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Editorial

Jak ve véku krizi usnadnit ¢lovéku cestu k moudrosti? To byla jedna z hlavnich otazek, ktera provaze-
la Jana Amose Komenského v jeho nelehké Zivotni pouti, vedla jej vSak s nadéji, Ze zména je mozna,
podari-li se ji dobfe pfipravit. Sam sebe pak Komensky nazyval muzem touhy, nebot nepfestaval tou-
zit po lep$im a trvale usilovat o dosazeni toho, po ¢em touzime. Také proto promyslel, jak co nejlépe
naucit nejen slupkam slov, ale téz podstaté, jadru véci. Odtud prameni usporadani jeho slovniku na
zakladé poznani prirozenosti, a nikoli po zptsobu geometrii (more geometrico), zacileného k onomu
jadru véci, které odhaluje dle jeho vize metafyzika, usporadana ovsem zpisobem vhodnym jiz pro
malé déti. Komensky tedy nabizi nejprve ziskani zakladni jazykové vybavy diky promyslenému slov-
niku, pomoci kterého se mélo vyucovat lating, a to u¢innym zptisobem, zarucujicim skute¢né osvo-
jeni jazyka - totiz schopnost tento jazyk uzivat nejen pasivné, ale i aktivné. Byl presvédcen, Ze osvojit
si takovym zpusobem jazyk lze tehdy, je-li cesta osvojovani co nejvice prirozena. Proto sviij pohled
obraci doslova k prirodé¢, ji nasloucha a z ni diky tomu také naléza zvuky pro jednotlivé hlasky abe-
cedy dané na uvod slovniku; tim je jiz kazdému ucicimu se také ukazovano, ze to, co je predkladano
k uceni, je cesta k obezndment se se skutecnosti, totiz s opravdu zivou skutecnost, jez kazdého z nds
obklopuje a jiz jsme téz participujici ucastnici, s prirodou. Jestlize slova (linquae) k dorozuménti jiz
byla dostate¢né osvojena, muze byt prikroceno k jadru slov dvermi véci (res).

Janua linguarum reserata a po ni Janua rerum, to jsou ony dvé zde minéné knihy, které mély mladiky
bezpecné pripravit k Zivotu, aby jim nebloudili jako labyrintem, ale aby jako poutnici pfemyslejici
a uvazujici o vlastni cesté dosli s pomoci Bozi az do svatyné slavy. Jak se ¢lovék ma a mtiZe na tento
zivotni cil pripravit? Komensky vidi pfipravu ¢lovéka v nabyvani moudrosti, ctnosti a zboznosti.
A opét bude neochvéjné trvat na tom, Ze tohoto trojtho ma v sobé clovék prirozené zaklady. Svét
v dobé Komenského je vsak v krizi, proto neni mozné otalet, s pfipravami je tfeba zacit co nejdrive,
usporadané, bez lenosti, s dobrymi priklady. Ma-li clovék uskute¢nit moznost byt moudry, ctnost-
ny, zbozny, je tfeba (se) cvicit. Ne cokoliv, ne jakkoliv. Vechno zalezi na dobrém poradku, poradek
musi byt pfirozeny. Pfiroda je jednou ze tfi knih, které Stvoritel clovéku vénuje. Svét, ktery nas
obklopuje, v némz prebyvame, je prvni skolou, do které vstupuje naprosto kazdy, kdo se narodi. Je
to Skola pfirodni, pfirozena (fyzika od feckého fysis). I starozakonni Job svédc¢il o tom, jak dotazo-
vanim se prirody je dosvéd¢ovan ptivod vseho v Hospodinu (Job 12,7-9). Po poznani smyslovém ve
skole prirozené nasleduje vyssi skola, metafyzika, v niz knihy nejsou vné, mimo nas, ale v nas, totiz
v nasi mysli vti$tény obraz Bozi, kde vrozené pojmy, instinkty a schopnosti uci, pfipominaji, podné-
cuji a rozum, vnitini svétlo neboli oko dusi, zde prispiva k posouzeni. Treti $kolou je hyperfyzika,
kde jiz neuci ani zadny tvor prirody, ani ¢lovék, nybrz Blih sim skrze knihy inspirované Duchem
Bozim, skrze Pismo. Zde jiz neuci smysly ani rozum, ale pokorna vira. Zde sdm Bih promlouva
k srdci. Jako je stvofeni svéta pricitdno Bohu Otci, osviceni mysli Bohu Synu a rozniceni srdci Bohu
Duchu svatému, tak je tfeba v jednoté vsech tii pozemskych skol rozliSovat a dodrzovat jejich vhod-
né poradi. V prvni skole jsme ontodidaktoi, ve druhé autodidaktoi, ve tfeti theodidaktoi, to jest
vzdélani vécmi, vzdélani sebou, vzdélani Bohem. VSechny tfi pozemské skoly jsou ¢lovéku Bohem
otevieny k priprave, aby smrti presel do zivota a vidél zcela a v tplnosti.
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Je vSak néco z vyse uvedeného vice nez 350 let po smrti Komenského viibec jesté aktualni? Mohou Ko-
menského vize, jeho pripravné prace k napravé véci lidskych byt inspirativni i dnes? Jak miize Komen-
sky jako filosof ¢i Komensky jako teolog prohloubit pohled na ¢lovéka, ktery uplatiuji ve svém rozvoji
dnes$ni humanitni a socialni védy? Takové otazky si chtélo klast a kladlo pfi své ptipravé predkladané
¢islo casopisu Caritas et veritas s tématem Jan A. Komensky — mozné inspirace po vice nez 350 letech.

Peter Kondrla v prvnim tematickém ¢lanku nazvaném Sloboda ako prostriedok i ciel v Komenského
filozofii vychovy odhaluje klicovou hodnotu vychovy a zaroven vysvétluje, jak odmitani ¢i rezignace
na svobodu souvisi se snahou zbavit se odpovédnosti. Vychova se tyka lidské bytosti, proto se tyka
vzdy zaroven i promény spole¢nosti. Chce-li byt spolecnost odpovédnou, méla by zaroven ve vy-
chové akcentovat svobodu jako cil i prostredek. Jan Habl v textu Harmonia, Scientia, Economia - tfi
motivy zdapadni filosofie vychovy ukazuje vzajemnou propojenost a proménu jednotlivych déjinnych
epoch zapadni kultury ve vztahu k obrazu vychovy, pficemz dosvédcuje jedine¢né celostni pojeti
educatio u Komenského. Vyzvou ke skutecnému promysleni podstaty Komenského usili je ¢lanek
Radost v pojeti ]. A. Komenského autorky Miriam Prokesové, ktera zkoumanim fenoménu radosti
v Komenského dile predstavuje ctenarim méné obvykly pohled na poutnika labyrinty svéta. Helena
Zbudilova ¢lankem Komenského Educatio v perspektivé pedagogiky volného ¢asu ukazuje aktualnost
moravského rodaka a konkrétni mozné inspirace nejen pro jeden z rozvijejicich se obort pedagogi-
ky, v némz je vyzva k zivotu v prosttedi scholé, totiz v prostfedi volného, svobodného prostoru i casu
umoznujiciho naslouchdni bytostné vyzve, obzvlasté akcentovana. Ctirad Vaclav Pospisil predklada
¢lankem Jan Amos Komensky v casopisech prvorepublikovych ceskoslovenskych svobodnych zednd-
i (1925-1938) vysledek svého prizkumu prvorepublikovych text vydavanych dvéma periodiky:
Svobodny zedndr a Die drei Ringe. Dva roky pifed Komenského smrti vyslo jeho dilo Unum necessa-
rium, podle titulu knihy sepsané v sedmdesatém sedmém roce autorova Zivota. Odkazem na JeziSova
slova tradovana v pfibéhu o navstévé v domé Marie a Marty, jez Komensky vlozil do nazvu jednoho
ze svych nejmalebnéjsich latinskych spist, rozvrhuje Tomas Cyril Havel v ¢lanku ,,Jedno nezbytné®
v Ceském vzdélavani moznosti (nejen) nabozenské vychovy v soucasnosti.

Kromé pravé uvedenych tematickych textd vydavame v tomto Cisle také v ramci Studie Varia
¢lanek od Jana Kandka a Jana Vaného Spatné obleceny cisai? Vyzkum spirituality v socidlnich vé-
ddch, analyza metodologickych ptistupii. Nasledujici text Vyzkum spirituality a syndromu vyhoteni
v Hospicu sv. Jana Nepomuka Neumanna zpracovala Helena Machulovd, Pavel Kilbergr a Alena
Polackova a predkladaji v ném ¢tenarim casopisu vysledky svého Setfeni.

Mezi nerecenzované texty a recenze spada studie Lubose Kropacka Isldm ceskyma ocima I, ktera je pokra-
¢ovanim analyzy zapocaté v predchazejicim Cisle ¢asopisu. Autorem prvni recenze uvedené v tomto Cisle
je Roman Micka, ktery poukazuje na knihu Modely a teorie demokracie z pera Mariana Sekeraka. Milan
Nakonecny recenzoval pro predkladané ¢islo casopisu dvé knihy, z nichZ prvni s titulem Zlo a podtitulem
Véda o temnych strankdch lidstvi napsala Julia Shawova a prelozila Petra Miketova. Druha Nakonecného
recenze je vénovana publikaci Integrdlni antropologie autorského kolektivu pod vedenim Martiny Ciché.
Toto cislo casopisu Caritas et veritas uzavird zprdava z pdtého rocniku islamologické konference
v Ceskych Budéjovicich, podand organiztorem této konference Martinem Klapetkem.

Vsem Ctenafim prejeme inspirativni ¢teni a spole¢né s muzem touhy, Janem Amosem Komen-
skym, si dovolujeme vyslovit vyzvu ¢i odkaz vSéem zamyslejicim se nad napravou véci lidskych:
Omnia sponte fluant absit violentia rebus.

Zuzana Svobodova
koeditorka Caritas et veritas
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Editorial

In an age of crisis, how can the way be made straighter for a person to pursue wisdom? This was
one of the main issues that accompanied John Amos Comenius on his difficult journey of life.
There was hope included, though, that change, if prepared well, is possible. Comenius then called
himself a man of desire, because he did not cease to desire the better and to constantly strive to
achieve what people desire. That is why he thought about how not to stay on the surface, but to
see the essence, the core of things in the teaching process. The arrangement of his vocabulary on
the basis of knowledge of nature, and not in the way of geometers (more geometrico) comes from
it. According to his vision, it is aimed at the core of things that metaphysics, which is arranged in
a way suitable for young children, reveals. Firstly, Comenius offers the acquisition of basic langu-
age skills thanks to a well-thought-out vocabulary. It was used to teach Latin in an effective way
that guarantees the actual acquisition of the language — namely the ability to use the language not
only passively but also actively. He was convinced that language could be mastered in this way
if the learning path is as natural as possible. So, he literally turns his gaze to nature, listens to it,
and finds sounds for the individual sounds of the alphabet in nature. These are introduced at the
beginning of the dictionary. This also shows to every learner that the presented study material is
a way to become acquainted with reality. This is the truly living reality that surrounds each of us
and we are its active participating part. It is nature. If the words (linguae) o be understood have
already been sufficiently mastered, one can proceed to the core of the words of things (res).

Janua linguarum reserata and after it Janua rerum, these are the two books mentioned here which
were to safely prepare young people for life, so that they would not consider their life a laby-
rinth. They should have been pilgrims thinking and pondering about their own journey who,
with God’s help, should have reached the sanctuary. How should one prepare oneself for this life
goal? Comenius sees man’s preparation in acquiring wisdom, virtue, and piety. And again, he will
steadfastly insist on the fact that man has natural foundations of these three elements. However,
the world in Comenius’s time was in crisis, so it is not possible to procrastinate. Preparations had
to begin as soon as possible, in an orderly manner, without laziness, with good examples. If one
is to realise the opportunity to be wise, virtuous, pious, one must practise. One cannot practise
just anything, in any form. Everything depends upon good order, and this order must be natural.
Nature is one of the three books that the Creator devotes to man. The world around us, in which
we live, is the first school that absolutely everyone enters. It is a natural school (physics from
Greek physis). Even Job witnessed that, by seeking answers in nature, the origin of everything
in the Lord is witnessed (Job 12:7-9). Sensory knowledge in the natural school is followed by
a higher school, metaphysics. In it, books are not outside but inside us, namely in our minds. It
is an imprinted image of God in our minds. Innate concepts, instincts, and abilities teach, recall,
stimulate. Reason, inner light or the eye of souls, contributes to judgment here. The third school is
hyperphysics, where neither the creature of nature nor man teaches anymore. The teacher is God
himself. He teaches through books inspired by the Spirit of God, through the Scriptures. Here, ne-
ither the senses nor reason teach. One is educated through humble faith. Here God himself speaks
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into one’s heart. As the creation of the world is attributed to God the Father, the enlightenment of
minds to God the Son, and the kindling of the hearts to God the Holy Spirit, so all three earthly
schools, in their unity, must be distinguished and their proper order observed. In the first school
we are ontodidaktoi, in the second autodidaktoi, and in the third theodidaktoi. In the first case,
we are educated by things; in the second case, we are educated by ourselves; and in the third case,
we are educated by God. All three earthly schools are open to man by God, so that he may come
to life through death entirely and completely.

But is any of the above, more than 350 years after Comeniuss death, still relevant? Can
Comenius’s visions and his preparatory work within the reform of human affairs be inspiring
even today? How can Comenius as a philosopher or Comenius as a theologian deepen the view
of man which is applied in the development of today’s humanities and social sciences? Such
questions were asked within the preparation of the presented issue of the journal Caritas et veritas.
It introduces the topic of J. A. Comenius - possible inspirations after more than 350 years.

In the first thematic article entitled Freedom as a Means and a Goal in Comeniuss Philosophy of
Education, Peter Kondrla reveals the key value of education and at the same time explains how
refusal of or giving up on freedom is related to trying to rid oneself of responsibility. Education
concerns the human being, therefore it always concerns the transformation of society at the same
time. If society wants to be responsible, it should also emphasise freedom in education as a goal
and a means. Jan Habl in the text Harmonia, Scientia, Economia — Three Motifs in the Western
Philosophy of Education shows the interconnection and transformation of individual historical
epochs of Western culture in relation to the image of education. At the same time, he confirms
the unique holistic concept of education in Comenius. The article Joy in J. A. Comenius’s Concept
by Miriam Prokes$ova, which (by examining the phenomenon of joy in Comenius’s work) presents
a less common view of the pilgrim in the labyrinth of the world to readers, is a challenge for one to
really think about the essence of Comenius’s efforts. Helena Zbudilovd’s article Comenius’s Educa-
tio in the Perspective of Leisure Time Pedagogy shows the topicality of the Moravian native and spe-
cific possible inspirations for one of the developing fields of pedagogy (but not only this). In it, this
challenge to live in the school environment (that is, the environment of free space and time which
enables listening to the essential challenge) is especially accentuated. In the article John Amos Co-
menius in the Journals of Czechoslovak Freemasons during the First Republic Period (1925-1938),
Ctirad Vaclav Pospisil presents the result of his research of First Republic texts published by two
periodicals, Svobodny zedndr and Die drei Ringe. Two years before Comenius’s death, his work
Unum necessarium, based on the title page of this book, was written in the seventy-seventh year
of the author’s life. Referring to the words of Jesus in the story of the visit to the house of Mary
and Martha (Unum necessarium, which Comenius put in the title of one of his most beautiful
Latin writings), Tomas Cyril Havel outlines the possibilities of (not only) contemporary religious
education in Czech education in his article ‘One Thing Necessary’ in Czech Education.

We wish all readers an inspiring reading. Together with the man of desire, John Amos Comenius,
we would like to express a challenge or message to all who are thinking about the reform of
human affairs: Omnia sponte fluant absit violentia rebus.

Zuzana Svobodova
Co-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.

1/2022 Potencidly a rizika komunitné vnimaného spolecenstvi pro zvladani pandemie
Uzavérka: 31. 12. 2021

Pandemie je ¢asto zjednodusené vnimana jako zdravotni problém, ptip. jako zdravotni problém,
ktery je tfeba prekonat s pomoci matematickych a statistickych principti. Méné je vniman ko-
munitni rozmér zvladani pandemie, tj. dosazeni potfebné urovné informovanosti a davéry v siti
socialnich vztahi tvoricich spole¢nost. Pouze v prvni pol. r. 2020 jsme mohli prvky takového ko-
munitniho pfistupu ke zvladani pandemie pozorovat, kdyz si lidé vzajemné sili rousky, udrzovali
socialni odstup a podporovali se pfi zajisténi kazdodennich Zivotnich potteb. V druhé pol. r. 2020
avr. 2021 mtizeme naopak pozorovat hlubokou krizi divéry ve stat, ktera se jako infekce prenasi
i do sité socidlnich vazeb a vztaht v celé spolecnosti v duchu hesel jako ,,nikdo nikomu neveéfi,
»nikdo se na nikoho nemize spolehnout” a ,,kazdy se stara jen sam o sebe“. Komunitni prace je
jednou z metod socialni prace, ktera naopak sleduje prekonani socialnich problémi pomoci po-
silovani socialniho kapitalu v komunité i spole¢nosti. K tomu patfi pravé informovanost komu-
nity a spolecnosti, stejné jako tzv. generalizovana divéra v komunité a spole¢nosti. Pfispévky pro
toto Cislo Caritas et veritas by se proto mély zamérit pravé na problém informaci a komunikace
ve spolecnosti, stejné jako divéry ve spolecnosti a roli, jakou pritom hraji pomahajici profese,
aby mohla byt pandemicka situace pfekonana a bylo obnoveno jak pfedivo socialnich vazeb, tak
i diivéra ve spolecnosti.

2/2022 Vychova k dobru, pravdé a krase jako aktualni vyzva (nejen) pro soucasnou
pedagogiku
Uzavérka: 30. 6. 2022

Téma se zamétuje na hledani cest vychovy, majici podil na transcendujicim duchovnim presahu
lidské bytosti k celkiim bez marga, jako jsou dobro, pravda a krasa; v duchu platénském téz jako
k jedinému nedélitelnému celku. Predmétem badani je pohyb k hodnotam dobra, pravdy a krasy
vproménach ¢asu a jejich aktualnost vdobé postmoderni, a to prizmatem hlediska pedagogického,
filozofického a nabozenského, véetné jejich projevii v uméni. Poslanim $koly je rozvijet smysl pro
tyto ideje; poskytovat hluboké prozitky dobra, krasy a pravdy zakladajici osobnost v celozivotnim
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rozméru. Pfekonani obrovského hodnotového relativismu postmoderni doby predstavuje trvalou
vyzvu pro vychovu ¢lovéka ve 3. tisicileti ve smyslu integralniho pojeti vychovy jako péce o dusi.
Vzdélani a vychova musi ¢lovéka pozvedavat, otevirat jej k opravdovému tazani a vlastni hloubce
a k celkovému déni v linii jedinec-spolecnost-celek svéta. Nejvyssi triada hodnot Pravdy, Krasy
a Dobra ztstava ¢lovéku véénou vyzvou.

1/2023 Promény vnimani smrti a truchleni ve 21. stoleti
Uzéavérka: 1. 1. 2023

Smrt a tim také truchleni zacalo byt dle nékterych v Evropé ke konci 19. a zacatkem 20. stoleti
vnimano jako zakazané ¢i skryvané téma. Pritomnost smrti se neshodovala s akcentovanim
rozvoje spolecnosti, trvale dosazitelnych uspéchi, vseobecného rtstu. Od sedmdesatych let 20.
stoleti se ovsem ukazuje, Ze tento neomezeny ruist je pouze chiméra. Pandemie covidu-19 nasledné
(skrze denné prezentované pocty nakazenych a zemrtelych) postavila téma smrti jako takové na
vyznamné misto ve vefejném prostoru. Toto, kromé dalsich faktort, pak vyvolalo zmény v procesu
truchleni a pravdépodobné také vnimani smrti.

Zita zkuSenost nového tisicileti a stoleti tak nastoluje v kontextu truchleni a smrti otazky jako: Jak
se proménilo vnimani smrti a truchleni? Jakym zptisobem reaguje soucasna teologie a filosofie na
téma smrti a truchleni? Jakym zptisobem zkoumaji posuny prozivani a vhimani smrti a truchleni
socialni védy? Jak muize byt teologicky a filosoficky pohled na smrt a truchleni inspirativni pro
proménujici se pohledy na smrt a truchleni ve spole¢nosti? Jak mohou byt zjisténi socialnich véd
o procesu truchleni v soucasné dobé inspirativni pro teologii a filosofii?

Prispévky do tohoto cisla by mély reflektovat zmény ve vnimani smrti a truchleni v ramci 21.
stoleti, vzajemnou provazanost spirituality/religiozity a truchleni, vnimani smrti a soucasné
pohledy na smrt a truchleni v socialnich védach, teologii a filosofii (tzv. humanities).

Klicova slova: smrt, truchleni, vnimani smrti, prozivani smrti, vhimani truchleni, filosofie smrti,
teologie smrti, filosofie truchleni, teologie truchleni, socidlnévédni pohled.

2/2023 Role vychovy a vzdélavani v 21. stoleti pro rozvoj osobniho, profesniho
a obcanského zivota
Uzaveérka: 30. 6. 2023

Téma se zaméruje na fenomén vychovy a vzdélavani v 21. stoleti v dimenzich rozvoje znalosti,
dovednosti a postoji vyuzitelnych v osobnim, profesnim a obcansky zodpovédném zivoté.
Otevira prostor pro reflexi aktualnich potfeb a novych vyzev pro oblast vychovy a vzdélavani ve
3. tisicileti. Pfedmétem zkoumani je hledani cest celozivotniho vychovné vzdélavaciho procesu
pro clovéka 3. tisicileti a jeho formovani v autentickou, integrovanou a socializovanou osobnost.
Jak byt sam sebou a s druhymi lidmi, orientovat se v celospolecenskych tématech a prosazovat
v zivoté pozitivni hodnoty - to vSe zlistava trvalou vyzvou nejen pro pedagogy.

Klicovymi momenty mohou byt: pandemie onemocnéni covid-19, vychova jako dilna lidskosti,
kultivace lidskosti, vyuziti skrytého lidského potencialu, sebevychova a sebevzdélavani.
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Topics of future issues

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

1/2022 Potentials and Risks of a Social-unit Perceived as a Community for Coping with
a Pandemic
Deadline: 31 December 2021

A pandemic is often simply perceived as a health problem, or as a health problem that needs to
be overcome with the help of mathematical and statistical principles. The community dimension
of coping with a pandemic, that is, achieving the necessary level of information and trust in the
network of social relations in the society, is less perceived.

In the first half of 2020, we could observe elements of such a community-based approach towards
coping with a pandemic. People sewed masks for others, maintained social distance, and sup-
ported each other’s daily living needs. Conversely, in the second half of 2020 and in 2021, we can
observe a deep crisis of trust in the state which, like an infection, is transmitted to the network
of social ties and relationships throughout the society. This atmosphere is formed in the spirit of
slogans such as ‘no one trusts anyone, no one can rely on anyone, and ‘everyone cares only for
himself’. Community work is one of the methods of social work which, on the contrary, seeks to
overcome social problems by strengthening social capital in a community and society. This in-
cludes community and society awareness as well as generalised trust in a community and society.
Contributions to this issue of Caritas et Veritas should therefore focus on the problem of infor-
mation and communication in society, trust within society, and the role of helping professions in
overcoming the pandemic and restoring both social ties and trust within society.

2/2022 Education for Good, Truth, and Beauty as a Current Challenge (not only) for
Contemporary Pedagogy
Deadline: 30'" June 2022

The topic focuses on the search for ways of education which contribute to the spiritual transcen-
dence of the human being towards the whole without limits. The whole includes goodness, truth,
and beauty. In the Platonic spirit, we speak about a single indivisible whole. The subject of the
research is the movement towards the values of goodness, truth, and beauty in the changes of time
and their topicality in the postmodern period. It is done through the prism of the pedagogical,
philosophical, and religious points of view, including manifestations of these values in art. The
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mission of the school is to develop a sense of these ideas: to provide deep experiences of goodness,
beauty, and truth in order to establish the personality in a lifelong dimension. The overcoming
of the immense value relativism of the postmodern era represents a constant challenge to human
education in the 3rd millennium in the sense of an integral concept of education as care for the
soul. Education and upbringing must lift a person, open him to true questioning, his own depth,
and to the overall events in the line of individual-society—whole world. The highest triad of values
of Truth, Beauty, and Good remains an eternal challenge for man.

1/2023 Changes in the Perception of Death and Mourning in the 21st Century
Deadline: 1t January 2023

According to some, in Europe at the end of the 19th and the beginning of the 20th century, death
and thus mourning began to be perceived as a forbidden or hidden topic. The presence of death
did not coincide with the emphasis on the development of society, sustainable achievements, ge-
neral growth. However, since the 1970s, this unrestricted growth has proven to be a chimera. The
COVID-19 pandemic subsequently (through the daily numbers of infected and deceased) gave
the topic of death a significant place in the public space. This, among other factors, then caused
changes in the mourning process and probably in the perception of death as well.

The lived experience of the new millennium and century thus raises questions in the context of
mourning and death, including the following. How has the perception of death and mourning
changed? How does contemporary theology and philosophy react to the subject of death and
mourning? How do the social sciences examine the shifts in experiencing and perceiving death
and mourning? How can a theological and philosophical view of death and mourning be inspi-
ring for the changing opinions on death and mourning in society? How can the findings of the
social sciences about the mourning process be inspiring for theology and philosophy today?
Contributions to this issue should reflect changes in the perception of death and mourning within
the 21st century, the interconnection of spirituality/religiosity and mourning, the perception of
death and current opinions on death and mourning in the social sciences, theology, and philosophy
(humanities).

Keywords: death, mourning, perception of death, experiencing death, perception of mourning, philo-
sophy of death, theology of death, philosophy of mourning, theology of mourning, social science view.

2/2023 The Role of Education for the Development of Personal, Professional,
and Civic Life in the 21st Century
Deadline: 30" June 2023

The topic focuses on the phenomenon of education in the 21st century in the dimensions of the
development of knowledge, skills, and attitudes usable in personal, professional, and civic life. It
opens up space for reflection on current needs and new challenges for education in the 3rd mi-
llennium. The subject of the research is the search for ways of a lifelong educational process for
the person of the 3rd millennium and his formation into an authentic, integrated, and socialised
personality. How to be oneself, interact with other people, orient oneself in societal issues, and
promote positive values in life — all of this remains a constant challenge not only for teachers.
The key moments can be: COVID-19 pandemics, education as a workshop of humanity, cultivation
of humanity, use of hidden human potential, self-education.
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Rozhovor

S komeniolozkou PhDr. Vérou Schifferovou, CSc.

PhDr. Véra Schifferova, CSc. je historicka filosofie, zabyva se pre-
devsim Janem Amosem Komenskym a Janem Patockou. Vystudo-
vala obor filosofie — politickd ekonomie na Filosofické fakulté UK
(1978-1983). Je védeckou pracovnici Oddéleni pro komeniologii
Filosofického ustavu AV CR, vyucuje externé na Filosofické fakulté
UK, Pedagogické fakulté UK a Filosofické fakulté Univerzity Pardu-
bice. Je autorkou rady védeckych studii publikovanych casopisecky
i knizné v Ceské republice a v zahrani¢i. Za kandidatskou dizertaci Ke
komeniologickému odkazu Jana Patocky ji byla udélena Cena Jose-
fa HIavky. Je editorkou Komeniologickych studii Jana Patocky a jeho
Korespondence s komeniology. Byla ¢clenkou tymu, jemuz byla za vy-
dani ceského prekladu Komenského Obecné porady o ndpravé véci
lidskych v r. 1993 udélena Cena Josefa Jungmanna od Obce pifekladatell. Podili se na vydava-
ni kritické edice Johannis Amos Comenii Opera omnia, v r. 2017 ve spolupraci s dr. Vojtéchem
Balikem vydala ¢esko-latinsky komentovany soubor Komenského Spist o prvni filosofii. Inten-
zivné spolupracuje se zahrani¢nimi odborniky, v poslednich letech predevsim Spanélskymi
a kolumbijskymi.Vr.2019 vydala v argentinském nakladatelstvi e-knihu o Komenského etice,
v letech 2020-2021 proslovila nékolik pfednasek v rdmci online cykld zaméfenych na Komen-
ského a Patocku, které usporadali pracovnici Narodni pedagogické univerzity v Bogote.
Vazena pani doktorko, predev$im Vam chci podékovat za to, Ze jste souhlasila s timto roz-
hovorem pro ¢asopis Caritas et veritas. Vénujete se mimo jiné praci v komeniologickém od-
déleni Akademie véd, celym nazvem Oddéleni pro komeniologii a intelektudlni déjiny raného
novovéku Filosofického tistavu, v. v. i., Akademie véd CR, zabyvate se filosofickou intepretaci
J. A. Komenského. Mohla byste prosim nastinit, jak jste se sama k promysleni Komenského
odkazu dostala a jak se postupné Vase naklonnost ke Komenského dilu rozvijela?

Vazena a mila pani doktorko, to naopak ja musim podékovat Vam, ze jste mne k rozhovoru vyzvala. Jak
dobfe vite, filosofickému vykladu Komenského se vénuji jiz takrka ctyfi desetileti. Vzhledem k tomu
muize byt ma odpovéd na Vasi otazku ponékud prekvapiva: Kdysi, jesté v dobé svého studia na FF UK,
jsem byla ke Komenskému pfivedena vnéjsimi okolnostmi, byla to spise jen jakasi via negationis, po niz
jsem k nému dospéla. Pokusim se to stru¢né objasnit. V roce 1973, na samém pocatku tzv. ,normaliza-
ce’, se dékanem Filosofické fakulty UK stal Vaclav Rab, jemuz coby absolventu Vysoké skoly politické
Ustfedniho vyboru Komunistické strany Ceskoslovenska (sarkasticky nazyvané ,Vokovickd Sorbon-
na“) nalezel titul RSDr. (rerum socialium doctor, jak se to tehdy ovsem vysvétlovalo: ,,rozhodnutim
strany doktor®). Filosofii jsem zacala studovat v roce 1978. Bylo to rok po Charté 77 a Filozoficka fakul-
ta UK jako celek, katedra filosofie pak obzvlasté, se stala predmétem zvysené ideologické ostrazitosti.
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Dovolte mi jednu malou odbocku, bez niz by ona vy$e zminéna via negationis nebyla vysvétlitelna.
V roce, kdy jsem skladala maturitni zkousku, zemfel Jan Patocka (jehoz jsem bohuzel osobné nepo-
znala). Na Gymnaziu Budéjovicka, kde jsem tehdy studovala, vyucoval filosofii pan profesor Fran-
tisek Votlucka, jenz se jako ke svému uciteli hlasil k universitnimu profesoru J. B. Kozékovi a svym
klasickym vzdélanim a celou svou osobnosti nam predstavoval, co pfed nami mélo byt zakryto
a utajeno: tradi¢ni evropskou vzdélanost. Byl to state¢ny muz, zicastnil se Patockova pohtbu a pak
nam o tom ve $kole vykladal, chovali jsme k nému velkou uctu. A tak pravé v tomto roce, zasluhou
svého stfedoskolského ucitele filosofie i paradoxni zasluhou obludné propagandistické kampané,
ktera byla rozpoutana proti Janu Patockovi, jsem se zacala intenzivné zajimat: Kdo je ten Cestny
a odvazny filosof, ktery tak kontrastuje s vulgaritou a nizkosti rozbésnéné moci? Co to vlastné je,
ta filosofie? Filosofii jsem byla fascinovana, pustila jsem se do studia jejich déjin, nedovedla jsem si
predstavit, Ze bych studovala néjaky jiny obor. Nékteri pratelé i ucitelé mne samoziejmeé varovali, Ze
studium filosofie bude vystaveno vselijakym politickym a ideologickym tlakéim. Nedbala jsem toho,
vétila jsem, ovSem dosti naivné, Ze ,,zadna kase se neji tak horka, jak se uvari®

Nékdy v pribéhu studia se vedeni katedry filosofie ujal profesor Josef Muzik. Prisel sem také z ,Vo-
kovické Sorbonny*, s ikolem vyloucit z katedry viechny ucitele, kteti nebyli &leny KSC. Systematic-
ka filosofie jakéhokoli zakotveni a zaméreni se tehdy na katedfe nepéstovala, jeji misto plné zaujal
ideologicky surrogat filosofie. Natlaku o néco lépe odolavaly déjiny filosofie, byt tradované ve vice ¢i
méné prekroucené a ideologizované podobé. Situace se dotkla i nas, studentt. Kdyz jsme stali pred
volbou témat diplomnich praci, byla nam predlozena témata ryze ideologicka, s tim, Ze témata zamé-
fend k dé¢jinam filosofie ndam povolena nebudou. Takto trapné jsem ale studium zakoncit nechtéla.
Vychodisko nasla pani docentka Jaroslava Peskova. Doporucila mi, abych psala o Komenském, ze
je totiz velika nadéje, Ze to projde, vzhledem k chystanému vyroc¢i Komenského. A tak jsem napsala
a obhdjila diplomni praci Etika v dile J. A. Komenského. Kdyz jsem se pak dozvédéla, ze Komenskym
se zabyval Jan Patocka, bylo vlastné o mé celozivotni orientaci rozhodnuto. K Pato¢kovym textiim
jsem se v té dobé samoziejmé dostavala s velikymi obtizemi. Rozpominam se, kterak — kdyz jsem si
chtéla v jedné prazské verejné knihovné precist jeho fundamentalni stat O filosofii Jana Amose Ko-
menského z roku 1970, musela jsem tam donést zvlastni potvrzeni vyhotovené tajemnikem katedry
a opatrené razitkem, ze stat potfebuji ke studijnim tcelim. Kdyz se mi pak ve studovné nalezity
ro¢nik ¢asopisu Slavia, v némz byla stat otisténa, konecné dostal do rukou, zjistila jsem, Ze Patockova
studie tam neni - stranky byly vyfiznuté! Pani dr. Olga Louzilova, vedouci mé diplomni prace, mne
bona fide upozornila, ze Patocka nesmi z té mé prace ,,tréet” a ze alespon na prvni strance by mél byt
néjaky marxisticky termin - tomu jsem vyhovéla, pouzila jsem termin ,,spole¢ensko-ekonomicka
formace®, pfipadal mi méné hrozny nez napiiklad ,tfidni boj“ To ale jesté neni vSechno. Vedouci
katedry Josef Muzik nas studenty pomérné kratce pred statnimi zkouskami zval k individudlnimu
rozhovoru, pfi némz nas upozornoval, Ze v oboru filosofie nenajdeme uplatnéni, pokud nevstoupime
do Komunistické strany Ceskoslovenska. A tak jsem po skonceni studia viibec o praci v oboru neu-
silovala, protloukala jsem se v3elijak, mimo jiné jsem par mésicti ucila v u¢novském ucilisti. Vycho-
disko z této prekérni situace opét nasla pani docentka Peskova. Vyjednala pro mne pfijeti k ro¢nimu
studijnimu pobytu v komeniologickém oddéleni, které tehdy bylo soucasti Pedagogického ustavu
J. A. Komenského Ceskoslovenské akademie véd. Méla jsem tu ¢est poznat tu vynikajici odborni-
ky a dobré lidi, jak napriklad filosofa Stanislava Sousedika, klasické filology Jitiho Benese, Martina
Steinera, Marii Kyralovou a Markétu Klosovou, historiky Martu Beckovou a Vladimira Urbanka.
Byla jsem tam pozdéji prijata do pracovniho poméru jako ,,odborna pracovnice® K zarazeni na misto
svédecké pracovnice” bylo totiz nutno absolvovat tzv. ,,aspiranturu ¢ili védeckou vychovu® a ziskat
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titul CSc. Do aspirantury jsem v$ak byla pfijata az v roce 1990, to uz jsem ale mohla predlozit a obha-
jit kandidatskou dizertaci o komeniologickém odkazu Jana Patocky. Predtim bylo pfijeti ustavi¢né
odkladano, zaminky se snadno nasly. Napriklad: vedeni Pedagogického tstavu si nejprve muselo vy-
zadat posudek uchazece - byt tento uchaze¢ ¢lenem Komunistické strany Ceskoslovenska nebyl - od
tzv. uli¢ni organizace KSC (podle mista trvalého bydlisté). Dozvédéla jsem se, ze v posudku mé dalsi
studium doporuceno nebylo. Ten stupidni posudek se mi pak dostal do rukou po sametové revoluci;
negramotnost, evidentné zla viile a chut uskodit jeho tfi autortd byla dechvyrazejici. Prvni véta znéla:
»Soudruzka... bydli s jejimi rodi¢i na nasem bydlisti“. Pak néjaké vyhrady, naptiklad, ze se neucast-
nim sobotnich brigad, Ze jsem neprojevila zdjem o mistni organizaci Svazu socialistické mladeze atd.
délnické penize® To je myslim vymluvné samo o sobé, nevyzaduje to dalsiho komentare.

Vy jste se mne ale, pani doktorko, také ptala, jak se rozvijela ma naklonnost ke Komenskému. Dovol-
te tedy jesté nékolik slov k tomu. Je samozfejmé, ze eminentné mne zajimaly komeniologické studie
Jana Patocky. V letech 1981 a 1984 uvefejnil v Bochumi pfedni némecky komeniolog a pritel Jana
Patocky jejich souborné vydani, pofizené na zakladé samizdatového vydani Radima Palouse. Klaus
Schaller pak nékolik exempléii oficialné daroval Pedagogickému tstavu CSAV. To byla vyborn4 tak-
tika, jeZ nam zjednala legalni pfistup k Patockovym textim. V 90. letech jsem se pak ujala edi¢ni
pripravy jejich vydani v Patockovych Sebranych spisech, byla jsem moc rada, ze takto mohu uzite¢né
vyuzit jak svou znalost Komenského, tak i Patockovych komenian. Vydavatelé Patocky Ivan Chva-
tik a Pavel Kouba s tim souhlasili, protoze jejich odborny zdjem je primarné zaméfen jinam nez ke
Komenskému. Nejprve jsem ale byla vyslana, abych se o tom domluvila s nékdejsim samizdatovym
vydavatelem Patockovych komeniologickych textti Radimem Palousem. Radim Palous byl v té dobé
rektorem Univerzity Karlovy. Méla jsem z prvniho setkani s nim velikou obavu, kterou ale pan rektor
okamzité rozptylil, nebot se mnou ,vyplasenou jako mala myska“ jednal naprosto vlidné a jako bych
mu ja, zacatecnice v oboru, byla rovna. To jsem ostatné na ném vzdy obdivovala, kdyz jsem pozdéji
byla svédkem toho, jak stejné laskavé a nepovysené rozmlouva se svymi studenty na Pedagogické fa-
kulté UK. Na mysli mi v této souvislosti tane Komenského doporuceni, jez pan profesor Palous jisté
dobfe znal: ,,U¢itel necht ma na paméti, ze on je jiz ve svétle, zatimco zakovi teprve svita“. Trojdilnou
edici Patockovych komeniologickych studii jsem pak pripravovala takika deset let. Nutno pfipo-
menout, Ze to bylo v dobé pred internetem. Takika denné jsem chodila po prazskych knihovnach
a lustila ,,detektivni zahady® z Pato¢kovych komenian, jako napt. jeho vyroky ,Jeden fimsky basnik
napsal... Jak pravil Schelling...“ etc. - bylo nutno tyto a podobné vyroky identifikovat a doplnit k nim
bibliografické tidaje. Jednou jsem ve studovné Narodni knihovny CR zaslechla knihovnice, které si
o mné sdélovaly: ,To je ta pani, co si pijcuje celé sebrané spisy”. Pred vydanim kazdého svazku
jsem spolecné s Ivanem Chvatikem délala kolace, tj. pred¢itala jsem mu Patocktv rukopis (pokud
se zachoval) a on kontroloval, zda je to v edici spravné. Takto jsme spolu precetli vSechny tfi dily
Komeniologickych studii. Z4dal, abych mu vysvétlila cokoli, co mu piipadalo nejasné ¢i nedotazené,
jeho naroky na mou praci byly maximalni, vyptaval se ustavicné. Kdyz mne jednou vybidl, abych
vysvétlila Patockav vyrok ,,Podle Kvacalova sdéleni u Rypacka se Nigrinus jmenoval Kone¢ny*, pro-
padla jsem docasné hlubokému zoufalstvi. No, a pak jsem to rozlustila a v komentari objasnila. Jsem
za to zpétné Ivanu Chvatikovi velmi vdé¢na, protoze mne naucil neuhybat pred obtiznymi problémy
a zdanlivé neobjasnitelnymi zahadami, pracovat co mozna disledné a diikladné. Nebylo to nikterak
snadné. Jan Patocka byl nasim nejvyznamnéj$im interpretem Komenského. Jeho znalost prislusnych
redlii, at jiz tykajicich se nasich ¢i evropskych déjin, Komenského biografie, minuciéznich otazek
pramennych, byla neuvéritelna. Jako jeho editorka jsem musela to vSechno projit v jeho stopé. Bylo
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to mé opravdové uvedeni do komeniologie a snad jsem se takto alespon trosicku stala jeho zackou.
To ale stale mluvim o naklonnosti ke Komenskému ve vykladu Jana Patocky. Je nutno také povédét
nékolik slov o ndklonnosti vztazené pfimo ke Komenského myslenkam. Jak jsem vyse zminila, do
studia Komenského jsem se pustila v dobé pred rokem 1989, v dobé, kdy u nas a nam byla ze vsech
stran hlu¢né a jezaté vnucovana marxisticko-leninska ideologie, v niz se pfimo hyti pojmy a myslen-
kami, které tak ¢i onak souviseji s konflikty, rozpory, nasilim, bojem, resp. tfidnim bojem a tfidni ne-
navisti. To jsou véci pro mne nepfijatelné, ba odpudivé. V té dobé mne hluboce oslovovaly predevsim
Komenského myslenky o vSeobecné jednoté, harmonii, smifeni, sjednoceni, odpusténi vzajemnych
ktivd a ,smazani minulosti®, jez jsou dulezitou soucasti jeho programu univerzalni emendace.

Jsem presvédcena, ze Komenského tivahy o politice ani v dobé pritomné neztraceji na naléhavos-
ti. Podle ného soudoba politika, tj. politika, ktera ,,jest, uvizla v ,labyrintu svéta®, je pleticharska,
spletita, stranicka, nasilnicka, zchytrala, ohrozuje strachem, tizkosti a nenavisti. Komensky se stéle
vice upinal k nové vSeobecné politice, tj. k té politice, ktera ,,byti ma“ Doufal, Ze z politiky vyprcha
»dabelské rozdél a panuj“ a Ze nebude jinych statnich zajmu nez pravo, spravedlnost a vSeobecny
mir. Protoze lidska pfirozenost byla stvorena svobodna a k plné rovnosti se svym bliznim, jenz je
ve vSem stejné svobodny, musi byt nova politika zaloZena na novozékonnim prikazani ldsky: ,,Miluj
svého blizniho jako sam sebe® (Mt 22,39), z néhoz plyne zasada: ,,Jak byste chtéli, aby lidé jednali
s vami, tak vy ve vSem jednejte s nimi“ (Mt 7,12). Princip lasky je u Komenského polozen do za-
kladu vztaht ve vSech stupnich a sférach lidského souziti. Komensky od ného prechazi k principu
tolerance. Milovat blizniho jako sebe samého znamena respektovat to, co si preji, aby on respekto-
val u mne. Laska je reciprocita vzajemné snasenlivosti, at jiz jde o nazory nabozenské, filosofické
¢i politické. Komensky pfipominal, Ze Kristus ucil ldska vsemu véfi, vsechno sndsi, neobmysli zlého
(srov. 1 K 13,5-7). ,,Kdyz ¢clovék nedovede snaset clovéka, kdyz clovék zufi proti clovéku®, to je pro
Komenského upadek samotné lidskosti. K zaménéni nelidskosti za lidskost vedou tfi cesty: Je nutné
odpusténi minulych hadek, zalob a kfivd ¢ili smazani minulosti. Déle nikdo nesmi druhému ¢lo-
véku vnucovat své nazory, at jiz filosofické, nebo politické a teologické, nybrz ma mu dovolit pone-
chat si sviij nazor. Nezbytné je vzajemné, vSeobecné smifeni. Komensky vyzyval, abychom odlozili
nenavist pro trvajici odli$nosti, ale pevné dodrzovali to, na ¢em jsme se shodli. ,,Odlozme, prosim,
ohled na rozdilnost a chopme se shodnych zfetelt! Milujme na vSem to, co mame v$ichni, obraz
Bozi...“ Lepsi je mnohé snaset prfimhoufenim oka nez vSechno zaziva roztinat ptiliSnou horlivosti.
Komensky vyzyval, aby se ustoupilo nejen od valek, vzajemnych bojt, hadek a nenavisti, nybrz i od
nazorovych neshod. Jeho ideje lasky a tolerance jsou korunovany myslenkou vSeobecného miru
a spoluprace mezi napravenymi a zlidsténymi narody. Celkové snad mohu fici: To, co mne na Ko-
menském pritahuje, je jeho uslechtilda humanisticka krestanska filosofie.

Kromé toho, ze pracujete jako editorka Dila J. A. Komenského, jste také vydavatelkou Ko-
meniologickych studii J. Patocky a jeho Korespondence s komeniology. Jan Patocka je u nas
ivzahranici povazovan za jednoho z nejhlubsich filosofickych mysliteli, které stfedni Evropa
ve 20. stoleti méla. Mezi témi, ktefi pfimo Jana Patocku znali, dnes vnimam jisty nesoulad
v ndzoru na to, jaky vyznam sam Patocka studiu a své badatelské praci na Komenského odka-
zu prikladal. Vzhledem k tomu, Ze material k vydani nejen Korespondence s komeniology, ale
i veSkeré Patockovy staté pattici do Komeniologickych studii velmi davérné znate, jak byste
sama popsala Patockuv vztah ke Komenskému?

Rozsahlé komeniologické dilo, které vzeslo z Patockova takrka tfi desitky let trvajiciho studia Ko-
menského, je jisté velmi vyznamnou soucasti jeho myslitelského odkazu, do jisté miry samostat-
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nou a specialni, nicméné nikoli izolovanou od jeho usili filosoficko-systematického. Od samého
pocatku je tu ocividna vnitfni myslenkova souvislost jeho komeniologickych studii s nékterymi
ustfednimi motivy a nameéty jeho fenomenologické filosofie, filosofie déjin a filosofie vychovy. Na
tomto misté ji ovSem lze nacrtnout jen stru¢né, v nékolika dil¢ich zabérech.

Patocka vstoupil do komeniologie v r. 1941 programovou stati O novy pohled na Komenského. Jak na
to upozornil Filip Karfik, Patocka ji psal v dobé, kdy intenzivné pracoval na knize Filosofie déjin.! Toto
monumentalné pojaté, ovéem nakonec nedokoncené dilo bylo zaméteno k problému prerodu ¢lovéka
kiestanského v ¢lovéka pokrestanského, k némuz doslo v 15.-19. stoleti. ,Tematicky dotyka se spis
otazky, co vlastné se odehralo béhem téch staleti, za nichz z kiestanského clovéka vznikl clovék bez
krestanstvi, ¢lovék pokrestansky. Vyrovnani clovéka mimokfestanského a poktestanského s kiestan-
stvim a kfestana s fenoménem mimokfestanského ¢lovéka je tedy hlavnim tématem prace. Nemylime-
li se, jde tu o hlavni duchovédné téma celého moderniho vyvoje®, psal Jan Patocka v tvodu k Filosofii
déjin.* V souvislosti s praci na uvedeném opus grande se Patocka soustfedéné a systematicky pustil do
studia pramenti evropskych duchovnich déjin od 15. po 18. stoleti, véetné Komenského.

Kdyz pak Patocka v dobé tézké politické perzekuce v padesatych letech nesmél prednaset na uni-
versité a v roce 1954 byl zrusen i Ustav T. G. Masaryka, v némz pracoval od roku 1948, poskytlo mu
utocisté nové ztizené komeniologické pracovisté (od 1. ledna 1954 do 30. cervna 1956 pracoval ve
Vyzkumném ustavu pedagogickém, od poloviny roku 1956 do konce roku 1957 v Kabinetu pedago-
gickych véd Ceskoslovenské akademie véd). Nicméné, jak jiz bylo feceno, jsem hluboce presvédée-
na a je to podle mého nazoru dobre prokazatelné, Ze ke Komenskému se neuchylil jen pod tlakem
nepriznivé Zivotni situace a jeho badani o Komenském nebylo jen vnéj$imi okolnostmi vynucenou
»chlebovou praci®. Donesla se ke mné domnénka, Ze idajné se mél Patocka od Komenského od-
vratit na sklonku $edesatych let, pod vlivem cetby Foucaltova dila Slova a véci. Osobné jsem pre-
svédcena o opaku. Jan Patocka se v této dobé velmi intenzivné zabyval filosofii déjin: v centru jeho
pozornosti jsou otazky tykajici se konce Evropy a nadéji a vyhlidek lidstva v dobé poevropské. Texty
vyslovné vénované této problematice je ovSéem nutno studovat spolecné s jeho poslednimi texty
o Komenském z roku 1970: Komensky a oteviend duse, Komensky a dnesni ¢clovék. Svornikem jsou tu
myslenky vztahujici se k péci o dusi, které jsou rozvijeny v podobé uvah o oteviené a uzaviené dusi.
V ¢em podle Patocky spociva rozdil mezi dusi otevienou a dusi uzavienou? Odpovéd na tuto otazku
prinasi kromé vyse zminéné stati o existencialni otevienosti duse také zlomek Co je Evropa: ,,Svét
neni nic, co by bylo néjak ,dano’ ¢i ,obsazeno' v ¢lovéku, co by ¢lovéka uzaviralo do ného samotného
jako do néjakého kruhu, nybrz je pfimo zalozenim kontaktu, otevienim, ptivodnim svétlem. Tato
v nas samych vzchazejici vstiicnost ke vsemu, co kdy miizeme tim ¢i onim zptisobem zakouset, tvori
pravé otevrenost oteviené duse. Oteviena duse je ve své bytnosti nikoli v sobé uzaviené jsoucno,
nybrz zakladani kontaktu. Je-li duse pojata jako v sobé uzavrena struktura, je jeji vlastni podstata
zasadné pochybena. V jistém smyslu lze fici, ze k jeji podstaté patfi byt mimo sebe, ze vystupuje
bytostné ze sebe ven a Ze se naopak ,odcizuje’ teprve tehdy, kdyz se v sobé samé uzavira, kdyz na
sebe zapomina a sobé samé nerozumi, a to predevsim tak, ze se pokousi sebe sama pochopit po zpti-
sobu véci, k nimz zaklada kontakt. Protoze oteviena duse muize sebe samu pojmout jako otevienou
jen tehdy, kdyz pochopi svétlo, které se v ni vznécuje, vychazi z ni ven a zaklada kontakt, zavisi jeji
pochopenti sebe samé jakozto oteviené duse pravé na tom, zda ji tento fenomén svéta jako celkova
horizontova struktura zfistava ¢i neztstava skryt [...] Cim vic si je duse védoma své zvldstni funkce,

1 Srov. Filip KARFIK, Patockova strahovska pozistalost a jeho odlozené opus grande, Kriticky sbornik XX, 2000/2001, s. 141-142. Podle
E Karfika Patocka Filosofii déjin psal v letech 1940-1942, srov. tamtéz, s. 146 a 135.

