set of proofs which are more philosophical yet are accessible and can be explained without great
problem. The subjective proofs consider the personal experience of the recipient of the answer.
And the combined set uses elements of both of these. It must be considered that there is no
magical answer, that all of these should be thought over and are best discussed, and that it is better
to offer more than one of these responses to the one asking the question. In fact, it is reasonable
that several of these answers, working together to show harmony and consistency, can be more
effective in removing doubts regarding the existence of God, and to show that such a belief is
rational. Therefore, in the professional caritas or diakonia context, or indeed in any walk of life,
the Christian can offer reasons for the existence of God to those who question this, whether for
reasons of doubt or to challenge faith.

This article will briefly describe each of Kreeft’s reasons while commenting on them and offering
thoughts for use in a caritas or diakonia context. Reading Kreefts text itself is highly recom-
mended for further depth, detail, and sometimes clarity. However, this brief overview with some
explanations can serve to provide both a taster of Kreeft’s longer and more detailed text (albeit still
quite approachable) as well as provide some responses for the professional who prefers a briefer
source in order to be prepared to respond to questions about God’s existence

1. Context and suitability of offering a response

St Paul's way of meeting people and starting up conversations was often through his work as
a tentmaker. This was a means not only to support himself and remain grounded but also his
way of creating opportunities to engage people in talking about God, Jesus, and the early Church.
There are many reasons one today may choose to work in services such as social work, caring
for others, or education, and in some cases the financial benefit of such work is low or even
non-existent. In both caritas and diakonia —generally speaking, serving for the sake of love - it is
about doing something for God and for neighbour. And even if evangelisation is not the aim (for
some Christians a frightening idea!), the possibility exists of the social worker, carer, or educator
(henceforth professional) being asked to give a reason for believing in the existence of God. It is
possible that the client, patient, or student (henceforth recipient) is genuinely curious about what
causes people to engage in such work, or why someone wears a crucifix as jewellery; perhaps
the faith of the professional and the institution is clear and the recipient seeks to strengthen his
struggling faith; or maybe the recipient knows the faith of the professional and seeks to challenge
this, whether negatively or with some positivity. Regardless of the reasons for the question and the
manner in which they are asked, for the Christian this is an opportunity to present the existence
of God not only as an act of faith but also a rational way of thinking, for faith must be compatible
with reason if it is to avoid being fideistic* or even mere superstition.?

Christians are called to be ready to respond when they are asked about their faith. Two of the most
powerful calls come from Scripture and from the Second Vatican Council. In fact, the wording in
both of these is quite similar. St Peter states that we should

2 © JOHN PAUL II, Fides et Ratio (online), available from: http://w2.vatican.va/content/john-paul-ii/en/encyclicals/documents/hf_jp-
ii_enc_14091998_fides-et-ratio.html, cited 20" December 2018, 52, 53, 55.
3 1Ibid,, 36, 37, 48, 52.
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Always be prepared to make a defence to anyone who calls you to account for the hope that is in you, yet
do it with gentleness and reverence; and keep your conscience clear, so that, when you are abused, those
who revile your good behaviour in Christ may be put to shame. (1Pt 3:15-16)

This is a three-fold call: first, of being prepared to respond to questions regarding why to have
belief in God and in Christ; second, to respond when questioned; and third, that this is done so
in a Christian manner. This call is repeated in Lumen gentium (which cites the 1 Peter quote) and
expanded upon and strengthened in Dignitatis humanae:

Everywhere on earth [all disciples of Christ] must bear witness to Christ and give an answer to those
who seek an account of that hope of eternal life which is in them. (LG 10)*

The disciple has a grave obligation to Christ, his Master, to grow daily in his knowledge of the truth
he has received from him, to be faithful in announcing it, and vigorous in defending it without having
recourse to methods which are contrary to the spirit of the Gospel. (DH 14)°

Within the two conciliar quotes, even being somewhat similar in language, the three-fold call of St
Peter can be clearly seen: we should always be ready to respond when asked about why we have faith
and we should do it in a Christian manner, that is, in a respectful manner consistent with love for
one’s neighbour. The council in Gaudium et spes spoke also specifically to theologians to support the
development of opportunities for this to take place, which therefore includes caritas and diakonia
studies: ‘theologians, within the requirements and methods proper to theology, are invited to seek
continually for more suitable ways of communicating doctrine to the men of their times

The Petrine quote was the foundation of apologetics in the early Church. Over the centuries, and
in many different contexts, the field of apologetics changed, often becoming more estranged from
its original purpose and style.” But in the past few decades, a new apologetics has developed,
consistent with the Scriptural and conciliar calls. This new style of apologetics was promoted by
William Levada,® a key cardinal under Pope Benedict XVI, and is encouraged by Pope Francis.’
Indeed, Pope Benedict stated that while charity is not merely a means of proselytising, ‘this does
not mean that charitable activity must somehow leave God and Christ aside’ and that

the best defence of God and man consists precisely in love. It is the responsibility of the Church’s charita-
ble organizations to reinforce this awareness in their members, so that by their activity—as well as their
words, their silence, their example—they may be credible witnesses to Christ."