2 Jan PATOCKA, Filosofie déjin, in: Jan PATOCKA, Péce o dusi I. Sebrané spisy Jana Patocky, sv. 1, eds. Ivan CHVATIK - Pavel KOUBA,
Praha: OIKOYMENH, 1996, s. 350.
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toho, ze ma pristup ke vSemu ostatnimu, ¢im vice ziskava ve vlastnich ocich zvlastni postaveni zalo-
zené v tom, Ze ona tu musi byt prede v§im ostatnim, tim vétsi je nebezpeci, Ze si neporozumi spravné
a Ze za svou podstatu bude povazovat to, ze je uzavienym a sobéstacnym ,subjektem;, ktery v sobé
pojima vSechen ostatni obsah svéta. Uzaviend duse je tedy velké nebezpeci, kterému oteviena duse
podléha, kdyz se k sobé priblizuje z té strany, kterd jeji zvlastni postaveni, jeji zakladani vztahu, jeji
svételnou funkci nivelizuje na to, co se ve vztahu jevi; duse, ktera se takovym zptisobem jevi, je prik-
rov na hrob¢, kde je pohiben pristup ke zjevovani jako takovému, a tedy i pristup k oteviené dusi.“’
Jednim z nejdilezitéjsich historickych utvari oteviené duse je podle Patocky kiestanska duse.
»Krestanska duse®, pise Patocka, ,,je zdsadné postavena pred néco, na co nestaci, co ji naprosto presa-
huje, dokud se ji to samo neodhali a neuschopni ji k tomu, co je sice zasadné otevieno jeji svobode,
co vsak je ji fakticky nedosazitelné - je totiz postavena pred svého stvoritele a vykupitele, na jehoz zje-
veni a milost je odkazana.“ Toto pojeti oteviené duse bylo bézné v Evropé pozdniho stfedovéku a na
pocatku novovéku. Postupné bylo nahrazovano koncepci uzaviené duse, jejiz zrod souvisi se zrodem
moderniho Zivota a novodobého obrazu svéta, jehoz pilifi jsou moderni ptirodni véda, technika a no-
vodobé védecké filosofie. ,Uzaviena duse je jakoby do sebe uzavfena, navenek ohranic¢ena pevnina,
neprijimajici nic ciziho; jeji autonomie ji sblizuje s absolutnem nebo ji dokonce jim definuje. Proto
neni nic, co by ji bylo vnéjsi, co by z vnéjsku mohlo tvorit hranice jeji nekonecnosti nebo byt prici-
nou omezeni jeji svobody. A prece — paradoxnim zptisobem - nazyvame i tuto nekonecnou dusi dusi
uzavienou. Je uzaviena sama v sebe pravé proto, Ze pres nebo dokonce pro svou nekonecnost se miize
setkat jen sama se sebou. Pro ni neexistuje néjaké ,mimo. Proto se mize a musi vyrovnat s kazdym
problémem jen vlastnimi silami a prostfedky. Proto vidi své tkoly jen v perspektivé ovladani, zmoc-
novani a privtélovani [...] Uzaviend duse je vrchol svéta; nic ji nedokaze zasadné predcit co do hod-
noty a smyslu; pred ni¢im se nemusi zastavit jako pred prekazkou, naprosto presahujici jeji moznost.“
Do arzenalu uzaviené duse patii mistrovat, myslet vkombinacich sil, vlastnit, privtélovat, délit. Pato-
¢ka poukazoval na to, Ze pojeti uzavrené duse je v pritomné dobé naprosto bézné, ba dokonce se sta-
lo takovou samoztejmosti, Ze dnes nas jiz ani nenapadne pomyslet na néjakou jinou moznost. Poza-
davkiim, které klade poevropské udobi, viak vldda uzaviené duse jiz nestaci. Udobi védy a techniky
jde stale vstfic uspéchim, upozornoval Patocka, avsak clovek zpustl, stal se neprostupnym houstim.
»Je tedy nanejvys zapotiebi nové duchovnosti; je zapotiebi duchovni konverze, maji-li byt problé-
my dal$i epochy pristupny pozitivnimu feseni. Véda a technika je samy nevyftesi®, psal Patocka ve
stati Komensky a oteviend duse. ,,Ze v takové situaci potfebujeme pedagogiku obratu, ne pouhou
nauku o formovani ¢clovéka, spocivajici na zakladé odbornych véd, lze [...] aspon vytusit. Vychovu
k novému véku nelze budovat tam, kde je ¢lovek vidén jako véc mezi vécmi, jako sila mezi silami,
zkratka nemuze byt uskute¢néna dusi uzavrenou. Tato vychova nebude nauka, ktera toho, kdo ma
byt podmétem ovladani svéta, jeho privtéleni a vyuzivani, uschopnuje k tomuto tikolu, nybrz ktera
ho otevira pro to, aby se oddal a vydal, aby pecoval a stfezil; nebude pouze naockovavat védéni a do-
vednosti, nybrz s trpélivosti bude pracovat k tomu, aby bylo pochopeno, ze duse ma sviij stted mimo
véci [...] a Ze se proto nachazi tim, ze prekracuje, vydava a rozdava. V této souvislosti je obnoveni
zajmu o Komenského vychovné pojeti pravé v jeho originalité, v jeho odlisnosti od moderni peda-
gogiky, zalozené na u¢inném, ovladajicim védéni, inspiraci, ktera prichdzi mozna v pravy cas...“’

3 Jan PATOCKA, Co je Evropa - $est zlomkd, in: Jan PATOCKA, Pé¢e o dusi III. Sebrané spisy Jana Patocky, sv. 3, eds. Ivan CHVATIK
— Pavel KOUBA, Praha: OIKOYMENH, 2002, s. 482-483.

Jan PATOCKA, Komeniologické studie 1. Sebrané spisy Jana Patocky, sv. 10, ed. Véra SCHIFFEROVA, Praha: OIKOYMENH, 1998.
Tamtéz, s. 337-38.

Tamtéz, s. 350-51.

Srov. tamtéz, s. 349-51.
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Lze snad fici, Ze studie o Komenském z roku 1970 prinaseji odpovéd na otazku polozenou v jeho
raném nedokonceném dile, ve Filosofii déjin: Co se stalo s clovékem, jenz se z kfestana zménil v ¢lo-
veka bez kfestanstvi? Pojeti oteviené duse bylo nahrazeno koncepci duse uzaviené, v diisledku toho
Evropa zanikla. Nadéji lidstva doby poevropské je navrat k otevienosti, cestou k nému je pedago-
gika obratu, inspirovana Komenského pedagogickym universalismem. A tady se dostavame k dalsi
souvislosti mezi Patockovym studiem Komenského a jeho usilim filosoficko-systematickym, totiz
promyslenim otazek filosofie vychovy. Jadrem je tu idea vychovy ¢lovéka jako bytosti oteviené celku
vseho jsouciho, jez se tésné upina k ideji humanizace ¢lovéka. ,.Vychova je feSenim otazky lidskosti*,
pise Patocka. ,Clovék na rozdil od viech jinych bytosti neni prosté zde jako kdmen, hvézda ¢i pes.
Je-li ¢lovék zde, neznamena to jesté, Ze je opravdu lidsky. Opravdu lidskym se clovék miize a musi
teprve stat [...] Lidskost neni fakt, skute¢nost, u niZ je mozno se prosté zastavit a ji konstatovat.
Lidskost je moznost, kterou je potfebi vykonat, uchopit se ji jako poslani. V tom lezi, Ze je mozno se
ji minout, ji pochybit [...] Na ¢em zalezelo Komenskému nejvice, vychova jako zptsob, jak ¢lovéka
dovést k tomu, aby byl vskutku ¢lovékem, je stejné zivym problémem dnes jako za jeho dob.“®

V tvahach o tom, jak je vnitfné propojeno Patoc¢kovo studium Komenského s tstfednimi naméty
jeho filosofické systematiky by bylo mozno pokracovat dal. Je tu jisté spojitost mezi Patockovou
naukou o tfech pohybech lidské existence, na niz je u ného koncepce vychovy k lidskosti zaloze-
na. Pozoruhodny je také Patocktv vyklad Komenského basnicko-teologického dila Labyrint svéta
a rdj srdce zasazeny do kontextu uvah o autentické a neautentické existenci. Etc.

Radim Palous ¢asto vzpominal, jak Jan Patocka ,,objevil“ Komenského jako filosofa. Cteme-li
Patockovy Komeniologické studie, casto vhimame naléhavost, se kterou se nejen kdysi obracel
na své studenty a ctenare, inspirovan Komenského dilem, ale ktera je vyzvou dodnes. Jaké
nejpodstatnéjsi vyzvy vnimate a predavate svym studentiim dnes Vy sama?

Odpovim jiz jen kratce. Usilovné se snazim, aby studenti nasli zalibeni v tom, co tvori zaklad evrop-
ské vzdélanosti, aby je tato tematika skute¢né oslovila. Je to na prvnim misté anticka, zvlasté recka
filosofie, kterou se snazim predstavovat jako zivy problém, ktery nam ma co fici, jako néco, co se
vztahuje k nasemu soucasnému zivotu, nikoli jako néco, co divno minulo a proménilo se v pouhy
muzealni exponat, ktery miize zajimat jen nékolik velmi zasvécenych odbornikd. Ostatné, podle
Patocky recka filosofie a fecka politika jsou hlavni pilife, z nichz se Evropa zrodila. V podobném
stylu se jim snazim predstavovat i mysleni stfedovéké ¢i rané novovéké. Snazim se jim predat Pa-
tockovy myslenky o vychové k lidskosti, o tom, Ze vzdélat a vychovat ¢lovéka jen k vykonu néjaké
profese nestaci, ze cloveék neni véc, instrument, funkce, ze kazdy ¢lovék je jedinecna, neopakovatelna
a nenahraditelnd osobnost. Potésilo by mne, kdyby - at uz je pak osud zavane kamkoli - byli pa-
métlivi Komenského upozornéni, ze clovék neprestava byt clovékem, ani kdyz jeho télo je ohyzdné,
nemotorné, slabé a nemocné, kdyz hyne a ztraci svou télesnou pftitazlivost. Nakolik se mi to dari, to
ovéem mohou posoudit pouze studenti. Mné v této souvislosti tane na mysli vyrok filosofky a kome-
niolozky, univerzitni profesorky Jitiny Popelové: , Nas jesté ucili Jan Blahoslav Kozak a Jan Patocka.

<«

Tyhlety u¢ime jiz jen my“. Ostatné, kapky pokory a sebeironie nebyvaji na skodu.

Vazena pani doktorko, mnohokrat Vam dékuji za upfimny a otevieny rozhovor a preji Vam
z celého srdce vse dobré.

Zuzana Svobodova
koeditorka Caritas et veritas

8  Jan PATOCKA, Jan Amos Komensky a dnesni ¢lovék, in: Jan PATOCKA, Komeniologické studie II, s. 354-59.
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Studie Tématicke

Sloboda ako prostriedok i ciel v Komenského filozofii
vychovy
Peter Kondrla

DOI: 10.32725/cetv.2021.031
Abstrakt:
Clanok skima filozofické principy Komenského vychovného systému a komparuje ich s postulat-
mi sucasnej pedagogiky. Analyzuje ciele a metddy vychovného procesu. Pri vychovnych cieloch
je pozornost venovana na jednej strane rozvoju osobnosti a na druhej strane spolo¢enskym po-
trebam a zaujmu. Vychovné metddy su analyzované a interpretované z hladiska ich zamerania
na opakovanie konania alebo na rozvoj kompetencii veducich k tvorivému procesu autentickej
sebarealizacie. Analyzy a interpretacie cielov a procesov su syntetizované do filozofického kon-
ceptu ludskej osoby. Vo filozofickej explandcii je pozornost venovana osobe a jej bytostnym da-
nostiam, ktoré maju byt rozvijané v procese vychovy a tymto procesom dosahované ako ciele.
V kontexte filozofie vychovy sa otvdra otdzka, ¢i je cielom vychovy vytvorenie jedinca, ktorého
konanie je opakovanim naucenych vzorcov, alebo osoby, ktora sa rozhoduje na zaklade moral-
nych principov. Déraz je kladeny na slobodu ¢loveka, ktora je zakladnym predpokladom pre roz-
hodovanie, konanie a nevyhnutnou podmienkou pre prijatie zodpovednosti. Rozdielne sp6soby
chapania slobody vo filozofii vychovy u Komenského a v dnesnej pedagogike su nielen zdrojom
kritiky pedagogiky, ktora odmieta zodpovednost a racionalne zdévodrovanie rozhodnuti, ale je
aj motivaciou pre alternativnu filozoficku interpretaciu vychovy v postmodernom prostredi.

Klucové slova: ciele a metddy vychovy, filozofia ¢loveka, sloboda, Komensky, postmetafyzicka
pedagogika

Uvod

Vseobecnym zameranim skumania v naom clanku je hladanie odpovede na otazku, ¢i moze
Komensky inspirovat aj nas v dne$nej dobe. Pouc¢eny Hegelovou interpretaciou dejin vieme, Ze
minulé epochy a myslenie v nich by sme nemali skimat dnesnou optikou. Inak povedané, nemali
sme aplikovat racionalitu, ktoru povazujeme dnes za platnt, na myslenie Komenského, pretoze
jeho historické a hlavne epistemické prostredie a podmienky boli iné. Aj napriek tomuto upozor-
neniu neodoldme pokuseniu a pristipime k interpretacii myslienok Komenského cez kategorie
racionality zaciatku 21. storocia.
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Doévod, preco si dovolime urobit tento krok, teda preco interpretujeme Komenského cez nase my-
slenie je jednoduchy a zrejmy. Odkazu Komenského a nadvédznosti na jeho ucenie sa dovolavaju
mnohé, dovolime si povedat vicsina sucasnych vzdelavacich institucii, od tych najnizsich az po
tie najvyssie, ktoré pripravuju buducich ucitelov na svoje povolanie. Komensky je oznac¢ovany za
zakladatela pedagogiky, existuje komenioldgia, ktora skiima jeho prinos a vyznam pre dnesok,
existuju ¢asopisy, ktoré mapuji jeho prinos a aktualizuju jeho myslienky do stucasnych podmie-
nok. Tento pretrvavajuci zaujem je pre nas dostatocnym dovodom na to, aby sme mohli postulo-
vat vychodisko, Ze Komensky je in$piraciou pre dnesnu pedagogiku a filozofiu vychovy.

Nasim zamerom je porovnat ciele a spdsoby vychovy u Komenského so sucasnymi koncepciami
vychovy, ktoré su definované v oficialnych dokumentoch a uréujui smerovanie celého vzdelava-
cieho systému v Slovenskej republike. Predpokladame, ze tak ciele, ako aj met6édy budu rozdielne.
Potvrdenie toho predpokladu podrobime analyze z hladiska filozofie vychovy a uré¢ime, v com
spociva principialny rozdiel v nastaveni cielov a procesov vychovy.

Zadefinovanie principialneho rozdielu medzi Komenského filozofiou vychovy a statnou koncep-
ciou vychovy nam umozni nielen odpovedat na otazku, ¢i moze byt pre nas Komensky inspira-
ciou, ale aj na otazku, v ¢om mdze byt pre nas indpiraciou. Specidlnu pozornost budeme venovat
slobode v procese vychovy, pretoze ide o kluc¢ovy pojem vo filozofii vychovy a zaroven je to kar-
dindlny pojem pri definovani cielov a metdd vychovy.

Rozdielne ciele vychovy

Ciel predstavuje klucovy milnik v akomkolvek procese vzdelania. ,,Ciele vzdelania a jeho obsah
su v literatire chapané velmi rozne, od strohého vymedzenia poziadaviek tykajtcich sa predov-
$etkym racionalnej stranky, cez zdoraznovanie vSestranného rozvoja jedinca, az po taxativne vy-
menuvanie jednotlivych komponentov, ktoré vcelku tvoria ciele a obsah vzdelania. Ak ciel a ob-
sah vzdelania vnimame cez jednotlivé komponenty, vzdelanie nadobuda charakter viacstrannej
didaktickej kategdrie.“! My sa zameriame na vSeobecny ciel, ktory z hladiska filozofie vychovy
sleduje vyznam pedagogiky pre celostny rozvoj jedinca, teda ¢o prinasa vychova a vzdelanie ¢lo-
veku ako osobe.

Vo vSeobecnosti ciel zaroven znamena koniec, dosiahnutie miesta, ku ktorému smerovala cesta.
V niektorych pripadoch, napriklad vo vychove, predpokladame, Ze ciel je aj idedl, ciel je nedosia-
hnutelny, je skor majakom, ktory nas vedie na ceste. Inak povedané, vychova je proces, ktory sa
nekonci a ¢lovek je pocas Zivota v permanentnej osobnostnej formadcii. Neustale overuje schop-
nosti a poznatky, ktoré ziskal a zaroven nanovo definuje svoj postoj k svetu, jeho chapanie a zmy-
sel. Vychova, podobne ako filozofia, je nikdy nekonciaci prud vyvstavania a kladenia novych ota-
zok.> Vychova je uzko a bezprostredne prepojena so sebarealizacou ¢loveka, pokym ¢lovek mysli
a realizuje svoje rozhodnutia, stale sa nachadza v procese vychovy, pretoze stale poznava, chape
a upravuje svoj postoj a rozumenie svetu.

Ciele vychovy v sebe integruju dva zakladné prvky. Zaujem spolocnosti a zdujem jednotlivca,
ktory je vychovavany. Ide teda bud o potreby spolo¢nosti, ktora si formuje a vychovava cloveka
podla svojich poziadaviek a predstav alebo ide o potreby jedinca, kedy vychova v maximalne
moznej miere berie do uvahy potreby a dispozicie jedinca, ktory je vychovavany. Idedlne je, ked

1 Erich PETLAK, Vseobecnd didaktika, Bratislava: Iris, 1997, s. 35-36.
2 Porov. Miroslav PETRICEK, Mysleni obrazem. Priivodce soucasnym filosofickym myslenim pro stfedné pokrocilé, Praha: Hermann
&synové, 2009, s. 45-46.
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je mozné v cieli vychovy integrovat oboje v rovnakej alebo adekvatnej miere. Teda rozvijat schop-
nosti a osobnost jedinca tak, ze je to na prospech ostatnym, celej spolo¢nosti.’

Komensky v cieloch vychovy vidi predovietkym &loveka. Skolu povazuje za dieliiu fudskosti, kto-
rej cielom je, aby ,,Iudia boli vzdelavani v ozajstnych [udi a krestanov, musi umoznit nadobudnut
mudru mysel, schopnost pracovat, uhladenost mravov* Vychova jednotlivca sa odrazi aj v $ir-
$om socialnom kontexte, ktory mozeme oznacit Komenského vyrazom ako vSenapravu.” Vsena-
prava sa da interpretovat ako komplexna rekonstrukcia spolocnosti, ktorej efektom by mala byt
vSeobecna harmdnia — panharmonia.® Panharmonia sa koncepc¢ne prekryva s dnesnou globali-
zovanou ¢i globalnou spolo¢nostou a tak Komenského myslienky mézeme aj v tomto zmysle po-
vazovat za nanajvys aktudlne. Narody a narodné $taty reprezentuju $pecifické historické hodnoty,
tieto hodnoty vSak vychadzaji z vymedzenia sa voci inému, voci inakosti inych, definovanim sa
cez odlisnost od inych. Panharmonia je, vyjadrené Kuzanského terminolégiou, splynutie tychto
narodnych protikladov a $pecifik do jednoty vSeludskych hodnét, ktoré st viazané na podstatu
¢loveka. Cielom Komenského je teda univerzalny poriadok, Bozie kralovstvo tu na zemi, ktoré je
mozné dosiahnut vychovou. Clovek vo svojej podstate nie je zly. Toto vychodisko je dané v teolo-
gickej predstave o hriechu a moznostiach napravy ¢loveka cez konanie dobrych skutkov. Stru¢na
filozoficka osnova Komenského pedagogiky by mohla byt vyjadrena v predpoklade, ze ¢lovek je
dobry a pomocou vychovy mu pomahame prekonat prekazky na ceste k dokonalosti, pricom jeho
dokonalost prispieva k zdokonaleniu celej fudskej spoloc¢nosti a jej smerovaniu k Nebeskému
kralovstvu, ktoré je zavisenim dejin jednotlivca aj spolo¢nosti. Nevyhnutnost vychovy je zd6vod-
nena tym, ze clovek nema sam v sebe dostatoc¢né prostriedky rozvijat sa k dokonalosti. Prerusenie
bytostného vztahu s Bohom sposobuje, ze ¢lovek nesleduje ciel, ktory je Bohom stanoveny. Preto
je nevyhnutna permanentna naprava v podobe vychovy.’

Spolu s Patockom moézeme konstatovat, ze ak by sme Komenského didaktické pristupy povazo-
vali za prekonané a v nasich podmienkach nepouzitelné, stale sa mozeme inspirovat fenomé-
nom ludskosti, ktory je pre nas rovnako ddlezity ako bol pre Komenského a povazujeme ho za
prostriedok pre dosiahnutie vSenapravy.® Jednym zo zdkladnych prvkov fenoménu Tudskosti je
sloboda. Naprava podla Komenského nespociva v obmedzeni ¢i dokonca odnati slobody;, ale v jej
rozvijani. Vychovavany ziak nie je viznom, ktory musi posltchat, ale je slobodnou bytostou, ktora
rozvija svoju podstatu. Rozvijanie slobody neznamena priestor pre svojvolu. Cielom cloveka nie
je primarne naplnit svoju volu, ale volu Boha. Vychova pomdha obnovit porusené puto, bytostné
naviazanie ¢loveka na Boha. Cloveku v tomto obnoveni brani aj jeho samosvojnost, ktora ho od-
vadza od Boha k pozemskym dobram. Az prerazenim tejto $krupiny samosvojnosti sa dusa ¢lo-
veka ocita v priestore otvorenosti pre Boha, prekonava svoje zameranie na vnutrosvetské sticno. °
Spoloc¢enskym hladiskom, ktoré je zakomponované do ciela Komenského vychovy, je aj dobre
usporiadana spolo¢nost. Dobre usporiadana spolo¢nost je velmi $iroky pojem, ale mozeme si ju

3 Porov. Jaroslav OBERUC a kol. Teéria vychovy v procese vjchovy a vzdeldvania, Dubnica nad Vahom: DTI, 2019, s. 66-67.

4 Jan Amos KOMENSKY, Zékony $koly dobré uspotadané, in Vybrané spisy Jana Amose Komenského, Praha: SPN, 1960, s. 270.

5  Jan Amos KOMENSKY, VSendprava, Brno: Soliton, 2008; porov. Jifina POPELOVA, Jana Amose Komenského cesta k vSendpravé, Praha:
Statni pedagogické nakladatelstvi, 1958; Dagmar CAPKOVA, Myslitelsko vychovatelsky odkaz J. A. Komenského, Praha: Academia, 1987.

6 Jan Amos KOMENSKY, Obecnd porada o ndpravé véci lidskych, Praha: Svoboda, 1992; Jan PATOCKA, Bacon Verulamsky a Komenského
Didaktika, Komeniologické studie: soubor textii o J. A. Komenském. 1. dil, Texty publikované v letech 1941-1958, SCHIFFEROVA, V. eds.,
Praha: OIKOYMENH, 1997, s. 265-266; porovnaj tieZ Jan KUMPERA, Jan Amos Komensky, poutnik na rozhrani vékii, Praha: Svoboda,
1992.

7  Vyznam celozivotnej vychovy a vzdelavania predstavuje predovsetkym diele Pampedia. Jan Amos KOMENSKY, Pampedia, Bratislava:
Obzor, 1992.

8  Porov. Jan PATOCKA, Komeniologické studie II. Sebrané spisy sv. 10, Praha: OIKOYMENH, 1998, s. 359.

9  Eva DEDECKOVA, Komensky a Fink - svet sub specie educationis, Paideia 3, XIV, 2017, s. 2.
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predstavit ako spolo¢nost, v ktorej fudia neklamu a nekradnd, lebo vedia, Ze je to z1é a Ze to v ko-
ne¢nom dosledku nikomu neprospieva. Je to spolo¢nost, v ktorej si autority ctia podriadenych,
pretoze su to [udské bytosti s vlastnou dostojnostou, je to spolocnost, kde sa ¢lovek moze a chce
postarat o seba samého a zaroven s ostatnymi spolupracuje na spolo¢nom dobre. Zakladom na-
pravy je aktivny ¢lovek. ,,Na rozdiel od utesnych spisov mdzeme v pansofickych a vSenapravnych
spisoch Komenského vysledovat zjavny doraz na tu stranku chépania ¢loveka, ktora savisi s pro-
dukciou, aktivitou a ¢innostou. To ma vsak svoje zmysluplné naplnenie len v nadindividualnom
kontexte v§endpravy a univerzalnej jednoty. !

Dosiahnutie napravy nie je mozné cez obmedzovanie slobody a direktivne riadenie jednotlivcov.
Takéto riadenie spolo¢nosti produkuje socidlne napitie, nespokojnost. Komenského cesta napra-
vy ma svoje zaklady vo vychove a vzdelani, teda v pochopeni toho ¢o ma ¢lovek robit a naslednom
prijati volou. Finalnym efektom vychovy je clovek, ktory vie, ¢o je dobro a zaroven chce poznané
dobro aj konat. Zakladnym vychodiskom vsenapravy je presvedcenie, ze svet mozno napravit vz-
delanim. Nema tym na mysli, Ze ¢loveka naucime iba efektivnejsie obrabat podu, ale ho nau¢ime
aj to, ako chdpat zivotné prostredie, ako chdpat fudi okolo. Clovek pochopi seba ako stcast sys-
tému, neinterpretuje seba ako vladcu, ale ako spravcu.! Vzdelanie je proces, ktorym sa postupne
do rozumu ¢loveka dostavaju poznatky, pomocou ktorych sa meni spdsob videnia a chapania
sveta. Nejde o pasivne poznatky potrebné k produkcii tovarov, ale o aktivne poznanie, videnie
a chapanie sveta. Vychova a vzdelavanie vnatorne konstruuju postoj ¢loveka k svetu, formuju
jeho svetondzor a tym urcuju aj spdsoby sebarealizacie, teda to, ako sa rozhodne a ¢o bude konat.
Cielom vychovy a vzdelavania je cnostny ¢lovek. Clovek, ktory dobro poznd a zaroven kona. Ten-
to sokratovsky ideadl je zaroven kli¢om k naprave spolo¢nosti.

To, Ze je clovek dobry vo svojej podstate, neznamena, Ze dobro kona automaticky. Predpoklad
automatického konania dobra by popieral moznost slobody a slobodného rozhodnutia, ktoré
stoji v centre [udskej osoby. Podstata cloveka je dobra a aby sa navonok realizovala v podobe
dobrého spravania, vyzaduje si vychovu. Naprava ¢loveka nespociva v pretvarani jeho podstaty,
ale v tom, Ze sa ¢lovek pomocou vychovy uéi poznat dobro v sebe, uci sa odliSovat dobro od
zla, uci sa dobro konat. Nemdze byt ponechany vlastnému osudu, akémusi naturalnemu pro-
cesu sebavzdelavania a sebavychovy. Hoci je ¢lovek vo svojej podstate dobry, nedokdze sam
a vlastnymi silami tito podstatu rozvijat. Clovek je podla Komenského stvoreny na obraz Boha
a z toho vyplyva aj zodpovednost ¢loveka za svet, prirodu a inych Iudi, ale aj za seba samého
pred Bohom. KedZe je stvoreny na obraz Boha, nachadza sa v nom odlesk dokonalosti. Tento
zarodok vsak treba rozvijat a starat sa on cez vychovu. Vychova je zdroven napravou narusené-
ho vztahu s Bohom a vedenim k dokonalosti.

Z pohladu sucasnych cielov vychovy a vzdelavania Komenského vSenaprava pdsobi ako utopicky
ideal. Nase predstavy a ciele si¢asného vzdelavania a vychovy st zadefinované v prioritach vlady,
ktora uréuje smerovanie $kolského systému. Stat a spolo¢nost sa pri vzdeldvani spravajt ako pri
investovani. Hoci deklaruju, ze skolstvo ma sluzit k rozvoju osobnosti ziaka, zaroven ukazuju,
ze je nevyhnutné prepojit skoly s trhom prace. Inak povedané, trh prace rozhoduje o tom, akym
smerom sa bude vyvijat vzdelavanie a vychova. V programovom vyhlaseni vlady sa dokonca ho-
vori o tom, Ze vysoké $koly maju byt schopné dostato¢ne pruzne reagovat na zmeny, ktoré sa deju

10 Vladinir LESKO a kol., Patocka, fenomenolégia, dejiny filozofie, Kosice: UPJS, 2013, s. 76. Porovnaj tiez Vladimir URBANEK, Lenka
REZNIKOVA, Ex definitione (Pansofické pojmy J. A. Komenského a jejich dobové kontexty). Praha: Filosofia, 2018.

11 Jan Amos KOMENSKY, Velkd didaktika, Didactica magna, Bratislava: SPN 1991. Porov. tieZ Jan PATOCKA, Bacon Verulamsky ..., s.
151-153.
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na trhu prace.” To znamena, ze mudrost univerzit sa ma podriadit potrebam podnikov, ktoré
potrebuju pracovnu silu. Cielom vzdelania a vychovy je priprava ziakov pre lepsie uplatnenie sa
na trhu prace. Inak povedané, efektivna vychova je takd, pomocou ktorej si student ¢o najjedno-
duchsie najde pracu, ktora je dobre platena.

Hoci v jednotlivych pouckach konkrétnych ucebnic z pedagogiky a didaktiky je explicitne uve-
dené, ze v procese vychovy je potrebné komplexne rozvijat osobnost ziaka vo vsetkych sme-
roch, prax je ina. Projektové vyzvy smerujuce do $kolstva si zamerané na trh prace, $tat ne-
podporuje rozvoj osobnostnych kompetencii, ale hlavne rozvoj pracovnych zru¢nosti, ktoré
umoznia ziakovi néjst si zamestnanie. Stat, ktory financuje fungovanie §kdl, ich vnima ako
investiciu, ktora sa mu ma vratit. Nie v podobe dobre usporiadanej spolo¢nosti, ale v podo-
be vyssej tvorby hrubého domdceho produktu. Stit tak vnima svojich budticich ob¢anov ako
potencialnych producentov danovych odvodov a tento fakt neustale zdoraznuje. Spochybnuje
sa vyznam humanitnych vied, dlhodobo st finan¢ne podhodnotené, je podporované hlavne
vzdelavanie v ekonomicky zaujimavych odvetviach. Naprava veci verejnych je teda otazkou
verejnych financii, ¢lovek je v prvom rade vnimany ako ten, ktory tvori finanéné vstupy a za-
bezpecuje chod ekonomiky.

Okrem orientacie na trh prace sa pedagogika konfrontuje aj s dalsim problémom. Petlak problém
opisuje takto: ,,Zial, realita je taka, Ze aj napriek vybornému rozpracovaniu jednotlivych eduka¢-
nych oblasti, redlna edukac¢na prax ich len malo, ba az velmi malo akceptuje.“"* V praxi to zaroven
znamena, ze je rozpor medzi deklarovanymi a realnymi cielmi a ambiciami v rdmci pedagogické-
ho procesu. Dalej preto budeme s tymto tvrdenim pracovat ako s faktom.

V nasom skolskom systéme st zadefinované ciele, ktoré primarne sleduju zaujem spoloc¢nosti.
Vieme, ¢o od ¢loveka ocakavame, a k tomu ho vedieme. V pripade Komenského je cielom vytvo-
renie existenciadlneho zakladu, akejsi zakladnej bytostnej vybavy, na ktorej clovek moze budovat
svoju dalsiu existenciu. Sucasny skolsky systém, aspon ten slovensky, pripravuje ziaka na konkrét-
ne situacie pricom ma pripravené hotové riesenia, podla ktorych sa bude postupovat. Nas vzdela-
vaci systém pripravuje iba na problémy, ktoré mozu vzniknit vo vnutri systému. V inom systéme
alebo kultare su tieto rieSenia casto nepouzitelné. Komenského pedagogika pripravuje ¢loveka
na to, aby sa vedel zorientovat v akejkolvek novej situdcii. Ciele jeho pedagogiky st univerzalne,
povedali by sme globalne.

Patocka to vidi podobne: ,,Kazda snaha pomoci ¢lovéku, kterd ignoruje, ze si musi pomoci sam,
ze v jadfe muzZe a chce si pomoci a Ze je tfeba poskytnout mu k tomu vhodnou prilezitost, ze lidé
se musi vést, sobé pomahat, poskytovat si vée nezbytné k tomu, aby se stali svobodné ucastniky
lidskosti — kazda takova snaha musi ztroskotat. Mize vyzbrojit clovéka vSemi dovednostmi, jichz
potfebuje, uspornym a spolehlivym zptisobem, muze tedy pomoci vytvaret dovedného clovéka,
odbornika, pfipadné virtudza, nedovede vsak privést clovéka k sobé jako k clovéku, vychovat
¢lovéka, ba nedovede ani vidét, v cem to spociva, Ze je tu néjaky problém.“'* Rozdiel medzi cielmi
vychovy u Komenského a v nasom vzdelavacom systéme, ako naznacuje uvedeny Patockov citat,
spocivaju v samotnom zaklade chapania podstaty cloveka a jeho bytostného urcenia. Ciele vycho-
vy v naSom vzdelavacom systéme nie su nastavené tak, aby priviedli cloveka k sebe samému, ¢o
je nevyhnutnou podmienkou pre pochopenie vlastného miesta v fudskej spolo¢nosti a v kozme,
ako by to vyjadril Scheler.

12 © Programové vyhldsenie vlady SR, 2020, dostupné na: https://www.mpsr.sk/download.php?fID=18769, citované 26. 07. 2021, s. 71.
13  Erich PETLAK, Inovdcie v edukacnom procese, Dubnica nad Véhom: DTT, 2012, s. 7.
14 Jan PATOCKA, Sebrané spisy 11. Komeniologické studie 1I, Praha: OIKOYMENH, 1998, s. 355.
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Rozdielne spdsoby vychovy

Sposoby vychovy st prostriedky, ktorymi dosahujeme stanovené ciele. Je zrejmé, Ze od cielov
a ich definovania zavisi aj volba prostriedkov. Ak je cielom vychovy naucit dieta opakovat bez
zmyslu dokola nejaku ¢innost, potom nebude potrebné rozvijat u neho kreativitu, ale skor rozvijat
podvedomé reakcie na urcity podnet. Volba prostriedkov vychovy je, podobne ako pri cieloch,
zavisld aj od zdkladného nastavenia filozofie vychovy, Specificky od toho, ako je definovany ¢lovek
- ziak, akymi schopnostami disponuje, ¢o je jeho urc¢enim a pod. To vietko rozhoduje o sposobe,
ktorym bude vychova prebiehat.

Komensky definuje zdkladny sposob vychovy jednoducho, ako v$estranné vzdelanie pre vset-
kych, teda vzdelanie vsetkych, vietkému a véestranne. Vo Vienaprave rozsiruje tto jednoduchu
poziadavku do $irsieho obsahu: ,,Aby rozuméli uc¢lenéni véci, myslenek a feci. Aby rozuméli ci-
lam, prostfedkiim a provadécim zptisobtim vseho konani (svého i ciziho). A aby uméli rozlisovat
podstatné od nahodilého, lhostejné od skodného ve viem jednani (jakoz i v my$leni a skutcich),
pusobicim rozptyleni nebo zmatek. A dale aby umeéli rozpoznavat zaboceni svych myslenek, feci
a skutkd, cizich i svych, a aby se naucili vzdy a vSude vratit se na cestu.“” V tejto Komenského
poziadavke sa premieta zdkladna predstava krestanskej filozofie o ¢loveku a jeho konani. Clovek
je stvoreny ako rozumny, teda ten, ktory svojim rozumom dokaZze poznat dobro a odliit ho od
zla. RozliSenie dobra a zla sa nedeje intuitivne, ale vedome, racionalne. Schopnost rozliovat dob-
ro a zlo sa u ¢loveka rozvija vychovou svedomia.

Je tu pritomny predpoklad, ze ¢lovek je rozumny a jeho rozumnost je mozné vychovou rozvijat
a cvicit ju. Rozvijanie racionalneho usudku umoznuje ¢loveku konat dobro. Poznanie samo osebe
nestaci na konanie dobra, je potrebné pdsobit aj na volové aspekty konania, aby sa konanie dobra
stalo fahkym, teda rozvijat cnosti. Procesom rozvijania jednotlivca sa formuje ¢lovek, ktory je pl-
nohodnotnou stcastou spolo¢nosti. Ak ma niekto vo svojom mysleni a konani harméniu, tak ju
aplikuje aj vo svojom konani navonok. Spolo¢nost zlozena z vychovanych jedincov nepotrebuje
vladu, pretoze sa riadi vlastnou rozumnostou a nepotrebuje byt riadend. Cnostny clovek nie je
lenivy, ne¢aka kym ho niekto vyzve alebo prinati konat dobro, naopak dobro kond sam zo seba,
pretoze konat dobro chape ako sucast sebarealizacie vlastnej existencie.

Dosahovanie spolo¢ného dobra je spontanne a nemusi byt riadené. Jan Patocka pripomina, Ze:
»-Naprava véci lidskych, specificky ¢lovéku vlastnich, ma vychovu svou normou, kritériem i cilem.
K véenapravé dochazi a dojde tehdy, kdyz se kazdy jednotlivec i vSecky spolecnosti stanou nositeli
procesu vychovy, totiz cesty cloveka k lidskosti.“!® VSendprava, ktort sme identifikovali ako ciel
vychovy, je dosiahnutelna tak, ze sa vychovné posobenie pretransformuje do praxe, ze sa mudre
konanie dobra stane praxou. Z uvedeného vyplyva, ze metéda ¢i metddy vychovy, ktorymi sa Ko-
mensky zaoberd, maju komplexny charakter. Poznat, rozumiet, chciet, konat. Takto jednoducho
by sa dalo zhrnut jeho chapanie cesty, ktorou ma kracat vychovavany. Poznanie je nevyhnutnou
podmienkou pre pochopenie sveta, pre pochopenie principov a urceni, dalo by sa povedat pre
pochopenie podstaty toho, preco je svet svetom a ¢lovek ¢lovekom. Tieto ideové vychodiska su
podmienkou pre to, aby ¢lovek mohol najst svoje miesto vo svete a aby mohol najst svoje miesto
medzi [udmi.

V porovnani s Komenského koncepciou vychovnych spdsobov je sti¢asna pedagogika bohatsia, no
zaroven je obsahovo obmedzenejsia. Pokial ide o met6dy vychovy, nebudeme venovat $pecificka

15 Porov. Jan Amos KOMENSKY, VSevychova — Pampaedia, Bratislava: Obzor, 1992, s. 22-25.
16 Jan PATOCKA, Komeniologické studie II...
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pozornost jednotlivym postupom, ale sa zameriame na jedného spolo¢ného menovatela, ktorym
je socializacia. Socializacia sa implicitne objavuje v mnohych metédach vychovy a vzdelavania.
Specificky vak vo vychovnych predmetoch. V teérii vychovy je prepojenie vychovného procesu
a socializacie definované nasledovne: ,,Pod vychovou v uz$om slova zmysle chapeme postupné
formovanie, upeviovanie a rozvijanie postojov jednotlivca ku skuto¢nosti. Ziskanim skdsenosti
sa vytvara navyk spravat sa a riadit svoje potreby, zdujmy a Cinnosti v stlade so spolocenskymi
normami a pravidlami.“'” Cielom vychovy je dosiahnut, aby ziak chcel to, ¢o od neho chce spo-
lo¢nost. V konecnom désledku by sme mohli povedat, ze socializovany ziak je taky ziak, ktoré-
ho potreby a hodnotové orientdcie su zosuladené s potrebami spoloc¢nosti. To rozhodne nie je
rozvijanie autentickej osobnosti, ktora sa slobodne rozhoduje a prebera zodpovednost za svoje
rozhodnutia a skutky.

Vo vychovnych predmetoch sa vyuzivaju nastroje skupinovej prace, ktora ma viest ziakov k spo-
lupraci, k pochopeniu vyznamu kooperacie, k akceptovaniu druhého a jeho nazorov, ale aj k vy-
jadreniu svojich nazorov. Tieto tzv. socialne zru¢nosti alebo kompetencie by sme na prvy pohlad
mohli povazovat za cnosti, avsak iba na prvy pohlad. V tomto vychovnom modeli sa objavuje
protire¢enie medzi tedriou a praxou. Teoretickd vychova smeruje k akceptovaniu druhého, prax
je véak ina. Vychovna realita nie je komplexna, nema povahu ,,pan®, ale pdsobi akoby v dvoch od-
lisnych rovinach. Jedna rovina hovori o tom, ¢o by malo byt, a druha o tom, ¢o naozaj je. Na jed-
nej strane empatia a sociadlna kooperacia a na druhej strane boj, konkurencia a chapanie druhého
ako nepriatela. Toto protirecivé pésobenie vychovného procesu je v kone¢nom dosledku v roz-
pore s racionalitou a principovostou, o ktorej sme hovorili u Komenského. Vychova sa nedokaze
opriet o racionalne principy, a preto sa opiera o ,,ono sa to tak ma“ alebo ,,tak sa to robi“. Moderna
vychova smeruje k socialnej uniformite a zaroven nie je schopna odpovedat na otazku ,,preco?*
Sucasna pedagogika pracuje s pojmom socializacia ako s nastrojom, ktory sa vyuziva nielen vo
vychove deti, ale aj v praci s neprisposobivymi ludmi, osobami, ktoré boli dlhsi ¢as vo vykone
trestu alebo osobami s poruchami spravania. Plejada osdb, na ktoré je socializacia aplikovana je
naozaj $iroka. V kone¢nom dosledku mdzeme povedat, ze socializacia sa vyuziva aj pri riadeni
celej spoloc¢nosti v ramci $tatu, nielen pocas procesu vychovy alebo prevychovy. Kazdy vyneseny
zakon ma svoje sankcie, ktoré prinutia cloveka spravat sa podla platnych noriem, nere$pektovanie
normy sa tresta. V procese vychovy sa socializacia chape ako zaclenovanie dietata alebo dospe-
1ého do spolo¢nosti. Je to spdsob, ktorym privadzame vychovavaného k reSpektovaniu spolocen-
skych noriem. Tym ho socializujeme a on sa stava sucastou spolo¢nosti.’® Robime ho rovnakym,
podobnym ostatnym. Podobnost s ostatnymi mdze, ale nemusi byt problém. Ak je podobnost
zaloZena na uniformite, potom je socializdcia procesom popierania autentickej existencie jedin-
ca. V pripade, Ze socializacia smeruje k podobnosti, ktora spociva v tom, ze ludia su si podobni
v tom, ze usiluju o konanie dobra, potom je to vychova, ktora rozvija osobnost a jej personalnu
identitu. Opakom uspesnej socializacie je stav anomie, ako o nej hovoria sociolégovia. Je to stav,
kedy neplatia spoloc¢enské normy a jednotlivci si dezorientovani. Jednotlivé socidlne skupiny si
vytvaraju vlastné normativne systémy tak, aby zodpovedali Specifickosti ich hodnotovych orien-
tacii. Sociolégovia tento proces chapu negativne, no zaroven je to proces vyjadrenia vlastnej iden-
tity, ktory poukazuje na nespokojnost s kultirnou totalitou. V snahe odvratit stav anémie potom
ucitelia a vychovavatelia vyuzivaja strach ako prostriedok vychovy. Strach zo zlého hodnotenia,

17 Jaroslav OBERUC a kol., Teéria vychovy ..., s. 63.
18 Porovnaj: Hedviga TKACOVA - Martina PAVLIKOVA - Zita JENISOVA - Patrik MATURKANIC - Roman KRALIK, Social media
and students’ wellbeing: An empirical analysis during the covid-19 pandemic. Sustainability (Switzerland), 13 (18), 10442.
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strach z vylicenia zo spolo¢nosti, strach z verejnej mienky, strach z hnevu druhych, strach z ne-
spokojnosti druhych s mojim spravanim a pod.*

Z uvedeného vyplyva, ze k dosiahnutiu rozdielnych cielov musime pouzit rézne postupy. Prvy
postup, ktory sme uz spomenuli, je trest alebo sankcia. Neprispdsobivé spravanie, ktoré sa pohy-
buje za hranicou normy, za limitom normalu, je sankcionované alebo trestané. Sankcia a strach sa
vSak pouzivaju nielen v pripade zakonnych sankcii, ale aj v $kolskom vzdelavacom systéme. Hod-
notenie znamkou sa oficialne povazuje za spatnu véazbu ziakovi, aby vedel, nakolko ovlada dané
ucivo. Hodnotenie znamkou v8ak pedagdégovia vyuzivajui aj ako formu trestu v pripade neplnenia
povinnosti, zI¢ znamky rodicia trestaju r6znymi zakazmi, vylety a hmotné odmeny podmienuju
»dobrym vysvedéenim® V suvislosti s rozdavanim vysvedceni st zdokumentované problematické
psychické stavy u deti, ktoré su spojené so strachom a stresom. Oficialne nikto nesthlasi s tym, Ze
vychova a socializacia je prepletena so strachom, no realita je ina. Produktom takejto socializacie
je clovek, ktory nepotrebuje slobodu, pretoze opakuje spravanie, ku ktorému ho prinatili ¢i moti-
vovali (reklamou, slibenou odmenou, trestom a pod). Takéato forma socializacie sa pouziva aj pri
vycviku zvierat. Svobodova v tejto stvislosti a v nadvaznosti na Maritaina upozornuje, Ze vychova
¢loveka je umenie a nie trénovanie zvierat. *°

Druhym spdsobom je sprevadzanie na ceste pochopenia, cielom tohto sprevadzania je, aby si
vychovavany subjekt uvedomil, ze urcity typ spravania je dobry pre neho aj pre spoloc¢nost, a iny
typ spravania skodi bud jemu samému, inym ludom alebo obom stranam sucasne. Komenského
metédy vo vychove smerujt k praktickosti, dneinymi slovami povedané ku kompetencidm. Ci
uz vezmeme do uvahy jeho zdsadu nazornosti, ktora bola nevyhnutnou stucastou didaktického
a pansofického $tudia, alebo prepojenie zmyslov, vzdy ide o praktické poznanie. Vzdelavanie ma
zodpovedat moznostiam ziaka a ma byt spojené s praxou. Komensky doslova odporuca, aby sa
neucilo ni¢, ¢o sa neda hned vyuzit. > Rovnako aj jeho dalsie zasady, akymi su Iahkost a prime-
ranost, aktivnosti ziakov, sustavnosti ale aj vStepovanie zboznosti, mdzeme povazovat za zasady;,
ktoré vedu ziakov k vnutorne prepojenému komplexu Zivotnych zruc¢nosti, ktoré vedua ¢loveka
k poznaniu a tym aj k Bohu a konaniu dobra.

Tento spdsob vychovy je v sicasnosti oznacovany ako vychova ku kompetenciam.** Problémom
tohto konceptu sprevadzania je, podla nasho nazoru, Ze sa nedeje na jednej platforme a nesleduje
jeden spolo¢ny ciel. Okrem réznych pristupov vyucujucich je tu hlavne rodinna vychova, ktora
mdze stat v opozicii proti indtituciondlnej. Tak v pozitivnom, ako negativnom zmysle. Ziak vedeny
k autentickému postoju k svetu, sebe a ostatnym mdze mat v rodine opa¢nu skusenost. Dieta vedené
v rodine k autonémnosti a zodpovednosti mdze mat v institucionalnej vychove opacnu skisenost
a mozu byt od neho vyzadované také postoje, ktorym nerozumie. Aj napriek tymto prekdzkam mo-
zeme konstatovat, Ze vychova ku kompetenciam sa priblizuje ku Komenského vychovnej metode
a predpokladame, ze obe budu vychadzat z podobného principu filozofie vychovy. V oboch pri-
padoch ide o sprevadzanie na ceste k pochopeniu ¢i skor permanentnému odkryvaniu vyznamov
a chapaniu sveta v jeho stvislostiach. Ide o chapanie sveta ako celku, v ktorom veci navzdjom stvisia
a Clovek je sucastou tohto celku. Clovek chape a zaroven vie, o ma robit, ako ma konat a ako sa ma
rozhodovat. Rozlisuje medzi dobrom a zlom a toto rozlisenie aplikuje aj vo svojom konani.

19 Porov. Andrea LESKOVA - Michal VALCO, Identity of adolescents and its dimensions in the relation to Mass media: Philosophical-
ethical reflections, Communications - Scientific Letters of the University of Zilina, 2A/2018, s. 16-21.

20 Zuzana SVOBODOVA, Natural law and integral humanism by J. Maritain: Teaching challenges, Caritas et Veritas 2/2018, s. 21.

21 Porov. Jan Amos KOMENSKY, Pfedehra pansofie. Objasnéni pansofickych pokusii, Praha: Academia, 2010.

22 Porov. Rastislav NEMEC - Andrea BLASCIKOVA, Two perspectives on the issue of prudence (prudentia): Thomas Aquinas and William
of Ockham, In: Constantine’s Letters, 14/2 (2021), s. 51-60.
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Komenského pedagogicky model a dne$na vychova ku kompetenciam maju vela spolo¢ného.
Ide o vychovu, ktora smeruje k ziskaniu osobnostnych dispozicii, ktoré robia ¢loveka moralnou
osobnostou. Nevyhnutnou dispoziciou je sloboda, bez ktorej by sa ¢lovek nemohol rozhodnut
v zasade ani preto, ¢i chce alebo nechce byt slobodny. Sloboda je efektom primarnej volby, optio
fundamentalis, ktora ovplyvnuje kazdé dalSie konanie. Je velky problém, ak je cloveku upreta
sloboda, ak nemoze byt slobodny, ak je vychova tréningom v opakovani ¢innosti. No rovnako je
problém aj to, ak clovek nechce byt slobodny. To je problém nasej doby. Odmietame slobodu, aby
sme nemuseli niest zodpovednost. Klu¢ové rozhodnutia v zivote su v rukach politikov, vodcov,
vedcov, vestcov a inych externych ¢initelov, ktoré rozhodnu o osude ¢loveka a on sa uz iba necha
niest na vlnach toho, ¢o musi byt. Za spravanie mozu gény, prostredie, vychova, ale nie ¢lovek
sam. Preto nie je zodpovedny. Radsej si vybera opakovanie ako autentické rozhodnutie, ktoré je
spojené s rizikom a zodpovednostou.