4 © Lumen gentium (online), available from: http://www.vatican.va/archive/hist_councils/ii_vatican_council/ documents/vat-ii_
const_19641121_lumen-gentium_en.html, cited 20" December 2018.

5  Dignitatis humanae, in Glenn B. SINISCALCHI, Retrieving Apologetics, Eugene (OR): Pickwick, 2016, p. 18. This translation of the
Vatican II text is clearer than the official online version, while remaining faithful to the meaning of the version on the Vatican website.

6 © Gaudium et spes (online), available from: http://www.vatican.va/archive/hist_councils/ii_vatican_council/ documents/vat-ii_
const_19651207_gaudium-et-spes_en.html, cited 20" December 2018, 62.

7  Cf. Stuart NICOLSON, The Field of Apologetics Today: Responding to the Calls of Scripture and the Second Vatican Council, Heythrop
Journal Vol. 59 No. 3 May 2018, pp. 410-423.

8  © William LEVADA, The Urgency of a New Apologetics for the Church in the 21st Century (online), available from: http://www.vatican.va/
roman_curia/congregations/cfaith/documents/rc_con_cfaith_doc_20100429_ levada-new-apologetics_en.html, cited 20" December 2018.

9  For example, in Evangelii Gaudium 132. This excerpt and further clarification of Pope Francis’ position on apologetics is presented in ©
Jimmy AKIN, Did Pope Francis just diss apologists? 9 things to know and share (online), available from: http://www.ncregister.com/blog/
jimmy-akin/did-pope-francis-just-diss-apologists-9-things-to-know-and-share, cited 20" December 2018.

10 © BENEDICT XVI, Deus caritas est (online), available from: http://w2.vatican.va/content/benedict-xvi/en/encyclicals/documents/hf_
ben-xvi_enc_20051225_deus-caritas-est.html, cited 20" December 2018, 31.
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Therefore, it is clear that the modern context of reaching out, sometimes through caritas and di-
akonia in action, often leads to occasions where the original meaning of Peter, captured clearly by
the council, is the appropriate action of the Christian. However, the third part of Peter’s call must
be followed - to do so in the way of loving one’s neighbour, which has so often been overlooked
in apologetics in the past. By recalling and ensuring this, the professional’s response is both con-
sistent with and an extension of the caritas or diakonia taking place.

Yet it is the first part of the call - to be prepared to respond — which often causes an issue for
the Christian professional. Today, there is a large number of sources of information, many of
them online, but these are often not easy for the non-specialist to access due to ease of language,
specialist terms, or time and energy constraints. Therefore, sources such as Peter Kreeft’s Twenty
Arguments for the Existence of God" are very helpful due to accessibility and readability. The
thinking behind offering a number of reasons, or arguments, for the existence of God is that dif-
ferent reasons appeal to different people, partly due to pre-existing beliefs held, such as atheism,
postmodern relativism, or a spiritual feeling that is against what is regarded as institutionalised
religion. Nevertheless, it is better to be prepared for such possibilities.

Regardless of the reason for the question, though, it is important not to allow the conversation to
turn into a heated debate or confrontation, and it is quite possible that while the Christian ‘wins’
such an argument this can lead to giving the wrong impression that Christian faith is forced.
Instead, sowing seeds of possible faith, or supporting a Christian with doubts, is the aim of the
Christian in such a professional situation, where it may even seem that Christian faith is rejected
— ideas sown, like plant seeds, can take a while to show any growth, whether in the recipient or
in any witnesses to the conversation. The professional in such a situation must also remember to
respect and work within the rules if their caritas- or diakonia-based work is for a non-Christian
organisation; however, if one is asked in such a situation for reasons for faith in the existence of
God then it is reasonable to expect that the professional can reply using discretion. This article
will continue by presenting — mostly through summarising - exploring, and commenting on the
arguments offered by Kreeft, having been split into three groups regarding their content, thus
making them more usable to the professional. By being aware of how at least some of these work,
the professional can offer one or more of these responses when questioned regarding the exist-
ence of God.

2. Objective reasons

The objective arguments for the existence of God, or reasons for believing God exists, that Kreeft
offers are nine in total. These can be grouped into standard, classical arguments with some of their
roots in Aristotle (Kreeft’s first seven are, relate to, or are explanations of Aquinas’ five ways (viae),
which argue for the existence of God) and two other arguments. For some recipients, a clear
explanation of one or more of these reasons is sufficient reason to believe in God, however, there
are some counter arguments that have been devised to ‘muddy their waters.'> Nevertheless, these

11 Peter J. KREEFT and Ronald K. TACELLI, Handbook of Catholic Apologetics, San Francisco: Ignatius Press, 1994, pp. 52-92. This
complete text is also available online at https://strangenotions.com/god-exists/. As it is credited to Kreeft alone online, it is presumed
here that this section in the book was written by Kreeft alone.

12 While this paper focuses on how to present Kreeft’s reasons for believing in God’s existence, which are for a more general audience,
Edward Feser’s works are highly recommended for those interested in a more robust level of objective arguments. For objective proofs
of God’s existence, cf. Edward FESER, Five Proofs of the Existence of God, San Francisco: Ignatius Press, 2017. Regarding dealing with the
claims of the ‘New Atheists, cf. Edward FESER, The Last Superstition, South Bend (IN): St. Augustine’s Press, 2008.
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reasons can be presented usually without any real problems.

Kreeft’s first reason regards Change. We are all in changing states. Nothing in our universe is not
changing — growing, shrinking, developing, fading, and so on. These changes are caused by some-
thing else — cell growth, emotions and thoughts, destruction by an agent, etc.; thus, nothing can
change its very self, which means there must have been a First Changer. The First Changer cannot
be changed (or it would have had a pre-first changer, which makes no sense) so it is therefore
always constant and unchanging. That First Changer who never changes is God, ‘the unchanging
Source of change’”’

The second reason of Kreeft is Efficient Causality. It is similar to the first reason but focuses on
cause and effect. My thirst causes me to drink, my desire to progress causes me to work, parents
cause children to exist, and hopefully cause children to thrive... The universe causes me to do
many things, including continue to exist. I am dependent on the universe of a huge number of in-
teracting causes. Everything in the universe is caused by something else, but there must have been
a First Cause, outside of the material universe. That First Cause is God. Kreeft likens existence to
a gift, handed on through the generations. Someone must have handed on that gift of existence
the first time, someone whose existence never stops (and indeed also never started), someone
who always is: God said to Moses that his name is ‘T am who I am’ (Ex 3:14) and Jesus said ‘Before
Abraham was born, I am’ (Jn 8:58).

In this part, Kreeft also answers two questions that argue that this argument does not work. He
answers that we need an uncaused cause (and not just mutual causing constantly) because there
needs, in time, to be a first giving of the gift. Equally, this could be likened to balls being juggled in
the air but never having been thrown up in the first place. The second question regards an endless
list of causes going back in time, which is dealt with in Kreeft’s seventh argument section. Simply,
no matter how long that ‘endless’ list is, it could technically be traced back to that first cause, when
something happened the first time; everything in this universe has a beginning and an end so that
First Cause must be God, who is outside the universe.

Kreeft’s third, from Time and Contingency, is about existence. Things start to exist then later
do not exist, such as a plant or an animal. We are all like this, with a beginning and an end. If
everything is like this then over a huge amount of time, everything would cease to exist, but it has
not happened. Therefore, something has the built-in property of existence, that is, it always exists
and cannot not-exist and that ‘being’ is God. Kreeft use Aquinas’s term here: God is a ‘necessary’
being.'"* On its own, the third reason can be quite ‘theoretical’ but when it is used alongside the
first or second reason, they can work together effectively: there is a First Cause/Changer who must
necessarily exist. Then things cause each other in a chain; if everything happens to stop existing
without further causes then nothing will exist to cause other things to exist. The first three reasons
build a specific image together, however, the following reasons for believing in God’s existence
change to a different style.

The fourth of Kreeft’s reasons regards Degrees of Perfection. Kreeft’s examples are lighter/darker,
hotter/colder, more or less loving. He moves to stating that a stable way of being is better than un-
stable, which is at risk of not being. And of course, being is better than not-being, which connect-
ed with positive ideas shows degrees of perfection: it is better to be more loving, more intelligent,
more generous... Take all of these hierarchies of being up to the point of perfection and there we
find God. Kreeft does include the objection that this argument presumes that there is a hierarchy

13 Ibid,, p. 55.
14 Ibid,, p. 58.
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of being better or worse but that this is merely subjective; he points out that the questioner here
clearly considers that it is better to ask that question than not to do so, which makes ‘asking it
better than not asking it, and receiving an answer better than it being ignored. Kreeft therefore
cleverly points out: “You can speak subjectivism but you cannot live it.”* In other words, it’s a nice
idea but it doesn’t affect (objective) reality.

One further benefit of offering reasons for the existence of God is that they show different attributes
of the Judaeo-Christian (theistic) God. The first three reasons simply show that a First Changer/
Cause is also a necessary being regarding existence. For some, this points to a deistic God, such
as the supposed Newton’s Watchmaker,'¢ that is, God created the universe, set it working, and it
has worked entirely independently of him ever since. But research has shown that, nevertheless,
Kreeft’s fourth reason for believing in the existence of God begins to offer some ideas about what
God is like, such as perfectly loving, perfectly giving, and perfect in all other ways, and if Jesus is
indeed divine, this means God was not content to leave his Creation alone but to enter our world
as Jesus the God-man, and perhaps intervene in other ways also.