Na zaciatku sme uviedli, Ze minulé epochy nemozeme interpretovat nasou racionalitou. Uka-
zalo sa, ze Komenského i nase zamery vychovy su v ur¢itych momentoch podobné a v urcitych
sa rozchadzaju. Podobnost nas opravnuje hladat takd interpretaciu, ktord ndm dovoli tvrdit, Ze
Komensky nas moze in$pirovat aj dnes, pripadne nam umozni ukazat, ktoré principy mame spo-
lo¢né a v ¢om sa rozchadzame pri ich realizacii v pedagogickej praxi.

Filozofické zaklady vychovy

V nasom skumani chceme sledovat zaklady vychovy, teda zdklady, na ktorych je vystavany Ko-
menského pedagogicky systém, a porovnat ho s nasim systémom. Tieto fundamenty budeme
hladat vo filozofii vychovy. Ukazalo sa, Ze je dolezité pochopit zakladné urcenie cloveka a prave
vo filozofii vychovy mozeme ndjst odpoved na to, kto je to ¢lovek, ¢o robi ¢loveka clovekom a na
¢o je urcena vychova z hladiska bytostnej zameranosti [udskej osoby.

Filozoficka koncepcia, na ktorej Komensky budoval svoj pedagogicky systém, reflektuje moznosti
jeho doby a v urcitom zmysle ich prekracuje. Autori, ktori interpretuji Komenského filozofic-
ké myslenie, zdoraznuju hlavne otazku metodologie a inSpirdciu Baconom alebo Kuzanskym.*
Klac¢ovym pojmom, ktory sa v Komenského mysleni objavuje, je podla nasho nazoru sloboda,
ktora je kontextualne napojena na koncept osoby cloveka. Problém slobody vytvara zakladné vy-
chodisko pre pochopenie toho, kto je to ¢lovek, kto je to ziak a ¢o o¢akavame od vychovy vratane
postupov, ktoré k tomuto cielu pouzijeme. Hoci nie vzdy je sloboda explicitne spracovavana ako
problém, vzdy, ked sa hovori o poznani a konani v procese vychovy, musi byt re¢ aj o slobode.
Humanisticka intepretacia ¢loveka a slobody vychadza z nespochybnitelného zakladu, v ktorom
st rozum a sloboda bytostne prepojené v podstate ¢loveka.

»Jeho [Komenského] problémem nebyla, jako u Bacona a Descarta, fise ¢lovéka, nybrz ¢lovék sam.
A feSenim tohoto problému byla mu, podobné jako klasickym myslitelim pied dvéma tisici léty,
vychova. Jenze nikoli tak, jako u Platéna a Aristotela, vychova vyvolenych, nybrz vychova ¢lovéka
viibec, kazdého clovéka zvlast a vSech dohromady, vychova ne jako pouha ptiprava pro vlastni
zivot, nybrz vychova jako samotna hlavni slozka a pater Zivota sama, jako to, co Zivot je s to ucinit
lidskym zivotem. (...) Lidskost je moznost, kterou je potiebi vykonat, uchopit se ji jako poslani.
V tom lezi, Ze je mozno se ji minout, ji pochybit. Vskutku také vétsina lidi se s ni miji. Komensky
vyli¢il v Labyrintu svéta tuto skute¢nost pobloudilého, nepravého lidstvi.“** Komenského schéma

23 Jan PATOCKA, Komeniologické studie 1. Sebrané spisy, sv. 9, Praha: OIKOYMENH, 1997, s. 152-155.
24 Jan PATOCKA, Komeniologické studie IL..., s. 354.
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vychovy je vytvorena v intencidch filozofie vtedajsej doby. Mohli by sme povedat, Ze ideové pozadie
17. storocia bolo velmi roznorodé a nie zriedka az protirec¢ivé. Komensky sa vo svojom mysleni
nenechal vtiahnut do kartezianskeho dualizmu, ktory pontika dve moznosti a jednu volbu. Nevidi
¢loveka ako mysliaceho, ako ¢isté vedomie, ale vidi cloveka ako integralne prepojenie tela a duse,
v ktorom sa uskutocnuje sebarealizacia.”® Synchronizované chapanie vztahu tela a duse je pre
Komenského vychovu dolezité preto, aby proces vychovy smeroval k aktivnemu vyuzivaniu
schopnosti, ktoré vychova rozvinula. Clovek sa nemd venovat meditacidam, ako by si to Zelal
Descartes, ale sa ma venovat aktivnej naprave sveta, robit svet lepsim a to je mozné len aktivnou
¢innostou.

Komensky je konfrontovany aj s nabozenskym ¢i teologickym exkluzivizmom, v ktorom iba jedno
nabozenstvo je pravé a je potrebné viest vitazné vojny pre dosiahnutie pravdy. RieSenie konfliktov
nebolo chapané dialekticky ani v ich interpretacii ako protikladov, ktoré v kone¢nom dosledku
vytvaraju komplex absolutnej jednoty. Naopak, vsetko iné musi byt porazené a prestavané na rov-
naké. Iné, ktoré je chapané ako zlé, musi byt porazené. Pre Komenského je cesta k pravde zaroven
cestou k véendprave a tato cesta nevedie cez porazku nepravdy, ale cez pochopenie protirecent,
cez pochopenie jednoty, ktora je tvorena protikladmi. Okrem toho Kuzansky upozornuje, Ze ,,in-
telekt nie je pravdou, nikdy nepochopi pravdu tak presne, Ze by postupom donekone¢na nemohla
byt pochopenad presnejsie“.*® Ludsky intelekt nedisponuje definitivnou pravdou, v mene ktorej by
mohol sudit nepravdu. Naopak, intelekt je vzdy na ceste a vSetko, s ¢im sa konfrontuje je sucastou
cesty poznavania. Celostny pohlad, celok sveta, celok Iudstva a celostnost osoby je filozofickym
klucom k pochopeniu cesty pedagogiky. Cielom Komenského pedagogiky nie je zlomit, poni-
zit, porazit v boji alebo scholastickej dispute, polarizovat alebo odsudit. Jeho cielom je pochopit
v kontexte celku a vlastnou aktivitou prispiet k rozvoju seba a spolo¢nosti ako celku.

»Palou$ na mnoha mistech upozornuje na souvislost Komenského metafyzickych nazort s jeho
nazory pedagogickymi, ktera byva v pozitivistickych vykladech Komenského pedagogiky casto
odsouvana stranou. Komenského uspéchy na poli pedagogickém (didaktickém) byvaji vysvét-
lovany tak, jak védu vétsinou budujeme dnes - totiz jako soubor pravidel a poucek, vyvozeny
ze zkusenosti, které Komensky experimentalné nasbiral a ovéril béhem své bohaté pedagogické
praxe. Podle Palouse je tomu ovSem jinak — Komenského pedagogika neni takto indukovana
z ‘niz$iho, ale naopak vyvozovana z jeho nahlédnuti do podstaty svéta a tilohy ¢lovéka v ném. Ko-
menského pedagogika je tak nevyhnutelnym dtisledkem jeho naturfilosofie — a nikoli naopak!“*
Filozofické zaklady vychovy u Komenského reflektuju skusenost, filozoficka reflexia sveta nie je
prispdsobena vrodenym ideam, ktoré by mali ur¢ovat to, ako budeme vidiet svet. Naopak videnie
sveta, jeho obraz a kontexty urcuju vychovné ciele ako i met6dy. Pri formulovani pedagogickych
postupov je vzdy implicitne pritomna sloboda. Ako sme uz uviedli, sloboda je u Komenského
ddlezitou sucastou vychovy, je nevyhnutnym predpokladom preto, aby sme vychovou rozvijali
osobu. Nie aby sme konstruovali ¢loveka podla nasich predstav, ale aby vychova bola procesom
rozvijania autentickej osoby na zaklade jej prirodzenosti, na zaklade toho, ¢o bytostne patri k ¢lo-
veku. V dnes$nej pedagogike je sloboda a jej respektovanie zakladnym a nespochybnitelnym vy-
chodiskom pedagogického procesu. Vychovu dnes vnimame ako pomoc pri rozvijani osobnosti
ziaka, pricom vychadzame zo zakladného predpokladu, ze pomahame osobe rozvijat seba samu
a nie v osobe rozvijat nase vlastné predstavy o tom, ako by mala vyzerat podla nas. Osoba je

25 John R. SEARL, Mysel, jazyk, spoloc¢nost, Bratislava: Kalligram, 2007, s. 40.

26 Mikula§ KUZANSKY, O ucenej nevedomosti, Bratislava: Pravda, 1979, s. 37.

27 Dalibor VIK, Konzultace s Komenskym na prahu svétovéku. Néstin hlavnich rysti Palousovy komeniologie (IL.), Paideia: Philosophical
e-journal of Charles University 1/2020, s. 4.
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v istom zmysle tajomstvom, ktoré je pre nas zahalené a my pomahame jeho odkrytiu, neurcuje-
me, ¢o sa stane, ale pomahame vo vlastnom rozhodnuti a tvorbe seba samého.

Akceptovanie slobody ¢loveka ako primarneho vychodiska vo vychove nebolo u Komenského
pritomné od zaciatku. Vzhladom na stredoveku koncepciu absolutnej pravdy, vychadzal aj Ko-
mensky z predstavy o tom, Ze pravda je niec¢o hotové, ¢o v procese vychovy odovzdavame ako ho-
tovy subor platnych tvrdeni a poznatkov. Pravda nebola chapana ako nieco, ¢o je predmetom hla-
dania a odhalovania, ale ako obsah, ktory ¢lovek pasivne prijima do svojho intelektu. Absolutna
povaha pravdy implikuje jej nemennost. Clovek sa méze rozhodnut iba preto, ¢i pravdu prijme,
alebo neprijme. Ked ju prijme, bude spaseny, ked ju odmietne, bude zatrateny. Tento absolutny
koncept neumoznuje prijat cast pravdy a Cast z nej odmietnut. Rovnako je neakceptovatelné, aby
¢lovek odhaloval sam pravdu, aby sa postupne dopracovaval k poznaniu. To je nebezpecné, pre-
toze hladajici moze zabludit, mdze sa pomylit a omyl nie je dovoleny. V tomto zmysle je sloboda
pre vychovu problémom, hlavne pokial ide o nabozensku vychovu. Clovek sa v procese vychovy
moze dopracovat k vlastnému poznaniu, ktoré mdze odporovat tomu, ¢o je v ucebniciach, tomu,
¢o ma byt ucené.

Komensky v tomto zmysle prekracuje hranicu, ktora oddeluje vychovu ako formatovanie od vy-
chovy ako sprevadzania. Vychova ako prenos informacii nepotrebuje slobodu. Je zadefinované, ¢o
ma ziak zvladnut, a to sa od neho vyzaduje. Nie je to katechizmové pontkanie hotovych odpovedi,
ale hladanie odpovedi, ktoré maju pre ¢loveka zmysel, ktoré chape. Komensky chape racionalne
poznanie, podobne ako Bacon, ako nastroj na ovladnutie prirody, nie v§ak na ovladnutie ¢love-
ka. Clovek, ako na to poukazuje Patocka, ma podla Komenského poznanim pochopit kozmicky
plan, ktorého je sucastou, a na tomto plane ma aktivne spolupracovat. Spolupracuje s Bohom na
naplneni Bozieho planu, pricom k tomu potrebuje rozum a vdaka ¢omu ziskava aj priestor pre
slobodnu sebarealizaciu.?®

Stucasna pedagogika postupuje naopak. Na zaciatku sice deklaruje slobodu ako zakladné vycho-
disko pre rozvoj osobnosti, no v jednotlivych metédach uz so slobodou nie je schopna aktivne
spolupracovat. Ak by sme chceli charakterizovat vychodisko stucasnej pedagogiky z hladiska filo-
zofie vychovy by sme mohli povedat, Ze ide o pedagogiku rozvijajicu sa vo filozofii za metatyzi-
kou. VSeobecne a popularne by sme to mohli vyjadrit pojmom postmoderna filozofia. Podla Pe-
tricka toto obdobie zacina vystupenim Nietzscheho a jeho ohlasenia smrti boha. Je to smrt boha,
ktorého si vytvoril ¢lovek, preto je to boh, ktory moze zomriet. Tym bohom je prave metafyzika
a systém. Postmoderna filozofia, tak ako ju opisal Lyotard, je charakteristicka destrukciou systé-
mu, vyzdvihovanim marginalneho, odmietanim opakovania, vyzdvihovanim nahody a aj urcitou
davkou skepsy a rezervovanosti vo vztahu k moznostiam poznania. V takychto podmienkach,
a to je klucové pre pedagogiku, sa ¢lovek ukazuje ako velka neznama, poznanie ¢loveka je obmed-
zené, Clovek si vytvara vlastny obraz sveta, tento svet mu dava zmysel, no ostatnym ludom je tento
svet cudzi. Clovek Zije vo vlastnom zmysle a vo vlastnom svete vyznamov, ostatnym o svojom
svete nedokaze povedat, ked tak iba priblizne, cez metaforu alebo umenie dokaze priblizit to, ako
preziva svet.

Z hladiska filozofie vychovy v takomto prostredi nedokazeme definovat ciel vychovy. Neexistuje
autorita, ktora by ur¢ila, ¢o je dobro pre vsetkych. Nie je plan, podla ktorého funguje univerzum
v tom zmysle, ako s nim pracoval Komensky. Existuje iba jedinec, ktory sam rozhoduje o tom,
¢o je pre neho dobre, sam rozhoduje o tom, ako ma byt vychovavany a k ¢omu ma byt vedeny.

28 Jan PATOCKA, Z4kladni filosofické myslenky Jana Amose Komenského v souvislosti se zaklady jeho soustavného vychovatelstvi,
Komeniologické studie .. , s. 258-260.
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Vseobecné pravidla pre pedagogiku su potom teoretické, nedavaju moznost konkrétneho vyja-
drenia hodnot, ku ktorym vychova smeruje. Preexponované zdoraznovanie slobody nie je vy-
vazené ani zdoraznovanim zodpovednosti, ani kladenim dérazu na raciondlne uvazovanie pri
rozhodovani. Metafyzické myslenie odmietlo systém, odmietlo opakovanie a priorizuje ndhodu.
Pedagogické ambicie vychovavatela s takto zmarené, pretoze aj stanovenie ciela nie je mozné
dosiahnut pomocou logickych krokov a postupu, musime pocitat s pritomnostou nahody a tym,
ze do procesu vychovy vstupi mnozstvo nec¢akanych premennych, ktoré nasu cestu odklonia k ne-
predpokladanému cielu. Clovek vo svojom Zzivote prechiddza sledom ndhodnych udalosti, ktorym
¢asto ani nerozumie ani nevie, ako sa s nimi vysporiadat.

Centrom sucasnej pedagogiky je pojem slobody, ide vsak o odli$né chapanie slobody v porovna-
ni s Komenskym. Pre neho je sloboda prostriedkom, pomocou ktorého sa ¢lovek dopracovava
k naplneniu vlastnej existencie. Svoju existenciu chape ako cestu k cielu, ktora sa uskutoc¢nuje ko-
nanim dobra. Moralne principy stoja na pozadi kazdého rozhodnutia, bez moréalnych principov
nie je mozné postupovat k cielu. To vSetko je mozné iba v pripade, Ze funguju pravidla, teda ze
vychddzame z platnych korelacii metafyziky. Clovek v takomto systéme dokaZe sformulovat ciel
svojej existencie, dokaze vyjadrit, kam smeruje, ¢o chce dosiahnut, ¢o je pre neho hodnotné, ¢o
reSpektuje a zaroven dokdze zdovodnit, preco uvazuje prave tymto spésobom. Postmetafyzicky
¢lovek, na rozdiel od metafyzického c¢loveka, nevie, kam smeruje, pretoze nema kde ndjst odpo-
ved na tuto otazku. Je to ¢lovek, ktory sa potaca na rozburenom mori nahody, riesi problémy, tak
ako prichadzaju, a nepokusa sa sledovat horizont, ku ktorému by sa chcel a mal pohybovat.

Zaver

V uvode nasho ¢lanku sme si kladli otazku, ¢i moéze Komensky inspirovat dnesnu pedagogiku
a v ¢om. Z hladiska pedagogiky by sme nasli mnoho inspiracii, my sme sa zamerali na jeden za-
kladny moment inspirdcie, ktorym je sloboda. Sloboda vytvéra zaklad filozofie vychovy tak pre
Komenského, ako aj pre stuc¢asnu pedagogiku. Interpretacia dosledkov je rozdielna. Zakladnym
rozdielom je, ze Komenského filozofia vychovy vychadza z predpokladu existencie platného pori-
adku. Je to kozmicky poriadok, ktory je ustanoveny Stvoritelom a ma jasné pravidla, ktorymi sa
riadi. Sucasnd filozofia vychovy, pokial nestavia na religiéznych zakladoch, vychadza z predpo-
kladu nepoznatelnosti poriadku alebo z predpokladu jeho neexistencie. Bud nevieme vysvetlit,
preco sa veci deju, alebo rezignujeme na moznost vysvetlenia, pretoze déovod neexistuje.
Komensky vychadza z predpokladu, Ze metafyzika nam odhaluje pravidla kauzality, ktora nam
jasne hovori, Ze konanie zla prinasa neporiadok a konanie dobra prinasa poriadok a harmdniu.
Metafyzicky systém nam odhaluje, Ze svet poriadku prinasa cloveku nielen $tastny Zivot, ale aj
prosperitu pre vsetkych. A k tomu Komensky pontka vychovu, pomocou ktorej ¢lovek poznava
a osvojuje si jednotlivé kroky, ktorymi clovek smeruje k spolupraci na vSeobecnom poriadku
a k vSeobecnej naprave. Palous to interpretuje takto: ,Jestlize je dnes vychova pojimana jako pro-
stfedek k nabyti prislusného vybaveni osobnosti pro zivot v prirodé a ve spole¢nosti, v pampedii
jde o to, aby se ¢lovék stal tim, ¢im ma byt. Clovék v tomto pojeti nikdy neni objektem manipula-
ce, latkou k formovani a informovani, mechanismem k naprogramovani. Jde o jeho osud, o celek,
jemuz jeho zivotni poc¢inani ptislusi. Pfi odpovédi na vyzvu celkového smyslu prekracuje lidskou
uzavienost do ¢astecnosti: a je tieba, aby skute¢né zil touto odpovédnosti.“*

Filozofia ¢loveka bez metafyzického ukotvenia zddraznuje jednostrannu slobodu, ¢lovek sa moze

29 Radim PALOUS, Cas vychovy, Praha: SPN, 1991, s. 69.
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rozhodnut pre akikolvek cestu bez toho, aby niesol zodpovednost a nasledky za svoje rozhodnu-
tie. Postmetafyzicka sloboda robi z ¢loveka obet v existencialistiskom zmysle. Clovek voli, ale ne-
vie, aké bude mat jeho volba dosledky. Sartre tento tdel ¢loveka videl v tom, Ze ¢lovek voli a musi
niest zodpovednost, hoci nepozna dosledky. Prave tu mozeme najst najvacsi zdroj Komenského
inSpiracie.

Nie je pravda, Ze nepozname dosledky, tie sme uz popisali vyssie a su velmi jednoduché. Kona-
nie dobra prinasa individualny aj spoloc¢ensky prospech, konanie zla vedie k opaku. V oblasti
moralneho rozhodnutia neplati metdéda pokusu a omylu. Rovnako, ako neplati karmicky systém,
teda, ze ak niekto kona zlo, hned sa mu to vrati. Komenského zodpovednost vo vychove vychadza
z predpokladu existencie kozmického systému vytvoreného Stvoritelom. Individualne rozhod-
nutia jednotlivca nezvratia cely systém, ale ho pomaly narusaju. Jeden vyhodeny plastovy obal
nerozvréti ekosystém, ale nase dlhodobo nezodpovedné spravanie dno. Clovek sice vyzera ako
bezvyznamny tvor v globalnom meradle, no z hladiska individualnej existencie je velmi vyznam-
ny a dolezity.

Nové chapanie slobody bez metafyziky vedie aj k tomu, Ze [udska spolo¢nost prestava byt bytim
a zostava iba existenciou.”® Znamena to, Ze clovek sa koncentruje na vlastna slobodu bez toho,
aby sa zaujimal o druhého ¢loveka. Druhy sa stiva prostriedkom. Pato¢ka pripomina, Ze: ,Clovék
tedy nikoliv jako prostfedek — nikoliv jako véc, a véc je vzdy prostfedek — musi byt tedy jednak
zachycen ve své lidskosti, musi byt ur¢ena povaha, zdklad jeho panstvi, vytéeny jeho meze, jeho
podminky, — jednak musi byt zjednan pristup k tomu, aby se mohl vzdy z vlastnich sil timto pa-
nem vskutku stat.“!

Ak by sme mali zhrnat princip, ku ktorému by sme sa mali a mohli v pedagogike vritit, tak je to
celostnost. Celostnost univerza, celostnost [udskej spolo¢nosti a celostnost fudskej osoby. Vycho-
vavat ¢loveka znamena pomahat mu stat sa sticastou tychto celkov tak, ze chape svoje miesto a po-
stavenie vo svete a v [udskej spolo¢nosti a vie, ¢o a preco chce robit vratane prijatia zodpovednosti
za svoje rozhodnutia a skutky.
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Abstract:
The article examines the philosophical principles of the Comenius’s educational system and
compares them with the postulates of contemporary pedagogy. It analyses the goals and
methods of the educational process. With regard to educational goals, attention is paid on the
one hand to the development of personality and, on the other hand, to social needs and inter-
ests. Educational methods are analysed and interpreted in terms of their focus on repetition
of actions or on the development of competencies leading to a creative process of authentic
self-realisation. Analyses and interpretations of goals and processes are synthesised into the
philosophical concept of the human person. In the philosophical explanation, attention is
paid to the person and his being. These are to be developed in the process of education and
achieved by this process as goals. In the context of the philosophy of education, the question
arises whether the goal of education is to create an individual whose actions are a repetition
of learned patterns or a person who makes decisions based on moral principles. Emphasis
is placed on human freedom, which is a basic precondition for decision-making and action,
and which is a necessary condition for accepting responsibility. The different ways of under-
standing freedom in Comenius’s philosophy of education and in today’s pedagogy are not
only a source of criticism of pedagogy, which rejects responsibility and rational reasoning for
decisions, but represent also motivation for alternative philosophical interpretation of educa-
tion in the postmodern environment.

Keywords: goals and methods of education, philosophy of man, freedom, Comenius, post-
metaphysical pedagogy

Introduction

The general focus of the research in our article is to find an answer to the question of whether
Comenius can inspire us today. Instructed by Hegel’s interpretation of history, we know that past
epochs and the thinking in them should not be examined through today’s lens. In other words,
we should not apply the rationality we consider valid today to Comenius’s thinking, because his
historical and especially epistemic environment and conditions were different. Despite this warn-
ing, we will not resist temptation and will interpret Comenius’s ideas through the categories of
rationality of the early 21* century.
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The reason why we dare to take this step, that is, why we interpret Comenius through our thinking,
is simple and obvious. Many of today’s educational institutions, from the lowest to the highest,
which prepare future teachers for their profession, invoke Comenius’s legacy and continuity with
his teachings. Comenius is described as the founder of pedagogy. There is a comeniology that
examines his contribution and significance for today. There are journals that map his contribution
and update his ideas in accordance with current conditions. This continuing interest is a suffi-
cient reason for us to be able to postulate the way of saying that Comenius is an inspiration for
today’s pedagogy and philosophy of education.

Our intention is to compare the goals and methods of education given by Comenius with current
concepts of education, which are defined in official documents and determine the direction of
the entire education system in the Slovak Republic. We assume that both goals and methods
will be different. Confirmation of this assumption will be analysed in terms of the philosophy of
education and we will determine what is the fundamental difference in the setting of goals and
processes of education.

Defining the fundamental difference between Comenius’s philosophy of education and the state
concept of education will allow us not only to answer the question of whether Comenius can be
an inspiration for us, but also to answer the question of how he can be an inspiration for us. We
will pay special attention to freedom in the process of education, because it is a key concept in the
philosophy of education and at the same time it is a cardinal concept in defining the goals and
methods of education.

Different Goals of Education
The goal is a key milestone in any educational process.

The goals of education and its content are understood differently in the literature, from a strict
definition of requirements concerning the rational side, through emphasising the all-round devel-
opment of the individual, to precise listing of the individual components that make up the goals
and content of education. If we perceive the goal and content of education through individual
components, education acquires the character of a multilateral didactic category.'

We will focus on the general goal, which, in terms of the philosophy of education, pursues the
importance of pedagogy for the holistic development of the individual, that is, what education
brings to man as a person.

In general, the goal also means the end, reaching the place to which the path was directed. In
some cases, for example in education, we assume that the goal is the ideal, the goal is unattain-
able, the goal is a lighthouse that leads us along the path. In other words, education is a process
that does not end, and a person is in the process of permanent personality formation during
his life. He constantly verifies the skills and knowledge he has acquired and, at the same time,
redefines his attitude to the world, his understanding and meaning of the world. Education,
like philosophy, is a never-ending stream of raising and asking new questions.> Education is
closely and directly connected with a person’s self-realisation. As long as a person thinks and
implements his decisions, he is still in the process of education, because he still comes to know,

1 Erich PETLAK, Vseobecnd didaktika, Bratislava: Iris, 1997, pp- 35-36.
2 Cf. Miroslav PETRICEK, Mysleni obrazem. Priivodce soucasnym filosofickym myslenim pro stiedné pokrocilé, Praha: Hermann & synové,
2009, pp. 45-46.
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understands, and adjusts his attitude to and understanding of the world.

The goals of education integrate two basic elements — the interest of society and the interest of the
individual who is being brought up. It is therefore either the needs of the society that shapes and
educates man according to its requirements and ideas, or it is the needs of the individual, where ed-
ucation takes into account the needs and dispositions of the individual as much as possible. Ideally,
it is possible to integrate both to the same or adequate extent in the goal of education. This means
to develop an individual’s abilities and personality in a way that benefits others, society as a whole.?
In the goals of education, Comenius sees man above all. He considers the school to be a workshop
of humanity. Its aim is that ‘people will be educated in being true people and true Christians, and
the school must enable them to acquire a wise mind, the ability to work, and the refinement of
morals’* Education of the individual is also reflected in the broader social context, which we can
call, using Comenius’s term, the general reform.’ The general reform can be interpreted as a com-
plex reconstruction of society, the effect of which should be general harmony - panharmony.® The
panharmonic conceptually overlaps with today’s globalised or global society, so Comenius’s ideas
can be considered extremely topical in this sense as well. Nations and nation-states represent spe-
cific historical values, but these values are based on defining oneself against another, against the
otherness of others, defining oneself through differences from others. Panharmony is, expressed
in terminology given by Nicholas of Cusa, a fusion of these national opposites and specifics into
the unity of the universal values that are bound to the nature of man. Comenius’s goal, then,
is a universal order, a kingdom of God here on earth that can be achieved through education.
Man, in essence, is not evil. This starting point is given in the theological notion of sin and the
possibilities of human correction through good deeds. A brief philosophical outline of Comenius
pedagogy could be expressed in the assumption that man is good and through education we help
him overcome obstacles on the path to perfection. His perfection contributes to the improvement
of the whole human society and its directing to the Kingdom of Heaven, which is the culmination
of the history of an individual and society as well. The necessity of education is justified by the fact
that one does not have sufficient means in himself to develop into perfection. The interruption of
the vital relationship with God causes one not to pursue the goal set by God. Therefore, a perma-
nent remedy in the form of education is necessary.’

Together with Patocka, we can state that if we consider Comenius’s didactic approaches to be
outdated and unusable in our conditions, we can still be inspired by the phenomenon of human-
ity. This is as important to us as it was to Comenius, and we consider it a means of achieving the
general reform.® One of the basic elements of the phenomenon of humanity is freedom. Accord-
ing to Comenius, the remedy does not lie in the restriction or even in taking away one’s freedom,
but in its development. The educated disciple is not a prisoner who must obey. He is a free being
who develops his essence. Developing freedom does not mean gaining space for arbitrariness.
Man’s goal is not primarily to fulfill his will. He should fulfill the will of God. Education helps to

3 Cf.Jaroslav OBERUC et al. Tedria vychovy v procese vyichovy a vzdeldvania, Dubnica nad Véhom: DTT, 2019, pp. 66-67.

4 Jan Amos KOMENSKY, Zékony $koly dobré uspotadané, in Vybrané spisy Jana Amose Komenského, Praha: SPN, 1960, p. 270.

5 Jan Amos KOMENSKY, Vsendprava, Brno: Soliton, 2008; cf. Jifina POPELOVA, Jana Amose Komenského cesta k vSendpravé, Praha:
Statni pedagogické nakladatelstvi, 1958; Dagmar CAPKOVA, Myslitelsko vychovatelsky odkaz J. A. Komenského, Praha: Academia, 1987.

6  Jan Amos KOMENSKY, Obecnd porada o ndpravé véci lidskych, Praha: Svoboda, 1992; Jan PATOCKA, Bacon Verulamsky a Komenského
Didaktika, Komeniologické studie: soubor textii o J. A. Komenském. 1. dil, Texty publikované v letech 1941-1958, SCHIFFEROVA, V. eds.,
Praha: OIKOYMENH, 1997, pp. 265-266; cf. also Jan KUMPERA, Jan Amos Komensky, poutnik na rozhrani vékii, Praha: Svoboda, 1992.

7  Vyznam celozivotnej vychovy a vzdelavania predstavuje predovsetkym diele Pampedia. Jan Amos KOMENSKY, Pampedia, Bratislava:
Obzor, 1992.

8  Cf Jan PATOCKA, Komeniologické studie II. Sebrané spisy, sv. 10, Praha: OIKOYMENH, 1998, pp. 359.
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restore the broken bond, the essential attachment of man to God. Man is also hindered in this
renewal by his self-loyalty, which takes him away from God to earthly good. Only by breaking
through this shell of self-loyalty can the human soul find itself in an area of openness to God and
overcome its focus on the inner-secular being.’

A well-organised society is also a social aspect, which is incorporated into the goal of Comeni-
us’s education. A well-organised society is a very broad concept. We can imagine it as a society in
which people do not deceive and steal, because they know that it is bad and that it does not benefit
anyone in the end. It is a society in which the authorities respect their subordinates, because they
are human beings with their own dignity. It is a society where one can and wants to take care of
oneself and at the same time cooperate with others for the common good. The basis for correction
is an active person. ‘In Comenius’s pansophical and reform writings, in contrast to the comforting
writings, we can trace an obvious emphasis on the aspect of human understanding that is related
to production and activity. However, this has its meaningful fulfillment only in the supra-individ-
ual context of the general reform and universal unity.*

Achieving the reform is not possible through restrictions on freedom and the direct management
of individuals. Such management of society produces social tension, dissatisfaction. Comeni-
us’s path towards the reform has its foundations in upbringing and education, that is, in under-
standing what one should do, and subsequent acceptance by the will. The final effect of education
is a person who knows what is good and at the same time wants to do this known good. The basic
premise of the general reform is the belief that the world can be fixed by education. This means
that we will teach man not only to cultivate the land more efficiently, but also to teach him how to
understand the environment, how to understand the people around him. Man understands him-
self as part of the system. He does not interpret himself as a ruler, but as a steward."' Education is
the process which gradually brings knowledge into one’s mind. This knowledge changes the way of
seeing and understanding the world. It is not about passive knowledge needed to produce goods.
It includes active knowledge, vision, and understanding of the world. Upbringing and education
internally construct a persons attitude to the world, shape his worldview, and thus determine the
ways of self-realisation, that is, how he decides and what he will do. The goal of upbringing and
education is a virtuous person — a person who knows good and acts well. This Socratic ideal is also
the key to the correction of our society.

Just because man is good in his nature does not mean that he does good automatically. The prem-
ise of automatic doing of good would deny the possibility of freedom and free choice that is at
the heart of the human person. The essence of man is good. In order to realise this good on the
outside in the form of good behavior, it requires education. The correction of man does not lie in
the transformation of his essence, but it is based on the fact that by education one learns to know
good in oneself, one learns to distinguish good from evil, one learns to do good. He cannot be left
to his own destiny, to a kind of natural process of self-education and self-upbringing. Although
man is good in nature, he cannot develop this essence on his own. According to Comenius, man
is created according to the image of God. This fact determines man’s responsibility for the world,
nature, and other people, but also for himself towards God. Due to the fact that he is created
according to the image of God, there is a reflection of perfection in him. However, this bud needs

9  Eva DEDECKOVA, Komensky a Fink - svet sub specie educationis, Paideia 3, XIV, 2017, p. 2.

10 Vladinir LESKO et al., Patocka, fenomenolégia, dejiny filozofie, Kosice: UPJS, 2013, p. 76. Cf. also Vladimir URBANEK, Lenka
REZNIKOVA, Ex definitione (Pansofické pojmy J. A. Komenského a jejich dobové kontexty). Praha: Filosofia, 2018.

11 Jan Amos KOMENSKY, Velkd didaktika, Didactica magna, Bratislava: SPN 1991. Cf. tiez Jan PATOCKA, Bacon Verulamsky ..., pp.
151-153.
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to be developed and cared for through education. Education is the correction of a broken rela-
tionship with God and the guidance to perfection as well.

From the point of view of the current goals of upbringing and education, Comenius’s general
reform seems to be a utopian ideal. Our ideas and goals of current education and upbringing are
defined in the priorities of the government, which determines the direction of the school system.
The state and society manage the area of education in the same way as the area of investments.
Although they declare that education should serve the development of pupils’ personality, they
also show the need to connect schools with the labour market. In other words, the labour market
decides in which direction education and upbringing will develop. The government’s programme
statement even says that universities should be able to respond to changes in the labour mar-
ket in a sufficient and flexible manner.’> This means that the wisdom of universities should be
subordinated to the needs of companies with the need of manpower. The aim of education and
upbringing is to prepare students for better employment. In other words, effective education is
one that makes it as easy as possible for a student to find a job that is well paid.

Although it is explicitly stated in the individual lessons of specific pedagogical and didactic text-
books that in the process of education it is necessary to comprehensively develop a pupil’s person-
ality in all directions, the practice is different. Project challenges aimed at education are focused
on the labour market, and the state does not support the development of personal competencies.
Mainly, it prefers the development of work skills that will allow students to find employment. The
state, while financing schools, sees them as an investment which should pay off (not in the form
of a well-organised society, but in the form of higher gross domestic product). The state thus
perceives its future citizens as potential producers of tax payments and constantly emphasises this
fact. The importance of the humanities is questioned - they have been underestimated for a long
time, and education in economically-interesting sectors is supported. The reform of public affairs
is therefore a matter of public finances. Man is primarily perceived as the one who generates
financial inputs and ensures the running of the economy.

In addition to labour market orientation, pedagogy also confronts another problem. Petlak de-
scribes the problem as follows: ‘Unfortunately, despite the excellent elaboration of individual ed-
ucational areas, real educational practice accepts only a few, even very few of them."”* In practice,
this also means that there is a discrepancy between declared and real goals and ambitions within
the pedagogical process. Therefore, we will continue to treat this statement as a fact.

In our school system, there are defined goals that primarily pursue the interest of society. We
know what we expect from a person, and we lead him to it. In Comenius’s case, the goal is to cre-
ate an existential basis, a kind of basic essential equipment, on which one can build one’s subse-
quent existence. The current school system, at least the Slovak one, prepares students for specific
situations, and it has ready-made solutions that will be followed. Our education system prepares
for problems that may arise within the system only. These solutions are often unusable in another
system or culture. Comenius’s pedagogy prepares a person to be able to navigate himself in any
new situation. The goals of his pedagogy are universal, we would say global.

Patocka sees it similarly:

Every effort to help a person which ignores the fact that he has to help himself, that he can and
wants to help himself, that he needs to be given a good opportunity to do so, that people must
be guided, help each other, provide themselves with everything necessary to freely become

12 © Programové vyhlasenie vlady SR, 2020 (online), available at: https://www.mpsr.sk/download.php?fID=18769, cited 26" July 2021, p. 71.
13  Erich PETLAK, Inovdcie v edukacnom procese, Dubnica nad Vdhom: DTI, 2012, p. 7.
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participants in humanity - every effort of this kind must fail. It can provide man with every skills
he or she needs in an economical and reliable way. It can help create a skilled person, an expert, or
a virtuoso, but it cannot bring a person to oneself or raise a person. It cannot see the core of this
act or a problem if there is one."

The difference between the goals of Comenius’s education and the goals of our educational sys-
tem, as Patocka’s quote suggests, lie in the very basis of understanding the nature of man and his
being. The goals of education in our educational system are not set to bring man to introspection.
To understand oneself is a necessary condition for understanding one’s place in human society
and in the cosmos, as Scheler would put it.

Different Ways of Education

Ways of education are the means through which we achieve set goals. It is clear that the choice
of means also depends on the objectives and their definition. If the goal of education is to teach
a child to repeat an activity without meaning, then it will not be necessary to develop creativity in
him. Rather, it will be efficient to develop subconscious reactions to a certain stimulus. The choice
of means of education depends, similarly to the goals, on the basic setting of the philosophy of
education, specifically on how the person - the student - is defined, what skills he has, what his
purpose is, etc. All of this determines the way in which the education will take place.

Comenius defines the basic way of education simply as a comprehensive education for all, that
is, as an education which is for all, universal, and versatile. In his General Consultation on the
Improvement of Human Affairs, he expands this simple requirement into a broader content:

One should understand the incorporation of things, thoughts, and speeches. One should un-
derstand the goals, means, and implementation methods of all actions (one’s own and someone
else’s). One should be able to distinguish the essential from the accidental, the indifferent from the
harmful in all actions (as well as in thoughts and deeds), among things which cause distraction or
confusion. One should be able to recognise the twists and turns of his thoughts, words, and deeds
(someone else’s and one’s own), and to learn to return to the journey anytime, anywhere."

This demand of Comenius reflects the basic idea of Christian philosophy about man and his
actions. Man is created as rational, that is, one who can know good and distinguish it from evil
using his reason. The distinction between good and evil does not happen intuitively; it comes
consciously, rationally. The ability to distinguish between good and evil develops in a person by
educating his conscience.

There is a presumption that a person is reasonable and that his reasonableness can be devel-
oped and practised through education. Developing rational judgment enables one to do good.
Knowledge alone is not enough to do good. It is also necessary to influence willed aspects of
action, so that doing good becomes easy, i.e., virtues need to be developed. Through the process
of developing, an individual a person is formed. He is then a full part of society. If someone has
harmonic thinking and actions, then he applies it in his external actions. A society of educated
individuals does not need government because it is governed by its own reason and does not need
to be managed. A virtuous person is not lazy; he does not wait until someone challenges him or
forces him to do good. On the contrary, he does good on his own, because he understands doing

14 Jan PATOCKA, Komeniologické studie II..., p. 355.
15 Cf. Jan Amos KOMENSKY, Vsevychova — Pampaedia, Bratislava: Obzor, 1992, pp. 22-25.
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good as part of the self-realisation of his own existence.

Achieving the common good is spontaneous and does not have to be controlled. Jan Patocka
reminds us that “The reform of human affairs, specifically those which come natural to man, uses
education as its norm, criterion, and goal. Reform action occurs and happens when every indi-
vidual and all societies become the bearers of the process of education, namely the bearers of the
path of man to humanity’'¢ The general reform that we have identified as the goal of education is
achievable by transforming the educational effect into practice, so that wise good-doing becomes
practice. It follows from the above that the method or methods of education that Comenius
deals with are of a complex nature. Know, understand, want, act. This could easily sum up his
understanding of the path that the pupil should follow. Knowledge is a necessary condition for
understanding the world, for understanding the principles and determination. One could say that
knowledge is important for understanding the essence of why the world is the world and man is
man. These ideological starting points are a condition for one to be able to find one’s place in the
world and to be able to find one’s place among people.

Compared to Comenius’s conception of educational methods, current pedagogy is richer, but,
at the same time, it is more limited in content. As for the methods of education, we will not
pay specific attention to the individual procedures. We will focus on one common denominator
- socialisation. Socialisation implicitly appears in many methods of upbringing and education.
However, specifically, it appears in educational subjects. In the theory of education, the connec-
tion between the educational process and socialisation is defined as follows: ‘By education in the
narrower sense, we mean the gradual formation, consolidation, and development of an individu-
al’s attitudes to reality. Gaining experience creates a habit of behaving and managing one’s needs,
interests, and activities in accordance with societal norms and rules.'” The goal of education is to
make the student want what society wants from him. Ultimately, we could say that a socialised
student is a student whose needs and value orientations are aligned with the needs of society.
This is certainly not the development of an authentic personality who decides freely and takes
responsibility for his decisions and actions.

In educational subjects, the tools of group work are used, which should lead students to cooper-
ation, to the understanding of importance of cooperation, to the acceptance of the other and his
opinions, but also to the expression of their opinions. These social skills or competences could be
considered virtues at first sight. In this educational model, there is a contradiction between theory
and practice. Theoretical education leads to the acceptance of the other, but the practice is differ-
ent. The educational reality is not complex, it does not have the nature of ‘pan or all-wise’ It seems
to be at two different levels. One level talks about what it should be and the other about what it
really is. On the one hand, there is empathy and social cooperation, and on the other, there is the
struggle, competition, and understanding of the other as an enemy. This contradictory effect of
the educational process is ultimately at odds with the rationality and principle we have spoken
of in Comenius. Education cannot be based on rational principles, and therefore it is based on ‘it
should be this way’ or ‘it is usually done this way. Modern education aims at social uniformity
and at the same time is unable to answer the question ‘why?’

Current pedagogy works with the concept of socialisation, seeing it as a tool that is used not only
in the education of children, but also in working with maladapted people, with people who have
been serving sentences for a long time, or with people with behavioral disorders. The plethora of

16 Jan PATOCKA, Komeniologické studie I1..., 1998.
17 Jaroslav OBERUC et al., Tedria vychovy ..., p. 63.
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people to whom socialisation is applied is very wide. Ultimately, we can say that socialisation is
also used in the management of the whole society within the state, not only during the process of
education or re-education. Every law passed has its own sanctions that force a person to comply
with the applicable standards, and non-compliance with the standard is punishable. In the pro-
cess of education, socialisation is understood as the integration of a child or adult into society. It is
the way through which we make pupils respect social norms. We socialise them, and they become
a part of society."”® We make him the same, similar to others. Similarities with others may or may
not be an issue. If similarity is based on uniformity, then socialisation is a process of denying
the authentic existence of an individual. If socialisation leads to similarity in a sense of a similar
path on which people strive to do good, then it is an education that develops a personality and
his personal identity. The opposite of successful socialisation is the state of anomy, in a sense
which is stated by sociologists. It is a state where social norms do not apply and individuals are
disoriented. Individual social groups create their own normative systems which should suit the
specifics of their value orientations. Sociologists understand this process negatively. At the same
time, it is a process of expressing one’s own identity that points to dissatisfaction with cultural
totalitarianism. In an effort to avert the state of anomy, teachers and educators use fear as a means
of education. Fear of bad evaluation, fear of exclusion from society, fear of public opinion, fear of
anger of others, fear of dissatisfaction of others with one’s behavior, etc."”

It follows from the above that we must use different procedures to achieve different goals. The first
procedure we have already mentioned is punishment or sanction. Inadaptable behavior that goes
beyond the norm is sanctioned or punished. However, sanction and fear are used not only in the
case of legal sanctions, but also in the school education system. Assessment in the form of a mark
is officially considered feedback to the student. Marks should show a student how well he has
mastered the subject matter. However, teachers also use these marks as a form of punishment in
case of non-fulfillment of obligations, and parents punish bad marks using various prohibitions.
Trips and material rewards are conditioned upon a ‘good report card. In connection with the
distribution of report cards, problematic mental states in children, which are associated with fear
and stress, are documented. Officially, no one agrees on the fact that education and socialisation
are intertwined with fear, but the reality is different. The product of such socialisation is a person
who does not need freedom because he repeats the behavior to which he was forced or motivated
(advertising, promised reward, punishment, etc.). This form of socialisation is also used in animal
training. In this context, and in connection with Maritain, Svobodova points out that human
education is an art and not animal training.*

The second way is accompanying on the path of understanding. The aim of this accompanying is to
make the educated subject aware of the fact that a certain type of behavior is good for him and for
society, and another type of behavior harms either him, other people, or both parties at the same
time. Comenius’s methods in education lead to practicality, or competencies (in today’s vocabulary).
Whether we take into account his principle of illustration, which was an essential part of didactic and
pansophical study, or the interconnection of the senses, it is always a matter of practical knowledge.
Education should be appropriate to the student’s abilities and should be linked to practice. Comeni-

18 Cf. Hedviga TKACOVA, Martina PAVLIKOVA, Zita JENISOVA, Patrik MATURKANIC and Roman KRALIK, Social media and
students’ wellbeing: An empirical analysis during the covid-19 pandemic. Sustainability (Switzerland), 13 (18), 10442.

19 Cf. Andrea LESKOVA and Michal VALCO, Identity of adolescents and its dimensions in the relation to Mass media: Philosophical-
ethical reflections, Communications - Scientific Letters of the University of Zilina, 2A/2018, pp. 16-21.

20 Zuzana SVOBODOVA, Natural law and integral humanism by J. Maritain: Teaching challenges, Caritas et Veritas 2/2018, p. 21.
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us literally recommends teaching nothing which cannot be used immediately.*' Likewise, his other
principles, such as ease and reasonableness, student activity, consistency, but also the inculcation of
piety, can be considered principles that lead students to an internally interconnected complex of life
skills that lead man to knowledge and thus to God and good.

This method of education is currently referred to as competency-based education.”” The problem
with this concept of accompaniment is, in our view, that it does not happen on a single platform
and does not pursue a single common goal. In addition to the different approaches of teachers,
there is mainly family education, which can stand in opposition to institutional education. It
is meant in both positive and negative ways. A student led to an authentic attitude towards the
world, himself, and others can have the opposite experience in the family. A child led by his family
to autonomy and responsibility may have the opposite experience in institutional care and may
be required to have attitudes that he does not understand. Despite these obstacles, we can state
that competency-based education resembles the Comenius educational method, and we assume
that both will be based on a similar principle of the philosophy of education. In both cases, it is
an accompaniment on the path to understanding or rather permanent discovery of meanings and
understanding of the world in its context. It is an understanding of the world as a whole. In such
a world, things are interrelated and man is part of that whole. One understands and the same time
knows what to do, how to act, and how to make decisions. He distinguishes between good and
evil, and he also applies this distinction in his actions.

Comenius’s pedagogical model and today’s competency-based education have much in common.
It is an education that aims to gain personal traits that make a person a moral personality. The
necessary trait is freedom, without which one could not even decide whether or not he wants to
be free. Freedom is the effect of primary choice, optio fundamentalis, which affects every further
action. It is a big problem if a person is denied freedom, if he cannot be free, if education is
training in repetitive activities. But the problem is also that one does not want to be free. This
is the problem of our time. We deny freedom so that we do not have to take responsibility. The
key decisions in life are in the hands of politicians, leaders, scientists, fortune tellers, and other
external actors. These decide about the fate of man and he is only carried on the waves of what
is necessary. Behaviour is attributed to genes, environment, education, but not to man himself.
Therefore, he is not responsible. He prefers repetition to an authentic decision that involves risk
and responsibility.

We stated at the beginning that we cannot interpret past epochs using our rationality. It turned
out that Comenius and our intentions concerning education are similar at certain aspects and
differ in others. The similarity entitles us to look for an interpretation which allows us to find
inspiration in Comenius even today, or allow us to show common and different principles imple-
mented in pedagogical practice.

Philosophical Foundations of Education

In our research, we want to follow the basics of education, that is, the foundations on which
Comenius’s pedagogical system is built, and compare it with our system. We will look for these
foundations in the philosophy of education. It became clear that it is important to understand the
basic purpose of man. It is the philosophy of education that can answer the questions like who

21 Cf. Jan Amos KOMENSKY, Pfedehra pansofie. Objasnéni pansofickych pokusii, Praha: Academia, 2010.
22 Cf. Rastislav NEMEC and Andrea BLASCIKOVA, Two perspectives on the issue of prudence (prudentia): Thomas Aquinas and William
of Ockham, In: Constantine’s Letters, 14/2 (2021), pp. 51-60.
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a person is, what makes a person human, and what the purpose of education is in terms of the
focus of the human person.

The philosophical concept on which Comenius built his pedagogical system reflects the possibil-
ities of his time and, in a sense, transcends them. The authors who interpret Comenius’s philo-
sophical thinking emphasise the question of methodology and the inspiration given by Bacon or
Nicholas of Cusa.”” The key concept that appears in Comenius’s thinking is, in our view, freedom.
It is contextually linked to the concept of the person of man. The problem of freedom creates a ba-
sic starting point for understanding to the questions like who a person is, who a student is, and
what we expect from education (including the procedures we will use for this purpose). Although
freedom is not always explicitly treated as a problem, whenever there is talk of knowledge and
action in the process of education, there must also be freedom. The humanistic interpretation of
man and freedom is based on an unquestionable foundation in which reason and freedom are
essentially interconnected in the essence of man.

His [Comenius’s] problem was not, as in Bacon and Descartes, the realm of man, but it was man
himself. And the solution to this problem was, like in case of classical thinkers living two thou-
sand years ago, education. This education, in contrast with the education of the chosen in Plato
and Aristotle, focuses on man in general (on each man separately and all together). It does not
prepare one for his own life only. Education is seen as the main component and backbone of life
itself, as what makes life the human life. (...) Humanity is an opportunity that needs to be realized,
to approach it as a mission. It is possible to miss it, or to make it wrong. Indeed, most people miss
it. In the Labyrinth of the World, Comenius described this fact of lost, false humanity.**

Comenius’s scheme of education is created within the philosophy of that time and its intentions.
We could say that the ideological background of the 17% century was very diverse and even con-
tradictory. Comenius did not allow himself to be drawn into Cartesian dualism, which offers two
options and one choice. He does not see man as a thinker, as pure consciousness, but he sees man
as an integral connection of body and soul in which self-realisation takes place.”® A synchronised
understanding of the relationship between body and soul is important for Comenius’s education.
This ensures that the process of education leads to the active use of the skills developed by educa-
tion. One should not engage in meditation like Descartes would wish for. One should engage in
active correction of the world, making the world a better place, and this is possible only through
active action.