The fifth reason offered by Kreeft is about Design and is effective because ‘reflection on the order
and beauty of nature touches something very deep within us’'” It also regards issues that are
considered ‘Darwinian’; however, the idea that natural selection takes place is obvious and here
the evolution of species is not involved so, no matter the position of the professional or the recip-
ient, the only two possible positions in discussing this argument are that there was an intelligent
Designer who created the universe in such a way or it occurred purely by chance to become and
develop to the point of where we are today. If we can perceive design then there must be a designer.
Even if we consider natural laws to be the designer itself, who designed them? But if the recipient
is determined in their position not to accept intelligent design then the whole conversation can
be derailed into this debate. It is better then for the professional to offer at this point other reasons
for the existence of God. However, if the recipient is determined to discuss these issues, there are
other texts'® that are useful for the professional for research.

The sixth reason given by Kreeft is the Kalam argument, which is a modern formulation of
a medieval Islamic argument, showing that there cannot be an infinite number of causes in the
universe, and therefore there is a First Cause of the existence of the universe (and ultimately
in the present, you the reader), similar to the second reason on Kreeft’s list: this is indeed
a version of the second reason but with a slightly different focus. Kreeft also uses this section to
tidy up a few loose ends of responses against the reasons so far and this makes it a worthwhile
section to read if a professional wants to develop an understanding of the philosophical debates
regarding these issues.

The seventh reason points out that for something to exist, those things necessary for it to exist
must also exist (or have existed). As with other reasons, we can work backwards and outwards
to say that everything in the universe has been enabled by other things to exist, and therefore
the universe must have an outside cause to exist, which is what we consider to be God. Of

15 TIbid, p. 59.

16 Research has shown that this particular image is untrue. Newton did not believe in a deistic God and was a normal Judaeo-Christian
believer in all but one very important aspect: he did not believe Jesus to be divine, meaning he was an Arian thinker, in agreement
with the followers of Arius of the fourth century. This, Newton kept quiet about, due to it being a very problematic belief in his own
time, which led some Enlightenment thinkers later to interpret him as a deist. Cf. Edward B. DAVIS, That Isaac Newton’s Mechanistic
Cosmology Eliminated the Need for God in: Ronald L. NUMBERS (ed.) Galileo Goes to Jail and Other Myths about Science and Religion,
Cambridge (Mass.) and London: Harvard University Press, 2009, Myth 13, pp. 115-23, especially pp 116-8.

17 KREEFT and TACELLI, pp. 59-60.

18 For example, cf. Scott HAHN and Benjamin WIKER, Answering the New Atheism, Steubenville (OH): Emmaus Road Publishing, 2008.
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course, the idea of a previous universe and ones before that ad infinitum can be a counter
argument, but this infinite regress is simply more steps on that ladder of previous causes that
must surely have a First Cause.

It is clear that the seventh reason offered by Kreeft is similar to several before in different versions
(first, second, third, sixth) and that most of the ideas so far are fairly alike, but it is that consist-
ency with variability in the details of the methods of thinking that show that this is not one idea
which has no support but that it is a robust concept that describes the reality of the origins of our
existence. Similarly, if a tree grows out of the ground, we can look at it from any angle and it is
still a tree, but if it is a picture of a tree then it will not be consistent from all angles. The strength
of the reasons for believing in God’s existence so far are strong in that they work together well,
painting a consistent image.

The eighth reason of Kreefts is the World as an Interacting Whole, which uses elements of the
third and fourth somewhat but especially the fifth. As all component parts within the universe
play some role, and ‘no component part or active element can be self-sufficient or self-explana-
tory,'® everything is relational and part of the whole. Furthermore, the whole (the universe) has
no meaning or explanation in itself for its existence. Therefore, for this to exist in such a dynamic
and seemingly meaningful way, it must have an intelligent, external cause to explain it, which we
can consider as God. This, of course, can tap into the idea of “‘Why are we here?, which cannot be
answered by modern secular thinking that reduces everything to mere physical existence. Indeed,
the physical when examined points to something more.

The final objective reason for God’s existence being rational is Miracles. By definition, this is an
action of God against the normal laws of nature, that is, a supernatural occurrence. The clearest
example for Christians is the Resurrection: without this supernatural action, there is no Christianity.
There are many more examples with Judaeo-Christianity, which shows that, as there is no possi-
ble natural cause for a particular phenomenon or occurrence, God must be the cause. However,
this is an area completely rejected by many as merely a phenomenon or occurrence that cannot be
explained by today’s scientific understanding. This rightly includes many aspects that cannot be ex-
plained in the contemporary time, such as a flying machine in the seventeenth century, which by the
twentieth century was common-place. Yet, we must consider also miracles in their contemporary
time. The image on the Shroud of Turin was created by a means still definitely unknown today.”® As
it is entirely unexplainable still, but was created many centuries ago at least, this means that either it
is a genuine act of God or it is a forgery created long ago by time-travelling tricksters or aliens with
superior technology. While a few may find the latter two reasons appealing, there are no other good
reasons to believe in them, but there are many reasons for believing in God. Therefore, not only
does an outright rejection of miracles go against the evidence, it also says that God is restricted to
merely a passive (deistic) role in his Creation, which means that Jesus was not divine and more or
less means everything has a positivistic, materialistic cause. Nevertheless, as Kreeft points out quite
correctly, the reason of Miracles ‘is not a proof, but a very powerful clue or sign’**