Comenius is also confronted with religious or theological exclusivism, in which only one religion
is true and it is necessary to fight wars victoriously to achieve the truth. The resolution of conflicts
was not understood in a dialectical way (not even in their interpretation as opposites which ulti-
mately form a complex of absolute unity). On the contrary, everything else must be defeated and
rebuilt into the same. The other that is perceived as evil must be defeated. For Comenius, the path
to truth is at the same time the path to general reform. This path does not lead through the defeat
of untruth, but through the understanding of contradictions, through the understanding of the
unity that is formed by opposites. In addition, Nicholas of Cusa points out that ‘the intellect is not
the truth, it will never understand the truth so precisely that it could not be understood more ac-
curately (and this process can run indefinitely)’*® The human intellect does not have the definitive

23 Jan PATOCKA, Komeniologické studie 1. Sebrané spisy, sv. 9, Praha: OIKOYMENH, 1997, pp. 152-155.
24 Jan PATOCKA, Komeniologické studie I1..., p. 354.

25 John R. SEARL, Mysel, jazyk, spoloc¢nost, Bratislava: Kalligram, 2007, p. 40.

26 Mikula§ KUZANSKY, O ucenej nevedomosti, Bratislava: Pravda, 1979, p. 37.
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truth which one could use to judge untruth. On the contrary, the intellect is always on the way
and everything it confronts is part of the path of cognition. The holistic view, the world as a whole,
the whole of humanity, and the wholeness of the person is the philosophical key to understanding
the path of pedagogy. Comenius’s pedagogy does not aim to break, humiliate, defeat in battle or
scholastic dispute, polarise or condemn. His aim is to understand in the context of the whole and
to contribute to the development of oneself and society as a whole through one’s own activity.

In many places, Palou$ draws attention to the connection between Comenius’ metaphysical views
and his pedagogical views, which is often pushed aside in the positivist interpretations of Come-
nius’ pedagogy. Comenius’ successes in the pedagogical (didactic) field tend to be explained the
way as we usually build science today - as a set of rules and lessons derived from the experience
that Comenius experimentally gained and then verified during his rich pedagogical practice. Ac-
cording to Palous, however, it is different. Comenius’ pedagogy is not induced from the ‘lower.
On the contrary, it is derived from his insight into the nature of the world and the role of man in
it. Comenius” pedagogy is thus an inevitable consequence of his natural philosophy - and not the
other way around!”

Comenius’s philosophical foundations reflect Comenius’s experience. The philosophical reflec-
tion of the world is not adapted to the innate ideas that should determine how we will see the
world. On the contrary, the worldview, its image, and contexts determine the educational goals
as well as the methods. Freedom is always implicit in the formulation of pedagogical practices.
As we have already said, freedom is an important part of Comenius’s education. It is a necessary
precondition for developing a person through education (not for constructing man according
to one’s ideas, but to assure that education is a process of developing an authentic person on the
basis of his nature, on the basis of what is essentially human). In today’s pedagogy, freedom and
respect for it is a basic and unquestionable starting point for the pedagogical process. Today, we
perceive education as help in developing students’ personality. The basic premise is that we help
a person to develop himself. We do not want to develop our own ideas about him and his future
development. In a sense, a person is a secret that is veiled to us, and we help to uncover him. We
do not determine what happens. We help him in his own decision and self-creation.

Comenius’s acceptance of human freedom as the primary starting point in education was not
present from the beginning. Given the medieval conception of absolute truth, Comenius also pro-
ceeded from the idea that truth is something complete, something which we pass on in the process
of education as a finished set of valid statements and knowledge. Truth was not understood as the
object of search and revelation, but as content that one passively accepts into one’s intellect. The
absolute nature of truth implies its immutability. One can only decide whether to accept the truth
or not. When he accepts it, he will be saved; when he rejects it, he will be damned. This absolute
concept does not make it possible to accept part of the truth (and reject part of it). It is also unac-
ceptable for man to reveal the truth himself, to gradually work towards gaining knowledge. This
is dangerous because the seeker can become lost, make a mistake, and a mistake is not allowed. In
this sense, freedom of education is a problem, especially when it comes to religious education. In
the process of education, one can develop one’s own knowledge. This then can contradict what is
in the textbooks, what is to be taught.

In this sense, Comenius transcends the boundary that separates education as shaping from

27 Dalibor VIK, Konzultace s Komenskym na prahu svétovéku. Nastin hlavnich rysti Palousovy komeniologie (IL.), Paideia: Philosophical
e-journal of Charles University 1/2020, p. 4.
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education as accompaniment. Education as a transfer of information does not need freedom. It
defines what the student has to do. This is then required of him. It is not the catechism-like offer-
ing of ready-made answers. It is the search for answers that make sense and bring uderstanding
to a concrete person. Comenius understands rational knowledge, like Bacon, as a tool to control
nature, but not to control man. As Patocka points out, Comenius’s man should understand the
cosmic plan of which he is a part, and he should actively cooperate in this plan. He cooperates
with God to fulfill God’s plan, and he needs reason to do so. Thanks to this, he also gains space
for free self-realisation.”

However, current pedagogy is moving in the opposite direction. At the beginning, it declares
freedom as the basic starting point for the development of personality, but it is no longer able to
actively cooperate with freedom in individual methods. If we wanted to characterise the starting
point of contemporary pedagogy in terms of the philosophy of education, we could say that it is
a pedagogy that develops in philosophy beyond metaphysics. Generally and popularly, we could
express it in terms of postmodern philosophy. According to Petticek, this period begins with
Nietzsche and his announcement of the death of God. It is the death of a man-made god, so he is
a god who can die. The god represents metaphysics and the system. Postmodern philosophy, as
described by Lyotard, is characterised by the destruction of the system, the emphasis on margin-
ality, the rejection of repetition, the emphasis on chance, and also by a certain dose of scepticism
and reticence in relation to the possibilities of cognition. In such conditions, and this is crucial for
pedagogy, man turns out to be a great unknown, man’s knowledge is limited, man creates his own
image of the world. This world makes sense to him, but this world is alien to other people. One
lives in one’s own sense and in one’s own world of meanings. One cannot tell others about this,
and if so, it is an approximate picture only. Such a presentation of one’s personal experience of the
world is created through metaphor or art.

From the point of view of the philosophy of education, in such an environment, we cannot define
the goal of education. There is no authority to determine what is good for all. There is no plan
according to which the universe works (not in the sense which was applied by Comenius when
working with it). There is only one individual who decides for himself what is good for him; he
decides for himself how he should be brought up and what he should be led to. The general rules
for pedagogy are then theoretical; they do not give the possibility of a concrete expression of the
values to which education is directed. The overexposed emphasis on freedom is not balanced by
the emphasis on responsibility or rational decision-making. Metaphysical thinking has rejected
the system, rejected repetition, and prioritises chance. The pedagogical ambitions of the educa-
tor are thus frustrated, because even goal setting cannot be achieved through logical steps and
procedures. We must take into account the presence of chance and the fact that a number of
unexpected variables enter the educational process. These divert our path to an unforeseen goal.
One goes through a series of random events in one’s life. It is often difficult to understand them
or to deal with them.

The centre of contemporary pedagogy is the concept of freedom. However, it is a different under-
standing of freedom compared to Comenius. For him, freedom is the way which helps man fulfill
his own existence. He understands his existence as a path to a goal, which is realised by doing
good. Moral principles underlie every decision, and without moral principles it is not possible to
proceed to the goal. All this is possible only if the rules work, that is, if it is based on valid corre-

28 Jan PATOCKA, Z4kladni filosofické myslenky Jana Amose Komenského v souvislosti se zaklady jeho soustavného vychovatelstvi,
Komeniologické studie I..., pp. 258-260.
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lations of metaphysics. In such a system, a person is able to formulate the goal of his existence,
express his path, possible future achievements, values, respected elements. At the same time, he
can justify why he thinks in this way. The post-metaphysical man, unlike the metaphysical man,
does not know where he is going. He has nowhere to find the answer to this question. He is a man
who stumbles on a stormy sea of chance, solves problems as they come, and does not try to follow
the horizon to which he would like and should move towards.

Conclusion

At the beginning of our article, we asked ourselves whether Comenius can inspire today’s peda-
gogy and in what aspect. From the point of view of pedagogy, we found a lot of inspiration. We
focused on one basic moment of inspiration, which is freedom. Freedom forms the basis of the
philosophy of education for both Comenius and contemporary pedagogy. The interpretation of
the consequences is different. The basic difference is that Comenius’s philosophy of education is
based on the assumption of the existence of a valid order. It is a cosmic order that is established by
the Creator, and it follows clear rules that govern it. The current philosophy of education, unless
it is built on religious foundations, is based on the assumption that the order is unknowable or
non-existent. Either we cannot explain why things are happening, or we give up the possibility of
an explanation because there is no reason for such a thing.

Comenius assumes that metaphysics reveals to us the rules of causality. These clearly tell us that
doing evil brings disorder and doing good brings order and harmony. The metaphysical system
shows us that the world of order brings man not only a happy life, but also prosperity for all. In
order to manage all this, Comenius offers an education through which a person learns the indi-
vidual steps leading to cooperation on a general order and to a general reform. Palou$ interprets
this as follows:

Considering Pampaedia, if education today is conceived as a means of acquiring the appropriate
personality equipment for life in nature and in society, it is a matter of making a person what one
should be. In this sense, man is never an object of manipulation, a substance which should be
formed and informed, a mechanism which should be programmed. It is his destiny, the whole to
which his life belongs. In responding to the challenge of general meaning, he goes beyond human
closedness into partial matters: and he needs to truly live that responsibility.*’

The philosophy of man without metaphysical anchoring emphasises one-sided freedom. One
can choose any path without taking the responsibility and dealing with the consequences of
one’s decision. Post-metaphysical freedom makes man a victim in the existentialist sense. One
chooses something, but he does not know what the consequences of his choice will be. Sartre saw
man’s fate in the fact that he chooses and must take responsibility, even though he does not know
the consequences. This is where we can find Comenius’s greatest source of inspiration.

It is not true that we do not know the consequences. We have already described them above, and
they are very simple. Doing good brings both individual and social benefit, doing evil leads to the
opposite. The method of trial and error does not apply in the area of moral decision. Just as the
karmic system does not apply, that is, if someone does evil, it will go back to him immediately.
Comenius’s responsibility in education is based on the assumption of the existence of a cosmic
system made by the Creator. Solitary decisions of an individual do not reverse the whole system,

29 Radim PALOUS, Cas vychovy, Praha: SPN, 1991, p. 69.
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but slowly disrupt it. One discarded plastic container will not disrupt the ecosystem, but our long-
term irresponsible behaviour will. Although man looks like an insignificant creature on a global
scale, he is very important in terms of individual existence.

A new understanding of freedom without metaphysics also leads to the fact that human society
ceases to be a being and remains only an existence.’ This means that one concentrates on one’s own
freedom without caring about another person. Other people become the means. Patocka recalls
that ‘Man who is not seen as a means or a thing (a thing is always a means) must be captured
in his humanity. Certain aspects like one’s nature, the basis of one’s dominion, one’s limits and
conditions must be set. An approach must be created so that man can always truly become that
master.”!

If we are to determine the principle to which we should and could return in pedagogy, then it is
wholeness. It is the wholeness of the universe, the wholeness of human society, and the wholeness
of the human person. Educating a person means helping him to become a part of these units.
This is done through understanding his place and position in the world and in human society and
through awareness of his activity (what and why), including taking responsibility for his decisions
and actions.

Contact

Assoc. Prof. PaedDr. PhDr. Peter Kondrla, PhD.
Constantine the Philosopher University in Nitra
Faculty of Arts

Department of Religious Studies

HodZova 1, 949 74 Nitra

pkondrla@ukf.sk

30 Jean-Luc NANCY, Necinné spolecenstvi, Praha: Karolinum, 2019, p. 11.
31 Jan PATOCKA, Komeniologické studie IL..., p. 354.
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Harmonia, Scientia, Economia - tf¥i motivy zapadni

filosofie vychovy

Jan Habl

DOI: 10.32725/cetv.2021.033
Abstrakt:
Edukace je dynamicka zalezitost. Jeji pohyb souvisi s pohybem lidského mysleni. Jak ¢lovek
mysli, tak také jedna, a to i edukacné.V tomto eseji budeme didaktiku chapat jako disciplinu,
kterd se taze ,jak’, a filozofii vychovy jako disciplinu, ktera se taze ,proc”. Didaktika a jeji pfi-
buzné discipliny maji za ukol promyslet metodologii utvareni ¢lovéka. Filozofie vychovy nuti
pedagogiku premyslet, pro¢ déla to, co déla. Co je cilem. Co je smyslem. Zaméfime se na tfi
historické ideové pohyby, resp. metanarativni posuny, které urcovaly (a urcuji) podobu sou-
casného filozofovani o vychové. Smyslem tohoto exkurzu je nastinit historické a filozofické
souvislosti za ucelem porozumeéni nasi soucasné pedagogické realité tzv. zapadniho svéta.
Budeme srovndvat ideova vychodiska doby pre-moderni, moderni a post-moderni a sledovat
jejich edukacni implikace. Cilem pfispévku je predlozit argument ve prospéch celostniho po-
jeti,educatio”, jak jej formuloval J. A. Komensky.

Klicova slova: edukace, metanarace, filozofie vychovy

Uvod: Otazky ,,pro¢“ ve vychové

Edukace se podoba zivé bytosti. V ¢ase se méni, roste, hybe, rozviji i chfadne. Jako u vSech spe-
cificky lidskych fenoménti je jeji dynamika zavisla na pohybu lidského mysleni. Jak clovék mysli,
tak také jedna, a to i eduka¢né. Chceme-li filozofovat o vychové, znamena to, Ze stojime o lasku.
Zalezi nam na milovani moudrosti (filo-sofia), v nasem pripadé edukaéni — tedy nejen ,jak" ale
téz ,,proc”. V tomto eseji budeme didaktiku chapat jako disciplinu, ktera se taze ,jak" a filozo-
fii vychovy jako disciplinu, ktera se taze ,,proc¢“. Didaktika a jeji prilehlé discipliny maji za tikol
promyslet metodologii utvareni ¢lovéka. Filozofie vychovy nuti pedagogiku premyslet, pro¢ déla
to, co déla. Co je cilem. Co je smyslem. Zamérime se na tfi historické ideové pohyby, resp. me-
tanarativni posuny, které urcovaly (a urcuji) podobu soucasného filozofovani o vychové. Smy-
slem tohoto exkurzu je nastinit historické a filozofické souvislosti za tcelem porozuméni nasi
soucasné edukacni situaci. Budeme srovnavat ideova vychodiska doby pre-moderni, moderni
a post-moderni a sledovat jejich eduka¢ni implikace. Tj. budeme sledovat, jak se jednotlivé me-
tanarativy promitaly do konkrétnich edukacnich filozofii. Zamérem tohoto eseje je predlozit kom-
binaci antropologicko-ontologického a sociologického argumentu ve prospéch celostniho pojeti
~educatio’, jak jej formuloval J. A. Komensky. Na takto malém prostoru neni mozné vyhnout se
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zjednodusenim, proto pfedem ohlasujeme zamér pouze Crtat kontury, nikoli vykreslovat detaily.!

Hned v Gvodu je tieba téz predeslat, Ze se budeme zabyvat souvislostmi pouze té casti svéta, kte-
rou jsme si privykli nazyvat ,,zapadni®

1. Pfed dobou moderni: Harmonia - vychova jakoZto uméni

Tu$eni pfed-zjednané harmonie mezi povahou pfirody a povahou ¢lovéka (naturou a naturou)
provazi lidstvo odnepaméti. At uz se jedna o pisemnosti antické, nebo i star$i mytopoetické zdro-
je, setkavame se znovu a znovu s myslenkou, Ze poslanim ¢lovéka je usili o harmonii s veskeren-
stvem - fyzickym i metafyzickym. Nedostatek nebo poruseni harmonie je univerzalni zkusenosti
¢lovéka. Lidé casto jednaji proti své vlastni pfirozenosti i proti pfirozenosti prirody — ublizuji
sami sob¢, ublizuji druhym, ublizuji pfirodé. Rtizné kultury disponuji rtiznymi etiologickymi vy-
svétlenimi tohoto disharmonického stavu, ale shoduji se v tom, Ze je tfeba ztracenou (rajskou)
harmonii jednak hledat a jednak o ni usilovat.? Toto usili byva ve vychovném pojmoslovi nazy-
vano uménim. V ¢em toto umeéni spocivalo? Pro explikaci této otazky nam poslouzi filozoficko
-vychovny systém Jana Amose Komenského. Komensky patfi k poslednim velkym architekttim
eduka¢ni harmonizace pfed nastupem moderniho paradigmatu. Jeho projekt ,,napravy véci lid-
skych® je pro ucel tohoto exkurzu vice nez ptihodny, ponévadz svym metafyzickym zakotvenim
perfektné demonstruje kontrast mezi pre-modernim a modernim pojetim filozofie vychovy.’

Vynikajici ukazkou, jak blizko i daleko mél Komensky k svétu modernimu, je vysledek jeho proslu-
lého setkani s René Descartem, otcem moderniho zptsobu mysleni. Z Komenského autobiografic-
kych zapiski vime, Ze se s Descartem setkal roku 1642 na své cesté z Anglie. Komensky byl v té dobé
jiz vyznamnou osobnosti evropského formatu. Rovnéz jeho mladsi kolega byl znam mezi ucenci
predevsim pro své prevratné rozpravy o védecké metod¢, ktera by méla jednou provzdy poskytnout
badateltim neochvéjnou jistotu poznani. Kdyz se po ¢tyrhodinovém rozhovoru rozesli, bylo to sice
v pratelském duchu, ale v zasadnim nesouhlasu. Jejich spor symbolizuje i vystihuje podstatu rozdilu
mezi pre-modernim a modernim myslenim. ,U mne jen ¢ast, ceho u tebe celek®, vzpomind Komen-
sky na Descartova slova, kterymi pry uzaviel epistemologickou rozpravu o vérohodnych zdrojich
poznani.* Descartova metodicka pochybnost byla pro Komenského nemyslitelna. Distancovala ¢lo-
veéka od svéta jako nedélitelného celku a redukovala lidské poznani pouze na rozum. Pro¢ takovy
redukcionismus, kdyz jsou ¢clovéku dany i dal$i zdroje poznani, polemizuje Komensky. Konkrétné
jmenuje tfi ,,.knihy®, vkterych ¢lovék smi ¢ist, aby se dozvédél vse potrebné k dobrému zivotu: kosmos
(svét), mikrokosmos (¢lovek) a zjeveni (Pismo). Kazda kniha vypravi o tomtéz po svém, vzajemné
se doplnuji. Zasadni je zde idea celistvé harmonie, kterou Komensky nechape jako nahodily prida-
vek k povaze jsoucna, ale jako ,transcendentdlni atribut, bez néhoz nic jsouctho nemuze byt“’ Za
predpokladu, Ze cely vesmir je harmonickym celkem spocivajicim na jednotnych principech, pak
véci, které nelze poznat pfimo (rozumem ¢i indukci), mohou byt odvozeny z jinych zdrojt. Coz

1 Pro hlubsi studie této oblasti doporucuji napt. Martin STROUHAL, Teorie vychovy. K vybranym problémiim a perspektivim jedné
pedagogické discipliny, Praha: Grada, 2013; Jitka LORENZOVA, Kontexty vzdélavini v postmoderni situaci, Praha: Humanitas, 2016;
Jan HABL, Ultimate human goals in Comenius and modern Czech pedagogy, Hradec Kralové: Gaudeamus, 2011; Jan HABL, On being
human(e). Comenius Pedagogical Humanization as Anthropological Problem, Eugene, Oregon (USA): Pickwick Publications (Wipf &
Stock), 2017; Jiti POSPISIL, Filosofickd vychodiska cilii vychovy a vzdélavini v obdobi novovékého obratu, Olomouc: Hanex, 2009.

2 Srov. Francis August SCHAEFFER, How Should We Then Live? The Rise and Decline of Western Thought and Culture, London: Marshall
Morgan & Scott, 1980.

3 Daniel MURPHY, Comenius: A Critical Reassessment of His Life and Work, Dublin: Irish Academic Press, 1995.

4 Narozhovor s Descartem vzpomina Komensky ve své apologetické autobiografii, kterou napsal na sklonku Zivota. Pro vice detailt viz
Amadeo MOLNAR - Noemi REJCHRTOVA, J. A. Komensky o sobé, Praha: Odeon, 1987, s. 155-156.

5 Radim PALOUS, Komenského BoZi Svét, Praha: Statni pedagogické nakladatelstvi, 1992, s. 24.
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je presné to, co Komensky ¢ini jak ve své vSevychové (pampaedii), tak ve své vSemoudrosti (pan-
sofii). Uvadi paralelni zdroje do vzajemné souvislosti, harmonizuje svét(y). Nalezne-li v jednom
svété (prirodé) edukativni ¢i emendacni (napravitelsky) potencial, modo analogico (cestou analogie)
z néj vytézi maximum pro svét lidsky. Nebot ,,co je v pfirodé napsano velkymi pismeny, je zapsano
v ¢lovéku malymi, parafrazuji Komenského Darling a Nordembo.®

Jak se tyto kosmologické predpoklady promitaji do pojeti vychovy? Jiz v ivodni ¢asti Velké didak-
tiky” vyslovuje zasadni tezi, ze ,vSe, co jest, jest k nécemu®? Coby filozof nahlizi Komensky pti-
rozené jsoucno ,,sub specie educationis“, aby v jeho povaze objevil vychovny potencial. Jinymi
slovy - pfirozeny svét neni nahodny vyskyt véci ¢i sled udalosti, které se bezesmyslné odehravaji
a uplyvaji odnikud nikam, nybrz Gcelnym pobytem existenci povolanych ke smyslu. Ve, co jest,
je »aby" jak vyklada R. Palous.' Vse je za néjakym ucelem, pro néco, k nécemu. Kazda véc, kazdé
jsoucno je charakteristické svou teleologickou povahou. Ma cil lezici mimo sebe, prekracuje samo
sebe, existuje, tedy vy-stupuje ze sebe, nebot tak bylo zamysleno a stvofeno. Re¢eno Komenského
pojmoslovim, nic neni ,samosvojné®, tedy existujici samo pro sebe."" A pravé v tomto bozském
vkladu spociva edukacni nadani pfirozeného svéta. Zrozenim clovék vstupuje do skoly svéta,
ktera ze své prirozené podstaty vychovava ¢lovéka k pravé podstaté lidskosti. Pfiroda sama skyta
didakticky material, jen je potfeba pfirozeny svét pozorné sledovat.

Tak napriklad si Komensky v jednom ze svych fundamenti'? v§ima, ze pfiroda ,,necini skoki, ale
kraci ku predu postupné®, coz demonstruje na prikladu ristu ptacat. Kdyz se ptace narodi, ,,ne-
poruci mu stary ptak hned létati a hledati pastvy®, fika Komensky a pokracuje: ,,A kdyz se opefi,
nezene ho hned zase z hnizda, aby létalo, nybrz cvici je znenahla, nejprve v samém hnizdé rozta-
hovati kfidla, potom nad hnizdem pozdvihovati a jimi pohybovati, pak mimo hnizdo, av§ak prece
na blizku zkouseti let, pak s vétve na vétev, potom se stromu na strom, s hory na horu preletovati;
a tak se stava, Ze konecné je bezpecné svéri sirému vzduchu.“ Z ¢ehoz Komensky analogicky vy-
vozuje nasledujici didaktické zakonitosti:

1. Souhrn vseho uceni budiz rozdélen presné na tridy, aby to, co je napred, vSude razilo
cestu a rozzehalo pochodné tomu, co jest za tim.

2. Cas budiz rozdélen peclivé, aby kazdému roku, mésici, dni a hodiné ptipadl jeho vlastni
ukol.

3. Toto rozméreni Casu i prace budiz zachovavano presné, a nic nebudiz vynechavano, nic
prevraceno.

Podobné dedukuje Komensky mnozstvi dalsich principt, pficemz spole¢cnym motivem je vzdy

6  John DARLING - Sven Erik NORDEMBO, Progressivism, in: The Blackwell Guide to Philosophy of Education, Blackwell, 2003, s. 291.

7 Je tfeba vyslovit, Ze Komenského uziti pojmu ,,didaktika® je jiné nez to sou¢asné. Komensky nechape didaktiku jako metodologicky
navod, jak u¢it konkrétnim predmétim. Jeho didaktika je filozofii vychovy v pravém slova smyslu - pojednavé ontologické i teleologické
urceni ¢lovéka a vyvozuje principy lidské vzdélavatelnosti.

8  Celé znéni dotceného citatu zni takto: ,Rozumime také slovem prirozenosti v§eobecnou prozietelnost Bozi ¢ili proud bozské dobroty,
ktera neustava konati pti vech vSecko; totiz pfi jednom kazdém stvoreni to, k ¢emu je ur¢ila. Nebot znamkou bozské moudrosti bylo,
ze nic necinila nadarmo, tj., ani bez néjakého cile, ani bez prostredkiiv, uréenych k dosazeni onoho cile. Cokoliv tedy jest, jest k né¢emu;
a aby to tam mohlo dospéti, opatfeno jest jistymi potfebnymi tstroji a pomtickami, by dokonce i jakymsi pudem, aby nic nebylo vedeno
k svému cili proti své viili a s odporem, nybrz spise lehce a ptijemné s popudem samé piirozenosti.“ Jan Amos KOMENSKY, Didaktika
velkd, Praha, 1905, s. 51-52.

9  Srov. Jan PATOCKA, Komeniologické studie II, Praha: OIKOYMENH, 1998, s. 133.

10 Srov. Radim PALOUS, Cas vychovy, Praha: Statni pedagogické nakladatelstvi, 1991.

11 O samosvojnosti Komensky mluvi ¢asto. Viz napt. Komenského rany spis Centrum securitatis (Hlubina bezpecnosti) nebo pozdni Unum
necessarium (Jedno potiebné).

12 Jedna se o fundament ¢. VII v Didaktice velké, ze kterého cituji veskeré nasledujici uryvky. Viz KOMENSKY, Didaktika velkd..., s. 155n.
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harmonicky soulad didaktické metody s apriorni povahou pfirozenosti svéta. Zde dle Komenské-
ho spociva hlavni nefest tehdejsich skol: nedavaji se vést prirozenosti svéta a véci samych, namis-
to toho jsou neptirozenou ,,mucirnou hochti“."?

Clovék vsak nutné potfebuje vzdélani, které by harmonizovalo jeho piirozenost s pfiro-
zenosti svéta. Z celého tvorstva je totiz ¢lovék jedinou bytosti, ktera je schopna sama ze
sebe udélat konecny cil své existence, ucinit se ,homo mensura® ¢ili ,samosvojnym®, coz
na rozdil od antiky ¢i moderny neni vnimano jako pozitivum, ale jako jadro lidské tragédie, ve
kterém Komensky spatfuje pri¢inu vSech lidskych ,,zmétenosti®, ,motanin® a ,,jinudosti“**. Coby
samosvojny clovék rusivé vycniva z fadu stvoreni ¢i panharmonie veskerenstva (jak by ekl
»pozdni“ Komensky), nebot samosvojnost je pro celé tvorstvo neprirozend, nepivodni a ne-rad-
na. Nejenze odtrhuje ¢lovéka od Boha, z néhoz plyne veskeré ,,dychani i zivot sam®, ale téZ oddélu-
jelidi od lidi, ponévadz ,,ptisobi, aby ¢lovék samého sebe za cil stavél, to jest samého sebe miloval,
samému sobé pral, o samého sebe se staral“."”

Jak si Komensky tuto specificky lidskou tendenci vysvétluje? Hned v Provoldni, tj. v avodu své
Velké didaktiky, pomérné obsirné vyklada stav i pficiny lidského problému, na ktery hodla na-
sledné svou didaktikou odpovédét. Vychazi z tradi¢ni biblické narace, kde je ¢lovék predstaven
jako ,,Imago Dei tedy jako bytost stvorena pro bytostny vztah s Bohem. ,,Hle, ¢lovék tedy neni
v sobé samém v pravdé ni¢im jinym nez harmonii!“'®, konstatuje Komensky. Avsak dasledkem
archetypalniho padu lidstvi, zptisobenym lidskou touhou po bohorovnosti, ¢lovék ztratil tzv. ,,ne-
xus hypostaticus®, tedy hluboky osobni vztah se svym Stvotitelem. Coby bohorovny se ¢lovék
uzavrel ¢i ,,zaktivil“ do sebe, ¢imz se odcizil své prirozené pre-ordinované instanci umoznujici to-
lik dtlezitou transcedenci. Dusledkem tohoto pokfiveni neni schopen naplnit své bytostné lidské
poslani. Ale lidstvi neni nadobro ztraceno, pokracuje Komensky: ,,Proto jako o hodinach nebo
hudebnim nastroji, jejz vytvorily ruce zkuseného umélce, jsou-li pokazeny a rozladény, nefikame
hned, Ze jiz nejsou k potiebé [...] tak i o ¢lovéku, tfeba je pokazen padem htichu, je stanoviti, Ze
bozskou moci muize jistymi prostfedky byti uveden znovu v souzvuk®"”

Za povsimnuti stoji, jak realisticky a komplexné je zde vystiZena dis-harmonicka povaha lidstvi: Ko-
mensky vi, ze ¢lovék je nadan jak pozitivnim, tak negativnim potencidlem. Lidskost lidi neni v po-
radku, ale neni ani docela ztracena. Lidska podstata neni pfedem dana tak, jako je napf. ddna dyni
jeji dynovitost nebo trojuhelniku jeho trojuhelnikovitost. Trojuhelnik se svou trojuhelnikovitosti ne-
muze nic udélat, nemize se stat trojuhelnikovitéjsim, nebo se naopak zvrhnout v cosi netrojihelni-
kovitého. Av$ak ¢lovék ano. Clovék je schopen lidskosti i nelidskosti. Kazdy lidsky potencidl, kazdy
poznatek ¢i dovednost (tfeba i Skolsky nabyté) mohou mit jak pozitivni, tak negativni aktualizaci.
Mohou byt pouzity k dobrému, ale i ke zlému. Dokonce ¢im vétsi potencial, tim véts$i nebezpeci, ne-
bot ,,corruptio optimi pessima“®. Proto je dle Komenského tieba ,,dilny lidskosti®, skoly ¢i vychovy,
jejimz prvoradym tikolem bude kultivace negativnich sklont lidského potencialu. Slovy Komenského
spociva veskera vychova v prekonavani ,,samosvojné“ tendence, tj. ve vy-vadéni (e-ducatio) z hiisné
sobéstrednosti ¢i uzavienosti. Komensky objasnuje smysl svého pedagogického projektu v pozdnim
vSenapravném dile, kde fika, Ze vzdélani je zadouci proto, ,,aby zadny ¢lovék neupadal v neclovéka™.

13 Jan A. KOMENSKY, Didaktika velkd: X, 7.

14 Pojmoslovi, které Komensky ve svych dilech nejednou opakuje. Pro nejranéjsi zminky viz napt. Jan Amos KOMENSKY, Hlubina
bezpecnosti, Praha, 1927.

15 Srov. Zdenék KOZMIN - Drahomira KOZMINOVA, Zvétseniny z Komenského, Brno: Host, 2007.

16 Jan A. KOMENSKY, Didaktika velkd: V, 17.

17 Tamtéz.

18 ,Nejhorsi jest, kdyZ se pokazi nejlepsi.”

19 Jan Amos KOMENSKY, Obecnd porada o ndpravé véci lidskych, Praha: Academia, 1992, s. 788.
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Takto pojata edukace jiz ze své podstaty implikuje ascendenci lidskosti ¢ili vzestupny pohyb, coz je
pohyb velmi zadouci, nebot uvadi ¢lovéka do kyzeného transcendentniho, tj. sebe-prekracujiciho
procesu. V praxi to znamena, ze se ¢lovék uci jednat, rozhodovat a zodpovidat nejen s ohledem
na sebe samotného. Je veden k rozpoznani, Ze v fadu byti je podfizen instanci, ktera ho bytostné
presahuje. Zde lze téz spatfovat zaklad Komenského tolik cenéného univerzalismu ¢i holismu
s velmi vyznamnymi socialné-etickymi duasledky.?® Kultivaci ¢i napravu lidskosti Komensky totiz
nezamysli pouze ve smyslu individualnim, ale celostnim, globalnim, jak naznacuje predpona pan,
kterou ve vrcholném stadiu svého dila predrazuje kazdému lidskému usili. Harmonické vztaho-
vani (smifeni, eiréné) k instanci posledni implikuje harmonické vztahy k druhym lidem a tim
i k celému tvorstvu.”! Komenskému nelezi na srdci pouha dil¢i jsoucna, ale celé byti. V jeho skole
tedy nepujde jen o zlidsténi individua, ale o ,napravu véci lidskych®, ponévadz Komensky vi, Ze
blaho jedince nemiize byt dosazeno bez blaha celku, jak naznacuje jeho slavny vyrok: ,,V$ichni na
jednom jevisti velikého svéta stojime, a cokoliv se tu kona, vSech se tyce 2.

Je evidentni, Ze Komenského vychovné-vzdélavaci systém v zadném pripadé nesnese privlastek
svédecky®. Prestoze se v Komenského dobé jiz hovotilo o ,védach’, Komensky sam nazyva svou
pedagogiku tradi¢nim ars, tj. uménim, nikoli vsak v estetickém slova smyslu. Jde o uméni, jehoz
podstatu Komensky vyjadril svym slavhym mottem na titulni strané souboru Opera didactica
omnia: Omnia sponte fluant, absit violentia rebus.”

2. Modernita: Scientia - edukace jakozto véda

Modernimu uchu zni Komenského syntéza kosmologickych premis, antropologickych maxim
a didaktickych dedukci jako ¢ird alchymie. Kdyz se rodil moderni pfibéh, sloganem osvicencti
bylo sapere aude, tedy clovéce, ,,divéuj svému rozumu!“ Slo o reakci na stiedovékou tradici spo-
léhani se na vnéjsi autority — viz Komenského Pismo, Stvoritel apod. Osvicenstvi chapalo samo
sebe jako veék dospivani humanity, jako velky déjinny okamzik, kdy lidstvo kone¢né sebralo od-
vahu k osvobozeni se ze sparti spekulace a nevédomosti, pficemz nastrojem emancipace se stalo
nove objevené lidské ratio, pomoci kterého ¢lovék doufal ,,odhalit, popsat a vysvétlit veskery pri-
rozeny fad véci“*’. Z pocatku vse vypadalo velmi nadéjné. Vybaveni Descartovymi a Baconovymi
metodickymi pokyny, odhaluji prvni badatelé nesmirné mnozstvi novych faktd, jev ¢i zakoni-
tosti ohledné naseho prirozeného svéta. Poznatky se kumuluji a exponencialné mnozi, vznika
potreba je utfidit, zpfehlednit, pojmenovat, zaznamenat, verifikovat, interpretovat, vymezit apod.
Objevuji se prvni ,,logie“” neboli védy v modernim slova smyslu - zoologie, geologie, filologie,
etnologie, psychologie a nespocet dalsich. Kazda védni disciplina disponuje vlastni terminologii
a vnitfni strukturou, vlastnim specifickym predmétem badani a vlastnim souborem badatelskych
prostiedkil (nejen experimentem). At uz se jednalo o védy pfirodni nebo humanitni, spole¢nym
jmenovatelem bylo nékolik zakladnich znaki:

20  Srov. Pato¢kovo pojednéni univerzalismu u Komenského, Jan PATOCKA, Komeniologické studie III, Praha: OIKOYMENH, 2003, s. 190n.

21 Srov. David Ian SMITH, ,,It would be good to have a Paradise.“ Comenius on learners past and present, in Restoration of human affairs.
Utopism or realism?, ed. Jan HABL, Oregon: Cascade Books, 2021, s. 29n.

22 Jednd se o parafrazi z Unum necessarium: ,Viichni sedime ve velkém divadle svéta: cokoli se zde déje, dotyka se vsech.“ Cesky preklad
pievzat z Amadeo MOLNAR, J. A. Komensky..., s. 294. Pro vice podrobnosti k otdzce Komenského pedagogiky viz Jan HABL, Lekce
z lidskosti v zivoté a dile J. A. Komenského, Praha: Ndvrat, 2011.

23 ,Necht v8e plyne ptirozené a bez nasilného ptisobeni. Viz také Jan A. KOMENSKY, Didaktika analytickd, Praha, 1946, s. 42.

24 Andrew WRIGHT, Religion, Education and Postmodernity, London: Routledge Falmer, 2004, s. 1.

25 Recké logos znamena slovo nebo také pojem, smysl, rozuméni, védéni.
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. Diiraz na objektivitu. Pravé v disledku badatelskych pokynid prvnich metodiki védy,

jako byli R. Descartes nebo E. Bacon, se imperativem védy stalo usili o objektivni poznani.
Pravdivost nesmi byt ur¢ovana autoritou, tj. moci, at uz tredni, cirkevni nebo jakoukoli
jinou. Objektivni poznani skute¢nosti pochopitelné vyzaduje distanci od poznavaného.
Ma-li badatel poznat, jak se véci skutecné maji, tj. an sich, jak fikaval Immanuel Kant,
subjektivni pocity, potieby ¢i zdjmy jednak nemaji a jednak nesmi mit vliv na predmét
badani. V raném obdobi modernity byla tato noeticka distance vnimana neproblematicky.
Badatel kartezianského typu jednoduse predpoklada, ze pti svém zkoumani dokaze zajistit
neutralitu, tj. aby ani on sam (res cognitas), ani zZadny jiny faktor neovliviioval poznavanou
skutecnost (res extensa). Limity tohoto predpokladu byly rozpoznany az v pozdnim stadiu
modernity.*

Pro uplnost je tieba zminit, ze modernisté si byli védomi problému ne-spolehlivosti
smyslového poznani. Mluvil o tom jiz zminény R. Descartes, ale nejhlasitéji na tento
problém upozornil David Hume, predstavitel skeptického kiidla empirické filozofie. Proti
Humovi postavili tzv. logicti pozitivisté princip verifikace, ktery pozaduje, aby kazdy
pravdivostni vyrok byl v posledku testovan pravé smyslovou zkusenosti. Tento trend se na
néjaky cas ve védeckych kruzich ujal (a stale ujima), oviem ma opét své badatelské hranice,
ponévadz redukuje veskery moralni, esteticky ¢i religiozni diskurz na Groven emotivné-
subjektivnich vypovédi, nemajicich zadny kognitivni vztah k realnému svétu. A to proto, Ze
na bazi smyslové neni nijak mozné verifikovat, zda néjaka bytost je ,,dobrd", zapad slunce
»krasny“ nebo pravda ,,svatd”. Navic princip smyslové verifikace trpi tzv. auto-referencni
inkoherenci, ponévadz jej samotny nelze nijak smyslové ovérit.’

Autonomie. Jak jiz napovida etymologie pojmu auto-nomos (vlastni-zakon), chape
moderni myslitel sam sebe, resp. vlastni rozum, vlastni pozorovani apod. jako tu instanci,
ktera rozhoduje o pravdivosti ¢i nepravdivosti jakékoli teze ¢i zakonitosti. Jiz Zadny knéz,
kral ¢i feudal nebude rozhodovat o tom, co je pravda a co nikoliv. Védec disponujici svétlem
rozumu nepotiebuje tyto vnéjsi autority, umi na to prijit sam s pomoci svych védeckych
nastroji.. Osvicenecka revolta vici tradicnim autoritdm je pochopitelna. Scholasticka
pokladnice moudrosti starych otci byla sice v mnohém krasna, filozoficky hluboka
a podnétna, ale také plnd omyld, bludi a pochybnych spekulaci. Cim dogmatictéji strezil
scholastikus svou sumu milovanych, tradovanych, po otcich zdédénych a léty provérenych
doktrin, tim vice se vyostfoval spor s védcem, ktery pomoci empirie a indukce objevoval
zcela odlisny svét.”® Dobre to ilustruje epizoda ze 17. stoleti, kterou pfipomind Frantisek
Drtina ve svém Uvodu do filosofie: jisty jezuitsky provincidl chtél presvédcit svého knéze
o nékterych skutec¢nostech vesmiru, a proto jej vybidl, aby se podival dalekohledem na
slune¢ni skvrny. Na to knéz odpovida: , K ¢emu to, synu maj? Dvakrat jsem Aristotela
precetl a nic takového jsem tam nenasel. Skvrny ty neexistuji, nybrz jsou jen chybou bud
tvého zraku, nebo tvych skel.“*

Dtraz na autonomii lidského rozumu lze pozorovat i v dalsich oblastech spolecenského
zivota. Ve Francii byl napriklad 22. zafi roku 1792 zrusen tradi¢ni kalendar a rok 1793 byl
prohlasen za rok Jedna. Sedmidenni tyden byl prodlouzen na deset dni. Divod je nasnadé.
Byly to pravé vnéjsi autority, které zavedly dosavadni rad véci i vnimani ¢asu. Letopocet

26  Srov. Stenley James GRENZ, Primer on postmodernism, Grand Rapids: Eardmans, 1996.

27  Srov. Stephen TOULMIN, Cosmopolis, The Hidden Agenda of Modernity, Chicago: University of Chicago Press, 1990.
28 Srov. Arthur VAN DOREN, History of Knowledge, New York: Random House Publishing Group, 1991.

29 FrantiSek DRTINA, Uvod do filosofie, sv. L., Praha, 1914, s. 558.
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se tradi¢né pocital od udalosti, ktera byla povazovana za historicky nejvyznamnéjsi, tj. od
narozeni JeziSe Krista, spasitelelidstva. Rovnéz tydenni usporadani se odvijelo od biblického
vyroku ,,$est dni bude$ pracovat a sedmy den odpocines®. Osviceneckému clovéku vsak
zadna autorita nebude diktovat, co ma nebo nema dodrzovat. JakoZzto autonomni si zaridi
svij Zivot po svém.

3. Optimismus. Povzbuzen uspéchy na poli védnim, nabyva moderni myslitel presvédceni

jistoty pokroku na poli moralnim ¢i obecné lidském. Dobre to vyjadril Stanley Grenz:
»Moderni védec povazuje za axiomatické, Ze to, co poznani zjisti, je vzdy dobré. Tento
predpoklad interni dobroty poznani ¢inil osvicenecky pohled na svét optimistickym. Vedl
k vire, ze pokrok je nevyhnutelny, ze véda nas spolu se silou vzdélani nakonec zbavi vsi
bezbrannosti vici prirodé a také veskerého spole¢enského otroctvi“®. Jinymi slovy - ten,
kdo ,spravné“ vi, bude téz ,,spravné” jednat. Otazka spojeni mezi scientia a conscientia
nebyla sama o sobé nijak nova, avsak predpoklad, Ze véda a vzdélani budou automatickym
humaniza¢nim faktorem v procesu zuslechtovani lidskosti, dostal svou doktrinalni podobu
teprve v ramci moderntho pfibéhu.”® Moderni ¢lovék véril, ze pokrok lidstva smérem
k leps$im zittkdm je jisty a Ze je jen otazkou casu, kdy diky nezadrzitelnému rozmachu
poznani budeme schopni ovladnout prirodni svét, dokonce ,,porucit i vétru a desti, az
nakonec dosahneme kyzeného rdje na zemi.
Optimistického ducha doby vynikajicim zptisobem vyjadfuji vznosna zvolani historika
Jana Klecandy v jeho prehledovém kompendiu shrnujicim veskeré udalosti 19. stoleti.
Jedna se o zavérecna slova. Prestoze je to predevsim hold narodnim buditeltim, nemiizeme
neslyset echo doby:

»Pohlédneme-li na stav ndroda naseho pii pocatku stoleti devatenactého, povazime-li,
ze my v mnohém musili jsme teprve pracné vybudovavati zaklady, jez jinym $tastnéjsim
narodim byly jiz dany, ze bez jakékoli podpory, ano casto s prekazkami ndm v cestu
stavénymi musili raziti cesty nasemu ¢eskému pokroku, sezname, Ze ¢im dnes jsme, stali
jsme se vlastni silou, ne z milosti mocnéjsich Ciniteld, jiz by byli nad nami drzeli pfiznivou
ruku, nybrz namnoze jim navzdor, pfes jejich nepratelské usili a neptizen. A toto usili, jez
ziskali jsme pohledem do minulosti, dodava nam nezlomné, v sebedtivére kotvici sily pro
vSecky boje pristi. Odvracejice se potéseni od stoleti devatenactého, jez narodu nasemu
pfineslo obrozeni, pohlizime jasnym zrakem vstfic stoleti dvacatému. Snad nové boje, jisté
v$ak nova prace nas ocekava. Nelekame se téch boji, jsouce si védomi své sily i toho, ze
narod, jenZz zna sva prava a dovede pro né a za né bojovati, trpéti i obéti prinaseti, kone¢né
musi zvitéziti. Tésime se na tu praci, védouce, ze nase sily, nase schopnosti i nase laska, pojisti
nam na$e misto mezi narody. Zavirame knihu déjin véku devatenactého a pozdravujeme
stoleti nové, v némz bohda i nasemu narodu kyne $tastnd a slavna budoucnost.“*

V ramci moderniho paradigmatu méla skola nezastupitelnou roli. Byla klicovym prostfedkem ke
sdileni optimisticko-racionalistického metapfibéhu. Veskeré didaktické nastroje, védomosti, fakta,
dovednosti ¢i hodnoty, kterymi disponovala, které péstovala, rozvijela a predavala, mély svij vy-
znam pravé v procesu realizace moderni agendy. A nutno dodat, Ze v tom byla velmi uspésna. Diky

30 GRENZ, A Primer on postmodernism..., s. 4.
31 Srov. Peter MENCK, The formation of conscience: a lost topic of Didaktik, in: Curriculum studies, vol. 33, I11, 2001, s. 261-275.
32 Jan KLECANDA, Devatendcté stoleti, Praha: Josef Richard Vilimek, 1915, s. 888.
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modernim empirickym védam se vybavila takovym arzendlem, o jakém se starym vzdélavateltim,
jako byl W. Ratke, E. Bodin, Komensky nebo J. E Herbart, ani nesnilo. Jasné se vyprofiloval pred-
mét pedagogiky, do Siroka se rozvétvil pedagogicky vyzkum, systematizoval se soubor zakladnich
a pomocnych pedagogickych disciplin a v neposledni fadé (v dusledku védeckého badani) se neby-
valym zptsobem rozvinula vlastni metodologie vyucovani. Moderni pedagog tak disponuje velmi
komplexnim repertoarem tradi¢nich i alternativnich strategii k predavani poznatki i kompetenci,
pfricemz konecnym cilem veskerého pedagogického usili je takzvané ,,ptipravit jedince pro zivot",
coz dekonstruovano pozdéjsi post-moderni hermeneutikou znamena zformovat jej tak, aby byl
schopen piijmout a dobfe odehrat svou spole¢ensky uréenou roli v rdmci moderniho scénéie. Ze
se Casto jednalo o vice ¢i méné latentni indoktrinaci, vyplyva jiz ze samotné povahy pribéhu. Faktem
ale ztstava, ze to byla indoktrinace velmi funk¢ni. Po cela staleti u¢inné produkovala a upevinovala
takrka religiézni viru v pokrok.* Zastfesena takovou metanaraci, patfila academia k vécem ,,po-
svatnym’, nebot byla klicovym mistem, v némz se tvoftily a rozvijely hodnoty slouzici spolecenské
integraci. Dustojnost ucitelského talaru pak spocivala v dédictvi historické kontinuity, ponévadz
$kola moderni, jakkoliv vymezena vici skole pre-moderni, pfece jen pokracovala v tradici houzev-
natého a obezfetného hledani, zachovavani a predavani pravd, které byly ve své mnohosti skladany

do velkého jednoticiho celku - jak naznacuje jiz samotny pojem uni-versity.

3. Postmodernita: Economia - pedagogika jakoZto nastroj trhu

V prubéhu 20. stoleti se nadéje moderné konstruovaného svéta zacaly pomalu rozpadat. Ukézalo se,
ze i kdyz védéni prinasi lidstvu nebyvalé technické moznosti, samo o sobé nedokaze zajistit lidskost
a moralni vytfibenost. Je jisté¢ pravda, Ze ten, kdo vi, ma moc, jak postiehl uz F. Bacon.”® Rovnéz
je nesporné, ze k védéni je tieba vést, tj. vzdélavat. Historicka zkuSenost vsak odhalila, ze védéni
a vzdélani mize byt uzito k dobrému, stejné jako ke zlému. Pokud si pfipomeneme zrdnosti 20.
stoleti, na nichZ se véda aktivné podilela, bude ndm automaticky humaniza¢ni predpoklad doby
moderni pfipadat smé$né a mozna trestuhodné naivni. Dnesni clovek, misto aby se vdécné oddaval
péci védcili, ma spise sklon pozorné sledovat jejich snazeni se stale vétsim podezfenim a obavami.
Kdo vi, k ¢emu by mohl byt jejich védo-technicky vydobytek zase zneuzit.** Navic mimoradny roz-
voj technologii a véd, ktery zapadni spolecnosti skyta nebyvalou moc a blahobyt, produkuje mnoz-
stvi problémi, které prertstaji do globalnich rozméri a se kterymi si nevi rady. Kultura nadbytku
a prosperity ostfe kontrastuje se skute¢nosti bidy miliont hladovéjicich, stradajicich, negramotnych
¢i marginalizovanych jedincti i celych narodd, kterym ,.civilizovany® svét neumi pomoci, nebot ma
dost problémi sam se sebou. Frommovsky fec¢eno, navzdory védo-technické presycenosti je lidsky
»podvyziveny*. Jeho vyspéla technokracie generuje fadu antihumannich projevi jako zvécnovani
¢lovéka, odcizujici individualizaci ¢i odosobnovani mezilidskych vztaht. Namisto kyzeného raje
na zemi upozornuji sociologové na realitu dramatického ubytku moralni gramotnosti, propadu so-
cidlniho kapitalu (clovék nevéri clovéku), hrozeb globalni sebedestrukee, strett civilizaci, riznych
forem extremismu apod. Clovék jako lidské osoba je dokonce povazovan za ,,ohrozeny druh“Y.

33 Srov. Stephen TOULMIN, Cosmopolis, The Hidden Agenda of Modernity, Chicago: University of Chicago Press, 1990.

34 Srov. Elmer John THIESSEN, Teaching for Commitment, Liberal Education, Indoctrination and Christian Nurture, McGill-
Queen’s University Press, 1993; Jan HABL, On being human(e). Comenius Pedagogical Humanization as Anthropological problem,
Eugene, Oregon (USA): Pickwick Publications (Wipf & Stock), 2017.

35 Myslenku scientia potentia est Bacon nejednou opakuje ve svych dobové revolu¢nich tvahach, které specifickym zptisobem inspirovaly
i na§eho Komenského. Viz napt. Francis BACON, Nové organon, Svoboda: Praha, 1974, s. 89, 186.

36 Zygmunt BAUMAN, Individualizovand spolecnost, Praha: Mlada fronta, 2004, s. 159.

37 Jan SOKOL, Filosofickd antropologie. Clovék jako osoba, Praha: Portal, 2002, s. 15-16.
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Dal$im problémem moderni metanarace, ktery prispél k jejimu rozkladu, byl sklon totalizovat se,
tj. ¢init se exkluzivnim vykladem skute¢nosti a nastrojem moci. Dobfe to popsal M. Foucault, kte-
ry si povsiml, jak moderni védecky diskurz byva uzivan jako prostredek vsepronikajici nadvlady
a dozoru.”® Forma mocnarské totality se mize ménit, ale podstata ztistava. Tak byl pod zastitou
velkych pribéhi legitimizovan nejeden totalitni zlo¢in — at uz ten kolonialisticky na zapadé, ¢i ko-
munisticky na vychodé. A. Finkielkraut si k tomu v$ima4, ze z hlediska zapadniho tzv. civilizovani
znamenalo ,,délat ze svych soucasnych podminek vzor, ze svych zvlastnich zvyklosti universalni
schopnosti, ze svych hodnot absolutni kritéria posuzovani a z Evropana péana a vlastnika pfirody,
nejzajimavéjsi bytost stvorenti. [...] Protoze Evropa ztélesnovala viici jinym lidskym spolecnostem
pokrok, zdéla se kolonizace prostfedkem zaroven nejrychlej$im i nejuslechtilej$im, jak uvést opoz-
dilce na drahu civilizace. Rozvinutym narodim ptipadalo poslani: urychlit cestu Neevropana ke
vzdélani a blahobytu. Bylo tfeba, pravé pro blaho primitivnich narodd, pohltit jejich odlisnost -
tj. jejich zaostalost — v zdpadni universalnosti“*.

Konkrétni dusledky totalitniho diskurzu, ktery ovladl tzv. vychodni blok, dtvérné znaji vSichni,
kdo zili pod komunistickym rezimem. I ten disponoval velkym pfibéhem o tfidnim boji, ktery -
pripomenme — mél eschatologicky vyustit v zaslibeny rdj na zemi v podobé beztfidni spolecnosti.
Rozpad téchto metanarativnich zastit zpusobil, Ze vSechny jednoduché orienta¢ni body a vzorce,
diky kterym moderni svét pisobil solidné a které usnadnovaly volby zivotnich strategii, se rozply-
nuly. Nastupujici generace, odkojena postmodernim mlékem, jiz nevnima realitu jako soudrzny
koherentni celek, ve kterém by bylo mozné najit néjaky smysluplny systém ¢i logiku, ale spise jako
skrumaz nahodilych a proménlivych udalosti. Pravda je prazdny pojem, se kterym miize kdokoli
nakladat jakkoli. Objektivni poznani je irelevantni. Pravo a spravedlnost bylo vydano napospas
démonu interpretace. A co se vyhlidek do budoucnosti tyce, postmoderni generace nevéri, zZe by
jakékoli védecké, hospodarské, ekonomické, natoz pak politické feseni zajistilo lepsi existenci,
nez jaka byla jejich rodict. Pokrok lidstva je pro postmoderniho ¢lovéka nadobro ztracena ro-
manticka iluze.*® Zvlasté pak v ¢eském prostredi, kde po celd desetileti byly velké pravdy ohybany,
napinany a krouceny az do krajnosti a vznosné ideje vulgarizovany nizkymi zajmy a kde jeden
ideovy velkoptibéh stfidal druhy, aniz by se dostavoval zaslibeny raj, upevnil si nasinec takrka
podminény reflex apriorni nedtivéry. Nez aby se znovu zklamal, bude radsi zklaman predem. Jaké
disledky ma tato zména myslenkového klimatu pro $kolu a pedagogiku?

S koncem divéry v meta-narativni instanci $kola pfisla o své nejcennéjsi jméni. Obrazné feceno,
ztratila svou dusi. S velkym pribéhem ztratila garanta, ktery by legitimizoval jeji vychovné-for-
mativni roli ve spole¢nosti. Post-moderni ,klient” jiz od $koly neceka velké objektivni (svéta)
nazory, definitivni vypovédi ¢i vSeobecné platné hodnoty, natoz pak néjaké vychovné ,,obrabéni*
ve jménu univerzalnich pravd. Ve, co chce a potiebuje, je pragmaticka vyuzitelnost skolskych
produktt. Nevychovavejte mé, co je vam do mé, dejte mi fakta, dovednosti, kompetence, nalozim
si s nimi, jak budu chtit. Potfebuji byt konkurence-schopny, uplatnit se na trhu prace.*’ Vzdélani
se stalo zbozim. Posledni cil vychovy a vzdélavani je ekonomicky.**

Takova je poptavka neoliberalniho paradigmatu, ktery se velmi ochotné chopil uprazdnéného
prostoru po ztracené metanaraci a kterému je $kola nucena vyhovét. Skola je tak zredukovina

38 Michel FOUCAULT, DokhliZet a trestat. Kniha o zrodu vézeni, Praha: Dauphin, 2000.

39 Alain FINKIELKRAUT, Destrukce mysleni, Atlantis: Brno, 1993, s. 42.

40 Srov. Zygmunt BAUMAN, Individualizovand spolecnost, Praha: Mlada fronta, 2004; Millard J. ERICKSON, Truth or Consequences: the
Promise and Perils of Postmodernism, Downers Grove, IL: InterVarsity Press, 2001.

41 ,Klientem® je v této souvislosti predevsim vysokoskolsky student, ale prostfednictvim svych rodi¢a jim muze byt i Zék zakladni skoly.

42 Radim PALOUS, Doba postedukacni, in: Dary J. Peskové, Rozhovory, které pokracuji, ed. Zuzana SVOBODOVA - Irena VANKOVA,
Praha: Eurolex Bohemia, 2007.
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do servisni ¢i asisten¢ni pozice individualni samosvojnosti — feceno pojmem Komenského, nebo
sebe-prosazeni — feCeno pojmem soucasnym. V postmodernim klimatu se $kola stava depozitafem
¢i — bez pejorativnosti fe¢eno — supermarketem, kam konzument dochazi, aby si eklekticky vybiral
z Siroké nabidky vice ¢i méné klicovych produkti vhodnych k jeho bezprosttedni potiebé.*
Teoretici i praktici vzdélavani mluvi o, frustraci® a , krizi“** Pfestoze bychom se radi povazovali za
»spolecnost védéni“ nebo ,,vzdélanostni spole¢nost”, ve skute¢nosti vzdélanost upada.* Je jakymsi
apendixem, ktery se musi prizptisobovat diktatu trhu, nastaveného dle ekonomické reakce na po-
trebu inovaci v pfirodnich védach a technologickych oborech. Bohem trhu je ,,zisk jeho knézem
~efektivita® a nastrojem ,kvalifikovany specialista“. Eduka¢ni produkty tedy museji byt prodejné.
Edukac¢ni instituce necht se bud ptizptsobi, stanou se ,,podnikavé®, nebo at zaniknou*®. Neumite
prodat svou filologii, teologii, filozofii, etiku nebo bohemistiku, nejste tedy k potfebé. Zasahla nas
~postedukacni” epidemie? Taze se filozoficky R. Palous®. Stoji vzdélavaci sektor ,,na kfizovatce®
a potfebuje ,,nové definovat svou identitu“? Vede nds k tazani Z. Bauman.*

Zavér: Pokrok nebo krize?

Zamérem tohoto eseje bylo predlozit material, ktery ma pomoci reflexi soucasného filozofovani
o vychové v historicko-filozofickych souvislostech. Je ziejmé, ze hodnotit edukaci - jakoz i ja-
kykoliv jiny humanitni fenomén - je zalezitost veskrze sporna. Ktera edukacni filozofie je dobra
a ktera $patnd, nebo alespon lepsi ¢i horsi? Ta pre-moderni, moderni ¢i soucasna? Zda se, ze
zalezi na predporozumeéni a oc¢ekavani tazatele. Pokud neocekavame vic nez vybavu ke konku-
renceschopnosti, pak bychom mohli byt se sou¢asnym edukacnim trendem celkem spokojeni.
Aktualni eduka¢ni mainstream takovy servis zajistuje relativné dobfe. Ma schopnost produkovat
jedince velmi obstojné kvalifikované pro konkrétni specializovana odvétvi. Pokud bychom ov§em
od vychovné-vzdélavaciho procesu ocekavali vedeni k lidskosti, ke ctnosti, ke kultivaci duchov-
nich slozek osobnosti, pak budeme zklamani. Postmodernita neznd instanci, ktera by legitimizo-
vala takové cile. Ve, co se ve vychové a vzdélavani délo béhem poslednich nékolika stoleti, ddvalo
smysl bud na pozadi vé¢nosti, nebo pokroku. Jestlize modernita skoncovala s prvnim, postmo-
dernita dala sbohem druhému. Doba premoderni ctila bohy, moderni rozum, postmoderna necti
nic.* Respektive - cti modlu jménem Zisk. Edukace, ktera se vyda do sluzeb tomuto ,,bohu®, se
stava zbozim.* Nékdo to vnima a vita jako pokrok, jiny jako krizi.

Nechci predstirat akademickou neutralitu, proto na zavér vyslovim svou filozoficko-vychovnou
preferenci, ackoli jsem si jist, Ze pozornému Ctenafi je jiz od prvnich fadka zfejma. Pfimlouvam

43  Tento fenomén dokdzal jedine¢nym zpiisobem predvidat N. Postman ve svém sociologicky-analytickém bestseleru Neil POSTMAN,
Amusing Ourselves to Death: Public Discourse in the Age of Show Business, New York City: Penguin Books, 1986.

44 Literatury pojednavajici o , krizovosti ¢eské pedagogiky je znaéné mnozstvi. Viz napt. Jiti HASKOVEC, Soudasnd krize ceské pedagogiky,
in: Ceskd pedagogika: promény a vyzvy: Sbornik k Zivotnimu jubileu profesora Jittho Kotdska, ed. Eva WALTEROVA, Praha: UK - PedF,
2004; Vladimira SPILKOVA, Pedagogika na Pedagogické fakulté UK - soucasny stav a perspektivy, in: Ceskd pedagogika: Promény
avyzvy, ed. Eliska WALTEROVA, Praha: Portdl, 2004; Jarmila SKALKOVA, Humanizace vzdélavdni a vychovy jako soudoby pedagogicky
problém, Usti nad Labem: UJEP, 1993; Radim PALOUS, Heretickd $kola: o filosofii vyichovy ve svétovéku a Patockové pedagogice ¢ili filipika
proti upadlé skole, Praha: OIKOYMENH, 2008.

45 Viz napf. mj. Vyzvu vem ,,jejichz hlas je slySet“. Obsah vyzvy i se signatafi je volné ptistupny na internetu, viz napt. http://ktv.mff.cuni.
cz/IFORUM-4389.html, citovano 20. 9. 2018.

46 Jitka LORENZOVA, Kontexty vzdélavini v postmoderni situaci, Praha: Humanitas, 2016.

47 Radim PALOUS, Doba postedukaéni, in: Dary J. Peskové, Rozhovory, které pokracuji, ed. Zuzana SVOBODOVA - Irena VANKOVA,
Praha: Eurolex Bohemia, 2007.

48 Zygmunt BAUMAN, Individualizovand spole¢nost, Praha: Mlada fronta, 2004, s. 147.

49 BAUMAN, Individualizovand spolecnost..., s. 157.

50 Srov. Vaclav BELOHRADSKY, Je vzdélani na cesté stat se zbozim?, 2003, (on-line), dostupné na: http://heol.loar.sweb.cz/Vzdelani.html,
citovano 19. 11. 2012.
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se za takovou filozofii vychovy, ktera by rozvijela slovy Komenského ,,celého ¢lovéka“'. Rikejme
tomu tfeba holistické, Siroké, obecné nebo oteviené pojeti edukace. Diivodem, proc¢ usilovat o ta-
kové pojeti, neni, aby si ,,i skladnik mohl precist Vergilia v originalu® Predkladam dva funda-
mentalni argumenty pro celostni pojeti: 1) Ontologicko-antropologicky - vychazi z toho, jak je
ustrojena lidska bytost, 2) Sociologicky — jak je ustrojena lidska spole¢nost.

Pro vyklad prvniho argumentu nam jesté jednou poslouzi Komensky. Jeho slavna triada ,,omnes,
omnia, omnino” (vSechny, vSéemu, vSestranné) jedine¢né vystihuje celostni ptistup k edukaci; od-
povida na tfi fundamentalni edukac¢ni otazky: vzdélavat koho, cemu a jak? Vzdélavat a) vSechny
lidi, b) ve vSem, ceho je tfeba k dobrému zivotu, ¢) vSéemi vhodnymi prostfedky. Tedy poporadé:
A) Vsechny lidi, protoze vSichni maji povolani rozvinout potencial svého lidstvi, kazdy cloveék
- chudy, bohaty, urozeny, neurozeny, muz i Zena - je nadan potencidlem ztélesniovat nejvyssi
myslitelné dobro ve smyslu Imago Dei. Navic je lidem dano pobyvat pospolu ,,na jednom jevisti
svéta“ a vse, co se tu déje, ,vSech se tyce®, musime se proto ucit brat ohled na druhé i na celek
spole¢nosti. Blaho jedince totiz neni dlouhodobé udrzitelné bez blaha celku. B) Teze, Ze je tieba
vzdélavat ve vsem, ¢eho je tfeba k dobrému zivotu, vychazi z antropologického predpokladu, ze
¢lovéku je dano byt znalym véci, byt mocen véci, uzivat véci nalezité, tj. v souladu s jejich ptiro-
zenosti. Dobry Zivot vede ten, kdo vi, co je dobré, chce dobré a kona dobré, a to ,,i kdyz se nikdo
nedivé“. Receno soucasnou terminologii, jde o kultivaci slozky kognitivni, volné-mordlni a du-
chovni slozky vychovy. Komensky jesté k otazce edukacnich obsahi fika, Ze je tfeba znat nikoli
»~mnoho", ale ,,mnohé®, tedy mit Siroky prehled. C) Vhodné prostiedky ¢i zptisoby opét vychazi
z Komenského ontologicko-antropologickych predpokladt - totiz, Ze byti ma fad a ze tento rad
je esencialné harmonicky. ,Uméla“ (ve smyslu umnad) prace pedagoga spociva v uvadéni clovéka
(ditéte) do tohoto radu. To se pochopitelné nemuize a nesmi dit nasilnou cestou, a to presto, ze
¢lovék trpi samosvojnym sklonem ,,rusivé vystupovat z fadu byti® tj. byt nefadem. Jde o specific-
kou a jemnou dovednost ¢i uméni nakladat s vécmi (véetné ¢lovéka) v souladu s jejich prirozenou
povahou, nekfivit je, necinit nasili jejich podstaté, neuzivat je Spatné (abusus).

Ve prospéch celostni, Siroce pojaté filozofie vychovy hovofi dale argument sociologicky. Jak jiz
bylo feceno - logika zisku a prodejnosti vyvolava poptavku po kvalifikaci, resp. po specialistech.
Avsak dtiraz na uzkou specializaci za i¢elem prodejnosti destabilizuje celek spolecnosti, a to pro-
to, ze kvalifikace ¢ini jedince ,,pouzitelnym® jen ve velmi redukovaném spektru lidskych situaci.
Bélohradského vyraz prevzaty od Konrada Liessmanna® , fachidiot” (kvalifikovany idiot) je moz-
na silny, nicméné dobre vystihuje uskali post-edukaéni redukce.”® Kvalifikace uschopnuje ¢lovéka
k vykonavani uzce specializované ¢innosti, ale nedoprava $irsi védomostni rozhled, neudi resit
komplexni problémy, neuci myslet v souvislostech, myslet samostatné, nerozviji kritické mysleni,
nerozviji moralni kompetence, tvorivost atd. Navic vede kvalifika¢ni boom k spiralovitému pro-
cesu diferenciace spole¢nosti do specializovanych a nezavislych odvétvi, z nichz se kazdé fidi jen
vlastnimi hledisky, sleduje jen své vlastni zajmy a klade odpor kazdé politické kontrole, tedy ome-

51 Komenského celostni cile ¢asto cituje P. Floss, vynikajici filozof a komeniolog. Viz napt. Pavel FLOSS, Poselstvi J. A. Komenského soucasné
Evropé, Brno: Soliton, 2005, s. 26.

52 Konrad LIESSMANN, Teorie nevzdélanosti, Praha: Academia, 2009.

53  Srov. vyzva ,v$em, jejichz hlas je slySet®, kde se mj. pise: ,Na radé Skol jsme svédky soustavného snizovani pozadavki na znalosti
a dovednosti. Ve sdélovacich prostredcich je ¢asto zpochybriovana role paméti ve vzdélavani, smysl vychovy ke kdzni a spole¢enskému
chovani, dulezitost osobniho usili a vyznam zodpovédnosti [...] Nedostate¢na vzdélanost a maly vSeobecny rozhled vede k degradaci
populace na nemyslici dav spotiebitelti véeho mozného i nemozného, vytvari zivnou ptidu pro nejriiznéjsi podvodniky, extremisty,
je zdrojem ignorance a agresivity viici lidem i ptirodé.“ (© UNIVERZITA KARLOVA, MATEMATICKO-FYZIKALNI FAKULTA,
KATEDRA DIDAKTIKY MATEMATIKY, Vsem, jejichZ hlas je slyset, 2007, (on-line), dostupné na: http://kdm.karlin.mff.cuni.cz//
akce2/vyzva/vsem.htm, citovdno dne 19. 09. 2018).
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zenim v zajmu celku. ,Neucini nakonec stale vétsi moc efektivné jednat, ale ze stale uzsiho hledis-
ka nas spole¢ny svét neobyvatelnym - biologicky, psychologicky, socialné?“, taze se Bélohradsky.*
V podminkach relativni spole¢enské stability je specializace bezesporu u¢inna a vyhodna, ale
v situaci nestability, nejistoty a proménlivosti, kterou globalni kapitalismus stale intenzivnéji ge-
neruje, se naopak ukazuje potfebné disponovat mnozstvim ,,povsechnych®, ne izce zamérenych
znalosti, schopnosti a dovednosti, jakkoli se pro trh jevi jako nadbytecné, neuzitecné a predevsim
neprodejné. ,Zajistovani redundantnich kapacit je nakladné, lezi dlouho ladem, a proto je tu
vzdy riziko, ze pod tlakem trzniho uc¢tovani ziskt a ztrat budou zruseny. Takova ucetnicka racio-
nalizace nici ale schopnosti, bez kterych pozdni priimyslova spolecnost neprezije,“ > uzaviram
s Bélohradskym svou pfimluvu za edukacni filozofii, ktera by se skvéla privlastky jako oteviend,
obecnd, celostni &i holistickd.

Kontakt

Doc. PhDr. Jan Habl, Ph.D.

Univerzita Hradec Kralové

Pedagogicka fakulta

Katedra pedagogiky a psychologie
Rokitanského 62, 500 03 Hradec Kralové lll
jan.habl@uhk.cz

54 Vaclav BELOHRADSKY, Je vzdélani na cesté stit se zbozim? (on-line). Dostupné na: http://heol.loar.sweb.cz/Vzdelani.html, citovano
dne 19. 11. 2018.
55 Tamtéz.
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Abstract:
Education is a dynamic matter. Its movement is related to the movement of human thinking.
As one thinks, one also acts, even educationally. In this paper we will understand didactics
as a discipline that asks ‘how’ and the philosophy of education as a discipline that asks ‘why".
The task of didactics and its related disciplines is to reflect the methodology of human forma-
tion. The philosophy of education forces pedagogy to think about why it does what it does.
What is the goal? What is the point? We will focus on three historical ideological movements,
respectively meta-narrative shifts that determined (and still determine) the form of contem-
porary philosophy of education. The purpose of this brief study is to outline the historical and
philosophical contexts in order to understand our present pedagogical reality of the Western
world. We will compare the ideological starting points of pre-modern, modern, and post-mod-
ern times and follow their educational implications. The goal of the paper is to argue for the
holistic ‘educatio’ formulated by J. A. Comenius.

Key words: education, meta-narrative, philosophy of education

Introduction: Questions ‘why’ in education

Education is like a living being. It changes over time, grows, moves, develops, and withers. As with
all specifically human phenomena, its dynamics depend on the movement of human thought. One
acts as he thinks even educationally. If we want to philosophise about upbringing, it means that we
want love. We care about loving wisdom (philo-sophia). In our case, it is an educational wisdom - so
it is not only about ‘how’ but also ‘why’ In this paper, we will understand didactics as a discipline
that asks how’ and the philosophy of education as a discipline that asks ‘why’. The task of didactics
and its adjacent disciplines is to think about the methodology of human formation. The philosophy
of education forces pedagogy to think about why it does what it does. What is the goal? What is the
point? We will focus on three historical ideological movements, resp. meta-narrative shifts that have
determined the form of contemporary philosophy of education. The purpose of this brief study is
to outline the historical and philosophical context in order to understand our current education-
al situation. We will compare the ideological basis of the pre-modern, modern, and post-modern
times and follow their educational implications. In other words, we will observe how individual
meta-narratives have been reflected in specific educational philosophies. The aim of this paper is
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to present a combination of anthropological-ontological and sociological arguments in favour of
a holistic concept of ‘educatio, as formulated by J. A. Comenius. Simplification cannot be avoided
in such a small space, so we announce, in advance, the intention only to draw contours, not details.!
Also, it should be pointed out at the outset that we will only deal with the context of the part of the
world that we have become used to calling “Western.

1. Before Modern Times: Harmonia — Education as an Art

The sense of pre-arranged harmony between the character of nature and the nature of man (na-
ture and temper) has accompanied mankind since time immemorial. Whether it is a document of
ancient or older mythopoietic sources, we encounter again and again the idea that the mission of
man is to strive for harmony with the universe — physical and metaphysical. Lack or violation of
harmony is a universal human experience. People often act against their own nature and against
the character of nature - they hurt themselves, they hurt others, they hurt nature. Different cul-
tures have different aetiological explanations for this disharmonious state, but they agree that it
is necessary to seek and strive for lost (paradise) harmony.* This effort is often called art in edu-
cational terminology. What was this art? The philosophical and educational system of Jan Amos
Comenius will help us to explain this question. Comenius is one of the last great architects of
educational harmonisation before the advent of the modern paradigm. His project of ‘the reform
of human affairs’ is more than appropriate for the purpose of this brief study, because its meta-
physical grounding perfectly demonstrates the contrast between the pre-modern and modern
conception of the philosophy of education.’

An excellent example of how close Comenius was to the modern world is the result of his famous
meeting with René Descartes, the father of the modern way of thinking. We know from Comeni-
us’ autobiographical notes that he met Descartes in 1642 on his way from England. Comenius was
already an important figure in Europe at that time. His younger colleague was also known among
scholars mainly for his revolutionary debates about the scientific method, which was once and for
all to provide researchers with unwavering certainty of knowledge. When they said their farewells
after a four-hour conversation, it was in a friendly spirit, but there was a fundamental disagree-
ment between them. Their dispute symbolises and captures the essence of the difference between
pre-modern and modern thinking. Comenius recalls Descartes’ words: ‘For me, only a part, for
you, it is the whole. In this way, Descartes allegedly concluded their epistemological debate about
credible sources of knowledge.* Descartes’ methodological doubt was unthinkable for Comenius.
It distanced man from the world as an indivisible whole and reduced human knowledge to reason
alone. Comenius polemicises against such reductionism. Man is given other sources of knowl-
edge. Specifically, he names three ‘books’ in which one can read to learn everything necessary for
a good life: the cosmos (world), the microcosm (man), and revelation (Scripture). Each book tells
the same thing in its own way. They complement each other. Crucial here is the idea of holistic

1 For deeper studies in this area, I reccommend, for example: Martin STROUHAL, Teorie vychovy. K vybranym problémiim a perspektivim
jedné pedagogické discipliny, Praha: Grada, 2013; Jitka LORENZOVA, Kontexty vzdélavani v postmoderni situaci, Praha: Humanitas,
2016; Jan HABL, Ultimate human goals in Comenius and modern Czech pedagogy, Hradec Kralové: Gaudeamus, 2011; Jan HABL, On
being human(e). Comenius Pedagogical Humanization as Anthropological Problem, Eugene, Oregon (USA): Pickwick Publications (Wipf
& Stock), 2017; Jiti POSPISIL, Filosofickd vychodiska cilii vychovy a vzdélavini v obdobi novovékého obratu, Olomouc: Hanex, 2009.

2 Cf. Francis August SCHAEFFER, How Should We Then Live? The Rise and Decline of Western Thought and Culture, London: Marshall
Morgan & Scott, 1980.

3 Daniel MURPHY, Comenius: A Critical Reassessment of His Life and Work, Dublin: Irish Academic Press, 1995.

4 Comenius recalls the interview with Descartes in his apologetic autobiography, which he wrote at the end of his life. For more details see
Amadeo MOLNAR and Noemi REJCHRTOVA, J. A. Komensky o sobé, Praha: Odeon, 1987, pp. 155-156.
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harmony, which Comenius does not see as a random addition to the nature of being, but as
a ‘transcendental attribute without which no being can exist’> Assuming that the whole universe
is a harmonious unity based on uniform principles, then things that cannot be known directly
(by reason or induction) can be derived from other sources. This is exactly what Comenius does
both in his all-education (pampaedia) and in his omniscience (pansophia). He contextualises
parallel resources, harmonises world(s). If he finds an educational or emendatory potential in
one world (nature), he will get the most out of it for the human world using the way of analogy
(modo analogico). For ‘what is written in capital letters inside nature is written in lowercase inside
humans’ (Darling and Nordembo paraphrase Comenius in this way).®

How are these cosmological assumptions reflected in the concept of education? Even in the in-
troductory part of the Didaktika velkd (Great Didactics),” he states the fundamental thesis that
‘every existence has its purpose’® As a philosopher, Comenius views natural existence ‘sub specie
educationis™ to discover the educational potential in its nature. In other words, the natural world
is not an accidental occurrence of things or a sequence of events that take place pointlessly and
flow from nowhere. It is a purposeful stay of existences which are called to meaning. All existence
is ‘in order to; as R. Palous explains.'” Everything has its purpose. Every thing, every being is char-
acterised by its teleological nature. It has a goal lying outside itself, it transcends itself, it exists,
that is, it emerges from itself. That is how it was created and intended to be. In Comenius’s ter-
minology, nothing is ‘self-sufficient, that is, nothing exists just for itself."" The educational talent
of the natural world lies in this divine contribution. By birth, man enters the school of the world,
which, by its very nature, educates man to understand the true essence of humanity. Nature itself
provides didactic material; you just need to watch the natural world closely.

For example, in one of his chapters,'> Comenius notes that nature ‘does not make leaps, but steps
forward gradually, as demonstrated by the growth of birds. When a bird is born, ‘the old bird does
not tell it to fly and look for grazing right away’ says Comenius, and continues:

And when it gains feathers, its parents do not drive it out of the nest to fly, but trains it gradually.
First, they teach it how to stretch its wings in the nest itself, then how to raise them and move
them over the nest. Then they teach it in a place out of the nest, but still close to it. Then they teach
it to fly from one branch to the other, then from tree to tree, and from one mountain to the other.
And then it happens that they finally let it fly in the open wide air.

From this, Comenius deduces the following didactic laws:

5 Radim PALOUS, Komenského BoZi Svét, Praha: Statni pedagogické nakladatelstvi, 1992, p. 24.

John DARLING and Sven Erik NORDEMBO, Progressivism, in: The Blackwell Guide to Philosophy of Education, Blackwell, 2003, p. 291.

7 It must be said that Comenius’s use of the term ‘didactics’ is different from the present time usage. Comenius does not understand
didactics as a methodological guide on how to teach specific subjects. His didactics is a philosophy of education in every sense of the
word - it deals with the ontological and teleological determination of man and derives the principles of human education.

8  The whole text of the quote in question reads as follows: ‘We also understand, by the word of nature, the general providence of God, or
the stream of divine goodness, which does not stop doing everything in all; for and in each creature it does what it intended them to be.
For the sign of divine wisdom was that it did nothing in vain, that is, without any goal, or without the means to achieve that goal. So,
whatever is, is for something; and in order for it to arrive there, it is provided with certain necessary devices and aids, even with a kind of
instinct, so that nothing is led to its goal against its will and with resistance, but rather lightly and pleasantly with the impulse of nature
itself’ Jan Amos KOMENSKY, Didaktika velkd, Praha, 1905, pp- 51-52.

9  Cf Jan PATOCKA, Komeniologické studie 1I, Praha: OIKOYMENH, 1998, p. 133.

10 Cf. Radim PALOUS, Cas vychovy, Praha: Stitni pedagogické nakladatelstvi, 1991.

11 Comenius often talks about self-loyalty. See, for example, Centrum securitatis (Hlubina bezpecnosti) or Unum necessarium (Jedno
potiebné).

12 Itis Chapter No. VII in Didaktika velka, from which I quote all the following passages. See KOMENSKY, Didaktika velkd..., p. 155f.
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1. Let the sum of all the teachings be divided precisely into classes, so that what is ahead will pave
the way everywhere and ignite the torches for what is behind it.

2. Let time be divided precisely, so that each year, month, day, and hour has its own task.

3. Let this measure of time and work be kept exactly. So that nothing is left out, nothing overtur-
ned.

Similarly, Comenius deduces a number of other principles, while the common motif is always the
harmonious synergy of the didactic method with the a priori nature of the natural world. Here,
according to Comenius, lies the main vice of the schools of that time: they are not guided by the
nature of the world and things themselves; instead they are an unnatural ‘torture of boys’**
However, man urgently needs an education that harmonises his nature with the nature of the
world. Of all creation, man is the only being who is able to make himself the ultimate goal of his
existence, to become homo mensura’ or ‘self-loyal’ This is, unlike in antiquity or modern times,
not perceived as a positive trait, but as the core of human tragedy. Comenius sees the cause of
all human ‘darkness;, ‘confusions, and ‘choosing the wrong paths’ in it.!* As a self-loyal man, one
disrupts from the order of creation or the panharmony of the universe (as ‘late’ Comenius would
say). Self-loyalty is unnatural, unoriginal, and improper for the whole of creation. Not only does it
separate man from God, from whom all ‘breathing and life itself flow’, but it also separates people
from people. ‘It causes man to set himself as a goal, i.e., to love oneself, to wish things for oneself,
to care for oneself’"”

How does Comenius explain this specifically human tendency? It is in Provoldni, that is, in the
introduction to his Velkd Didaktika (Great Didactics), that he explains, quite extensively, the state
and causes of the human problem, to which he intends to respond with his didactics. It is based
on the traditional biblical narration, where man is presented as Imago Dei, that is, as a being
created for an essential relationship with God. Comenius states: ‘Behold, then, in oneself, man
is truly nothing but harmony!'* However, as a result of the archetypal fall of humanity, caused
by the human desire for godliness, man has lost the ‘nexus hypostaticus, i.e., a deep personal
relationship with his Creator. Having attempted to become equal to God, man has closed himself
off or ‘closed in’ on himself. Thus, he alienates himself from his natural pre-ordained instance,
which allows him to experience such an important transcendence. As a result of this distortion,
man is unable to fulfil his essential human mission. But humanity is not lost forever, Comenius
continues: “Therefore, it is like in case of a clock or a musical instrument created by the hands of
an experienced artist, which are corrupted and out of tune. We do not immediately say that they
are no longer useful [...]. It is the same with man. Even if one is corrupted by the sinful fall, it is
given that he can be made harmonious again by God’s power with the usage of certain means."”
It is worth noting how realistically and comprehensively the dis-harmonic nature of humanity is
captured here: Comenius knows that man is endowed with both positive and negative potential.
The humanity of man is not right, but it is not quite lost either. Human essence is not predeter-
mined, as, for example, in case of pumpkins or triangles. Pumpkins have their pumpkin nature,
and triangles obtain their triangularity as a fact. A triangle can do nothing with its triangularness;

13 Jan A. KOMENSKY, Didaktika velkd: X, 7.

14 A terminology that Comenius repeats in his works many times. For the earliest mentions, cf., for example, Jan Amos KOMENSKY,
Hlubina bezpecnosti, Praha, 1927.

15 Cf. Zdenék KOZMIN and Drahomira KOZMINOVA, Zvétseniny z Komenského, Brno: Host, 2007.

16 Jan A. KOMENSKY, Didaktika velkd: V, 17.

17 Ibid.
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it cannot become more triangular, or, on the contrary, it cannot change into something different
from a triangle. But man can. Man is capable of humanity and inhumanity. Every human poten-
tial, every knowledge or skill (even those acquired at school) can have both positive and negative
updates. They can be used for good or bad. The greater the potential, the greater the danger, as
‘corruptio optimi pessima.'® Therefore, according to Comenius, there is a need for a ‘workshop of
humanity’, a school or education of which the primary task will be to cultivate negative tendencies
of human potential. In Comenius’s words, all education lies in overcoming the ‘self-loyal’ tenden-
cy, that is, in leading (e-ducatio) out of sinful self-centeredness or closedness. Comenius explains
the meaning of his pedagogical project in his late general reformative work, where he says that
education is desirable ‘so that no man would fall into a nonhuman’*

Education conceived in this way, by its very nature, implies the ascendancy of humanity. This
is a very desirable movement, because it introduces man into the desired transcendent, that is,
a self-transcendent process. In practice, this means that one learns to act, make decisions, and
to be responsible not only with regard to oneself. He is led to a recognition which shows him
that, in the order of being, he is subject to an instance that essentially transcends him. The basis
of Comenius’s much prized universalism or wholism with very significant socio-ethical conse-
quences can also be seen here.*® Comenius does not intend to cultivate or correct humanity only
in the individual sense, but in a comprehensive, global way as well. This is suggested by the prefix
pan, which precedes every human endeavour in the peak stage of his work. A harmonious rela-
tion (reconciliation, eiréné) to the last instance implies harmonious relations to other people, and
thus to the whole creation.”’ Comenius does not think about a partial being only. He includes the
whole being. In his school, then, it is not just about the matter of humanising the individual, but
about ‘the reform of human affairs. Comenius knows that the well-being of the individual cannot
be achieved without the well-being of the whole. His famous statement suggests that: “We all stand
on one stage of the great world, and whatever happens here concerns everyone.*

It is evident that Comenius’s educational system will in no way bear the adjective ‘scientific. Al-
though it was spoken of ‘sciences’ in Comenius’s times, Comenius himself calls his pedagogy
using the traditional term ars, i.e., art. He does not mean that in the aesthetic sense. It is an art
where the essence is expressed by Comenius’s famous motto on the front page of the file Opera
didactica omnia: Omnia sponte fluant, absit violentia rebus.”

2. Modernity: Scientia — Education as a Science

To the modern ear, Comenius’s synthesis of cosmological premises, anthropological maxims,
and didactic deductions sounds like pure alchemy. When the modern story was born, the en-
lightenment’s slogan was sapere aude, i.e., man, ‘trust your mind!’ It was a reaction to the me-
dieval tradition of relying on external authorities - see Comenius’s Scripture, Creator, etc. The
Enlightenment saw itself as the age of maturing of humanity, as a great historical moment in

18 “The worst is when the best goes wrong’

19 Jan Amos KOMENSKY, Obecnd porada o ndpravé véci lidskych, Praha: Academia, 1992, p. 788.

20 Jan PATOCKA, Komeniologické studie III, Praha: OIKOYMENH, 2003, p. 190f.

21 Cf. David Tan SMITH, ‘It would be good to have a Paradise! Comenius on learners past and present, in Restoration of human affairs.
Utopism or realism?, ed. Jan HABL, Oregon: Cascade Books, 2021, p. 29f.

22 'This is a paraphrase from the Unum necessarium: ‘We all sit in the great theatre of the world: whatever happens here affects everyone’
Czech translation taken from Amadeo MOLNAR, J. A. Komensky ..., p. 294. For more details on the issue of Comenius’s pedagogy, see
Jan HABL, Lekce z lidskosti v Zivoté a dile J. A. Komenského, Praha: Névrat, 2011.

23 ‘Let everything flow naturally and without violence. See also Jan A. KOMENSK Y, Didaktika analytickd, Praha, 1946, p. 42.
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which humanity finally gathered the courage to free itself from the clutches of speculation and
ignorance. The instrument of emancipation became the newly discovered human ratio. Using it,
man hoped to ‘reveal, describe, and explain the entire natural order of things.** At first, everything
looked very promising. Equipped with Descartes’ and Bacon’s methodological guidelines, the first
researchers reveal an immense number of new facts, phenomena, or laws concerning our natu-
ral world. Knowledge accumulates and expands exponentially: there is a need to classity, clarify,
name, record, verify, interpret, define, etc. The first ‘logies™ or sciences in the modern sense of the
word appear — zoology, geology, philology, ethnology, psychology, and the countless number of
others. Each scientific discipline has its own terminology and internal structure, its own specific
research subject and its own set of research tools (not just experiments). Whether natural sciences
or humanities, they shared several basic features:

1. Emphasis on objectivity Due to the research guidelines of the first methodologists of

science, such as R. Descartes or E Bacon, the pursuit of objective knowledge became
an imperative of science. Truthfulness must not be determined by authority, i.e., power,
whether official, ecclesiastical, or by any other. Of course, the objective knowledge of
reality requires distance from the observed object. If the researcher is to know how things
really are, that is, an sich as Immanuel Kant said, subjective feelings, needs, or interests
do not have and must not have any effect on the subject of research. In the early period
of modernity, this noetic distance was perceived as unproblematic. The Cartesian-type
researcher simply assumes that in his research he can ensure neutrality, that is, that neither
himself (res cognitas) nor any other factor will affect the observed fact (res extensa). The
limits of this assumption were not recognised until the late stage of modernity.*
For the sake of completeness, it should be mentioned that the modernists were aware of the
problem of the unreliability which concerned sensory knowledge. R. Descartes spoke about
this, but David Hume, a representative of the sceptical wing of empirical philosophy, pointed
this out loudly. The logical positivists opposed Hume using the principle of verification.
This concept requires the sensory experience test of every truth statement. This trend has
taken over for some time in scientific circles. However, it has its research limits again, as
it reduces all moral, aesthetic, or religious discourse to the level of emotional-subjective
statements, which have no cognitive relationship to the real world. This is because it is
not possible to verify, on the basis of the senses, whether a being is ‘good, the sunset is
‘beautiful, or the truth is ‘holy’ In addition, the principle of sensory verification suffers
from auto-reference incoherence, because it cannot be verified in any sense.””

2. Autonomy As the etymology of the term auto-nomos (self-law) suggests, the modern
thinker understands himself, respectively own reason, own observation, etc., as the
instance that decides about the truth or falsity of any thesis or regularity. No priest, king,
or feudal lord will decide about what is true and what is not. A scientist with the light
of reason does not need these external authorities; he can figure it out on his own with
the help of his scientific tools. The Enlightenment revolt against traditional authorities is
understandable. The scholastic treasury of the wisdom of the Fathers was in many ways
beautiful, philosophically deep and inspiring, but also full of errors, delusions, and dubious

24  Andrew WRIGHT, Religion, Education and Postmodernity, London: Routledge Falmer, 2004, p. 1.

25  The Greek term logos means word or also concept, meaning, understanding, knowledge.

26 Cf. Stanley James GRENZ, A Primer on Postmodernism, Grand Rapids: Eerdmans, 1996.

27  Cf. Stephen TOULMIN, Cosmopolis, The Hidden Agenda of Modernity, Chicago: University of Chicago Press, 1990.
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speculations. The more dogmatically the scholastic guarded his sum of beloved, traditional,
inherited from the Fathers, and time-tested doctrines, the sharper was the dispute with the
scientist, who used empiricism and induction to discover a completely different world.?
This is well illustrated by an episode from the 17th century, which is recalled by Frantisek
Drtina in his Uvod do filosofie (Introduction to Philosophy): a Jesuit provincial wanted to
convince his priest of some of the facts of the universe, so he urged him to look through
a telescope at the sunspots. The priest replies, ‘Why is it, my son? I read Aristotle twice and
found nothing like that. These spots do not exist, but are the fault of either your eyes or
your glasses.”
The emphasis on the autonomy of human reason can be observed in other areas of social
life. In France, for example, the traditional calendar was abolished on 22" September
1792, and 1793 was declared as year One. The seven-day week was extended to ten days.
The reason is obvious. It was the external authorities that introduced the existing order of
things and the perception of time. The year was traditionally calculated in accordance with
the event that was considered the most significant from the historical point of view, that is,
the birth of Jesus Christ, the saviour of mankind. The weekly arrangement was also based
on the biblical statement ‘Six days you shall do your work, but on the seventh day you shall
rest. However, no authority will dictate to Enlightenment man what he should or should
not observe. As an autonomous person, one can arrange ones life in one’s own way.

3. Optimism Encouraged by success in the field of science, the modern thinker acquires the
conviction of certainty of progress in the field of moral or human in general. Stenley Grenz
put it well:

The modern scientist, for example, considers it axiomatic that the discovery of knowledge
is always good. This assumption of the inherent goodness of knowledge renders the En-
lightenment outlook optimistic. It leads to the belief that progress is inevitable, that science,
coupled with the power of education, will eventually free us from our vulnerability to na-
ture, as well as from all social bondage.*

In other words, one who knows ‘correctly’ will also act ‘correctly’. The question itself
about the connection between scientia and conscientia was not new, but the assumption
that science and education would be an automatic humanising factor in the process of
cultivating humanity did not receive its doctrinal form until the appearance of the modern
story framework.”» Modern man believed that human progress toward a better tomorrow is
certain, and that it is only a matter of time before the unstoppable boom in knowledge will
allow us to rule the natural world, even to ‘command wind and rain; until we finally reach
the coveted paradise on earth.

The optimistic spirit of the time is excellently expressed in the sublime appeals of the
historian Jan Klecanda in his review compendium. It summarises all the events of the 19"
century, and these are the final words. Although it is primarily a tribute to the national
awakeners, we cannot fail to hear the echo of the times:

28 Cf. Arthur VAN DOREN, History of Knowledge, New York: Random House Publishing Group, 1991.

29 FrantiSek DRTINA, Uvod do filosofie, Sv. L., Praha, 1914, p. 558.

30 GRENZ, A Primer on Postmodernism..., p. 4.

31 Cf. Peter MENCK, The formation of conscience: a lost topic of Didaktik, in: Curriculum studies, vol. 33, III, 2001, pp. 261-275.
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If we look at the state of our nation at the beginning of the nineteenth century, we see that
we had to work hard in order to lay the foundations that other happier nations had already
received. Without any support, often with obstacles, we had to pave the way for our Czech
progress. Considering all of this, we know that what we are today, we have become through
our own power, and not by the grace of more powerful entities, who would have held a fa-
vorable hand over us. On the contrary, many things were done despite their hostile efforts
and adversity. And this effort, which we have gained by looking back into history, gives us
unbreakable, self-confident forces for all future struggles. Happily turning away from the
nineteenth century that has revived our nation, we are looking into the twentieth century
with a clear vision. Perhaps new struggles, but certainly new work awaits us. We are not afraid
of those struggles being aware of our power and of the fact that any nation which knows its
rights and can fight, suffer, and make sacrifices for them, must finally win. We look forward to
this work, knowing that our strengths, our abilities, and our love will secure our place among
the nations. We are closing the book of the history of the nineteenth century and we greet the
new century. In it, the good and glorious future of our nation is coming.*

Within the modern paradigm, the school had an irreplaceable role. It was a key means of sharing
an optimistic-rationalist meta-story. All the didactic tools, knowledge, facts, skills, or values (which
were available and were cultivated, developed, and passed on through school) had their signifi-
cance in the process of implementing the modern agenda. And it must be added that school was
very successful in that. Thanks to modern empirical sciences, it equipped itself with an arsenal that
old educators such as W. Ratke, E. Bodin, Comenius, or J. E Herbart had never dreamed of. The
subject of pedagogy was clearly profiled, pedagogical research was branched out widely, a set of
basic and auxiliary pedagogical disciplines was systematised, and last but not least (as a result of
scientific research) the teaching methodology itself developed in an unprecedented way. The mod-
ern pedagogue thus has a very comprehensive repertoire of traditional and alternative strategies
for the transfer of knowledge and competencies, while the ultimate goal of all pedagogical efforts
is the ‘preparation of individuals for life’ This means (when deconstructed by later post-modern
hermeneutics) forming individuals in a way to make them able to accept and play their socially
determined role within a modern scenario.*® The fact that it was often a more or less latent indoctri-
nation results from the very nature of the story. The fact remains, however, that the indoctrination
was very functional. For centuries, it has effectively produced and consolidated an almost religious
belief in progress.** Covered by such meta-narration, academia was one of the ‘sacred’ things, as it
was a key place in which values serving social integration were formed and developed. The dignity
of the teacher’s robe then was in the legacy of historical continuity, because the modern school,
regardless of how it contrasted with the pre-modern school, continued the tradition of the tenacious
and prudent search, observance, and transmission of truths. These truths were assembled in their
plurality into a large unity — as the very notion of uni-versity suggests.

3. Postmodernity: Economia - Pedagogy as a Market Tool

During the 20" century, the hopes of the modern world began to slowly disintegrate. It turns
out that while knowledge brings unprecedented technical possibilities to humanity, it, by itself,

32 Jan KLECANDA, Devatendcté stoleti, Praha: Josef Richard Vilimek, 1915, p. 888.

33 Cf. Stephen TOULMIN, Cosmopolis, The Hidden Agenda of Modernity, Chicago: University of Chicago Press, 1990.

34 Cf. Elmer John THIESSEN, Teaching for Commitment, Liberal Education, Indoctrination and Christian Nurture, McGill-
Queen’s University Press, 1993; Jan HABL, On being human(e). Comenius Pedagogical Humanization as Anthropological problem,
Eugene, Oregon (USA): Pickwick Publications (Wipf & Stock), 2017.
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cannot ensure humanity and moral sophistication. As E Bacon noticed, it is certainly true that
knowledge itself is power.” It is also indisputable that one must be led to knowledge, that is, one
must be educated. However, historical experience has revealed that knowledge and education can
be used well, as well as badly. If we recall the monstrosities of the 20" century, in which science
took an active part, the automatic humanisation assumption of modern times will seem ridicu-
lous and perhaps reprehensibly naive. Today’s man, instead of gratefully putting himself in the
care of scientists, tends to closely monitor their efforts with growing suspicion and apprehension.
Who knows what their scientific and technical gain could be used for again.”® In addition, the
extraordinary development of technology and science, which provides Western societies with
unprecedented power and prosperity, produces a number of problems that grow into global issues
and cannot be coped with. The culture of abundance and prosperity contrasts sharply with the
reality of the misery of millions of starving, destitute, illiterate, or marginalised individuals and
entire nations, whom the ‘civilized’ world cannot help because it has enough problems with itself.
To put it in a way of Fromm’s thinking, our world is humanly ‘malnourished; in spite of its scien-
tific and technical supersaturation. Its advanced technocracy generates a number of anti-human
manifestations such as the perpetuation of man, alienating individualisation, or the deperson-
alisation of interpersonal relationships. Instead of the coveted paradise on Earth, sociologists
point out the reality of a dramatic decline in moral literacy, the decline of social capital (one does
not believe the other), threats of global self-destruction, clashes of civilizations, various forms of
extremism, etc. Man as a human person is even considered an ‘endangered species’.’

Another problem of modern meta-narration, which contributed to its disintegration, was the
tendency to totalise, that is, to make something an exclusive interpretation of reality and an in-
strument of power. This was well described by M. Foucault, who noted how modern scientific
discourse is used as a means of pervasive domination and control.”® The form of power totali-
tarianism may change, but the essence remains. Thus, under the auspices of great stories, more
than one totalitarian crime was legitimised — whether it was the colonialist one in the West or
the communist one in the East. A. Finkielkraut notes that from the point of view of Western
civilization, it meant

to present current conditions as a model, special habits as universal ability, western values as
absolute judging criteria, a European as the lord and owner of nature and the most interesting
creature. [...] As Europe embodied progress vis-a-vis other human societies, colonization seemed
both the fastest and the noblest way to put the latecomers on the path of civilization. Developed
nations had a mission: to accelerate the path of non-Europeans towards education and prosperity.
It was necessary, precisely for the good of primitive nations, to absorb their diversity - that is, their
backwardness — into Western universality.”

The concrete consequences of the totalitarian discourse that dominated the Eastern bloc are
familiar to all those who lived under the communist regime. It also had a great story about the class
struggle, which should have - let us recall - eschatologically resulted in the promised paradise on
Earth in the form of a classless society.

35 Bacon repeats the idea of scientia potentia est several times in his revolutionary reflections of the time, which also inspired Comenius in
a specific way. Cf., for example, Francis BACON, Nové organon, Svoboda: Praha, 1974, p. 89, 186.