Thus, the objective reasons for believing in the existence of God have mainly classical and some
modern sources, and they consider philosophical and some scientific aspects as they regard
‘external’ reasons for belief. They stand alone to various extents but work together effectively
and sometimes complement each other so well that they can develop into a stronger reason for

19 KREEFT and TACELLL p. 68.

20 Cf. © John P. JACKSON, Is the image on the Shroud due to a process heretofore unknown to modern science? (online), available from: http://
www.shroudofturin.com/Resources/ShroudFall ThroughSDTV2.0.pdf, cited 22™ December 2018, especially Appendix C., pp. 22-5.

21 KREEFT and TACELLL p. 71.
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believing in God’s existence. By presenting more than one of these, depending on level of interest
and depth of understanding held, the professional can present effective objective reasons when
asked to explain why they think God exists. However, objective thinking can be combined with
subjective thinking and experience also, which is considered in the next section.

3. Objective/subjective reasons

By taking elements of both objective and subjective thinking and combining them, Kreeft offers
five more arguments out of his twenty. We will continue to follow his order as he gradually moves
from the purest objective thinking to the most subjective considerations. Each of these reasons
combine the two ways of considering the existence of God.

Kreeft’s first combined reason is his tenth, that of Consciousness. It considers our experience of
the elements of the eighth and therefore fifth reasons - that there is intelligence in the design
of the universe that works well together — and points out that we can make sense of it. So, if we
can make (some) sense of the universe, not only is it intelligible but we are capable of finding it
intelligible. That is a very random fact or it is because we, and the universe, are created in such
a way. This reason can of course be very effective in explaining how belief in God’s existence
is rational when it is used after explaining the fifth and eighth reasons. Thus, combinations of
objective and semi-subjective reasons can develop people’s understanding of the rational position
of God’s existence more easily.

Related to the previous reason, the eleventh reason regards Truth. It can be added to the Design
group of reasons, whilst having a clearly subjective element. Simply, as we can understand ‘eternal
truths about being}?* which is what we have been doing, then ‘truth properly resides in a mind’>* As
our minds are clearly not eternal (and thus the First Cause of the truths), an eternal mind is nec-
essary. Therefore, starting from our own experience, we can show that a greater mind is necessary.
Like several other reasons, this is not a particularly strong stand-alone reason, especially if the
recipient is open to ideas such as hive-intelligence or a non-Christian cosmic mind concept. By
beginning with this idea, the professional in this situation would find himself working backwards
and arguing against other ideas to finally reach God, which is not a good apologetical approach in
a pastoral and caring context.

The twelfth reason concerns the Origin of the Idea of God. Kreeft points out that Descartes used
this argument, which says that our ideas must originate somewhere — from ourselves or outside
of us. As we are not perfect, the idea of a prefect being must come from beyond us. As only God
is perfect, we must have some inbuilt understanding of him. While the doubter might say that
the concept of perfect is only an extension of perceiving imperfection, if man knew nothing of
perfection, how could he invent this idea as there is no real perfection in this universe (only
a contrived idea in mathematics, etc.). This reason can be used in conjunction with objective
ideas - if someone states that they hold infinite regress or an infinite chain of causes as true then
this argument, that the idea of a perfect being must come from a perfect being, is helpful to the
professional. Further, it is clear from Religious studies and anthropology that the idea of God is
common across times, races, and cultures. The idea of the distant Supreme Being, such as El in
the Middle East, is ancient and crosses cultures. Thus, the perfect being is more of an instinct than
philosophical speculation.

22 1Ibid,, p. 73.
23 Ibid.
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The Ontological argument is the thirteenth reason in Kreeft’s list for believing in God. Originating
from St Anselm just less than a millennium ago, this has often been shown to be insufficient,
but it keeps coming back as it says something powerful. It states that something real and in the
mind is greater than something only in the mind; also, God is the one of whom no greater can be
thought; so, if God only exists in the mind, an existing God would be greater; therefore, God (no
being can be greater than him) exists in the mind and also in reality. It is not a convincing proof
to the non-believer but it has its strength in that it cannot be disproved. The key issue is that if it
is connected to another proof, particularly the third reason, that existence is eternal and outside
the universe (and can be named as God) then it is clear that, as existence exists then God exists.
In reality, if someone has a pre-determined concept of God existing then it is possible to accept
the Ontological argument, but it doesn’t work on its own for someone who is a convinced atheist.
However, it can be added to other arguments to show belief as rationally consistent.

The fourteenth reason, and the final one of the combined group, is the Moral argument, which has
a number of elements. This states that morals either come from a religious origin or a material origin.
It is clear that material thinking does not in itself lead to a good moral system; modern European
morals are based mainly on the Judaeo-Christian foundation from the past, albeit some destructive
and unfair aspects are growing (such as euthanasia). It should also be pointed out that some societies
with religion are not particularly moral for us, such as the Roman treatment of unwanted children
or the treatment of young females in some societies today — although a religion exists there, it does
not have a Judaeo-Christian development of morals. A popular atheist claim is that the Golden Rule
(treat others as you wish to be treated) is sufficient, but one of its earliest origins is the Old Testa-
ment (‘love your neighbour as yourself”: Lev 19:18). Although the idea of religion is not necessarily
connected to God, never mind proof of his existence — Kreeft admits that Platonic idealism suffices
as a source for acceptable morals — he does find God as the likeliest origin of a moral conscience.
This is probably where Kreeft is weakest in his twenty proofs: he finally mentions God in terms of
love but he states there are many steps from objective moral values to the Creator of the universe
or the triune God of love’* However, for the Christian professional, when asked for an explanation
for believing in God’s existence, that God is love (Deus caritas est) and therefore has given us moral
consciences, it is generally sufficient at this level of rational response.

The subjective/objective combined group of reasons for believing in God’s existence consists of
five different reasons that expand upon objective reasons, and thus work as an enrichment of
these, or are a mix of elements concerning what is within us and that which is beyond us. As
before, they work best in conjunction with others and serve to strengthen the idea that God exists
and it is rational to believe in him. The final group, subjective reasons, will regard the experience
of the recipient.

4. Subjective reasons

Kreeft offers us six subjective reasons for believing in the existence of God and these can be the
most effective of all when explaining why we believe when asked by someone who thinks in
a postmodern relativistic way. As such a person will consider the self as the arbiter of truth, and an
individual’s feelings over general truths, the starting point needs to be that person’s own thoughts,
experiences, and feelings when presenting the rational nature of having Christian faith.

The first reason in this group, and fifteenth overall, is Conscience, which is connected to the

24 1bid., p. 79.
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previous one, the Moral argument. However, here, the objective element is removed and the
focus is on the personal obligation to follow one’s conscience. If the source of my conscience -
which has authority over me - comes from nature (lower than me) or from me or from society
(equal to me), why does it have authority over me? Clearly, the source of my conscience is from
something greater than nature, myself, and society. This source is, for many, called God and
we all have a conscience to varying extents even if we do not know the source. Obviously, this
reason opens up the idea of a greater power or authority. For some, it is necessary to use it with
one of the earlier reasons to direct that greater authority idea towards something more than an
unidentified (or unidentifiable) spiritual power or principle. Kreeft helpfully offers a number
of further points and ideas in this section to clarify what he means, and these are worthwhile
reading.

The sixteenth reason is Desire, referring to that feeling that all people have of wanting some-
thing more - more profound, deeper, more meaningful, more stimulating. It is something
of the loss of the magical, the innocent, the wonderful that is mourned in Supertramp’s The
Logical Song,” which describes growing-up as replacing that earlier feeling of wonder with
the world. This reason is similar in that it shows ‘[t]he desire for God is written in the human
heart}*® which is why man has the yearning for more: it is the yearning for God, infinite love,
it is something that cannot be satiated in this world. One of the reasons that Christians often
seem more at peace is that faith in God and grace from him quenches that desire somewhat.
A typical cynical response to this idea is that the Christian is merely using the idea of God as
a crutch, to which an answer I once heard was that ‘he is not only my crutch but my wheelchair,
my hospital bed, and even my whole hospital!”?” Again, this is not a precise reason, leading to
a clear idea of God, but it draws the postmodern relativist thinker out of their own thinking that
centres on the self to consider a higher order existence that could be God. By using the Catechism
quote above, the recipient is pointed in the Christian direction, and using this reason with others
is again more effective.

The seventeenth is brief, being Aesthetic Experience, reflecting Balthasar’s approach.?® The rea-
soning, quoted in its entirety, it states: “There is the music of Johann Sebastian Bach. Therefore
there must be a God.” There is the subjective feature in this reason that if one’s appreciation of
beauty is not so centred on Bach’s music, the source of the beauty perceived can be substituted. In
other words, that beauty exists means there is a source of that beauty, a source that is far greater,
a Creator. As Kreeft remarks in the third and final sentence in this short section, “You either see
this one or you don't’®

The eighteenth reason is from Religious Experience. This says that everyone with religious faith
has some level or degree of religious experience and as this is basically a universal truth, regardless
of what that religious experience is, there must be some kind of source of religious existence that
this stems from. Of course, religious experience can have other causes, some with deceitful intent

25 This song describes growing-up as replacing that earlier feeling of wonder with the world we can vaguely remember from early
childhood, which it briefly captures in the first verse: ‘When I was young, It seemed that life was so wonderful, A miracle, oh it was
beautiful, magical. And all the birds in the trees, Well theyd be singing so happily, Oh joyfully, oh playfully watching me’ Available at:
https://www.azlyrics.com/lyrics/ supertramp/logicalsong.html.