36 Zygmunt BAUMAN, Individualizovand spolecnost, Praha: Mlada fronta, p. 159.

37 Jan SOKOL, Filosofickd antropologie. Clovék jako osoba, Praha: Portal, 2002, pp. 15-16.

38 Michel FOUCAULT, DokhliZet a trestat. Kniha o zrodu vézeni, Praha: Dauphin, 2000.

39 Alain FINKIELKRAUT, Destrukce mysleni, Atlantis: Brno, 1993, p. 42.
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The disintegration of these meta-narrative patrons has caused all the simple landmarks and pat-
terns that had made the modern world sound solid and life strategy choices easier to fade. The
rising generation, fed with postmodern milk, no longer perceives reality as a coherent whole, in
which one could find a meaningful system or logic, but rather as a scrum of random and changing
events. Truth is an empty concept that anyone can handle in any way. Objective knowledge is
irrelevant. Law and justice have been handed over to the demon of interpretation. And as for the
prospects for the future, the postmodern generation does not believe that any scientific, econom-
ic, let alone political solution will ensure a better existence than the one which their parents had.
The progress of humanity is a romantic illusion lost to postmodern man.* Especially in the Czech
environment, where for decades great truths have been bent, strained, and twisted to the extreme
and exalted ideas have been vulgarised by low interests, and where one great ideological story
alternates with another without the promised paradise, our society has strengthened an almost
conditioned reflex of a priori distrust. One would rather be disappointed in advance than to be
disappointed again. What are the consequences of this thought change for school and pedagogy?
With the end of trust in the meta-narrative instance, the school lost its most valuable assets.
Figuratively speaking, it lost its soul. With the disappearance of the big story, it lost a guarantor
who would legitimise its educational-formative role in society. The post-modern ‘client’ no longer
expects great objective (world) opinions, definitive statements, or generally valid values from the
school, let alone any educational ‘influencing’ in the name of universal truths. All he wants and
needs is the pragmatic usability of school products. Do not educate. Mind your own business. Just
give me the facts, skills, competencies, and I will treat them the way I want. I need to be compet-
itive, to enter the job market.*’ Education has become a commodity. The last goal of education is
economic.*

This is the demand of the neoliberal paradigm, which has very willingly seized the vacant space after
the lost meta-narration, and which the school is forced to comply with. The school is thus reduced to
a service or assistance position for any individual self-loyalty (in terms of Comenius), or self-asser-
tion (in terms of contemporary society). In a postmodern climate, the school becomes a depository
or — without pejorativity — a supermarket, where the consumer goes in order to choose eclectically
from a wide range of more or less key products suitable for his immediate needs.*

Theorists and practitioners of education talk about ‘frustration’ and ‘crisis’** Although we would
like to consider ourselves a ‘knowledge society” or an ‘educational society, in reality, education
is declining.”” It is a kind of appendix that must adapt to the dictates of the market, which is set
according to the economic response to the need for innovation in the natural sciences and tech-
nological fields. The god of the market is ‘profit; its priest is ‘efficiency’ and the tool is represented

40 Cf. Zygmunt BAUMAN, Individualizovand spole¢nost, Praha: Mlad4 fronta, 2004; Millard J. ERICKSON, Truth or Consequences: the
Promise and Perils of Postmodernism, Downers Grove, IL: InterVarsity Press, 2001.

41 In this context, the ‘client’ is primarily a university student, but he or she can be a primary school pupil as well (through his parents).

42 Radim PALOUS, Doba postedukacni, in: Dary J. Peskové, Rozhovory, které pokracuji, ed. Zuzana SVOBODOVA and Irena VANKOVA,
Praha: Eurolex Bohemia, 2007.

43 N. Postman was able to predict this phenomenon in a unique way in his sociological-analytical bestseller. Cf. Neil POSTMAN, Amusing
Ourselves to Death: Public Discourse in the Age of Show Business, New York City: Penguin Books, 1986.

44 Thereis a considerable amount of literature dealing with the ‘crisis’ of Czech pedagogy. Cf., for example, Jiti HASKOVEC, Soucasn4 krize
&eské pedagogiky, in: Ceskd pedagogika: promény a vyzvy: Sbornik k Zivotnimu jubileu profesora Jitiho Kotdska, ed. Eva WALTEROVA,
Praha: UK - PedF, 2004; Vladimira SPILKOVA, Pedagogika na Pedagogické fakulté UK - soulasny stav a perspektivy, in: Ceskd
pedagogika: Promény a vyzvy, ed. Eliska WALTEROVA, Praha: Portdl, 2004; Jarmila SKALKOVA, Humanizace vzdéldvdni a vychovy jako
soudoby pedagogicky problém, Usti nad Labem: UJEP, 1993; Radim PALOUS, Heretickd skola: o filosofii vyichovy ve svétovéku a Patockové
pedagogice ¢ili filipika proti upadlé $kole, Praha: OIKOYMENH, 2008.

45 Cf, for example, Vyzvu vSem ,jejichz hlas je slySet The content of the call including the names of signatories is freely accessible on the
Internet, cf., for example, http://ktv.mff.cuni.cz/IFORUM-4389.html, cited 20" September 2018.
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by the ‘qualified specialist. Educational products must therefore be marketable. Let educational
institutions either adapt, become ‘entrepreneurial, or let them disappear.* You cannot sell your
philology, theology, philosophy, ethics, or Czech studies, so you are not useful. Have we been hit
by some ‘post-education’ epidemic? R. Palous$ philosophically asks about this.*” Is the education
sector ‘at a crossroads’? Does it need to ‘redefine its identity’? Z. Bauman makes us ask these
questions.*

Conclusion: Progress or Crisis?

The aim of this paper was to present material that is intended to help reflect on contemporary
philosophising about education in historical-philosophical contexts. It is clear that the evalua-
tion of education — as well as the evaluation of any other humanities phenomenon - is a matter
of great controversy. Which educational philosophy is good and which is bad, or at least better
or worse? It is the pre-modern, modern, or the contemporary one? It seems to depend on the
interviewer’s pre-initial insight and expectations. If we do not expect more than the equipment
for competitiveness, then we could be quite satisfied with the current educational trend. The cur-
rent educational mainstream provides such a service relatively well. It has the ability to produce
individuals very well qualified for specific specialised industries. However, if we expect guidance
to humanity, to virtue, to the cultivation of the spiritual components of the personality from the
educational process, then we will be disappointed. Postmodernity knows no instance that would
legitimise such goals. Everything that has happened in education over the last few centuries has
made sense either within the frame of eternity or progress. If modernity ended the first, post-
modernity said goodbye to the second. The premodern era honoured the gods, the modern one
revered reason, and the postmodern one worships nothing.*” Respectively, it honours the idol
named Profit. Education that serves this ‘god’ becomes a commodity.”® Some people perceive and
welcome this as a kind of progress, others see it as a crisis.

I do not want to pretend academic neutrality, so, in the end, I will express my philosophical-ed-
ucational preference. I am sure, though, that it is obvious to the attentive reader from the first
lines. I advocate a philosophy of education that would develop Comenius’s ‘whole man’*' Let’s call
it a holistic, broad, general, or open conception of education. The reason for striving for such
a concept is not to make sure that ‘even the storekeeper can read Virgil in the original’ I present
two fundamental arguments for a holistic concept: 1) Ontological-anthropological - it is based on
how a human being is organised, 2) Sociological - it is based on the organisation of our society.
Comenius will once again help us to interpret the first argument. His famous triad ‘omnes, om-
nia, omnino’ (all, everything, universally) uniquely captures the holistic approach to education;
it answers three fundamental educational questions: who should be educated, what should be
taught, and how to teach it? We should educate a) all people, b) in everything that is necessary
for a good life, and c) using all appropriate means. We will explain it in this order: A) All people

46 Jitka LORENZOVA, Kontexty vzdélavini v postmoderni situaci, Praha: Humanitas, 2016.

47 Radim PALOUS, Doba postedukaéni, in: Dary J. Peskové, Rozhovory, které pokracuji, ed. Zuzana SVOBODOVA and Irena VANKOVA,
Praha: Eurolex Bohemia, 2007.

48 Zygmunt BAUMAN, Individualizovand spole¢nost, Praha: Mlada fronta, p. 147.

49 BAUMAN, Individualizovand spole¢nost..., p. 157.

50 Cf. Vaclav BELOHRADSKY, Je vzdélani na cesté stat se zbozim?, 2003 (online), available at: http://heol.loar.sweb.cz/Vzdelanihtml, cited
19 November 2012.

51 Comenius’s holistic goals are often quoted by P. Floss, an outstanding philosopher and an expert on Comenius. Cf., for example, Pavel
FLOSS, Poselstvi J. A. Komenského soucasné Evropé, Brno: Soliton, 2005, p. 26.
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should be educated, because everyone has a vocation to develop the potential of his humanity,
every person — poor, rich, noble, lowborn, male and female - is endowed with the potential to
embody the highest conceivable good in the sense of Iimago Dei. In addition, people are meant
to live together ‘on one stage of the world’ and everything that happens here ‘concerns everyone’
Therefore, we must learn to take into account others and society as a unity. The well-being of an
individual is not sustainable in the long run without the well-being of the whole. B) It is essen-
tial to educate one in everything which is necessary for a good life. This thesis is based on the
anthropological assumption that a person should be knowledgeable, manage things, use things
properly, i.e., in accordance with their nature. A good life is led by one who knows what is good,
wants good, and does good ‘even when no one is watching. If one uses current terminology;, it is
about the cultivation of the cognitive, voluntary-moral, and spiritual components of education.
Regarding the issue of educational content, Comenius says that it is necessary to know ‘various
fields, that is, to have a broad overview. It is not just about knowing ‘a lot. C) Appropriate means
or methods are again based on Comenius’s ontological-anthropological assumptions - namely,
that being has order and that this order is essentially harmonious. The skilful work of a teacher
is introducing a person (child) into this order. Despite the fact that one suffers from a self-loyal
tendency to ‘disturb the order of being, that is, to be a mess, this process cannot and must not
happen in a violent way. It is a specific and subtle skill or art of dealing with things (including
man) in accordance with their natural character. One should not distort them, be violent to their
essence, or use them badly (abusus).

The sociological argument also speaks in favour of a holistic, broad-based philosophy of education.
As already mentioned - the logic of profit and marketability raises the demand for qualification,
respectively the demand for specialists. However, the emphasis on narrow specialisation, which
is focused on marketability, destabilises the whole of society, as qualifications make individuals
‘usable’ only in a very reduced range of human situations. Bélohradsky’s expression taken from
Konrad Liessmann®, the ‘fachidiot’ (skilled idiot), may be strong, but it captures the pitfalls of
post-educational reduction well.”> A qualification enables people to perform a narrowly special-
ised activity, but it does not provide a broader knowledge perspective, does not teach how to solve
complex problems, does not teach how to think in context and independently, does not develop
critical thinking, does not develop moral competencies and creativity, etc. In addition, the skills
boom is leading to a spiralling process which differentiates society into specialised and independ-
ent sectors. Each of these areas is pursuing its own perspectives and interests, and it is resisting
any political control, that is, constraints created in the interest of the whole. Belohradsky asks:
‘In the end, will not the growing power to act effectively (but from the more and more narrow
point of view) make our common world uninhabitable - biologically, psychologically, socially?’*
In conditions of relative social stability, specialisation is undoubtedly effective and advantageous.
On the other hand, in situations of instability, uncertainty, and variability, which are increasingly

52 Konrad LIESSMANN, Teorie nevzdélanosti, Praha: Academia, 2009.

53 Cf. ‘vSem, jejichz hlas je slySet’ (a challenge to all whose voices can be heard) from 2007. It states, among other things: ‘In many schools,
we are witnessing a steady reduction in knowledge and skills requirements. The role of memory in education, the meaning of education
for discipline and social behavior, the importance of personal effort and the importance of responsibility are often questioned in the
media [...] Insufficient education and little general outlook leads to the degradation of the population to an unthinking crowd of
consumers of all possible and impossible, creates a breeding ground for various fraudsters and extremists, is a source of ignorance
and aggression towards people and nature] (© UNIVERZITA KARLOVA, MATEMATICKO-FYZIKALNI FAKULTA, KATEDRA
DIDAKTIKY MATEMATIKY, Vsem, jejichz hlas je slySet, 2007 (online), available at: http://kdm karlin.mff.cuni.cz//akce2/vyzva/vsem.
htm, cited 19 September 2018).

54 Véaclav BELOHRADSKY, Je vzdélani na cesté stat se zbozim? (online), available at: http://heol.loar.sweb.cz/Vzdelanihtml, cited 19%
November 2018.
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generated by global capitalism, it seems necessary to have an amount of ‘general’ rather than
narrow knowledge, abilities, and skills, even if they appear to be redundant, useless and, above all,
unsaleable for the market. I conclude my plead for an educational philosophy, which would have
great attributes such as open, general, or holistic, with Bélohradsky’s words: ‘Securing redundant
capacity is costly. It is unused for a long time, so there is always a risk that it will be abolished un-
der the pressure of market profit and loss accounting. However, such accounting rationalization
destroys the abilities without which the late industrial society cannot survive. >
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Radost v pojeti J. A. Komenského
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Abstrakt:
Hovofime-li o zivoté Jana Amose Komenského, jen malokdy jej spojujeme s radosti. Zname
jej naopak jako cloveka, ktery se ve svém zivoté potykal s mnoha vpravdé neradostnymi
situacemi. Komensky vsak ve svych dilech ¢asto radost v rliznych podobach (laetitia, gau-
dium, voluptas, hilaritas) zminuje. Je patrné, ze ji vnima jako zivotni postoj, ze kterého m-
Zeme a mame ve svych zivotech Cerpat. Je to nejen radost ze vzdélani, ale predevsim radost
z Boha, ktera dodava clovéku v jeho strastech a bolestech tolik potfebnou nadgji. V nasle-
dujici stati se doslova ,ponofime” do Komenského myslenek a slov, které tento jeho zivotni
postoj vystihuji. Pljdeme po stopach Komenského dila, patrajice po jeho pojeti radosti,
ktera je i v soucasné dobé a pro nas zivot tolik potifebna. Stat je zpracovana na zakladé pri-
pravovaného hesla Radost pro dilo Encyclopaedia Comeniana, které si vyzadovalo dukladné
prostudovani Komenského dila prevazneé v edici DJAK (Dilo Jana Amose Komenského, Praha:
Academia, 1969-) a vyhledavani tohoto pojmu v Komenského spisech prevazné v ¢eském
a latinském jazyce. Ne vzdy - vzhledem k dostupnosti textl v ¢eském jazyce - je citovano
z tohoto dila; ¢erpano je rovnéz z dalsich vydani Komenského dila, coz je uvedeno v po-
znamkach pod carou.

Klicova slova: radost, veselost, utéseni; troji rozkos duse, radost ze vzdélani, radost z Boha

... Méj hldsné srdce, tichy jazyk...
Odejdiz jiz, mily mij,

a stiij v losu svém az do skonani svého:
uzivaje potésent, k némuz jsem té prived,
s radosti.”

O zivoté Jana Amose Komenského hovorime jako o zivoté plném bolesti a Zivotnich ztrat. Jako
kdyby radost téméf nepoznal. Velice brzy osifel, byl vyrvan z rodinného prostredi svych ctyr
sester, pozdéji po studiich jeho $tastné fulnecké obdobi s prvni zenou Magdalenou a dvéma
détmi kon¢i nutnosti jeho skryvani se a posléze smrti zeny i déti.”* Komensky to ve svém dile

1  Jan Amos KOMENSKY, Labyrint svéta a rdj srdce, Opera omnia, Dilo Jana Amose Komenského - Johannis Amos Comenii opera omnia,
Praha: Academia, sv. 3 (dale jen DJAK 3), 1978, (s. 265-412), zde s. 395, kapitola LIII. K vydani pfipravil Jaroslav Kolar.

2 Predpoklada se, ze tzv. fulnecké obdobi v Zivoté J. A. Komenského pattilo k jeho nejstastnéjsim v zivoté. Vime, Ze z Fulneku odchazi
v druhé poloviné prosince roku 1621, do podzimu 1622 se ukryvd na Moravé, moznd i v Pferové. Na jafe 1622 zemfela jeho Zena
i déti, av8ak nevi se, zda se se svym druhym ditétem, které patrné zemtelo kratce po narozeni, viibec kdy setkal. Taktéz neni historicky
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O sirobé (1622, 1624) komentuje slovy, Ze ,,... clovék mrtvou témér v zivém téle dusi nosi... “

V témze roce 1623, rok po smrti Zeny a déti, zacina psat prosluly Labyrint svéta a lufthaus/rdj srdce.
A slova v zavéru tohoto dila jsou vzhledem k jeho vlastnim Zivotnim osudim (nehledé na to, co
jej v zivoté jesté potka) takrka ohromujici. Pise tam, zde jiz v mottu tohoto ¢lanku uvadéna slova,
odkazujici na to, Ze mame stat v losu svém, tedy v cemkoliv, co nds v zZivoté potka, v potéseni, s ra-
dosti, a to nejen po urcitou chvili, ale az do skonani svého.* Sttjjme tedy ve svém Zivotnim losu a vse
pfijimejme, a nejen prijimejme, uzivejme si to, zijme s radosti! Pojdme timto svétem, na své Zivotni
pouti a pres vSechna nestésti, bolesti, ztraty, slzy s radosti pfijimejme nejen to krasné, stastné, veselé,
ale i véechno z té druhé stranky zivotniho spektra. At nas potka cokoliv, radujme se.

Toto hovoii ¢lovek, ktery ve svém zivoté zazil plno nestésti, bolesti, ttrap, a to jak v soukromém,
tak i ve svém profesnim zivoté. Prozil nejen bolest ze ztraty rodict ve véku, kdy jiz tuto ztratu
mohl vnimat, bolest ze ztraty Zeny a déti, bolest z pronasledovani a bolest ze ztraty rodné vlasti.
Védél také o paleni svych knih ve Fulneku pfed svym odchodem do exilu, o néjakych ptiblizné
tricet let pozdéji byl v Lesné svédkem ohné, ktery nicil a zniéil jeho dilo. Umira mu i druha zena
a zustava na své malé déti sam, mozna i proto se opét Zeni se zenou o tficet let mladsi. Na své
zivotni pouti je na mnoha mistech vitan s otevienou naruci, ale kolikrat odchazi provazen nepo-
chopenim a nedorozuménim. Jeho zivot je neustale jako na houpacce (kolotoci), kde vsak starosti
a bolest, zda se, prevladaji. Sam k tomu o sobé v zavéru tvodniho vénovani svého dila Via lucis
(1641-1642, 1668) patrné s jistym povzdechem pise: ,,Comenius senex, cujus vita defecit in dolo-
ribus et anni in gemitibus. “

Cim tedy byla pro samotného Komenského radost, o které se zminuje i v dobé, kdy v sobé jeho
vlastnimi slovy mrtvou témér v zivém téle dusi nosil? Jak ji vnimal ve svych dilech, jak se o ni vy-
jadfoval v pribéhu let ve svych spisech? Pojem radost se vine Komenského spisy témér jako cer-
vena nit. Nachazime jej pod riznymi terminy, nejcastéji v latinském laetitia, gaudium, voluptas,
hilaritas a mnohymi dal$imi.

Zamysleme se nejprve, jak bychom mohli radost vSeobecné charakterizovat.

1. Pojeti radosti

Radost je psychicky stav ¢lovéka, ve kterém prozivame pocit potéSeni a procitujeme $tésti. Jinymi
slovy, radost je nécim vice, nez vyjadfuje momentalné casto pouzivany termin well-being, coz
je subjektivni pocit pohody. Radost neni staticky pojem, ale ma fadu stupnd. Mize byt proziva-
na bud jen na trovni smyslového uspokojeni (napt. radost z télesného zdravi, radost z krasnych
scenérif prirody ¢i uméleckého, architektonického dila, pfi poslechu hudby atp.). Radost ma vsak
i rovinu dusevni a duchovni. Na téchto dvou urovnich mtize byt chapana jako hybna sila zivota,
spojena s laskou jako zivotnim principem a jako jednim ze zakladnich predpokladi Zivota.

Radost (v pojeti autora tohoto ¢lanku) neni chapana pouze jako pomijivy okamzik, momentalni
zablesk, ztracejici se v minulosti. Neni to ani kratkodoba pomijivd emoce, ktera plyne z uspokojeni

doloZeno pohlavi obou Komenského déti z tohoto prvniho manzelstvi.

3 Jan Amos KOMENSKY, O sirobé, Opera omnia, (DJAK 3), Praha: Academia, sv. 3, 1978, (s. 427-472), zde s. 434. K vyddni pfipravil
Milan Kopecky. Dilo vznika v pribéhu let 1622, vyddno poprvé v roce 1624. ,,A vpravdé, kdyz ¢lovék dobrého ptitele ztrati, teprve mu
to oby¢ejné, co na ném mél a co s nim ztratil, na mysl jde: odkudz touZeni, tesknost, svirdni, pla¢ a natikani, zalévani o¢i slzami a srdce
krvi, prahnuti a svadnuti kosti pochazi, Ze ¢lovék mrtvou téméf v zivém téle dusi nosi.”

4 Jan Amos KOMENSKY, Labyrint svéta a rdj srdce, Opera omnia, DJAK 3, Praha: Academia, sv. 3, 1978, (s. 265-412), zde s. 395, kapitola
LIII. K vydéni pfipravil Jaroslav Koldr.

5  Jan Amos KOMENSKY, Via lucis, Opera omnia, Dilo Jana Amose Komenského - Johannis Amos Comenii opera omnia, Praha: Academia,
sv. 14 (déle jen DJAK 14), 1974, (s. 279-385), zde s. 292. Editor Jarmila Borsk4, Julie Novikova. Cesky preklad dle J. KOPECKY a kol.,
Via lucis, Praha: SPN, 1961: ,,Jeden z pokornych muzu tuzeb, Statec Komensky, jehoz Zivot uplynul v bolesti a 1éta v zalu.*
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potfeb. Radost neni jen letmy okamzik $tésti bez del$iho trvani. Radost je naopak trvaly zivotni
pocit, ktery se uklada do hloubky naseho nitra a stava se zivotnim postojem; nadhledem nad
zivotnimi stradanimi a dGtrapami. Stava se $titem, ktery chrani rozbolavélou dusi a srdce pred
zoufalstvim a nicotou. Radost je Stitem proti izkosti a jako takova nas nese zivotem.

1.1 Pojeti radosti u Komenského

Hleddme-li odpovéd na otazku, ¢im byla radost pro samotného Komenského, nahlédnéme do
jeho dila.

Ve spisku O sirobé (1624) si uvédomuje, Ze na svété nic vé¢ného neni, a tam, kde je radost, pri-
chézi Casto i Zal. Z4dné potéeni zde na svété neni stalé. Ve smrti svych rodi¢ti nakonec vidi i to
dobré pro néj samotného, kdyz v 10. kapitole nazvané O ditkdch ositalych pise, Ze ... vice a Castéji
ditkdm smrt rodic¢t k dobrému nez ke zlému byva...“ V prvni kapitole tohoto dilka sdéluje, Ze
»vsecko to, na cemz sobé jakymkoli zptisobem lidé v svété potéseni zakladaji, tu ma povahu, ze
i radost s sebou, i zalost prinasi. Radost, dokud se uzivati dava: zalost, kdyz odchazi. Nebo poné-
vadZ na zemi nic vé¢ného neni, nez véecko jedno za druhym jde a miji, nemuze také zadné zdejsi
potéseni stalé byti, byt i dlouhé bylo.“

Jan Amos Komensky spojoval radost s riznymi stavy ¢lovéka. Opakem radosti pak byla obava,
strach, hrtiza, dés. Radost vsak spojoval také se zarmutkem a bolesti, jak vidime ve vyse citova-
ném spisku O sirobé. Zadné potédeni na svété neni stalé. Tak, jak piSe v tvodu Centrum securitatis
(1633):

»SVet jest kolo, jenz se toci,
prudce chvéje, hluci, zvuci.
Kdo mu v centrum neusedne,
zamotd se a vypadne.®

U Komenského je radost stavem, ktery plisobi nejen smyslové veseli a potéSeni. Radost je u néj
spojena i s vili. Souzniva tak u Komenského s pojetim c¢lovéka jako celku, s jeho télesnym, du-
$evnim i duchovnim vyvojem. Radost neni vnimana staticky, ale stupnovité a vrcholi v roviné
duchovni, ve spojeni s Bohem a s jeho dilem, moudrosti a laskou. Stupnovitost pojeti radosti se
v dile Komenského projevila i zpisobem vyjadreni, uzitim urcitych vyraza latinskych nebo ces-
kych, které jsou variantami, popfipadé stupni radosti.

Priblizme si nejprve stézejni terminy, které Komensky pro vyraz radost pouzival ¢i definoval.
Tak 1ze nejprve srovnat zakladni uc¢ebnici Komenského Janua linguarum reserata (1631)° a jeji
¢eskou variantu Dvére jazykii oteviené (1633)', oboji kap. XXIX, § 366. V latiné uzil Komensky
tato slova: hilaritas, laetitia, gaudium, voluptas (juncta tamen metui); a slovesné: laetari, gaudere,
oblectare. Ve Dvérich jazykii..., kap. XXIX, O viili a ndruZivostech, pise tato slova: ,,... Jest tu? Jasa

6 Jan Amos KOMENSKY, O sirobé, Opera omnia (DJAK 3), Praha: Academia, sv. 3, 1978, (s. 427-468), zde s. 449. Kapitola X. O ditkdch
ositalych: ,,... Ze vice a ¢astéji ditkdm smrt rodi¢t k dobrému nezli ke zIému byva; Zivot naproti tomu ke $kodé vic nez k uzitku.“

7 Jan Amos KOMENSKY, O sirobé, kap. I, Co a jak tézkd véc jest siroba?, Opera omnia (DJAK 3), 1978, s. 433.

8  Jan Amos KOMENSKY, Centrum securitatis, to jest Hlubina bezpecnosti, Opera omnia, Dilo Jana Amose Komenského - Johannis Amos
Comenii opera omnia, Praha: Academia, sv. 3, (dale jen DJAK 3), 1978, (s. 473-564), zde s. 477. Pfeklad z poznamky pod ¢arou. K vydani
pripravili Kvéta Neradovd a Martin Steiner.

9  Jan Amos KOMENSKY, Janua linguarum reserata, Opera omnia, Dilo Jana Amose Komenského - Johannis Amos Comenii opera omnia,
Praha: Academia, 1986, (dale jen DJAK 15/1), (s. 269-301). Editofi: Marie Kyralovd, Martin Steiner.

10 Jan Amos KOMENSKY, Dvére jazykii odeviené, Opera omnia, Dilo Jana Amose Komenského - Johannis Amos Comenii opera omnia,
Praha: Academia, sv. 11, (déle jen DJAK 11), 1973, (s. 359-435), zde s. 387. K vydani ptipravil Karel Hadek.
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chtivosti, tési se, raduje se, obveseluje se (kocha se), pouzivanim jeho, ztratiti se boje; odkudz ve-
selost, utéseni, radost, rozkos, spojena vsak s bazni.“"' V ceském jazyce pouziva vyrazy: veselost,
utésent (potésenti), radost, vétsi radost, rozkos (spojend vsak s bdzni); a slovesné: jdsat chtivosti, tésit
se, radovat se, obveselovat se (kochat se).

V Pansofickém slovniku (Lexicon reale pansophicum)" najdeme pojmy laetitia, laetari, oblectare;
gaudium, gaudere; hilaritas, jucunditas, voluptas; deliciae.

vV 7

Zamérme se na blizsi vymezeni téchto pojm tak, jak je chapal sam Komensky.

o Vyraz laetitia je nejobecnéjsi termin pro radost, radostné reagovani na vitané, vytouzené véci,
které jsou dobré; laetari zahrnovalo projev radosti, uzivani dobré véci s radosti. Pfibuzné slovo
oblectare znamena puisobit radost pfipomenutim vitané, vytouzené véci ve smyslu byt potésen,
potesit.

o Vyraz gaudium je vyjadfenim vétsi, hlubsi radosti (laetitia profundior), kdy nékdo kypi radosti,
radosti se mu chvéje srdce, obrazné poskoci si, jasa radosti, je naplnén radosti.

o Vnéjskové projevovanou radost pomoci smyslt pojmenovava Komensky jako hilaritas. Jinymi
slovy jde o vyjadreni veseli, veselosti (definice je jen u hilaris jako radost projevovand smyslem,
pohybem rukou, télem). Podobné jucunditas je smyslové projevovana radost.

o Vyraz voluptas pak oznacuje reakci na pfijemné véci; znamend rozkos z toho ,,byt dobrym®
a tésit se z nejvyssiho dobra.

o Vyraz deliciae pak znaci rozkos, vrcholné potéseni.

Z tohoto malého vyctu vidime, ze skute¢né v Komenského pojeti (a v latinském i ¢eském jazyce)
neni radost jako radost, Ze toto slovo ma riizné konotace a tim i ne zcela totozny vyznam.

1.2 Radost jako troji rozkos duse (voluptas animae) dle Komenského

Na radost mizeme dle J. A. Komenského pohlizet také jako na radost, vyvérajici z troji rozkose
duse. Jak si toto pojeti priblizit? Pokusime se o to v nasledujicich fadcich, opirajicich se o texty
v Komenského Didaktice a Velké didaktice. Jakym zptisobem zde Komensky radost pojima?

V X. kapitole ¢eské Didaktiky' (1633) a jeji latinské verze Didactica magna' rozlisil Komensky tfi
stupné radosti, tfi stupné rozkose (voluptas). Vysvétlil, Ze rozkosi nemysli jakoukoli nestfidmost
»... kterouz blazniva hloupost lidska rozkosi nazyva “¢, ktera kazi zdravi, zptisobuje bolest, nemoc
i smrt, nybrz ji chape jako rozko$ duse (voluptas animae), ktera je troji, pficemz zalezi na jejim
ptvodu. ,Duse troji miti mtize rozkos, jednu v vécech vselijakych viikol sebe; druhou v sobé, treti
v Bohu.“”

Troji pivod radosti vysvétluje Komensky nasledujicim zptisobem: radost pochazi za prvé bud

11 Jan Amos KOMENSKY, Dvére jazykii odeviené, Opera omnia, DJAK 11, 1973, Praha: Academia, s. 387.

12 Podle Lenky Reznikové a Vladimira Urbdnka zpracovdval Komensky tento Pansoficky slovnik v letech 1662-1665. In: Lenka
REZNIKOVA - Vladimir URBANEK, Ex definitione. Pansofické pojmy J. A. Komenského a jejich dobové kontexty, Praha: Filosofia, 2018.

13 Lexicon reale pansophicum. In: Vlasta Tatjana MISKOVSKA, Archiv pro badani o Zivoté a dile Jana Amose Komenského, Acta Comeniana
1/1959, s. 41-51.

14 Jan Amos KOMENSKY, Didactica, Opera omnia, Dilo Jana Amose Komenského - Johannis Amos Comenii opera omnia, Praha: Academia,
sv. 11 (déle jen DJAK 11), 1973, (s. 33-221), zde s. 74-75; 110-112. K vydani ptipravil Stanislav Krélik.

15 Jan Amos KOMENSKY, Didactica magna, Opera omnia, Dilo Jana Amose Komenského - Johannis Amos Comenii opera omnia, Praha:
Academia, sv. 15/I (dale jen DJAK 15/1), 1986, (s. 29-209). Editofi: Vojtéch Balik, Marie Kyralovd, Stanislav Sousedik.

16 KOMENSKY, Didactica...,s. 74.

17 KOMENSKY, Didactica..., s. 74.
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zvéci, z jejich poznavani a zkoumani, coz prinasi potéSeni a radost z bystfeni rozumu (jak dosvéd-
¢uje i biblickd Kniha moudrosti 8,16). Za druhé radost pochazi z nas samych, kdyz pozorujeme,
jak chapeme rad svéta, fad spravedlnosti, a Ze jeho plnéni prinasi ¢clovéku ,vnitfni sporadanost®
a to v zavislosti na tom, jak se rozvijeji lidské ctnosti a dobré svédomi. A za tieti Komensky roz-
liSuje nejvyssi stupen rozkose, vrcholnou radost. Tato radost pochdzi z Boha, z pocitu, ze clovék
ziskava milost Bozi a plesa v jeho otcovské prizni a rozplyva se laskou k Bohu.

1.3 Radost (rozko$) ze vzdélani v pojeti Komenského

S nejvyssim stupném voluptas animae (rozkos duse) souvisi také radost ze vzdélani, ctnosti
a zboznosti, tedy eruditio, virtus, pietas, jinak dle Komenského slov v Didaktice: ... tfi studnice,
z nichz vsickni nejdokonalejsich rozkosi pramenové plné tekou.“!® Tyto tfi studnice — vzdélani,
ctnost a zboznost, které clovéku prindseji vnitini sporadanost, maji naplnovat jednotlivce i $ko-
ly, vSechny lidi, a to ve vSem, co je pro zivot podstatné. Pozdéji, v Pampaedii, ve ¢tvrtém dilu
Obecné porady o ndpravé véci lidskych (Consultatio de rerum humanarum emendatione catholica,
1644-1670)," tuto rozko$ Komensky nazyval i slovem deliciae (potéseni), svétlo mysli jako hortus
deliciarum, obrazné feceno jako svétlo potéseni, ,zahradu rozkosi, zahradu radosti®.

Skutecnost, Ze je radost spjata s vychovou a vzdélavanim, a tim také i s rznymi pozadavky a prin-
cipy, vidime jiz v Komenského Informatoriu skoly mateiské (1632). V tomto dile Komensky spoju-
je radost s laskou. Doporucuje zde rodi¢im rozveselovat déti vypravénim, zpévem, hudbou: ,,...
ponévadz dobra mysl piil zdravi jest, nybrz dle Sirachova vysvédceni veselé srdce sam Zivot clove-
ka jest; ... maji také rodicové obmysleti, aby ditky jejich v veselosti a potéseni nedostatku nesna-
$ely“®, aby si s nimi hrali, zpivali si, ukazovali obrazky a podporovali véemozné jejich vlastni ak-
tivitu, coz vse posiluje i zdravi déti. ,Cim vic toho uméti budou, tim se jim to vic libiti bude.“*' Ve
Skole détstvi (Schola infantiae)?* v Pampaedii pouzivé Komensky vyrazii hilaris, laetitia, oblectatio
a doposud nezminovany vyraz placere (t&sit, potésit) a opét cituje knihu Sirachovcovu (Sir 30,23).
Poznavani, vzdélavani a tim vzristajici moudrost by méla byt nejen pricinou vnitfni sporadanos-
ti, ale rovnéz pri¢inou potéseni a radosti. O tomto pise Komensky uz v pfedmluvé spisu Theatrum
universitatis rerum (1616-1618, 1627?): ,Neni trpky byt moudrosti ani bolestné bydleni s ni, ale
potésené a radostné. “*

Fakt, ze radost a potéSeni spojuje se vzdélavanim a vychovou, je patrny z jiz jmenované Didaktiky
(Didactica) i Obecné porady o ndpravé véci lidskych. Vzdélavani by mélo byt snadné diky dobrym,
odpovidajicim metodam, vedoucim ke kultufe rozumu, viile, citu, schopnosti a uzivani zivota,
aby se lidé stavali moudrymi a blazenymi (Didactica, Velkd didaktika, kap. XVII, Fundamentum
IT). Radost v souvislosti s dobrym vzdélanim miizeme najit i v dile Gentis felicitas (Stésti ndroda)
(1654)*, kde vzdélavaci aktivita, moudrost, svornost a mir pro cely narod pfinasi,,radostny zdar*

18 KOMENSKY, Didactica..., s. 74.

19 Problém vzniku, geneze a osudu tohoto Komenského dila, které ztstalo nedokonceno, vizte v pojedndni Vojtéch BALIK - Véra
SCHIFFEROVA, Uvod k Obecné poradé, in: DJAK 19/1, 2014, Praha: Academia, s. 21-34.

20 Jan Amos KOMENSKY, Informatorium skoly matefské, Opera omnia, Dilo Jana Amose Komenského — Johannis Amos Comenii opera
omnia, Praha: Academia, sv. 11, (dale jen DJAK 11), 1973, (s. 223-275), zde s. 243. K vydani pfipravila Dagmar Capkové.

21 KOMENSKY, Informatorium..., s. 249.

22 Jan Amos KOMENSKY, Vsevychova. Pampaedia, Praha: Statni nakladatelstvi, 1948, s. 136-186. Kap. IX. Skola détstvi. Klin matefsky, ¢ili
o proziravé vychové lidského pokoleni od narozeni az asi k $estému roku véku. Ptelozil Josef Hendrich.

23 Jan Amos KOMENSKY, Theatrum universitatis rerum, Opera omnia, Dilo Jana Amose Komenského - Johannis Amos Comenii opera
omnia, Praha: Academia, sv. 1 (déle jen: DJAK 1), 1969, (s. 95-181), zde s. 104. K vydani ptipravili Jif{ Daihelka, Karel Hadek, Antonin
Skarka.

24 Jan Amos KOMENSKY, Gentis Felicitas, Opera omnia, Dilo Jana Amose Komenského - Johannis Amos Comenii opera omnia, Praha:
Academia, sv. 13 (dale jen DJAK 13), 1972, (s. 35-66), zde s. 41. K vydani ptipravila Julie Novakova, Martin Steiner. ,,St’astn}'l je tedy
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(laetitia). ,, Felix ergo gens quae scholis bonis et libris bonis et circa juventutis educationem insti-
tutis aut consuetudinibus bonis abundat.

Jak by se lidska mysl mohla stat onou zahradou radosti (rozkosi), bude-li spravné vzdélana, pri-
blizuje Komensky ve své Pampaedii. V kap. II1.* pojednéava o obsahu pansofického vzdélavani
vedouciho k dovr$ovani podstaty lidstvi. Jeden z pozadavkad je: ,,... zpasobit, aby se lidé radovali
nad svymi dary, bezpecni jsouce pred nestéstim“ (zlem). Jak si Komensky predstavoval metodu
vedouci k tomuto vzdélani, vylozil napt. v VIL kap., § 26: ,Lidska pfirozenost je uzptisobena tak,
ze smysly, rozum, vtle i vSechny schopnosti hledaji ustavi¢né pfiméfenou stravu. Odpiras-li ji,
rmouti se, ochabuji, vadnou, hynou. Jestlize ji proziravé dodavas, raduji se, osvézuji se, ozivuji
a staci na vSechno... % (V latinské verzi pouzil Komensky slovesa gaudere a laetari).

1.4 Radost z Boha v pojeti Komenského

Nejcastéji vSak daval Jan Amos Komensky radost do souvislosti s dobrem, pravdou, svobodou, jed-
notou, laskou. Metaforické pojeti svétla jako radostného nékolikerého osviceni (fyzikalniho, du-
$evniho i duchovniho) uvadél Komensky do souvislosti s napravnou aktivitou, s pravdou, laskou
a nadéji na uskutecnéni univerzalni napravy véech-veho-veskrze. Je to patrné v Obecné poradé
o ndpravé véci lidskych, a to uz v prvnich dvou dilech, Panegersii a Panaugii. Napt. ve IV. kap., § 10
Panegersie je vyjadrena radost z ustavicného tvoreni (v lat. znéni voluptas): ,,Lidska pric¢inlivost ne-
poklada za vhodné pro sebe samu predem skladat ruce v klin. A tak ze vSeho hned vytvaii zas néco
jiného a ni¢emu nedopieje konce, protoze ji svadi pokuseni jakési ustavi¢né radosti z tvofeni...
Toto je motivem k sepsani Obecné ndpravy, jak zdiivodiuje sam Komensky: ,Nasim zamérem je
ukazat s bozi milosti lidstvu, v ¢em je jeho veskeré dobro, upozornit, jak jsme jeho hranice pre-
kro¢ili a bloudili nes¢etnymi zptisoby po nicotnostech, a naznacit konec¢né spolehlivé, pohodlné
a radostné cesty k davné prostoté, klidu a $tésti.“**

Komensky si uchovava nadéji, jak je zfejmé napft. z kap. VIII, § 13, ve které pise, Ze ,vSechna pfi-
rozenost se vyhyba bolesti a tési se z lasky, a tak je nadéje, Ze az budou objeveny spolehlivé zakla-
dy pravé jednoty (a tedy pravdy a pokoje), vSichni s radosti (cum gaudio) priskoci a vzajemnou
nenavist ochotné zameéni za vzajemnou lasku. “*

Také v Panaugii uvedl Komensky radost (gaudere) do souvislosti s touhou po naprave véci. V Pan-
sofii (Pansophia), Svété mozném (Mundus possibilis) je zdtraznén vyznam svétla mysli (hortus
deliciarum) pro pochopeni véci, s nimiz se clovék ve svété setka, a ¢lovék se ma z toho radovat
(gaudere). ,Vidél jsi v sobé svétlo své mysli? Poznal jsi, Ze nebylo do tebe vloZeno z zadnych knih
mimo tebe, ani Ze jsem je do tebe nevlil ja, nybrz Ze do tebe vtéka pravé z tvé mysli? Mas z toho ra-
dost? Raduj se z toho, nebot bude$ mit sam v sobé otevieny pramen, prystici uvnitf tebe, tekouci
stale, aniz by ochaboval, ktery té bude provazet po cely zivot...“*

narod, ktery oplyva dobrymi $kolami, dobrymi knihami a ve vychové mladeze dobrymi tradicemi a zvyky“ (volny preklad autorky
¢lanku). Cesky rovnéz In: Vybrané spisy Komenského, (VSK) VL., Praha: SPN, 1972, s. 261.

25 Jan Amos KOMENSKY, Vsevychova. Pampaedia, Kap. tfeti. ,Co znamend, ze ¢lovék ma byti vzdélavan ve vSem, co dovriuje podstatu
lidstvi, pro¢ je to nutné a jaka je té véci moznost i snadnost®, Praha: Statni nakladatelstvi, 1948, s. 39-74. Prelozil Josef Hendrich.

26 Jan Amos KOMENSKY, Vsevychova. Pampaedia, Kap. sedma. Vieucitelstvi. To jest o universdlnich vzdélavatelich, ucitelich vSevédnych,
znalych ucit viechny vemu viestranné; jak velikd je jejich nutnost a jaké podminky, Praha: Statni nakladatelstvi, 1948, s. 102-131. Prelozil
Josef Hendrich.

27 Jan Amos KOMENSKY, Obecnd porada o ndpravé véci lidskych, in: Panegersia, Praha: Academia, 1992, s. 81. Preklad Jan Kalivoda,
Martin Svatos.

28 KOMENSKY, Obecnd porada..., s. 75.

29 KOMENSKY, Obecnd porada..., s. 104.

30 Jan Amos KOMENSKY, Obecnd porada, In: Pansofia, preklad Martin Steiner, Jaromir Cervenka, Markéta Klosovd, 1992, s. 291.
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V Pansofii, Svété materidlnim (Mundus materialis), dal Komensky v kap. VII, kterd pojednava
o ¢lovéku, uzivateli svéta kolem nas, do souvislosti vnimani véci krasné ¢i potfebné, milé s dob-
rem, vSeobecnou laskou k oné véci, zahrnujici potésSeni (oblectatio) a touhu, snahu ji ziskat; pokud
jsou prostredky, vznikd nadéje a z ni radost (laetitia) a podnéty pro dal$i horlivost; z dosazeni
prameni hlubsi radost (gaudium) z toho, Ze jsme se ji zmocnili, rozkos (voluptas), rozlévajici se
libost ducha (jucunditas animi).**

V Panorthosii,** v kapitole o napravé skol (kap. XXIV), spojuje Komensky radost ze vzdélani s ra-
dosti z Boha. Zde navrhuje ,,zahradu utéSené podivané® (,paradisus deliciarum®) jako soucast
napravy svétské spravy. V kap. XXV je zminéna radost (gaudium perfectum) z ptipravy lidi na
nebeské kralovstvi, ktera by byla ukolem zvlastni vysoké skoly, k niz pfispéje nova filosofie, nova
politika a nova teologie jako soucast véenapravy.

Avsak nejvétsi a nejcastéji vyjadrovana radost byla u Komenského radost z Boha, radost zboznych
lidi, radost spojovand s nadéji na spasu. V Historii o tézkych protivenstvich je tato radost licena
v kap. LX 0 27 ¢eskych mucednicich, popravenych r. 1621 v Praze z rozkazu cisafe Ferdinanda IL.:
»--. Jiz nam této hodiny pomine zalost vezdejsi a nastane radost nova, srde¢na a vécna... >
Radost spojena s Bohem, dércem radosti se ¢asto objevuje v Komenského piebdsnéni Zalmi
(1633, napt. v IX, XIX, XX, XXI, XXVIII, XXXII, XXXV, XLI, XLIIIL.). Miizeme uvést napt. zavér
Zalmu XXXII: ,Plésejtez tedy v Hospodinu vickni vy pobozni! V komkoli upiimé* jest srdce,
radujte se v Panu!“* nebo Zalm IX: ,,O soudce mtj spravedlivy, vyvedls pti mou a soud pravy:
radost, radost v samém tobé poklada srdce mé sobé.“*

Tak jiz v Premyslovani o dokonalosti kiestanské” (1622) vyvolena duse zbozné rozjima a nemuze
nez radosti slzet, jak by si prala laskou se odvdécit Bohu za jeho dobrodini, zejména za vnitini
pokoj a radost v duchu. Dokonalost kfestanska obsahuje lasku, snasenlivost, dobrotu, skromnost
atp. a veseli i dokonalé utéseni, radost v duchu, v nebi rozkose. V druhé casti Labyrintu (tedy
Vv Rdji srdce), kde vnitini svétlo zboznych kfestant, svoboda srdci oddanych Bohu, laska k Bohu
i bliznimu pfinasi radost, ba rozko$, radost vétsi, nez je pouze radost svéta; zivot je radostné plesa-
ni v Bohu, vrcholici potéSenim spaseni. Podobné se vyskytuje radost ve Svété duchovnim (Mundus
spiritualis) v Pansofii*®, kde je popsana cesta k dokonalosti pro napravu vSeho-ve vSem-veskrze,
napt. v kap. I zivot v Bohu jako laska a radost (amor et gaudium) nebo v kap. VII je jednim ze sed-
mi stupnt znovuzrozeni radost (gaudium) z Krista Spasitele. V zavére¢né casti Pansofie, kap. X,
Jubileus jubileorum,” je znamenim vrcholu lidské moudrosti trvalé svétlo mysli, trvalé radostné
srdce (svavitates cordis perpetuae), vrchol stésti (felicitatis culmen).

Toto - chvala Hospodina, Zivot zasvéceny v radosti z Boha a Bohu, trvalé radostné srdce jako vr-
chol stésti, to bylo hybnou silou Komenského veskerého pocinani. Pise o tom jiz na pocatku své

31 KOMENSKY, Obecnd porada..., s. 487.

32 Jan Amos KOMENSKY, Obecnd porada, sv. 111., 1992, In: Panorthosia, s. 384, 413, 425, (s. 253-462).

33 Jan Amos KOMENSKY, Historie o tézkych protivenstvich, Opera omnia, Dilo Jana Amose Komenského — Johannis Amos Comenii opera
omnia, Praha: Academia, sv. 9 (déle jen DJAK 9), 1989 (s. 49-198), zde s. 123. K vydani pfipravili Amedeo Molnar, Véra Petrackovd,
Zuzana Pospisilova, Noemi Rejchrtova.

34 Jan Amos KOMENSKY, Zalmy, Opera omnia, Dilo Jana Amose Komenského - Johannis Amos Comenii opera omnia, Praha: Academia,
sv. 4 (dale jen DJAK 4), 1983, Zalmy (s. 215-290), zde s. 246. Uptimé srdce — original v DJAK. K vydani ptipravil Milan Kopecky,
Antonin Skarka.

35 KOMENSKY, Zalmy..., s. 246.

36 KOMENSKY, Zalmy..., s. 223.

37 Jan Amos KOMENSKY, Premyslovini o dokonalosti kiestanské, Opera omnia, Dilo Jana Amose Komenského - Johannis Amos Comenii
opera omnia, Praha: Academia, 1978, sv. 3 (DJAK 3), zvl. kap. III-XII a zavér, s. 185-233. K vyddani ptipravili Jarmila Koschinovd,
Stanislav Kralik, Kvéta Neradovd, Noemi Rejchrtova.

38 KOMENSKY, Obecnd porada..., s. 272, 336, 347.

39 KOMENSKY, Obecnd porada..., s. 490-491.
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profesni i zivotni drahy v Theatrum universitatis rerum (1616-1618), kde i cely sviij budouci zivot
predesila slovy, ve kterych Boha jesté s mladickym udivem oslovuje ponékud neobvykle a zvlast-
né: ,,... predivny Pane Boze. V Tvém jménu to zac¢inam i v témz jménu tvém konati a dokonati
minim, sebe i vSecko toto tobé v ochranu odevzdavaje...“ Tato slova vyjadruji, v éem spocival
nejvétsi impuls Komenského Zivota, jeho aktivit i schopnosti znovu povstavat ze svych pada k vr-
cholné aktivité. Na otazku, jak Komensky premahal svou bolest a zal, utrpeni, onu témér mrtvou
dusi, kterou po veskerych zivotnich ranach ve svém zivém téle nosil, mtizeme odpovédét rovnéz
slovy proroka Nehemiase ze Starého zakona, kterého Komensky rad citoval: ,Radost Hospodino-
va budiz sila vase“ (Neh 8,10).

Jan Amos Komensky o této sile radosti nejen psal, ale on ji skute¢né ve svém zivoté procitoval
a zil. Byla jeho hortus deliciarum. ,,Pobozni maji stalou v srdci radost.“*! ,Nebo kde Biih jest, tu
nebe; kde nebe, tu radost vé¢na: kde radost vécna, tu ¢lovék nevi, ¢eho vic zadati. Stin jest Zert,
smich, vselika svéta radost proti radosti této... > Vzdyt jiz ve vzpominaném Labyrintu svéta a rdji
srdce hovori Komensky takto: ,V svété zajisté vSudy slepotu a mrakotu, tuto jasné svétlo jsem
spatfil; v svété Salbu, tuto pravdu; v svété neradt plno, tuto sam uslechtily rad; v svété kvaltovanti,
tuto pokoj; v svété starosti a fresunky, tuto radost; v svété nedostatky, tuto hojnost; v svété otroc-
tvi a porobu, tuto svobodu; v svété vSe nesnadné a tézké, tuto vse lehké; v svété zalostné odevsad
ptihody, tuto samu bezpecnost...“*

Zavér

Pojeti Komenského radosti je v dosavadni literature vztahujici se k jeho dilu i Zivotu oblast do-
posud, da se fici, neprobadana. A pritom je zfejmé, Ze pro néj tento pojem, a hlavné konkrétni
prozivani oné radosti, nebylo zcela cizi. Pfes utrapy Zivota a bolesti, které nepochybné zazival, byl
¢lovékem neutuchajici viry, naplnén radosti z Boha, ktera mu dodavala Zivotni silu, s niz dokazal
prekonavat vse tézké a nedobré, s ¢im se v zivoté potkaval.

Jak je vSak patrné z tohoto ¢lanku, Komenského pojeti radosti se nevztahuje jen k Bohu samot-
nému, ale sam Komensky ji vnima z rtiznych moznych ahla pohledd, tykajicich se emoc¢nich
stavi ¢lovéka samotného. Vymezuje radost vyrazy, jakymi jsou napft. laetitia, gaudium, hilari-
tas, voluptas, deliciae, lisicimi se od sebe nejen moznym vyrazem a projevem, ale také hloubkou
prozivani. Ve svém dile (napf. ve Dvefich jazykii odevienych, v Pansofickém slovniku, ale i jinde)
jednotlivé pojeti radosti vymezuje. V Didactice a v Didactice magné chape radost jako troji rozkos
duse - voluptas animae. Ta je pak rozliSena na zakladé svého ptvodu (zdroje) jako radost z véci
(vnéjsi), radost vyvérajici z nas samych (mozno nazvat radost vnitfni, radost duse) a vrcholna
radost pochazejici ze samotného Boha.