26 Catechism of the Catholic Church (henceforth © CCC, also available at http://www.vatican.va/archive/ ENG0015/_INDEX.HTM),
London: Burns and Oates, 2000, 27.

27 1do not recall the verbal source and the quote is paraphrased.

28 While the common path of transcendentals was to know truth, from which goodness then beauty are recognised, Hans Urs von Balthasar
begins with beauty, from which goodness can be perceived, then truth in his 16-volume ‘Trilogy’

29 KREEFT and TACELLL p. 87.

30 Ibid.
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and others simply from delusion. But we should not deny the experience of a very large num-
ber of people throughout the world and throughout history who have had religious experience.
Simply, they can’t be all wrong. This is clearly not a firm logical claim but a call to appreciate
the experience of a great number of people and not to deny them or reject them without good
reason. As with previous subjective arguments, it is about moving the recipient beyond limited
personal experience being the only arbiter of what is truth and appreciating that a very common
and consistent truth for others might indeed be more objectively accurate.

Following on from the previous argument, and tightening the idea into a more logical form, is
the nineteenth reason for believing that God exists: the Common Consent argument. This states
that belief in God is common to a great number of people, including over time; either they are all
wrong or they are not; it is surely likely that all of these people are not wrong; therefore, it is more
likely that God exists. Again, this is not a sound proof of God’s existence, and a cynic would give
it no credibility. But here we are trying to draw the strongly subjective thinker out of this position
and give credit to a widely-held position of others, which is so common it must have some cre-
dence, almost in a semi-democratic way (the professional must clarify here that he is considering
a deeply held belief, though, not a political opinion).

These subjective reasons for believing in God all do not have the same rational strength as the
previous ones, nor do they point so effectively at God himself, for each of them are about extract-
ing the postmodern relativistic thinker from thought processes that are centred on the self as the
arbiter of truth and provide a flavour of the truth as indeed objective, which then can point to
God being the source of truth. If these are not effective then Kreeft offers one more reason for
believing in God’s existence, which is not an argument as such but a very subjectively oriented
consideration.

Kreeft’s final offering of his reasons to believe in God’s existence is Pascal's Wager. As there is
no clear, concise proof that cannot be ignored that God exists, the Wager focuses somewhat on
self-interest. Simply put, if one believes in God and is correct, one wins eternal happiness; if one
believes in God and is incorrect, there is nothing; if one does not believe in God and is correct,
there is nothing; but if one does not believe in God and is incorrect, one loses eternal happiness.
Kreeft acknowledges that the “Wager can seem offensively venal and purely selfish’*' But as he
points out, used properly, it can help lead someone to faith:

The Wager cannot—or should not—coerce belief. But it can be an incentive for us to search for God, to
study and restudy the arguments that seek to show that there is Something—or Someone—who is the
ultimate explanation of the universe and of my life. It could at lease motivate “The Prayer of the Skeptic”:
‘God, I don’t know whether you exist or not, but if you do, please show me who you are.*

One further aspect that is noticeable throughout the twenty reasons for believing in the existence
of God is that the transcendentals of beauty, goodness, and truth keep appearing amongst them
in different ways. For Christians, God is the source of these:

All creatures bear a certain resemblance to God, most especially man, created in the image and likeness
of God. The manifold perfections of creatures — their truth, their goodness, their beauty all reflect the
infinite perfection of God. Consequently we can name God by taking his creatures’ perfections as our

31 Ibid., p. 92.
32 Ibid.
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starting point, ‘for from the greatness and beauty of created things comes a corresponding perception
of their Creator’®

The quotation at the end* touches upon the sixteenth reason, Desire when we seek God. The
transcendental of beauty is clearly in the seventeenth, and also the fifth and eighth. Of goodness,
the links are in the fourteenth and fifteenth, with possibly the ninth. And regarding truth, while
the eleventh is most obvious, all the reasons concern the truth because the aim of the professional
in such a conversation is to help the recipient regard the existence of God as the truth. The more
subjective reasons further attempt to aid the recipient in considering the truth in a more objective
way, or at least to consider the relativistic truths to carry some weight, even against his own
relative truth.

Conclusion

It is not an unusual possibility that a Christian professional social worker, carer, or educator could
be asked by a client or student to explain why he believes in God, whether looking for reasons to
believe, or to support an already existing faith, or even to challenge that belief. Both Scripture and
the Second Vatican Council, and in agreement with statements from the Catholic Church’s high-
est positions in recent times, make it clear that the Christian should be ready to respond to such
questions in some way, to do so, and for this to be in a Christian manner. Peter Kreefts con-
tribution in book form as well as his online webpage (Twenty Arguments for the Existence of
God) is one source that can be used to prepare for such a conversation, being a source that is not
particularly challenging for the non-specialist in this area.