V Komenského pojeti najdeme také radost, ktera se vztahuje ke vzdélani, k poznani jako takové-
mu. Tato radost je spojena se ctnosti a zboznosti (eruditio, virtus, pietas). Toto troji nam prinasi
pfimo zahradu rozko$i, zahradu radosti, ono Komenského hortus deliciarum. Vidime to nejen
v Obecné poradé o ndpravé véci lidskych, ale také jiz napt. v Informatoriu skoly materské, v Theat-
rum univesitatis rerum, v didaktikdch, v Gentis Felicitas a jinde.

Vrcholnou radosti je pak pro Komenského radost z Boha samotného. V ¢astech Obecné porady
o ndpravé véci lidskych, v Panegersii a Panaugii, je tato radost cestou k ptivodni prostoté, klidu

40 KOMENSKY, Theatrum..., s. 100.

41 KOMENSKY, Labyrint svéta..., s. 390. Jde o nazev kapitoly XLIX.
42 KOMENSKY, Labyrint svéta..., s. 390.

43 KOMENSKY, Labyrint svéta..., s. 375-376.
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a $tésti. Radost z Boha je zde spojena s laskou jako takovou, napomaha ke svétle mysli, k zahradé
moudrosti je trvalé svétlo mysli, které je nedilné spojeno s trvale radostnym srdcem (suavitates
cordis perpetuae).

S timto trvale radostnym srdcem mame ve svych Zivotech pfijimat vSechno, s ¢im se setkavame.
Slovy Komenského z tivodu tohoto ¢lanku: stat v losu svém az do skonani svého. Toto témér ,,za-
pomenuté®, a pfitom tolik podstatné a inspirujici poselstvi z dila a mysleni J. A. Komenského jsem
chtéla pripomenout a priblizit ve svém clanku.
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Joyin J. A. Comenius’s Conception

Miriam ProkeSova

DOI: 10.32725/cetv.2021.036
Abstract:
When we talk about the life of John Amos Comenius, we rarely associate it with joy. On the
contrary, we know him as a person who faced many very unhappy situations in his life. How-
ever, Comenius in his works often mentions joy in various forms (laetitia, gaudium, voluptas,
hilaritas). It is obvious that he perceives it as a life attitude from which we can and should
draw in our lives. It is not only the joy of education, but, above all, the joy of God that gives
man much-needed hope in his sorrows and pains. In the following article, we will immerse
ourselves’in Comenius’s thoughts and words that describe his attitude to life. We will follow
the footsteps of Comenius’s work and search for his conception of joy, which is still necessary
for our lives today. The article is based on the forthcoming headword Joy for the work called
Encyclopaedia Comeniana. It required a thorough study of Comenius’s work mainly in the
DJAK edition (Dilo Jana Amose Komenského, Praha: Academia, 1969-) and searching for this
term in Comenius’s writings mainly in Czech and Latin. Due to the availability of texts in the
Czech language, this work is not always quoted; other editions of Comenius’s work are also
used as referenced in the footnotes.

Key words: joy, cheerfulness, consolation, the threefold pleasure of the soul, the joy of
education, the joy of God

... Have a proclaiming heart, quiet tongue...
Leave now, my dear

and stand in your lot until your end:

enjoying the pleasure to which I have brought you,
with pleasure.!

We see the life of John Amos Comenius as a life full of pain and losses, as if he barely knew joy.
He was orphaned very early, then taken from the family environment of his four sisters. Later,
after studying, his happy Fulnek period with his first wife Magdalena and two children ended with
him hiding and eventually the death of his wife and children.> Comenius comments on this in

1  Jan Amos KOMENSKY, Labyrint svéta a rdj srdce, Opera omnia, Dilo Jana Amose Komenského - Johannis Amos Comenii opera omnia,
Praha: Academia, Vol. 3 (hereinafter referred to as DJAK 3), 1978, (pp. 265-412), here p. 395, Chapter LIII. Prepared for publication
by Jaroslav Kolar.

2 TItis assumed that the Fulnek period in J. A. Comenius’ life was one of the happiest. We know that he left Fulnek in the second half of
December 1621. Until the autumn of 1622, he was hiding in Moravia, possibly in Pferov. In the spring of 1622, his wife and children
died. It is not known whether he ever met his second child, who probably died shortly after birth. Also, the gender of both Comenius
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his work O sirobé (1622, 1624), saying that ‘a man carries an almost dead soul in a living body’?
In the same year of 1623, a year after the death of his wife and children, he began to write the
tamous Labyrinth of the World and the Paradise of the Heart. And the words at the end of this work
are almost overwhelming given his own life destiny (not mentioning the difficulties which he later
encountered in life). He writes there the words quoted at the beginning of this article, referring
to the fact that we are to stand in our lot, that is, in anything that meets us in life, with pleasure,
with joy, not only for a while, but until the end of life.* So let’s stand in our lot and let’s accept
everything, and not only that, let’s enjoy it, let’s live with joy! Let us go through this world, on our
pilgrimage of life. And despite all the misfortunes, pains, losses, tears, let us gladly accept not only
the beautiful, happy, merry, but also everything from the other side of the life spectrum. Whatever
meets us, let’s rejoice.

This is said by a person who has experienced a lot of misfortune, pain, suffering both in his pri-
vate and professional life. He experienced the pain of losing his parents at an age when he could
already perceive this loss, the pain of losing his wife and children, the pain of persecution and the
pain of losing his homeland. He also knew about the burning of his books in Fulnek before his
leaving for exile. Thirty years later, he witnessed a fire in Leszno that destroyed his work. His sec-
ond wife also died and he was left alone with his young children. Perhaps this is why he married
again, to a woman thirty years younger. He was welcomed with open arms on his pilgrimage in
many places, but many times he also left accompanied by misunderstanding. His life was always
as if on a roller coaster, where worries and pain seemed to prevail. At the end of the introductory
dedication of his work Via lucis (1641-1642, 1668), he probably writes about it with a certain sigh:
‘Comenius senex, cujus vita defecit in doloribus et anni in gemitibus.”

What was the joy for Comenius himself? The joy he mentions even at a time when, in his own
words, he carried a soul that was almost dead in his living body? How did he perceive it in his
works, how did he comment on it over the years in his writings? The notion of joy goes through
Comenius’s writings almost like a red thread. We find it under various terms, most often in Latin
laetitia, gaudium, voluptas, hilaritas, and many more.

Firstly, let us think about how we can characterise joy in general.

1. The Concept of Joy

Joy is a person’s mental state in which one experiences a feeling of pleasure and feels happiness. In
other words, joy contains more than the currently used term well-being — a subjective feeling of
contentment. Joy is not a static concept, as it has a number of degrees. It can be experienced either
at the level of sensory satisfaction only (e.g., the joy of physical health, the joy of beautiful scenery
of nature, or the joy of art, architecture, music, etc.). However, joy also has a mental and spiritual

children from this first marriage has not been historically documented.

3 Jan Amos KOMENSKY, O sirobé, Opera omnia, (DJAK 3), Praha: Academia, vol. 3, 1978, (pp. 427-472), here p. 434. It was prepared for
publication by Milan Kopecky. The work was created during the year 1622 and published in 1624 for the first time. ‘Indeed, when a man
loses a good friend, it usually comes to his mind what he has had in him and what he has lost with him firstly. Desire, longing, feeling of
pressure, weeping and lamenting, the eyes filled with tears and heart with blood, drying and thinning of the bones - that all come from
that, and man carries a soul almost dead in his living body’

4 Jan Amos KOMENSKY, Labyrint svéta a rdj srdce, Opera omnia, DJAK 3, Praha: Academia, vol. 3, 1978, (pp. 265-412), here p. 395,
Chapter LIII Prepared for publication by Jaroslav Kolar.

5  Jan Amos KOMENSKY, Via lucis, Opera omnia, Dilo Jana Amose Komenského - Johannis Amos Comenii opera omnia, Praha: Academia,
vol. 14 (hereinafter referred to as DJAK 14), 1974, (pp. 279-385), here p. 292. Edited by Jarmila Borska, Julie Novékovd. Czech translation
by J. KOPECKY et al., Via lucis, Praha: SPN, 1961: [One of the humble men of desire, Old Comenius, whose life passed in pain and years
in sorrow.]
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level. At these two levels, it can be understood as the driving force of life, associated with love as
a principle of life, and as one of the basic preconditions of life.

Joy (as understood by the author of this article) is not seen only as a fleeting moment, a mo-
mentary flash lost in the past. It is not even a short-term fleeting emotion that comes from
satisfying needs. Joy is not just a fleeting moment of happiness without long duration. On
the contrary, joy is a lasting feeling of life, which is stored in the depths of our inner self and
becomes a life attitude: staying on the top of things and of hardships. It becomes a shield that
protects the aching soul and heart from despair and nothingness. Joy is a shield against anxiety
and as such carries us through life.

The Concept of Joy in Comenius

If we are looking for an answer to the question of what made Comenius happy, let us take a look
at his work.

In the book called O sirobé (1624), he realises that there is nothing eternal in the world. Where
there is joy, grief often comes as well. No pleasure is constant here in the world. Eventually, he sees
the good for himself even in his parents’ death. In the 10" chapter, entitled O ditkdch ositalych,
he writes that °...more and more often the death of the parents brings good rather than bad for
children..’ In the first chapter of this work he states that:

Everything that brings people in the world pleasure and they value it brings both joy and sorrow.
Joy is brought when it is enjoyed, mourning comes when it leaves. As there is nothing eternal on
earth. One thing goes after the other, they just pass. There is no lasting pleasure here, even though
it lasts for a long time.”

John Amos Comenius combined joy with various states of man. The opposite of joy was fear, fear,
horror, terror. However, he also associated joy with grief and pain, as we see in the above-cited
work O sirobé. No pleasure in the world is constant, as he writes in the introduction to Centrum
securitatis (1633):

The world is a spinning wheel,

It trembles sharply, makes noises and sounds.
He who does not sit in the centre,

Becomes tangled up and falls out.?

For Comenius, joy is a state that causes sensual merriment and pleasure, but not only that. Joy is
also connected with will. Thus, it resonates with Comenius’s concept of man as a whole, with his
physical, mental and spiritual development. Joy is not perceived statically, but gradually. It culmi-
nates in the area of a spiritual level, in connection with God and with his work, wisdom, and love.
The degree of the concept of joy was also reflected in Comenius’s work in the way he expressed
himself. He used certain Latin or Czech expressions which are variants or degrees of joy.

6  Jan Amos KOMENSKY, O sirobé, Opera omnia (DJAK 3), Praha: Academia, vol. 3, 1978, (pp. 427-468), here p. 449. Chapter X. O ditkdch
osifalych: [... that the death of parents is more often for good than for evil to children; life, on the other hand, for harm more than for
good.]

7 Jan Amos KOMENSKY, O sirobé, kap. I, Co a jak tézkd véc jest siroba?, Opera omnia (DJAK 3), 1978, p. 433.

8  Jan Amos KOMENSKY, Centrum securitatis, to jest Hlubina bezpecnosti, Opera omnia, Dilo Jana Amose Komenského - Johannis Amos
Comenii opera omnia, Praha: Academia, vol. 3, (hereinafter referred to as DJAK 3), 1978, (pp. 473-564), here p. 477. Translation of
a footnote. Prepared for publication by Kvéta Neradova and Martin Steiner.
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Let us look at the key terms that Comenius defined or used for the term joy first. In this way, one
can compare Comenius’s basic textbook Janua linguarum reserata (1631)° and its Czech variant
Dvére jazykii oteviené (1633)."° In both versions, we speak about chapters XXIX, § 366. In Latin,
Comenius used the following words: hilaritas, laetitia, gaudium, voluptas (juncta tamen metui); and
he used in verb form: laetari, gaudere, oblectare. In Dvére jazykii..., chap. XXIX, O viili a ndruziv-
ostech, he writes these words: “..Is he here? He exults in avidity, pleases himself, rejoices, amuses
himself, enjoys himself, though loses his struggle; hence there is merriment, comfort, joy, delight,
but it is all connected with fear!! In the Czech language, he uses the following expressions: veselost
- merriment, utéseni (potéseni) — comfort (pleasure), radost — joy, vétsi radost — greater joy, rozkos
(spojend vsak s bdzni) — delight (but connected with fear); and verbally: jdsat chtivosti — exults in
avidity, tésit se — please oneself, radovat se — rejoice, obveselovat se (kochat se) — amuse oneself.

In Pansoficky slovnik (Lexicon reale pansophicum),'* one finds these terms: laetitia, laetari, oblec-
tare; gaudium, gaudere; hilaritas, jucunditas, voluptas; deliciae.”

Let us focus on a more detailed definition of these terms, as Comenius himself understood them.

o The term laetitia is the most general term for joy, joyful response to welcome, desired things
that are good; laetari involved expressing joy, enjoying a good thing with joy. The related word
oblectare means to bring joy by reminding one of a welcome, desired thing in the sense of being
pleased, to please.

o The term gaudium is an expression of greater, deeper joy (laetitia profundior), when someone
is full of joy, one’s heart trembles with joy, one jumps (figuratively speaking), exults in joy, is
filled with joy.

o Comenius calls externally manifested joy shown through the senses hilaritas. In other words,
it is an expression of merriment (the definition is only for hilaris - it is joy manifested by the
senses, movement of hands, body). Similarly, jucunditas is joy manifested by the senses.

o The term voluptas then refers to the reaction to pleasant things; it means the delight of ‘being
good’ and being pleased with the highest good.

o The term deliciae then means delight, the ultimate delight.

From this small list we see that in Comenius’s conception (and in both Latin and Czech) there is
no joy as joy, that this word has different connotations and thus not exactly the same meaning in
all forms.

1.2 Joy as the Triple Delight of the Soul (Voluptas Animae) According to Comenius

According to J. A. Comenius, joy can also be seen as joy emanating from the triple delight of the
soul. How to approach this concept? We will try to do this in the following lines, based on the
texts in Comenius’s Didaktika and Velkd didaktika. How does Comenius consider joy here?

9  Jan Amos KOMENSKY, Janua linguarum reserata, Opera omnia, Dilo Jana Amose Komenského - Johannis Amos Comenii opera omnia,
Praha: Academia, 1986, (hereinafter referred to as DJAK 15/1), (pp. 269-301). Editors: Marie Kyralova, Martin Steiner.

10 Jan Amos KOMENSKY, Dvére jazykii odeviené, Opera omnia, Dilo Jana Amose Komenského - Johannis Amos Comenii opera omnia, Praha:
Academia, vol. 11, (hereinafter referred to as DJAK 11), 1973, (pp. 359-435), here p. 387. Prepared for publication by Karel Hadek.

11 Jan Amos KOMENSKY, Dvére jazykii odeviené, Opera omnia, DJAK 11, 1973, Praha: Academia, p. 387.

12 According to Lenka Reznikové and Vladimir Urbdnek, Comenius worked on this Pansophical Dictionary in the years 1662-1665.
In: Lenka REZNIKOVA and Vladimir URBANEK, Ex definitione. Pansofické pojmy J. A. Komenského a jejich dobové kontexty, Praha:
Filosofia, 2018.

13 Lexicon reale pansophicum. In: Vlasta Tatjana MISKOVSKA, Archiv pro badani o Zivoté a dile Jana Amose Komenského, Acta Comeniana,
1/1959, pp. 41-51.
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In chapter X of Czech Didaktika'* (1633) and its Latin version Didactica magna' Comenius distin-
guished three degrees of joy, three degrees of delight (voluptas). He explained that delight does not
mean any intemperance “...which foolish human stupidity calls delight’'® That spoils health, causes
pain, illness and death. He understands it as the delight of the soul (voluptas animae), which is
threefold, depending on its origin. “The soul can have three kinds of delight, one in all things
around; the second in oneself, the third in God."”

Comenius explains the threefold origin of joy in the following way. Firstly, joy comes from things.
One explores them and does some research, which brings pleasure and joy coming from the
sharpening of reason (as evidenced by the biblical Book of Wisdom 8:16). Secondly, joy comes
from ourselves when we observe how we understand the order of the world, the order of justice,
when we see that the fulfillment of this order brings ‘inner order’ to us depending on how human
virtues and good conscience develop. Thirdly, Comenius distinguishes the highest degree of de-
light, the ultimate joy. This joy comes from God, from the feeling that man obtains the grace of
God and exults in his Father’s favour and melts with love for God.

1.3 The Joy (Delight) of Education in the Conception of Comenius

The highest degree of voluptas animae (delight of the soul) is also associated with the joy of edu-
cation, virtue, and piety, i.e., eruditio, virtus, pietas. Using other words, according to Comenius in
Didaktika, these are: “... Three wells, from which all the springs of most perfect delights flow fully.'®
These three wells - education, virtue, and piety, which bring man inner order, are to fulfill individuals
and schools, all people, in everything that is essential for life. Later, in Pampaedia, in the fourth part
of Obecna porada o ndpravé véci lidskych (Consultatio de rerum humanarum emendatione catholica,
1644-1670)," Comenius also called this delight deliciae, the light of the mind was hortus deliciarum
(figuratively speaking, it was the light of pleasure), ‘the garden of delight, the garden of joy’

The fact that joy is connected with upbringing and education, and thus also with various require-
ments and principles, can be seen as early as in Comenius’s Informatorium skoly matetské (1632).
In this work, Comenius combines joy with love. Here, he advises parents to cheer children up by
telling stories, singing, music: .. as a good mind is a key to health, and, according to Sirach’s tes-
timony, a happy heart is mans life; ... Parents should also make sure that their children have their
merriment and pleasure.” They should play with them, sing, show pictures, and support their
own activities in every possible way, as it all strengthens the health of children. “The more they
know, the more they like it*! In Skola détstvi (Schola infantiae)* in Pampaedia, Comenius uses
the terms hilaris, laetitia, oblectatio and the hitherto unmentioned term placere (to please) and,

14 Jan Amos KOMENSKY, Didactica, Opera omnia, Dilo Jana Amose Komenského - Johannis Amos Comenii opera omnia, Praha: Academia,
vol. 11 (hereinafter referred to as DJAK 11), 1973, (pp. 33-221), here pp. 74-75; 110-112. Prepared for publication by Stanislav Kralik.

15 Jan Amos KOMENSKY, Didactica magna, Opera omnia, Dilo Jana Amose Komenského - Johannis Amos Comenii opera omnia, Praha:
Academia, vol. 15/1 (hereinafter only DJAK 15 /I), 1986, (pp. 29-209). Editors: Vojtéch Balik, Marie Kyralova, Stanislav Sousedik.

16 Jan Amos KOMENSKY, Didactica..., p. 74.

17 KOMENSKY, Didactica..., p. 74.

18 KOMENSKY, Didactica..., p. 74.

19 To know more about the issue of the origin, genesis, and fate of this work of Comenius, which remained unfinished, see the treatise
Vojtéch BALIK and Véra SCHIFFEROVA, Uvod k Obecné poradé, in: DJAK 19/1, 2014, Praha: Academia, pp. 21-34.

20 Jan Amos KOMENSKY, Informatorium skoly matef'ské, Opera omnia, Dilo Jana Amose Komenského — Johannis Amos Comenii opera
omnia, Praha: Academia, vol. 11, (hereinafter referred to as DJAK 11), 1973, (pp. 223-275), here p. 243. Prepared for publication by
Dagmar Capkova.

21 KOMENSKY, Informatorium..., p. 249.

22 Jan Amos KOMENSKY, Vsevychova. Pampaedia, Praha: Statni nakladatelstvi, 1948, pp. 136-186. Chap. IX. Skola détstvi. Klin matersky,
¢ili o proziravé vychoveé lidského pokoleni od narozeni az asi k Sestému roku véku. Prelozil Josef Hendrich.
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again, he quotes the book of Sirach (Sir 30:23).

Cognition, education and thus growing wisdom should not only be the cause of inner order, but
also the cause of pleasure and joy. Comenius writes of this in the preface to Theatrum universitatis
rerum (1616-1618, 1627?): “The dweling place of wisdom is not bitter, and the living with wisdom
is not painful, but pleasing and joyful’*

The fact that he combines joy and pleasure with education and upbringing is evident from the
already mentioned Didaktika (Didactica) and Obecnd porada o ndpravé véci lidskych. Education
should be easy thanks to good, appropriate methods which leads to a culture of reason, will,
emotion, abilitites, and use of life. In this way, people become wise and blissful (Didactica, Velka
didaktika, Chapter XVII, Fundamentum II). Joy in connection with a good education can also
be found in the work Gentis felicitas (Stésti ndroda) (1654),* where educational activity, wisdom,
harmony, and peace for the whole nation bring ‘joy’ (laetitia). ‘Felix ergo gens quae scholis bonis et
libris bonis et circa juventutis educationem institutis aut consvetudinibus bonis abundat.

How could the human mind become that garden of joy (delight) if properly educated? Comenius
approaches this in his Pampaedia. In chapter III** he discusses the content of pansophical educa-
tion leading to the completion of the essence of humanity. One of the requirements is: “... to make
people rejoice over their gifts, being safe from disaster (evil) that way. How Comenius imagined
the method leading to this education, he explained, for example, in chapter VII, § 26:

Human nature is adapted in such a way that the senses, reason, will, and all abilities are constantly
looking for an adequate diet. If you deny it, they grieve, weaken, wither, die. If you add nutritions
wisely, they will rejoice, be refreshed, come to life, and will cope with everything ...¢ (In the Latin
version, Comenius used the verbs gaudere and laetari).

1.4 The Joy of God in Comenius’s Conception

Most often, however, John Amos Comenius connected joy with good, truth, freedom, unity, love.
Comenius’s metaphorical conception of light as several types of joyful enlightenment (physical,
mental, and spiritual) was related to corrective activity, truth, love, and the hope of a universal
correction of everyone-everything-throughout. This is evident in Obecnd porada o ndpravé véci
lidskych, in the first two parts Panegersia and Panaugia. For example, in Panegersia, chapter IV, §
10, there is the expression of delight of constant creation (in the Latin version, voluptas): ‘Human
activity does not consider it appropriate for itself to give up in advance. And so it immediately
creates something else out of everything and does not end anything, because it is tempted by
a kind of constant joy of creation ...”

23 Jan Amos KOMENSKY, Theatrum universitatis rerum, Opera omnia, Dilo Jana Amose Komenského - Johannis Amos Comenii opera
omnia, Praha: Academia, vol. 1(hereinafter: DJAK 1), 1969, (pp. 95-181), here p. 104. Prepared for publication by Jiti Danhelka, Karel
Hadek, Antonin Skarka.

24 Jan Amos KOMENSKY, Gentis Felicitas, Opera omnia, Dilo Jana Amose Komenského - Johannis Amos Comenii opera omnia, Praha:
Academia, vol. 13(hereinafter DJAK 13), 1972, (pp. 35-66), here p. 41. Prepared for publication by Julie Novakova, Martin Steiner.
‘Happy is the nation that has plenty of good schools, good books, and good traditions and customs in the education of young people’
A Czech version is also in: Vybrané spisy Komenského, (VSK) VL, Praha: SPN, 1972, p. 261.

25 Jan Amos KOMENSKY, Vsevychova. Pampaedia, Chapter three. ‘What does it mean that a person should be educated IN EVERY THING,
what completes the essence of humanity, why it is necessary and what is the possibility and ease of that thing, Praha: Statni nakladatelstvi,
1948, pp. 39-74. Translated by Josef Hendrich.

26 Jan Amos KOMENSKY, Vsevychova. Pampaedia, Chapter seven. Vseucitelstvi. To jest o universdlnich vzdélavatelich, ucitelich vievédnych,
znalych ucit vSechny vSemu viestranné; jak velikd je jejich nutnost a jaké podminky, Praha: Statni nakladatelstvi, 1948, pp. 102-131.
Translated by Josef Hendrich.

27 Jan Amos KOMENSKY, Obecnd porada o ndpravé véci lidskych, in: Panegersia, Praha: Academia, 1992, p. 81. Translated by Jan Kalivoda,
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This is the motive for writing the work Obecnd ndprava. Comenius himself explains it:

Our intention is to show humanity, with God’s grace, where all its good lies. We want to point out
how we have crossed its boundaries and wandered in innumerable ways in vain. Finally, we want
to indicate reliable, comfortable, and joyful paths to ancient simplicity, peace, and happiness.?®

Comenius retains hope. It is evident, for example, in chapter VIII, § 13. Here he writes that ‘all
nature avoids pain and is pleased with love. So there is hope that when the reliable foundations
of true unity (and therefore truth and peace) are discovered, everyone will jump with joy and
willingly exchange mutual hatred for mutual love.”

Also in Panaugia, Comenius connected joy (gaudere) with a desire to make things right. In Pan-
sofia (Pansophia), Svét mozny (Mundus possibilis), the importance of the light of the mind (hortus
deliciarum) for understanding the things one encounters in the world is emphasised, and one
should rejoice in it (gaudere).

Did you see the light of your mind in you? Did you know that no books have inserted it nor have
I poured it into you? It is flowing into you from your mind. Do you feel joy? Rejoice, for you shall
have an open spring within you. It will flow within you constantly without slackening. It will
accompany you throughout your life...*°

In Pansofia, Svét materidlni (Mundus materialis), in chapter VII (which deals with man, the user
of the world around us) Comenius connected the perception of a beautiful, nice, necessary thing
with good, a general love for that thing which includes pleasure (oblectatio) and desire, the effort
to obtain it. If there are means, there is hope and joy (laetitia) and stimuli for further zeal. The
attainment evokes a deeper joy (gaudium) coming from the fact that we have grasped it, delight
(voluptas), spilling delight of the spirit (jucunditas animi).*!

In Panorthosia,*® in the chapter on the correction of schools (chapter XXIV), Comenius combines
the joy of education with the joy of God. Here he proposes a ‘garden of delight’ (‘paradisus deli-
ciarum’) as part of the reform of secular administration. Chapter XXV mentions the joy (gaudium
perfectum) of preparing people for the kingdom of heaven. This would be the task of a special
university, to which a new philosophy, a new politics, and a new theology will contribute as part
of the general reform.

However, Comenius’s greatest and most frequently expressed joy was the joy of God, the joy of
pious people, the joy associated with the hope of salvation. In Historie o tézkych protivenstvich,
this joy is described in chapter LX. It is about 27 Czech martyrs, executed in 1621 in Prague by
order of Emperor Ferdinand II: ... The sorrow of this hour will pass away and new, cordial, and
eternal joy will come’”

The joy associated with God, the giver of joy, often appears in Comenius’s rewording of the Psalms
called Zalmy (e.g., in IX, XIX, XX, XXI, XXVIII, XXXII, XXXV, XLI, XLIII). We can mention,
for example, the conclusion of Psalm XXXII: ‘Let all the godly ones rejoice in the LORD. Anyone

Martin Svatos.

28 KOMENSKY, Obecnd porada..., p. 75.

29 KOMENSKY, Obecnd porada..., p. 104.

30 Jan Amos KOMENSKY, Obecnd porada, In: Pansofia, translated by Martin Steiner, Jaromir Cervenka, Markéta Klosovd, 1992, p- 291.

31 KOMENSKY, Obecnd porada..., p. 487.

32 Jan Amos KOMENSKY, Obecnd porada, vol. 111, 1992, in: Panorthosia, pp. 384, 413, 425, (pp. 253-462).

33 Jan Amos KOMENSKY, Historie o tézkych protivenstvich, Opera omnia, Dilo Jana Amose Komenského - Johannis Amos Comenii opera
omnia, Praha: Academia, vol. 9 (hereinafter referred to as DJAK 9), 1989 (pp. 49-198), here p. 123. Prepared for publication by Amedeo
Molnar, Véra Petrackovd, Zuzana PospiSilovd and Noemi Rejchrtova.
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with a sincere® heart, rejoice in the Lord.?* Or there is Psalm IX: ‘O my righteous judge, you made
the true judgment over me: joy, joy which is in you is brought by my heart to me.*

As early as in Premyslovini o dokonalosti kiestanské (1622),”” the chosen soul piously meditates
and cannot do anything else than weep with joy, as it would like to repay God with love for his
good, especially for inner peace and joy in the spirit. Christian perfection includes love, tolerance,
goodness, modesty, etc., and merriment and perfect comfort, joy in spirit, in heaven of delight. In
the second part of Labyrint (that is, Rdj srdce), the inner light of pious Christians, the freedom of
hearts devoted to God, love for God and neighbour brings joy, even delight, joy greater than the
joy of the world; life is a joyous exulting in God, culminating in the delight of salvation. Similarly,
in Svét duchovni (Mundus spiritualis) in Pansofia,”® where the path to perfection needed for the
reform of everything - in everything - throughout is described. For example, in chapter I, there
is life in God as love and joy (amor et gaudium), or in chapter VII, joy (gaudium) of Christ the
Redeemer is one of the seven stages of rebirth. In the final past of Pansofia, in chapter X, Jubileus
jubileorum,” the sign of the pinnacle of human wisdom is the lasting light of the mind, the lasting
joyful heart (svavitates cordis perpetuae), the pinnacle of happiness (felicitatis culmen).

This - the praise of the Lord, a life consecrated in the joy of God and devoted to God, a lasting
happy heart as the pinnacle of happiness — was the driving force of all of Comenius’s action. He
writes about this at the beginning of his professional and life career in the Theatrum universitatis
rerum (1616-1618). Here, he also foreshadows his whole future life with words in which he ad-
dresses God in a somewhat unusual and strange way with youthful astonishment: ..wonderful
God, my Lord. In your name I will begin with my work, do my work and finish it, and I will
give myself and all my work to You, it will be under your protection...*” These words express the
greatest impulse of Comeniusss life, his activities, and his ability to rise again from his falls to peak
activity. To the question of how Comenius overcame his pain and sorrow, his suffering, the almost
dead soul that he carried (after all the wounds of his life) in his living body, we can answer using
the words of the Old Testament. These are the words of Prophet Nehemiah, whom Comenius
liked to quote: “..for the joy of the Lord is your strength’ (Neh 8:10).

John Amos Comenius not only wrote about this power of joy, but he really felt and lived it in his
life. It was his hortus deliciarum.

Pious people have joy in their hearts.*!

Where there is God, there is heaven; where there is heaven, there is eternal joy: where there is
eternal joy, there is one who does not know what more to ask for. The shadow is a joke, a laugh,
every joy in the world is nothing against the joy of this...**

34 Jan Amos KOMENSKY, Zalmy, Opera omnia, Dilo Jana Amose Komenského - Johannis Amos Comenii opera omnia, Praha: Academia,
vol. 4 (hereinafter referred to as DJAK 4), 1983, Zalmy (pp. 215-290), here p. 246. Uptimé srdce - the original in DJAK. Prepared for
publication by Milan Kopecky and Antonin Skarka.

35 KOMENSKY, Zalmy..., p. 246.

36 KOMENSKY, Zalmy..., p. 223.

37 Jan Amos KOMENSKY, Premyslovini o dokonalosti kiestanské, Opera omnia, Dilo Jana Amose Komenského - Johannis Amos Comenii
opera omnia, Praha: Academia, 1978, vol. 3 (DJAK 3), especially Chapter III-XII and conclusion, pp. 185-233. Prepared for publication
by Jarmila Koschinovd, Stanislav Kralik, Kvéta Neradovd and Noemi Rejchrtova.

38 KOMENSKY, Obecnd porada..., pp. 272, 336, 347.

39 KOMENSKY, Obecnd porada..., pp. 490-491.

40 KOMENSKY, Theatrum..., p. 100.

41 KOMENSKY, Labyrint svéta..., p. 390. This is the title of Chapter XLIX.

42 KOMENSKY, Labyrint svéta..., p. 390.
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After all, in the already mentioned Labyrint svéta a rdj srdce, Comenius speaks as follows:

Surely in the world there I have seen blindness and darkness, but I have seen this bright light
as well; I have seen deception, but also truth; I have seen disorder, but also noble order itself;
I have seen rush, but also peace; I have seen worries, but also joy; I have seen deficiency, but also
abundance; I have seen slavery, but also freedom; I have seen difficulties, but also ease; I have seen
tragic incidents, but also safeness...*’

Conclusion

The concept of Comenius’s joy is an unexplored area in the existing literature related to his work
and life. At the same time, it is clear that this concept, and especially the concrete experience of
that joy, was not completely foreign to him. Despite the hardships of life and the pain he experi-
enced, he was a man of unrelenting faith, filled with the joy of God. This joy gave him a life force
and enabled him to overcome all the hard and bad things which he encountered in life.
However, as can be seen from this article, Comenius’s conception of joy does not apply to God
himself only. Comenius himself perceives it from various possible angles considering the emo-
tional states of man himself. It defines joy by expressions such as laetitia, gaudium, hilaritas,
voluptas, deliciae, which differ from each other not only in possible expression, but also in the
depth of experience. In his work (for example, in Dvere jazykii odeviené, Pansoficky slovnik, but
even elsewhere), he defines the individual concept of joy. In Didaktika and in Didactica magna he
understands joy as the triple delight of the soul — voluptas animae. It is then distinguished on the
basis of its origin (source) as the joy of things (external), joy emanating from ourselves (that can
be called inner joy, joy of the soul), and ultimate joy coming from God himself.

In Comenius’s conception we also find the joy that relates to education, to knowledge as such.
This joy is associated with virtue and piety (eruditio, virtus, pietas). These three bring us directly
a garden of delight, a garden of joy, Comenius’s hortus deliciarum. We see this not only in Obecnd
porada o ndpravé véci lidskych, but also, for example, in Informatorium skoly materské, in Thea-
trum univesitatis rerum, in didactics, in Gentis Felicitas, and elsewhere.

The ultimate joy for Comenius is the joy of God himself. In the sections of Obecnd porada o ndpravé
véci lidskych, in Panegersia and Panaugia, this joy is the path to original simplicity, peace, and
happiness. The joy of God is connected here with love as such; it helps to reach the light of the
mind, the garden of delight, the already mentioned hortus deliciarum, and the delight of the spirit
(jucunditas animi). The pinnacle of human wisdom is the permanent light of the mind, which is
inextricably linked with the permanently happy heart (svavitates cordis perpetue).

With this constantly happy heart, we are to accept everything that we encounter in our lives.
Using the words of Comenius from the beginning of this article: one should stand in one’s lot
until the end of one’s life. In my article, I wanted to recall and bring this almost ‘forgotten’
but, at the same time, so important and inspiring message from the work and thinking of J. A.
Comenius.

43 KOMENSKY, Labyrint..., pp. 375-376.



11 CoriTos )
01 2031 elveritas

Contact

Assoc. Prof. PaedDr. Miriam Prokesovd, Ph.D.
University of Ostrava

Faculty of Education

Department of Education and Adult Education

Frani Sramka 1121/3, 709 00 Ostrava — Marianské Hory
Miriam.Prokesova@osu.cz



CoriTos ) 11
elveritas 5021 02

Komenského educatio v perspektivé pedagogiky

volného casu

Helena Zbudilova

DOI: 10.32725/cetv.2021.037
Abstrakt:
Clanek se soustfeduje na pedagogicky odkaz Jana Amose Komenského (1592-1670) z pohle-
du problematiky pedagogiky volného casu. Komenského pfinos je hledan v perspektivée zrete-
lu k celku jako zakladnimu vzdélavacimu principu a smérovani ¢lovéka k pravému lidstvi jako
zakladnimu smyslu vychovy. Vyklad vychazi z kiestanské holistické koncepce a teologického
zakotveni interpretace volného casu. Hlavni kofeny Komenského koncepce vychovy jsou na-
lezeny v psychagogickém rozméru educatio a fenoménu scholé, celkovy smysl vychovy v je-
jim,,nedéInim” urceni. Text se zabyva analyzou vybranych autorovych dél prizmatem specifik
pedagogiky volného ¢asu a hodnoti pfinos Komenského jako filozofa, teologa a pedagoga
pro oblast pedagogiky volného ¢asu jako vychovy s psychagogickym rozmérem a filozoficko
-nabozenskou dimenzi.

Klicova slova: Jan Amos Komensky, filozofie vychovy, pedagogika volného ¢asu, ndbozenska
vychova, paideia, educatio, scholé, oteviena duse, schola pansophica (Skola pansoficka, skola
vsevedna), holisticka vychova, psychagogie

~Pampaedia, v niz se uvazuje o univerzdalnim vzdélani ducha
a o zavedeni takového fddu v zdleZitostech celého Zivota,

aby mysl kazdého clovéka

(ve vsech svych vékovych stupnich prijemné zaméstnand)

se mohla stdt zahradou radosti...

(pfedmluva z titulniho listu 4. ¢asti

Obecné porady o napraveé véci lidskych)

Jan Amos Komensky vytvoril svym dilem ucelenou filozofii vychovy postavenou na teologickém
zakladu. Cely svét chapal ,,sub specie educationis” a lidské byti ,,sub specie Dei, sub specie celkové-
ho smyslu®. Prostfednictvim teologie a tradi¢ni filozofie dospiva ve své dobé ke zcela novatorské-
mu zaméru - ,budovani lidstva jako jednotné sily povolané k dokonceni svéta“! Vychovu chape
jako smérovani clovéka k pravému lidstvi, které mu urcil Bih. Rozhodujicim vzdélavacim prin-
cipem je pro ného ,omnino“ (zfetel k celku). Pojmy lidstvi a celek, tolik potfebné clovéku dnesni

1 Jan PATOCKA, Komeniologické studie III, Praha: OIKOYMENH, 2003, s. 540.
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doby postmoderni, se stavaji hlavnimi ubézniky naseho hledani Komenského z perspektivy pod-
nétd pro pedagogiku volného casu. Vychazime z teologického zakotveni interpretace volného
¢asu, z krestanské holistické koncepce. Komenského pojeti volného casu zasazujeme primarné
do myslenkového ramce Josefa Piepera. Dochézi tak k propojeni filozofického a teologického za-
kladu prvniho inspiratora vzniku volného ¢asu z prelomu stiedovéku a novovéku s jednim z prv-
nich myslitelti zabyvajicich se volnym ¢asem (tzv. prvni generace) z 20. stoleti. Pieperova definice
volného ¢asu z jeho prikopnického dila MufSe und Kult (1948) prinasi akcentaci vyse uvedenych
pojmu: ,,.Smyslem volného casu je ztstat clovékem, rozumét si a realizovat se jako bytost, ktera
je zamérena na celek skutecnosti.“? Jak Piepertiv kfestansky klasicky nahled na volny ¢as z pera
katolika rezonuje v dile Komenského-protestanta, ozfejmi porovnani fenoménu scholé jako fi-
lozofického zakladu vychovy ve volném case a dale chapani vztahu mezi praci a volnym casem.
Nejprve je vak potreba se konkrétné zamérit na Komenského pojeti vychovy a hlavni archetypy
vychovy, ze kterych vychazel. Jedna se o dva archetypalni vyrazy psychagogie (filozofické a biblic-
ké): o platdnskou paideia a kfestanskou educatio jako formy péce o dusi. U pojmu duse setrvava-
me i s ohledem na Pieperovu definici volného ¢asu jako ,,stavu duse™ a analogickému uziti pojmu
»oteviena duse”“ u Komenského i Piepera.

Platonska paideia a Komensky

Na tradici antické filozofie navazuje Komensky prostfednictvim augustinismu. I kdyz Komen-
sky Platéna z pfimé Cetby patrné nepoznal, stava se jeho zakladnim filozoficko-pedagogickym
vychozim bodem. Platonsky ramec se v dile Pampaedia vynotuje zcela zfetelné jako urcujici bod
Komenského filozofie vychovy.* Jestlize platonska paideia implikuje chapani vychovy jako vyno-
feni clovéka ze hry stinti a zdani ke Svétlu, Komensky zde nachdzi spole¢nou ustfedni myslenku
duse jako principu celistvosti zivota, ktera se vztahuje k celku. Lze ucinit srovnani mezi platon-
skou paideia a Komenského ideou pampaedia. Kotfeny Komenského vSenapravného vychovného
usili spojuje stejny motiv, ktery ztotoziuje proces vychovy s cestou od zdani k byti, od nepravdy
k pravdé. I on vyklada pravdu jako fad a lidsky Zivot v pravdé jako zivot v fadu.” Zaroven je spoju-
je spole¢ny cil. Platénova filozofie jako paideia stejné jako Komenského pampaedia vznikly v re-
akci na hodnotovou krizi spole¢nosti s cilem napravit tento stav. Platéon pfenesl vyznam paideia
na terén feckého statu - polis, Komensky svoji pampaedii na terén svéta. Je-li platonska paideia
»péci o dusi®, systematickym vedenim nadanych individui k nahlédnuti pravdy, tj. svéta ideji,
Komenského pampaedia se stava ,,péci o duse® V pozadavku vychovy vsech a vSemu z hlediska
celkového smyslu veskerého jsoucna (omnes, omnia, omnino) v dile Pampaedia Komensky de-
mokratizuje platonsky ideal filozofie jako vychovy.® V Komenského zalozeni vychovy vyjadrené
intenci omnes omnia omnino (ucit vSechny vsemu) klade Klaus Schaller diraz na omnino, zfetel
k celku (s ohledem na celek, z perspektivy celku). Timto diirazem se dle ného oteviraji nové ho-
rizonty vychovy a nové pocatky v komeniologii.” U Platéna se dovrieni cile vychovy tykalo jen
malého poctu filozofti, podle Komenského se vSak vychova k nahlédnuti ideji musi tykat vsech.

2 Josef PIEPER, Volny ¢as, vzdélani, moudrost, Praha: Kiestanskd akademie Praha, 1992, s. 15; Josef PIEPER, Leisure: The Basis of Culture,
San Francisco: Ignatius Press, 2009, s. 46.

Tamtéz, 1992, s. 14; tamtéz, 2009, s. 46.

Srov. Miloslav BEDNAR, Ceské mysleni, Praha: Filosofia, 1996, s. 60.

Srov. Jan PATOCKA, Komeniologické studie II1..., s. 373.

Srov. BEDNAR, Ceské mysleni..., s. 63.

Srov. Klaus SCHALLER, Shrnuti a zavére¢né slovo, in: Jan Amos Komensky - odkaz kultufe vzdélavini. Pfispévky z mezindrodni
konference Odkaz Jana Amose Komenského kultute vzdélavani (Praha, 15.-17. listopadu 2007), Praha: Academia, 2009, s. 766.
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Platénismus Komensky dale pfekonava rozvrhem aktivity, vSenapravy, ktera se tyka celé lidské
spole¢nosti. Jde o péci o stvoreni v nejsir$im slova smyslu.® Zasadni rozdil predstavuje odlisné
ontologické vychodisko. Komenského koncepce vyrista z druhého zakladniho kamene evropské
kultury, z kfestanstvi. Nejaktudlnéjsi porovnani obou filozoficko-vychovnych koncepci prinasi
kniha Mezi filosofii a teologii vychovy autorek Zuzany Svobodové a Andrey Blas¢ikové’. Zatimco
u paideia byla nerovnost mezi Bohem a ¢lovékem vnimadna jako neprekonatelna hranice, tato in-
stance byla neosobni a anonymni, v Komenského krestanské vychové jde o zjeveni Boha v Kristu.
Pfi¢inou a normou obratu bylo u Platéna pravé byti, u Komenského je to svét, zejména priroda ve
svém teleologickém ustrojeni. V feckém svété $lo o soupefeni principd chaosu a poradku, svétla
a temnoty, zivota a smrti. V Komenského krestanském svété je tento souboj prekonan. Déjiny se
stavaji déjinami spasy.'® Pavel Floss oznacuje filozofické mysleni Komenského za jeden z vrchola
christianizace novoplatonismu. Z hlediska cile tohoto ¢lanku se zastavme u pojmu epistrofé, je-
muz Komensky vtiskl novy vyznam, ktery ramec novoplatonismu prorazi. U novoplatoniki jde
u epistrofé k navratu k absolutnimu, ¢lovék nic nevytvari. Komensky vsak epistrofé chape krea-
tivné jako tvorivou silu, kterd je ¢lovéku vlastni. Nejde jen o rozpominani, ale o vytvareni novych
véci, plodné premysleni, které je vlastni pouze ¢lovéku. Epistrofé je pro Komenského tim, co je
vlastni tviiréi doménou clovéka, oborem jeho prace, tvorivosti, vzdélani, co tedy vlastné vytvari
dalsi ,,svéty", totiz svéty lidské ¢innosti technické, organiza¢ni, mravni, historické; ma pozitivni
vyznam."

Krestanska educatio a Komensky

Komenského educatio vyrista z kfestanstvi, navazuje na tradice ¢eské reformace (zejména Jed-
noty bratrské), jejimz projevem je diisledny demokratismus jeho vychovné koncepce. Odkaz
Jednoty bratrské spociva v Komenského optimistickém pohledu na lidskou pfirozenost (v kon-
trastu s ortodoxné protestantskou koncepci radikalné pokazené lidské prirozenosti).” Smyslem
krestanské educatio (vyvedeni) je vyvadét clovéka na cestu poc¢inani skute¢né lidského, na cestu
nasledovani Krista, ktera odpovida jeho bytostnému urceni obstat sub specie Dei."* Jde o ndpravu
¢lovéka obnovenim, o jeho osvobozeni v Pravdé, kterou je Kristus. Komenského myslenka pan-
sofie pfinasi nové pojeti vychovy. Jeho edukacné-emandacni asili predstavuje educatio v pravém
slova smyslu, tj. vy-vadéni ¢lovéka ze véeho ne-fadného. Komensky implikuje ascendenci lidskosti
a jeji kultivaci ¢i ndpravu nezamysli jen ve smyslu individudlnim a celostnim, ale i globalnim.
Naznacuje to samotnd pfedpona pan, kterou v dile Obecnd porada o napravé véci lidskych pred-
fazuje kazdému lidskému usili v ramci jeho zakotvenosti ve vztahu k druhym lidem a k celému
lidstvu.'* Smyslem vychovy je spasa. Komenského teologie je vystavéna na triadismu Biith Otec
- Syn Bozi — Duch svaty. Religio pro Komenského znamend navazovani zpfetrhaného svazku,
napravu pokazeného vztahu k Bohu.”” Dtiraz je kladen na prosty zivot inspirovany Evangeliem.

8  Srov. Dalibor VIK, Konzultace s Komenskym na prahu svétovéku. Néstin hlavnich ryst Palousovy komeniologie (II.), Paideia:
Philosophical E-Journal of Charles University 1/2020, s. 9. Dostupné na: https://ojs.cuni.cz/paideia/article/view/1737, citovano dne 2. 8.
2021.

9  Zuzana SVOBODOVA - Andrea BLASCIKOVA, Mezi filosofii a teologif vychovy. Dialog k odkazu Radima Palouse, Praha: Karolinum,
2021.

10 Srov. SVOBODOVA - BLASCIKOVA, Mezi filosofit a teologii vychovy..., s. 17-25.

11 Srov. Jan PATOCKA, Komeniologické studie I, Praha: OIKOYMENH, 1997, s. 182.

12 Srov. tamtéz, s. 222.

13 Srov. Radim PALOUS, K filosofii vychovy (vychodiska fundamentdini agogiky), Praha: Stétn{ pedagogické nakladatelstvi, 1991, s. 16.

14 Srov. Jan HABL, Lekce z lidskosti v Zivoté a dile Jana Amose Komenského, Hradec Kralové: Gaudeamus, 2010, s. 112.

15 Srov. Radim PALOUS, Komensky - ndbozensky myslitel, Studia Comeniana et Historica 51/1994, s. 7-8.
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Vira neni pro Komenského unikem do privatna lidského nitra, ale spole¢nym sdilenim udalosti
vtéleni Logu, Krista, Smyslu do déjin svéta. Komensky se zasazoval o univerzalni a nadkonfesij-
ni podobu krestanstvi. Josef Valka nazyva jeho koncepci ,,bezkonfesijnim® ¢i ,,nadkonfesijnim"
nabozenstvim.'® Tento apel na sjednoceni kfestani pod spole¢nou korouhev zazniva nejhlasitéji
z Komenského dila Pannuthesie.

Scholé

Prostorem a prilezitosti pro platénskou paideia a kiestanskou educatio je fecké scholé (volno,
prazden). Jde o volny cas, majici ontologické poslani, jez dava moznost spatfit svét jako celek
a potkat se s doposud skrytou pravdou o svété. Ukolem scholé je pfekroceni hranice vsednoden-
nosti, tedy transcendence. Ve smyslu vychovy jde o nedélni poslani skoly, jez spociva v tom, aby
byl ¢lovék probuzen k védomi toho, kym je a jak zit skute¢né lidsky.!” Bytostnym ukolem vycho-
vy je tedy uvolnovani ze zaneprazdnénosti do posvatného prostoru scholé, v némz se odehrava
skute¢na vychova a prameni opravdova svoboda ¢lovéka. Poslanim ¢lovéka je tedy ,,byt nedélni’
prebyvat u podstat, byt otevien pro poselstvi shora.'®

Scholé a Pieper

Pieper, velky znalec dila Tomase Akvinského, vyzyva v souladu s nim k tomu, aby se fecka paideia
a kiestanskd educatio nestavély do nesmifitelného rozporu. Obé jsou zalezZitosti nedélni, stojici
mimo kazdodenni obstaravani zakladnich lidskych potfeb. V centru platonské paideia je idea
Dobra (nejvyssi dobro — Agathon), v kiestanské educatio je duse orientovana ke Smyslu, kterym
je Blih, nejvyssi Dobro. Pieper je zastincem a obhdjcem klasického konceptu volného casu, kte-
ry navazuje na antickou tradici scholé. Zaroven se ve své teorii volného ¢asu nechdva inspirovat
stiedovékou filozofii. Zakladnu jeho pojeti volného ¢asu tvofi Platénova scholé, vyvadéjici ¢lo-
véka k transcendenci, a dale akcentace krestanské kontemplace prejaté od Tomase Akvinského.
Volny ¢as povazuje za zakladni prvek konstitujici kulturu.” Pieper vnimad cestu k volnému casu
prostfednictvim hledani Boha a naplnovani ¢lovécenstvi. Volny cas je podle ného stav duse, diky
kterému mutizeme hledat Boha. Volny cas stoji mimo ratio (logické uvazovani), jeho intellectus
(nazirdni) nemad ¢asové hranice, probiha neustale.”* Objevuje se tak v lidském Zzivoté jako celku.
Pramenem volného casu je pro Piepera uctivani, kult. Vrcholem prozivani je dle ného svatek
ve smyslu vyboceni ze vSedniho dne a naplnéni radostné oslavy Zivota (liturgii).”! Pieper cha-
pal volny cas jako ,,formu mlceni, které je predpokladem pro vnimani skute¢nosti“ a za ,,postoj
ptijimaciho vnimani, nazirajiciho kontemplativniho ponofeni do jsoucna.“** V ramci klasického
kfestanského pojeti volného casu se u Piepera jedna o rytmicky typ jeho vymezeni. Zakladem
tohoto pristupu je respektovani prirozeného sttidani aktivity a odpocinku.”