The twenty reasons have been grouped here in three ways: objective, subjective, and a combina-
tion of both. This should help the professional to decide which to use depending on the interest
of the recipient. There is a certain overlap in some of the reasons and there are times where one
from a group may be connected closely with one from another group, showing that the reasons
correspond in different ways to different people’s pre-existing thoughts, positions, or beliefs. That
they all point to God’s existence, but in many different ways, can itself be a further argument due
to consistency and compatibility.

The professional should not feel an obligation to read and learn all twenty reasons, or to look
for more. To be comfortable with reading and passing on several of these in an understandable
way is certainly sufficient. Obviously, however, it is better to know more of the reasons and even
how they can work together effectively, showing consistency and depth - together, they become
a more convincing reason for believing in the existence of God. And if the professional finds the
conversation too complex or too detailed, the best action is to admit this and offer to find out the
information or to suggest arranging a meeting with another Christian professional or someone
from the local church to discuss such matters.

Overall, this article acknowledges that all Christians should be prepared to respond to someone
charitably in any setting when asked for a reason to believe in the existence of God. And here,
a brief precis of each reason, with some commentary for the Christian, has been offered in order
to help in the situation of an encounter with a recipient in a caritas or diakonia setting. While
this can be an introduction to this area with commentary on applying Kreeft’s twenty arguments,

33 CCCA4l.
34 'This is part of the Anaphora (Eucharistic Prayer) in the Byzantine rites in the Eastern Catholic and Orthodox Churches.
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the reader is encouraged to read the full offering from Kreeft, just as he himself would encourage
reading his own sources further if the reader has such an interest. For, regardless of the interest
level, the Church clearly and in different ways calls upon the Christian to be ready to give reasons
for believing in the existence of God in a respectful manner reflecting Christian love and service.
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Recenze

Georg Herbert MEAD, Mysl, ja a spolecnost, Praha:
Portal, 2017, 247 s., prekl. a tiivod O. Fafejta, ISBN
978-80-262-1180-8.

Ackoli tato slavna kniha poprvé vysla jiz r. 1934, jedna se o stézejni dilo tzv. symbolického inte-
rakcionismu, vyznamného sméru socidlni psychologie, které ovlivnilo vyvoj v zdkladnich i uzi-
za tehdejs$i dominance naturalistického behaviorismu pfineslo obohaceny rozhled po obzorech
psychologie tehdy redukované na zjednodusujici mechanistické paradigma. Autor tohoto dila
byl oznacovan za socidlniho filosofa a nékdy zarazovan mezi ,,subjektivni behavioristy®, coz mélo
vyjadfovat paradox, ovSem - jak se ukazalo - zcela nepatficny. Nebot to byl autor, kdo prekonal
tehdej$i dominujici psychologicky redukcionismus a pfinesl Siroce smysluplny pohled, prede-
v$im na pojeti utvareni socialnich roli a sebepojeti. Mead (podle G. Wiswede, 2004) prokazal, ze
¢lovék jako socialni bytost se mtze dusevné rozvijet az tehdy, kdy je schopen prozivat sebe sama
jako objekt (tedy s vyvinutim sebepojeti — ,,Self-conception” — a s prevzetim roli, které reprezentu-
j1 »socialni strukturu v individuu®). Pro oboji je vyznamny ,,zobecnény druhy” (resp. ,vyznamny
druhy®, psychicky vztazna osoba, pocinaje rodici), ktery jako zvnitfnény prebira sebekontrolu
chovani subjektu. Reakce ¢lovéka v socidlnich situacich se vyvijeji na jim v socidlnich interakcich
vyvinuté ,vyznamy objektivniho prostiedi®.

Obsahem této, pro psychologické teoretiky i praktiky velmi inspirativni knihy, je pak podrobny
vyklad teorie socialniho interakcionismu s klicovymi kapitolami vysvétlujicimi koncepty vyzna-
mu, symbolu a jeho vztahu k mysli (napt. ,vokdlni gesto a vyznamovy symbol“ a dalsi), genezi
a utvareni ja (kromé jiného s velmi zajimavym tématem ,hrani, hra a zobecnény druhy*, ,,subjek-
tivni a objektové” ja), dale jak se ja v socidlnich situacich realizuje a dalsi témata.

Kniha je rozdélena do ¢tyf ¢asti: 1. hledisko socidlniho behaviorismu, 2. mysl, 3. ja, 4. spolecnost.
Ve Ctvrté casti najde vazeny zdjemce o psychologii, ale i o sociologii celou fadu pozoruhodnych
psychologickych aspektti spole¢enského Zivota inspirujicich socialni pracovniky, ale i pedagogy
a politology, jako jsou napf. ,,povaha soucitu®, ,konflikt a integrace®, ,demokracie a univerzalita
ve spolecnosti“ a dal$i. Mead sam se oznacoval za ,socidlniho behavioristu®, protoze ,,mysl i ja
jsou v podstaté socidlnimi produkty®, ale nepodlehl mechanistickému redukcionismu zoologic-
kych laboratofi a sdm svtij ,behaviorismus® oznacil za ,,pfiméfenéjsi nez ten Watsontv".

Milan Nakonecny
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