16 Srov. Josef VALKA, Komensky a nadkonfesijni kestanstvi, Studia Comeniana et Historica 51/1994, s. 124-126.

17 Srov. SVOBODOVA - BLASCIKOVA, Mezi filosofit a teologii vychovy..., s. 26-36.

18 Srov. Radim PALOUS, Heretickd skola, Praha: Karolinum, 2009, s. 11.

19 Srov. Paul HEINTZMAN, Leisure and Spirituality (biblical, historical and contemporary perspectives), Grand Rapids, Michigan: Baker
Academic, 2015, s. 200.

20 Srov. PIEPER, Leisure: The Basis..., s. 28.

21 Srov. Michal KAPLANEK, Cas volnosti - éas vychovy (Pedagogické tivahy o volném Case), Praha: Portal, 2012, s. 115.

22 Srov. Michal KAPLANEK, Volny ¢as jako vyzva pro teologii, Studia Theologica 2/2021, s. 113.

23 Srov. Dana KNOTOVA, Pedagogickd dimenze volného casu, Brno: Paido, 2011, s. 31.
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Scholé a Komensky

Hlavni kofeny a celkovy smysl Komenského konceptu mysleni o vychové tkvi v nedélnim urceni
paideia ¢i educatio.* Komensky trva na ,,nedélnim® predurceni vychovy a jeji instituce — gkoly.
Jeho univerzalni $kolsky systém, ve kterém se mél kazdy naucit véemu, ziistava v tomto ,,nedélnim
znameni.“ Stejné tak i jeho vychova rozvrzena jako udalost celého Zivota je bytostné ,,nedélni“.*
Nedélni poslani skoly dle Komenského probouzi ¢lovéka k sebeuvédoméni a védomi svého posla-
ni jako ¢lovéka, instrumentu geneze stvoreni.*® Z pohledu pedagogiky volného casu je fenomén
scholé u Komenského tizce propojen s religio. Jeho schola - instituce je prostorem, ve kterém je
zak vedle pripravy ke kazdodennosti vychovavan predevsim k prijeti posvatného. Nejpodstatnéjsi
vychovné udalosti se odehravaji v intervalu scholé. Komensky ve svém dile pfinasi poprvé v d¢ji-
nach teorie vychovy myslenku polarizace doby vyucovani a doby volného ¢asu, oddéleni pracovni
doby a doby volna.

Volny ¢as versus prace: Pieper, Komensky

Pieper neztotoziuje volny ¢as s mimopracovni dobou, vikendy, prazdninami. V jeho pojeti se
ztraci dualistické pojeti: prace versus volny cas. Snazi se uchranit svét pred totalni absolutizaci
prace.”” Moudrost stavi v duchu paideia a educatio nad dil¢i zdjmy praktického Zivota, dtraz
klade na kvalitativni dimenzi volného ¢asu. Protestantsky ndzor na volny ¢as z pera autort druhé
tradice posthelénského kiestanstvi véetné protestantské etiky (napf. L. Ryken, G. Neville, J. E.
Sherrow) zdtraznuje praci a volny ¢as vnima jako ¢as odpocinku, terapie.” Tento nazor vychazi
z protestantské etiky sluzby Bohu skrze praci a jsa ovlivnén zejména Kalvinovou teologii prispél
k oddéleni prace a volného ¢asu. Volny ¢as ma ve srovndni s praci vedlejsi vyznam.

U Komenského predstavuje prakticky Zivot integraci viedniho dne do celkového smyslu. Clovéka
vidi zejména v lidské aktivité, kterd jedna v souladu s Bozim fadem a v¢lenuje ¢lovéka do toku
Bozi harmonie. Komensky svoji koncepci ¢lovéka a jeho funkei v celku svéta presahl svoji epochu
(antropologicka vychodiska a definici ¢lovéka podava Komensky ve Velké didaktice). Jeho pojeti
¢lovéka je veskrze optimistické. Komenského clovék je bytosti aktivni a tvirci; clovékem prace,
pohybu a ¢innosti - ¢innosti ukdznéné, metodické, planované, organizované a ekonomické, ktera
ma vzdy na mysli celkovy obraz.” Vysledkem konverze v dile Pampaedia neni kontemplativni
necinnost, ale naopak aktivni tcast clovéka ve svété skrze jeho vlastni ¢innost, chovani k lidem,
nakldd4ni s vécmi a prostfednictvim jeho prace.”® Clovéka Komensky nevnimal a priori jako hi3-
nika, ale spiSe jako tviirce, ktery ma prakticky zdjem na svété, je ale presto vztazen k Bohu. Lidska
prace (ars) ,proménuje svét, avsak nikoli libovolné, nybrz v ,,souladu s prirozenou podstatou
véci.“ Je potfeba soucinnosti aktivity clovéka a Bozi milosti.** Komenského vychova ztistava pre-
devsim vychovou k lidstvi, neznamena jen pripravu na prakticky Zivot. Komensky si uvédomo-
val nebezpeci spojené s orientaci vychovy smérem k profesi prichdzejicim s nastupem novoveku

24  Srov. Radim PALOUS, Cas vychovy, Praha: Statni pedagogické nakladatelstvi, 1991, s. 45.

25 Sabina GALIKOVA-TOLNAIOVA, Problém vychovy na prahu 21. storocia, Bratislava: Iris, 2007, s. 60.

26 Srov. Klaus SCHALLER, Die Pidagogik des ]. A. Comenius und die Anfiinge des pidagogischen Realismus im 17. Jahrhundert, Heidelberg:
Quelle & Meyer, 1962, s. 68.

27  Srov. PIEPER, Leisure: The Basis..., s. 39.

28 Srov. HEINTZMAN, Leisure and Spirituality..., s. 203.

29  Srov. Jaromir KOPECKY - Jan PATOCKA - Jiti KYRASEK, Jan Amos Komensky. Ndstin Zivota a dila, Praha: Stétni pedagogické
nakladatelstvi, 1957, s. 251-252.

30 Srov. Blanka KUDLACOVA, Clovek a vychova v dejindch eurépskeho myslenia, Trnava: PF TU, 2003, s. 88.

31 Radim PALOUS, Komenského BoZi svét, Praha: Statni pedagogické nakladatelstvi, 1992, s. 70.
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a dlirazné pred nim varoval. Jak uvadi Svobodova: ,Komensky zdtraznoval jiné védéni, které
neni moci, ale vinimavosti celku, smyslu, ktery se neziskava a nevyuziva, ale kterému clovék svo-
bodné odpovida“?

Volny cas a Komensky

V Komenského vychoveé se klasicky a protestantsky nazor na volny ¢as vzajemné nevylucuji, na-
opak spolecné utvareji uceleny, holisticky nazor na volny ¢as. V Komenského dile je patrna os-
cilace mezi dvéma zakladnimi naroky - bytim a konanim, mezi dvéma imperativy, pfed nimiz
stoji lidstvo odedavna - ,,Poznej sebe sama“ (Velkd didaktika) a ,,Pecuj o celek (Obecnd pora-
da o ndpravé véci lidskych).”> Komenského koncept vievychovy spojuje védéni a konani. U Ko-
menského je kladen diraz na byti (kvalitativni dimenze volného ¢asu) prostfednictvim ,,délani®
(kvantitativni dimenze) v rytmu Zivota prace a odpocinku. Prace je mu prostiedkem k dosazeni
transcendentalniho cile. Komenského pojeti integruje klasické fimsko-katolické chapani volného
¢asu jako duchovniho pristupu (viz Pieper) a protestantsky nazor na volny ¢as jako na aktivitu.
Zivot ¢lovéka neni dle Komenského fragmentovén do fady oblasti (véetné prace a volného ¢asu),
ale vSechny predstavuji casti celku. Komenského pojeti volného ¢asu tedy chapeme primarné jako
stav duse, tj. v duchu spiritualniho rozméru volného ¢asu. Kvalitativni dimenzi volného casu lze
tak zazivat i béhem prace. Piepera a Komenského propojuje spolecny duchovni pristup k volné-
mu c¢asu, pfedstavujici rytmus casu prace a volného ¢asu. Vede k vnitfni integrité konajiciho ¢lo-
véka, ktery je povoldn, aby skrze sebe a svoji praci slouzil spase veskerenstva — homo religiosus.*
Jeho identita nespociva v jeho pracovnich rolich, ale nachdzi se pouze v Jezisi Kristu. Komenské-
ho pojeti tedy odpovida teologicky zakotvené interpretaci volného casu, ktera ma dva zakladni
znaky - celistvost a rytmus. V tvodu k tomuto ¢lanku jsme citovali Pieperovu definici volného
¢asu jako stavu duse. Dle Schallera dnes humanita prestava byt jen ,,stavem dude®. Ziskava novy
rozmér, stava se totiz v duchu Komenského nutnou vyzbroji téch, jejichz lidskym poslanim je
radit se o napravé lidskych zalezitosti a o tuto napravu se ¢inné zasazovat.”

Celek, lidstvi a Komensky

Komensky byl sice vynikajici didaktik, ale presto z hlediska pedagogiky volného ¢asu (a vycho-
vy jako takové) klademe na prvni misto jeho teleologii transcendence. Pojmy lidstvi a celek,
prosvitajici timto textem, ztélesnuji hlavni zaméry Komenského edukace - konverzi k celku
a lidstvi. Byt ¢lovékem dle Boziho urceni znamend dostat svému lidstvi. Byt celkem - ¢lové-
kem - znamena obracet se k celkim. Komensky chapal vychovu jako sméfovani k pravému
lidstvi, které mu urcil Btih. Chapal vzdélavani jako proces humanizace. Celé Komenského dilo
vypovida o celku bez marga a o ¢lovéku jako sluzebniku celku.’® Vychdzi z trojiho vymeéru ¢lo-
véka: jako tvora rozumného, pana tvorstva a obrazu Boziho.”” U¢enim se ¢lovék mtize zlepSovat
a dostat svému lidstvi. Kultivaci lidskosti v§ak nezamysli jen ve smyslu individudlnim. Vychova

32 SVOBODOVA - BLASCIKOVA, Mezi filosofif a teologii vychovy..., s. 47.

33 Srov. Nadézda PELCOVA, Odkaz Komenského dnesku, in: Uloha osobnosti a instituci v rozvoji vzdélanosti v evropském kontextu, ed.
Tom4a$ KASPER- Nadézda PELCOVA - Slawomir SZTOBRYN, Praha: Karolinum, 2013, s. 18.

34 Srov. HEINTZMAN, Leisure and Spirituality..., s. 210.

35 Srov. Jana PRIVRATSKA - Vladimir PRIVRATSKY, Pojeti humanity v edukac¢ni koncepci J. A. Komenského jako piispévek lidské
budoucnosti, Historia scholastica 2/2017, s. 20.

36 Srov. Anna HOGENOVA, Role celku ve filozofii J. A. Komenského a J. Patocky, in: Uloha osobnosti a instituci v rozvoji vzdélanosti
v evropském kontextu, ed. Tomas KASPER- Nadézda PELCOVA - Slawomir SZTOBRYN, Praha: Karolinum, 2013, s. 266.

37 Srov. PELCOVA, Odkaz Komenského..., s. 19.
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a vzdélani se tyka celého clovéka, protoze ¢lovék je capax universum, je schopen uchopit celek
jsoucna.”® Syntézu Komenského dirazu na celek prinasi dilo Obecnd porada o ndprave véci
lidskych, ktera ukazuje provazanost svéta a ¢lovéka a nutnost nazirat véci lidské v nejsirsich
souvislostech. Vyznam Pampaedie, tj. VSevychovy, nauky, jak ucinit ¢lovéka skute¢né lidskym,
vyzdvihl vedle Jana Patocky i Schaller. Byl to Schaller, ktery poprvé poukazal na Pampaedii
jako na prvni skute¢ny vychovatelsky systém prekracujici ramec didaktiky.”* Komenského idea
celozivotniho vzdélavani vnima vychovu jako celozivotni proces péce o ¢lovéka a celek svéta.
Podle Patocky je Komensky reprezentantem otevienosti duse. Oteviena duse vidi a cti arché,
veéri v telos celku. Vzdyt Biih je prece arché a telos veskerenstva.* Otevienost se rodi ve chvilich
scholé. Komenského vychova je tedy vedenim k otevfenosti duse pro napravu véci lidskych,
k zachrané svéta. Jde o Komenského zalozeni vychovy vyjadrené intenci ,ulit vSéechny vSéemu®
Teprve kdyz clovék nahlédne (v pravdé) celek svéta, ktery pro néj, jako jedinou bytost, ma
vyznam, je vpravdé lidskym.* Sjednocujicim leitmotivem Komenského dél je idea harmonie
pfi utvareni lidskosti ¢lovéka a celého svéta. Podle Schallera je Komenského ,,panharmonie®
jednim z jeho nejdutlezitéjsich vynaleza a klicem k poznavani svéta.** Pro oblast pedagogiky
volného casu je tedy Komensky jako myslitel celku a harmonické lidskosti nepominutelnou
a stale aktualni inspiraci.

Polarizace doby vyucovani a volného casu

V dobé Komenského nebyl volny cas zdaleka tématem doby. Rozdéleni ¢asu na dobu prace,
vyuky a rekreace 1ze nalézt jiz ve stfedovéku (napf. v klasterech a klasternich skolach).* Teprve
Komensky vsak otevira novodoby koncept mysleni o vychové, ktery v teorii vychovy pocita
s polarizaci doby vyucovani a doby volného ¢asu, oddéleni pracovni doby a doby volna. Této
problematice vénoval Komensky prostor ve Velké didaktice. Uvadi zde, Ze pro zaky je nejen
vhodné, ale dokonce nezbytné zarazovat vedle kazdodenni prace v ramci vyuky i prestavky
na odpocinek. Tyto prestavky by mély byt naplnény veselou zabavou, hrou, hudbou a dal$imi
¢innostmi. Rytmus prace a odpocinku, ¢innosti a volného ¢asu (véetné prazdnin) je zakonitou
nutnosti pfi fadném zfizovani dobrych $kol. Ve fundamentu ¢. VII ve Velké didaktice Komen-
sky uvadi: ,Cas budiz rozdélen peclivé, aby kazdému roku, mésici, dni a hodiné pfipadl jeho
vlastni ukol. Toto rozméreni ¢asu i prace budiz zachovavano pfesné a nic nebudiz vynechavano,
nic prevraceno.“** Z pohledu pedagogiky volného casu se myslenka povinné skoly jako mista
zrodu dualismu prace a volného ¢asu objevuje poprvé u Komenského.** Celkovy smysl vychovy
(ve $kole i volném case) spatiuje Komensky v jejim nedélnim urceni.

38 Srov. PIEPER, Volny Cas..., s. 26.

39  Srov. Jan PATOCKA, Komeniologické studie II, Praha: OIKOYMENH, 1998, s. 214.

40 Srov. PALOUS, Komenského BoZi svét..., s. 127.

41 Srov. Jan PATOCKA, Komeniologické studie IL..., s. 355.

42 Srov. Dietmar WATERKAMP, Realism, Pansophy and Mentality in the Work of the Czech and World Pedagogue J. A. Comenius.
An Analysis of Three Fundamental German Works and Their Significance for International Comeniology, International Dialogues on
Education 1/2020, s. 40. Dostupné na: https://files.eric.ed.gov/fulltext/EJ1254994.pdf, citovano dne 2. 8. 2021.

43 Srov. Michal KAPLANEK, Volny ¢as a jeho vyznam ve vychové, Praha: Portal, 2017, s. 46.

44  Jan Amos KOMENSKY, Didaktika velkd, fundament ¢. VI, Praha: Knihovna pedagogickych klasiki, 1905, s. 156.

45  Srov. Michal KAPLANEK, Cas volnosti - éas vychovy, Praha: Portdl, 2012, s. 33.
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Komenského dilo prizmatem specifik pedagogiky volného c¢asu

Hledani Komenského odkazu pro oblast pedagogiky volného casu nelze oddélit od jeho nazort
na obsah, formy a metody vychovy a vzdélavani ve vyucovani. Jsou harmonickou soucasti vycho-
vy mimo vyucovani a ve volném case. V tomto smyslu lze zdlraznit jeho pozadavek dobrovol-
nosti, motivace a aktivity zaka v ramci pestré nabidky ¢innosti. Uplatiiovanim humanistickych
pedagogickych zasad (zejména humanismu a respektu ke svobod¢) a hygieny vychovné-vzde-
lavaciho procesu predbéhl svoji dobu. Jeho koncepce univerzalni vychovy a vzdélani se pfimo
dotyka otazek volného casu a vychovy. Poprvé predklada obraz celozivotni vychovy ¢lovéka ve
Skole i mimo $kolu.* Komensky ve svém dile neopomiji ani pé¢i o fyzické télo a zdravi. Clovék
ma zit harmonicky vyvazeny zivot v intervalu prace a odpocinku. Komenského vychovné a vzdé-
lavaci snahy byly zacileny predev$im na vedeni zaki k lidskosti. Kazda doba vytvari vlastni obraz
volného casu. V terminologii soucasné pedagogiky volného c¢asu Ize u Komenského identifikovat
psycho-hygienickou, seberealiza¢ni, formativné-vychovnou a socializa¢ni funkci. Na jeho poje-
ti 1ze vztahovat dnes jiz normativni klasifikaci volnoc¢asovych potieb stanovenou Horstem W.
Opaschowskim: rekreace, kompenzace, edukace, kontemplace, komunikace, integrace, participa-
ce a enkulturace.”’

Ceska didaktika, Informatorium $koly mateiské

Z dél psanych &esky stoji za zminku Ceskd didaktika (napsina 1627-1632) a Informatorium
skoly matefské (napsano 1630-1632). Ceskd didaktika ptedstavuje prvni soustavné vychovatel-
ské dilo v Evropé. Skola je zde pojimdana jako ,,dilna lidskosti®, $kolni vychova je rozdélena na
¢tyfi Sestileté faze ukoncené ve 24 letech studiem akademie s tim, ze vychova pokracuje ve $kole
zivota. K potfebé odpocinku (rekreace) zde Komensky uvadi: ,Lidskému télu obcerstvovani
potiebi, a to prochazenim, probihanim, pracemi, hrami a jakymkoli téla pohybovanim a cvice-
nim... Odpocinuti a vydechnuti se déje zabyvkami néjakymi. A to jiz néco veselého byti musi,
jako rozpravky, Zerty, hry, muzika, malovani, a cokoli smyslim téla libé a pohodIné jest, v§ak
bez hiichu.“** V tomto dile Komensky navrhuje roz¢lenéni dne na tfi ¢asti: osm hodin vénova-
nych spanku, osm hodin ur¢enych ke stravovani, prochazkam, rozpravéni, hram a dal$im zpt-
soblim odpocinku, osm hodin zaméfenych na praci. Lidské télo pfirovnava ke stromu, ktery
»~ma-li byti v Zivosti, ¢erstvosti své zachovan na dlouhé casy, musi miti stale vlahu, casto provi-
vani a casto odpocinuti.“? Informatorium skoly matefské je prvnim systematickym pojednanim
o vzdélani déti v predskolnim véku (do Sesti let) v podobé prirucky pro rodice a vychovatele.
Pojednava o moznostech traveni volného ¢asu déti. Duraz je kladen na smyslové poznani, ¢i-
norodost a prirozenou détskou hravost a zvidavost. V tomto dile se Komensky ostfe vymezuje
vici lenosti a zahalce (,,zahalka jest polstar satantiv®) ve smyslu nutnosti zapojeni déti do hry,
nebot ,ve hie se vzdy mysl né¢im zanasi a Casto i brousi.“* Komensky apeluje na rodice, aby
traveni volného casu svych déti organizovali a méli jej pod kontrolou.

46 Srov. Emilia KRATOCHVILOVA, Pedagogika volného ¢asu, Trnava: Trnavskd univerzita, 2010, s. 33.

47  Srov. OPASCHOWSKI, Pidagogik..., s. 90-92.

48 Jan Amos KOMENSKY, Ceské didaktika (kap. XV), in: Dilo Jana Amose Komenského II, Praha: Academia, 1973, s. 97.

49 Tamtéz, kap. XV, s. 98.

50 Jan Amos KOMENSKY, Informatorium $koly matetské (kap. IX), in: Dilo Jana Amose Komenského II, Praha: Academia, 1973, s. 255.
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Didactica magna, Didactica analytica, De rerum humanarum emendatione
consultatio catholica - Pampaedia, Opera didactica omnia

Z latinsky psanych dél se zamérime na dilo Didactica magna (Velkd didaktika,1633-1638, vydano
1657), Methodus linguarum novissima (Metoda jazykii nejnovéjsi — X. kapitola s nazvem Didactica
analytica, Analytickd didaktika, 1644-1648, vydano 1648) a De rerum humanarum emendatione
consultatio catholica (Obecnd porada o ndpraveé véci lidskych, 1645-1670). Didactica magna vyda-
na v roce 1657 v ramci Komenského vrcholného dila Opera didactica omnia (Veskeré spisy di-
daktickeé) je na titulni strané tohoto souborného dila uvedena zndmym mottem: ,,V$e necht plyne
prirozené, nasili budiz vzdaleno®, odkazujicim ke snaze o harmonii a toleranci. U vSech principti
Komenského didaktiky je spolecnym motivem synkriticky (analogicky) soulad didaktické meto-
dy s apriorni povahou svéta. Didactica magna je piepracovanou latinskou verzi Ceské didaktiky.
Star$i encyklopedické myslenky jsou tu je$té vyraznéji posunuty smérem k napravnému usili.
V dile oznacovaném jako Didactica analytica, zaméfeném na jazykové vzdélani, Komensky ak-
centuje princip dobrovolnosti s ohledem na lidskou pfirozenost a svobodnou viili ¢lovéka. Sed-
midilny soubor De rerum humanarum emendatione consultatio catholica zGstava nedokoncenym
vrcholné pansofickym (vSevédnym) dilem nesoucim Komenského myslitelsko-vychovny odkaz.
Ctvrté &ast nazvand Pampaedia (Vievychova) se stiva nastrojem ke zprosttedkovéni cesty k do-
konalosti. Obraci se ke viem lidem, ktefi maji byt vzdélavani ve vSech vécech vSestranné (omnes
omnia omnino). VSem narodim md byt poskytnuto vSeobecné vzdélani. K ptivodnim ctyfem
tazim $kolni vychovy pridava Komensky koncepci ,,8koly stari“ a ,,$koly smrti® Starnoucimu ¢lo-
veéku vytvari jedine¢nou prilezitost k usebrani.

Cely lidsky zivot se stava Skolou: ,,Jako je celému lidskému pokoleni cely svét skolou, od pocatku
veki az do konce, tak i kazdému clovéku je jeho vék Skolou, od kolébky az do hrobu.“! Komensky
zde zaroven zdiraznuje potiebnost her pro zdky ve smyslu zasvécovani do vSech oblasti zZivota
jejich prostiednictvim. Jedna se o zptisob, jak vzbudit u zdkd zdjem a vyvolat radost z poznavani.
V Pampaedii se Komensky opét vraci ke kritice lenosti a zahalky, jez nazyva ,hrobem zaziva®,
lenocha a ,,zahalcivce® pripodobnuje k mrtvému. Komensky pochopil ve své dobé nutnost ce-
lostniho rozvoje osobnosti a tvrdil, Ze nejvyznamnéjsi zkusenosti ziskava clovék prostrednictvim
smysli. Jeho koncepce vyucovani pocita s individudlnimi prozitky a zkusenostmi. V jeho vy-
chovné koncepci Ize identifikovat kofeny dnesni zazitkové pedagogiky. Jeho koncepce univerzalni
vychovy a vzdélavani, pansofické $koly se tedy vyznamné dotyka i otazek volného ¢asu a vychovy
déti a mladeze mimo vyucovani.”

Komenského pobyt v Sarospataku

Samostatnou kapitolu v Zivoté a dile Komenského predstavuje tzv. potocky pobyt. V roce 1650
pfijel Komensky se svoji rodinou do Sdrospataku (Blatného Potoka) v Uhrdch na pozvani sed-
mihradského rodu Rékocziti. Jeho tikolem bylo reformovat tamni $kolu v duchu svych pansofic-
kych zasad, aplikovat svoji pedagogickou koncepci na uherské poméry. Jeho idedlem byla sed-
mitfidni $kola v duchu pansofickém a vytvoreni ucebnic pro jeji potfeby. Béhem zdejsiho pobytu
(1650-1654) byl Komensky v nejtésnéjdim spojeni s praxi. Toto ¢tytleté obdobi sehralo rozhodu-
jici vyznam pro nasledné zavrseni jeho tvorby vrcholnym dilem Vseobecnd porada o napravé véci

51 Jan Amos Komensky, Pampaedia, in: Obecnd porada o ndpravé véci lidskych II1. svazek, Praha: Svoboda, 1992, s. 43.
52 Srov. KRATOCHVILOVA, Pedagogika..., s. 27.
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lidskych.>® Ve vyboru z jeho potockych spist a feci 1ze nalézt fadu podnétnych myslenek i o vy-
chové mimo vyucovani, o obsahu vychovy a vzdélavani v ramci oddechu zaku, o metodice prace
vychovatele. VSemi texty se prolina Komenského pozadavek na poradek — poradek véci, osob,
nastrojt vzdélavani (napf. knih), mista, prace véetné poradku ¢asového (rozdéleni ¢asu uréeného
skole, skolnim prestavkam a prazdninam).* Spravné rozdéleni ¢asu povazoval Komensky za za-
klad veskerého konani. Pro pedagogiku volného casu jsou inspirativni i Komenského myslenky
o svobodé, discipliné a lidské prirozenosti ve vyucovani a vychové. Cela vychovna prace byla
v jeho pojeti zaloZena na dobrovolnosti. Jedna se o zakladni princip dne$ni vychovy ve volném
¢ase.”

Pobyt Komenského v Blatném Potoce tvori slavnou kapitolu jeho Zivota. Bylo to neobycejné plod-
né obdobi. Pro planovanou sedmitfidni pansofickou skolu vytvoril teoreticky program ve spisu
Schola pansophica (Skola pansofickd, Skola vievédnd, 1650-1651, prvni vydani 1651 v Blatném
Potoce, 1657 vydano jako soucast Obecné porady o ndpravé véci lidskych). Stavajici $kolu chtél
transformovat do podoby skoly pansofické. Stru¢ny koncept svého reformniho programu pod
nazvem ,Idea svétlé skoly potocké” odevzdal Komensky hned po svém ptijezdu do Sedmihradska
knézné Lorantfyové a knizeti Rakdczimu. V textu Komensky uvadi, ze jeho $kola ma byt skolou
svétla, skolou osvicenou, dilnou lidskosti. Ucebni latku rozvrhuje do sedmi tfid tak, aby byla
stmelena v jednolity celek. Tato myslenka koncentrace uciva se objevuje v déjinach pedagogiky
poprvé. Ve skutecnosti doslo jen k reformé studia latiny, otevrely se pouze tfi jazykové roc¢niky,
které odpovidaly tfem novym zakladnim latinskym uéebnicim.’® Béhem svého ucitelského ptiso-
beni v Blatném Potoce napsal Komensky i svoji proslulou obrazkovou ucebnici Orbis sensualium
pictus (Svét v obrazech, 1652-1654, vydano 1658).

Schola pansophica

Schola pansophica predstavuje v déjinach pedagogiky prvni uceleny a dokonale promysleny
plan $kolské organizace. Ve vSeobecné casti se zabyva poslanim $koly a v sedmi dilech pojed-
nava o ucebni latce, obsahu a organizaci vyucovani, ¢asovém harmonogramu, ucebnich cilech
a rezimu zakt. Zvlastni (specidlni) ¢ast je vénovana vybaveni tfid, uc¢ebnicim, ucebnim osno-
vam a metodickym pokynitim. V dodatcich se Komensky vyjadfuje k dal$im praktickym vécem,
napt. k zajisténi hmotnych prostredki k fungovani $koly. Pfi zfizovani pansofické skoly vymezil
Komensky za nejpodstatnéjsi pozadavek, ,aby zde bylo vSechno co nejsporadanéjsi, prihlizejic
k vécem i osobam, mistu i ¢asu, kniham i pracim, a posléze i k odpocinku.“”” V pansofické skole
Komensky rozdélil studijni ¢as po osmi hodinach dne (stejné jako ve Velké didaktice). Osm ho-
din ma byt vénovano praci, osm hodin no¢nimu odpocinku a stejny pocet hodin ,,zaméstnanim
zivotnim a oddychu® K otazce oddychu Komensky dodava: ,,To, co se nestfida s odpocinkem,
nemuzZe trvat, my vSak chceme cvicit ducha natrvalo, proto je potiebi mezi prace vkladat oddechy
a doby prestavek.“*® Studium zde Komensky rozdéluje na studium prvniho fadu (hlavni), druhého

53  Srov. Josef BRAMBORA, Vyznam potockého pobytu pro vyvoj pedagogiky a pansofie Komenského, in: Jan Amos Komensky a Slovensko,
zbornik prvej slovenskej komeniologickej konferencie v Presove 1971, ed. FrantiSek KARSAI, Kosice: Vychodoslovenské vydavatelstvo
Kosice, 1971, s. 67-72.

54 Srov. KRATOCHVILOVA, Pedagogika..., s. 29.

55 Srov. tamtéz, s. 33.

56 Srov. Jozef PSENAK, Vyznam potockého pobytu pre vyvoj pedagogiky Komenského, Pedagogika, casopis pro pedagogické védy 5-6/1991,
s. 593-600.

57 Jan Amos KOMENSKY, Skola vievédna, in: Vybrané spisy Jana Amose Komenského, svazek II - vybor z pedagogickych praci potockych
a amsterodamskych, Praha: Statni pedagogické nakladatelstvi, 1960, s. 35.

58 KOMENSKY, Skola véevédna..., s. 55.
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radu (vedlejsi) a tretiho fadu (doplnujici). V obsahu vedlejsiho a doplnujictho studia jsou feSeny
otazky vychovy mimo vyucovani a vychovy ve volném case. Studium druhého radu slouzilo jako
opora hlavnimu studiu (studiu jazykd, filozofie a teologie) a jeho obsah tvorilo studium historie,
cvic¢eni ducha dle vybéru (cviceni smysli, rozumu, paméti, déjepisu, slohu, jazyka, hlasu, mrava
a zboznosti) a mimoradné ukoly pro nékteré zaky. Dulezitou ulohu pfipisoval Komensky hudbé,
zpévu duchovnich pisni, hfe na hudebni nastroj a ¢teni. Tyto oblasti zahrnoval do mimoradnych
ukoltl. V pripadé Cteni se jednalo o tzv. mimotadné ¢teni pro bystrejsi zaky na zakladé doporuce-
ni ucitele (vedle povinné cetby pro vSechny zaky). V feci pronesené v listopadu 1650 pod nazvem
»Jak dovedné uzivat knih, hlavniho nastroje vzdélani“ ocenuje vyznam knih: ,,Kandidat vzdélani
si ma nad zlato a drahé kameni vazit knih a sbirat z nich pyl uslechtilé védy a prenaset ho do dlu
vlastniho vzdélani.“>® Predklada zde metodicka doporucenti pro praci s knihou (napf. pofizovani
vypiskll) pfi vyucovani i mimo vyucovani. Zaroven ocenuje vyznam $kolnich knihoven (zejména
pro chudé studenty). Studium tretiho fadu (doplnujici) predstavovalo studium ,které neptisobi
tak na vnitfni vzdélani ducha, jako spiSe na vnéjsi ¢ilost télesnou a tim i na rozniceni a podpo-
rovani svézesti dusevni.“® Do této skupiny zahrnoval Komensky rtizné hry, scénické vystupy
a divadlo.

Zakony Skoly dobre sporadané

Zékladem zlepseni kol je dle Komenského presny potrddek ve viem. R4d je dusi véci, vzorem
je ptiroda. Z Komenského potockych spisti a feci vybirdame z nasledujicich zakont (leges) jako
ustanoveni skolniho fadu dulezité podnéty k pedagogice volného casu. Zdkony skoly dobre spo-
fadané (Leges scholae bene ordinate) obsahuji vSeobecny prehled o fungovani pansofické skoly.
V tvodnim pozdravu zdtivodnuje Komensky svoje pojeti predpist jako leges, kdyz pfipomina
starofeckou moudrost: ,,Kdo chce, aby byla znicena obec, at zrusi poradek“® Je potieba skolu
opevnit zakony. Celkovy text obsahuje i formy a metody prace se zaky, které patfi dnes do vycho-
vy mimo vyucovani. V ramci zdkont jsou stanoveny pozadavky, jez odpovidaji dnesnim pedago-
gickym, psychologickym a hygienickym pozadavkiim na vychovné-vzdélavaci proces. Komensky
zde predepisuje zakony tykajici se zptisobti odpocinku. Soucasti pansofické skoly byla i vychova
mimo vyucovani a ve volném case zaki, o kterou se starali ucitelé a vychovatelé. Komensky dale
vypracovava téz zakony pro internaty a jidelny. Velka cast zakd zila totiz v internaté zfizeném pri
skole, nebot vzdalenostni okruh jejich bydlist byl velmi rozsahly. Soucasti textu je i obecné pojed-
nani o divadelnich predstavenich. Ve IV. kapitole Zdkonii skoly dobte spofddané nazvané ,,Zakony
o nalezitém rozdéleni casu“ pozaduje Komensky pravidelné rozdéleni ¢asu na praci a odpocinek
ve dnech, tydnech, mésicich a letech. Po kazdé vyucovaci hodiné (poté, co se dosahne urcitého
cile), je ¢as na pilhodinovy oddech. Mimo vyu¢ovani ma byt ¢as na cviceni ve zboznosti (jednu
hodinu rano), opakovani uciva ze $koly (po skonceném vyucovani) a dale ¢as na zabavu v hudbé
nebo matematice (po obédé¢). Zbyvajici ¢as bude ,,prazdnem pro domaci prace, slusny odpocinek
a soukromé studium.“ Prazdniny budou béhem roku ctyfikrat — vzdy v souvislosti s kiestansky-
mi svatky (Vanoce, Velikonoce, svatodu$ni svatky — vzdy osm dni pfed nimi a osm dni poté)
a cely mésic béhem vinobrani: ,,Kde neni vinobrani, mtize byt prazdno v parnych dnech ¢erven-
covych.“? Obsahem IX. kapitoly s ndzvem ,,Zakony o divadelnich predstavenich® a X. kapitoly

59 Tamtéz, s. 145.
60 Tamtéz,s. 53.

61 Tamtéz,s. 269.
62 Tamtéz,s. 272.
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»Zakony o dobé oddechu® se budeme souborné zabyvat nize v charakteristice role hry a divadla
v Komenského pedagogické koncepci. Soucasti textu jsou v XX. kapitole nazvané ,,Zakony o pe-
dagogiich a o vychovatelich® uvedeny pozadavky na toto povolani. Jejich tikolem je dozirat na
chovani zakd, péstovat jejich zboznost, vzdélavat jejich mysl a jazyk ve vzajemnych rozhovorech
s nimi a vést je k péknému prospéchu. Jedna se o soukromé vychovatele slechtickych synt ¢i fe-
ditelem povérené starsi studenty. Na vychovatele kladl Komensky naro¢né pozadavky z hlediska
osobnostnich kvalit a urovné vzdélani: ,, Kazdy musi pecovat o to, aby byl predev$im a hlavné
takovy, jaci maji byt ti, jez bude vychovavat, totiz vzdélany, mravny a opravdu, bez pretvarky
zbozny.“®

Hry

Jak bylo konstatovano, Komensky v pansofické skole navrhuje studium s rozvrzenim fazi od-
pocinku a nacerpavani sil ve hfe a zabavé. S pojetim role hry se podrobnéji potkavame jiz ve
Velké didaktice. Hra slouzi zaktim k zotaveni a vytvafeni urcitych navykd, ,,nebot pfislusnym
nafadim mohou byt napodobovana femesla, hospodarské prace, obc¢anska c¢innost, vojenské
zafizeni, stavitelstvi a jiné. Tak se teprve $koly stanou predehrou zivota.“** Vychovné vyuziti her
ma zde povahu prfimé, cilevédomé a zamérné pripravy pro zivot. Zaroven je funkce hry cha-
pana v poloze odpocinku a osvézeni. Oddech a hra maji nasledovat teprve po vykondni vazné
prace.®® Zde se jedna o hry mimo vyucovani, vykdzané mimo zdi skoly: ,,Kdyz nastane ¢as uce-
ni, je tfeba se od hry vratit do $koly.“* Komensky chape hry zejména jako ¢innost oddechovou,
jak uvadi v Zdkonech skoly dobte spofddané v X. kapitole nazvané ,Zakony o dobé oddechu®®’
Pro hry predskolnich déti uvadéné v Informatoriu skoly materské je ptiznacny zejména télesny
pohyb. Po $estém roce zivota plni hra predevsim funkci odpocinkovou, relaxa¢ni. Proto ji Ko-
mensky vykazuje prostor po vyucovani nebo o prestavkach mezi vyucovacimi hodinami (jen
nékteré jeji znaky uplatnuje i pfi vyucovani). V dospélosti ma hra slouzit jako harmonizujici
prvek nabyvan{ télesnych & dusevnich sil.®® Ve Skole vsevédné se nachézi Komenského klasifi-
kace her. Rozlisuje hry pohybové (béh, skok, zavodéni, hra s micem, kouli nebo kuzelem, hra
na slepou babu a také vychazka ve skupiné) a hry stolni, slouzici k rozvoji mysleni ($achy). Mezi
zakazané hry patfi hra v karty a kostky, nebot pfi nich rozhoduje nahoda a u nékterych hraca
by mohly tyto hry vyvolat obavy z vysledku.® V Pravidlech chovini (sebranych pro mladez roku
1653) rozsifuje Komensky tento seznam o zapas, Serm, plavani ve vodé, nebot se jednd o ,,ne-
uzitecné a nebezpecné véci.“”’ Podle Jany Uhlifové spatfuje Komensky smysl her v rozvoji riiz-
nych oblasti osobnosti ¢lovéka. Jedna se o oblast fyziologickou (zdravi, zdatnost); charakterové
vlastnosti (poctivost, pravdomluvnost); aktivitu, vtip, pohotovost a bystrost; rozvoj poznani,
citu, kriticnosti; solidarity, lidstvi a nenasili.”

63 Tamtéz, s. 290.

64 KOMENSKY, Velk4 didaktika..., s. 176.

65 Srov. Jana UHLIROVA, Role hry v Komenského pedagogické koncepci, Praha: Univerzita Karlova, Pedagogicka fakulta, 2003, s. 26.

66 Jan Amos KOMENSKY, Pravidla chovéni, in: Vybrané spisy Jana Amose Komenského, svazek II - vybor z pedagogickych praci potockych
a amsterodamskych, Praha: Statni pedagogické nakladatelstvi, 1960, s. 255-266.
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Divadlo

Zvlastni formu hry u Komenského predstavovalo divadlo. V jeho dobé se hojné uplatnovalo jako
prostfedek vyucovani zejména v jezuitském Skolstvi. Komensky své vlastni divadelni hry oznaco-
val slovem ludus. Divadelni hry slouzily Komenskému vyhradné jako pedagogicky a didakticky
prostiedek pro osvojeni urcitych poznatkt zabavnou formou a k posileni motivace zaka s vyuzi-
tim prvku ndzornosti a vlastni aktivity zaka. Jeho $kolni divadlo se opiralo o dialog jako o jednu
z forem nazornosti. V X. kapitole Zdkonii skoly dobre sporddané stanovuje Komensky zakony
o divadelnich vystoupenich. Divadlo je v pansofické skole soucasti hlavniho studia. Vzhledem
k tomu, Ze celé divadlo nebylo mozno nacvicit v dobé vyuky, stalo se soucasti ¢innosti mimo
vyucovani.”? Skolni divadlo predstavovalo dialogizovana zpracovéni texttl, které byly pfedmétem
$kolniho vyucovani. Pfedvedeni urcitych skutec¢nosti dialogizovanou formou na jevisti je jednou
z nejvyssich forem nazornosti ve vyucovani v dobé Komenského.” Vlastni divadelni produkci
z potockého obdobi predstavuje soubor dramat Schola ludus (Skola na jevisti, Skola hrou, 1654,
vydéno 1656), dramatizace latky Janua Lingvarum. Skolni divadlo se stiva metodou vychovy
a vzdélani ve stfedni latinské $kole. V soucasnosti se vyuzivaji prostfedky dramatické vychovy
a inscena¢ni metody nejen ve vychovné-vzdélavacim procesu. Jsou soucasti zazitkového uceni
a vychovy zazitkem i v pedagogice volného casu.

Kritika lenosti

Stejné jako v predchozich dilech i v potocké tvorbé se Komensky vyjadfuje kriticky k lenosti ve
skolach, jiz byl o¢itym svédkem ve zdejsi skole ze strany nékterych zaki i uciteld. Napsal zde dil-
ko Fortius redivivus sive De pellenda scholis ignavia (OZivly Fortius aneb Jak vyhnat ze kol lenost,
1652, vydani 1652). Spravna $kola neni dle ného mistem odpocinku a volné zabavy, ale dilnou
lidskosti, moudrosti a svétla. Nejvétsim jejim nepfitelem je zakofenéna lenost, ,,pfezahubna a ne-
motorna obluda®’ Ze $kol propadlych lenosti vychazeji ,,misto krasnych soch zkomoleniny, mis-
to svétla svéta coudici nedopalky, misto nejcistSich berankd bujni kozli, misto drodnych stromi
trnité kefe.“’> Na adresu nevzdélaného ucitele Komensky dodava, ze ,,jako liny viiddce jinych neni
ni¢im jinym nez stinem bez véci, mrakem bez vody, studnou bez pramene, svitilnou bez svétla.“”®

Postmoderni doba

Autentickym prostorem pro vyzvu k holistické vychové ve 3. tisicileti se stava pedagogika volného
¢asu jako vychodiska ze skolskych labyrint na volné prostranstvi. Toto metaforické vyjadieni vy-
stihuje cestu pfi studiu Komenského poslednich myslenek o reformé vychovy, obsazenych v knize
Scholarum Reformator Pansophicus (Pansoficky vychovatel, 1657-1658). Soucasny postmoderni svét
je labyrintem vyznamt, hodnot a kontexti; labyrintem jako symbolem relativity. Clovék je zmateny
v mnohosti a fragmentarnosti pristupti ke véemu. Obrovska kumulace informaci vyustuje v to, ze
svét jako jednota a celek se ¢lovéku spise vzdaluje. Misto ptislusnosti k celku se clovék obraci k sobé
samému. Existuje dichotomie mezi praci a volnym ¢asem, kondnim a bytim. Zivot se otd¢i kolem

72 Srov. Milan PRADKA, Kapitoly z déjin pedagogiky volného éasu, Brno: Masarykova univerzita, 2002, s. 17.

73 Srov. UHLIROVA, Role hry..., s. 35.

74 Jan Amos KOMENSKY, Vzkii$eny Fortius ¢ili Jak vyhnat ze $kol lenost, in: Vybrané spisy Jana Amose Komenského, svazek II - vybor
z pedagogickych praci potockych a amsterodamskych, Praha: Statni pedagogické nakladatelstvi, 1960, s. 230.
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volnocasovych aktivit a trhu s volnocasovym zbozim. Homo faber slouzi Homo ludus a naopak, aby
vyprodukoval prevladajictho ¢lovéka doby postmoderni - Homo consumericus.”” Labyrintu svéta
odpovida i ,,8kolsky“ labyrint. Ve skolni vyuce ¢asto dominuje faktografie ve smyslu prefabrikova-
nych tdaji. Zdkam se dostdva ,.instantniho® védéni pro védéni. Celkové védéni se asto vyznaluje
specializaci na ukor celostnosti. Skoly byvaji mnohdy redukovany na servisni instituce, zbavené
jakékoli transcendence, posluhujici predev$im pozadavkim trhu. Pfiprava zaku se ¢asto orientuje
na parcialni cile, zivotni ucely. Pozadavkem doby je tedy vy-vedeni ¢lovéka/zaka z labyrintu na volné
prostranstvi, otevieni se celku. Na volném prostranstvi se naucit tomu, co chce byti. Souznét s pri-
rodou a se sebou samym v celku svéta. UCit se citit posvatné, prozivat autentickou radost. Navratit
se k bytostnému tazani, probudit dobro ve své dusi a potkat se s nepfedmétnym celkem (celkem bez
marga) v podobé platonského Dobra nebo kfestanského Boha.

Aktualnost vyznamu Komenského odkazu pro pedagogiku volného casu

Tou Ariadninou niti, jez mtize zZdkovi pomoci najit cestu z labyrintu a vytdhnout jej ze zabredlos-
ti v jednotlivinach k celku a smyslu jeho vlastni existence, zachranit jeho pravo na svobodu ,,Ziti
z vlastniho zakladu, z vlastniho pramene“”, je navrat k nedélnimu urceni vychovy a vzdélani, obno-
va ptivodniho vyznamu scholé. Scholé ve smyslu urceni volného, svobodného prostoru pro naslou-
chani bytostné vyzvé je zaroven vyzvou pro soucasnou pedagogiku volného casu, aby se stala straz-
kyni scholé, ochrankyni celku a pomocnici v obnové lidstvi. Pedagogika volného ¢asu jako vychova
s psychagogickym rozmérem ma filozoficko-nabozenskou dimenzi. Jeji téZisté spociva v chapani
lidského svéta jako hodnotového, duchovniho, smysluplného. Je spojena s inspirativni péci o celo-
zivotni podnécovani pohybu duse ¢lovéka v ramci celistvého (holistického) pojeti lidského Zivota,
v némz jsou vSechny aspekty Zivota véetné rytmu prace a volného ¢asu chapany jako integralni sou-
¢ast celku. Komensky se stava inspiratorem pedagogického snazeni i pro oblast pedagogiky volného
¢asu. Jeho odkaz filozofa vnimame zejména v perspektivé myslenkového dédictvi myslitele celku,
odkaz teologa ve spiritudlnim rozméru pedagogiky volného c¢asu a odkaz pedagoga v uzite¢nosti
jeho nadcasové didaktické teorie. Bez transcendence lidskosti, na niz je postavena jeho filozofie
vychovy, bude soucasna pedagogicka humanizace jen tézko uskutecnitelna. Je nasim pranim, aby
pedagogika volného ¢asu jako novy fenomén dostala $anci na podporu svého rozvoje v nasi zemi,
zemi Komenského. Tento ,,poutnik na rozhrani ¢asu®, svym dilem stéle Zivy a pfitomny, by nam
mohl pomoci obnovovat tolik potfebny ptivodni vyznam $koly - scholé. Ex labyrintho ad Unum!
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Abstract:
The article focuses on the pedagogical legacy of John Amos Comenius (1592-1670) from the
point of view of leisure time pedagogy. Comenius’s contribution is sought in the perspective
which considers the whole as a basic educational principle and in the direction of man to-
wards true humanity as the basic meaning of education. The interpretation is based on the
Christian holistic concept and the theological grounding of the interpretation of leisure time.
The main roots of Comenius’s conception of education are found in the psychagogic dimen-
sion of educatio and in the scholé phenomenon. The overall meaning of education is sought
in its ‘Sunday’ purpose. The text deals with the analysis of selected author’s works through
the prism of the specifics of leisure time pedagogy and evaluates Comenius’s contribution as
a philosopher, theologian, and a leisure time pedagogue. Leisure time pedagogy is perceived
as education with a psychagogical and philosophical-religious dimension.
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Pampaedia ponders about the universal education of the spirit
and the establishment of an order in matters of a lifetime

in order to make the mind of every human

(being pleasantly employed in all its age levels)

a garden of joy...

(foreword from the title page of Part 4 of
General Consultation on the Reform of Human Affairs)

With his work, John Amos Comenius created a comprehensive philosophy of education based
on a theological foundation. He understood the whole world as the ‘sub specie educationis’ and
the human being as the ‘sub specie Dei, the sub specie of the whole sense’ Through theology and
traditional philosophy, he comes to a completely innovative goal in his time - ‘building humanity
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as a unified force called to complete the world’' He understands education as the direction of
man towards true humanity which God has assigned to him. The decisive educational principle
for him is ‘omnino’ (respect for the whole). The notions of humanity and the whole, so much
needed by man in today’s postmodern age, are becoming the main vanishing points of our search
for Comenius from the perspective of stimuli for leisure pedagogy. We build on the theological
grounding of the interpretation of leisure time, on the Christian holistic concept. We place Come-
nius’s concept of leisure time primarily in the mindset of Josef Pieper. Thus, the philosophical and
theological basis of the first inspirer of the origin of leisure time at the turn of the Middle Ages
and the Modern Age is connected with one of the first thinkers dealing with leisure time (the
first generation) of the 20" century. Pieper’s definition of leisure time from his pioneering work
MufSe und Kult (1948) emphasises the above mentioned concepts: “The purpose of leisure time
is to remain human, to understand and to realize oneself as a being who is focused on the whole
of reality’? How Pieper’s Christian classical view of leisure time (written by a Catholic) resonates
in the work of the Protestant Comenius will be clarified through the comparison of the scholé
phenomenon as the philosophical basis of education in leisure time and the understanding of
the relationship between work and leisure. First, however, it is necessary to focus specifically on
Comenius’s conception of education and the main archetypes of education on which the idea was
based. These are two archetypal expressions of psychagogy (philosophical and biblical): Platonic
paideia and Christian educatio as forms of care for the soul. We remain with the concept of the
soul with regard to Pieper’s definition of leisure time as the ‘state of the soul” and the analogous
use of the term ‘open soul’ by Comenius and Pieper.

Platonic Paideia and Comenius

Comenius continues the tradition of ancient philosophy through Augustinianism. Although
Comenius probably did not know Plato from direct reading, it became his basic philosophi-
cal-pedagogical starting point. In Pampaedia, the Platonic framework emerges quite clearly as
a defining point of Comenius’s philosophy of education.* If Platonic paideia implies the under-
standing of education as the emergence of man from the play of shadows and dreams to the Light,
Comenius finds here a common central idea of the soul as a principle of the integrity of life, which
relates to the whole. A comparison can be made between Platonic paideia and Comenius’s idea
of pampaedia. The roots of Comenius’s complete reformational educational effort are connected
by the same motif, which identifies the process of education with the path from dreams to being,
from untruth to truth. He also interprets truth as order and human life in truth as life in order.
At the same time, they are united by a common goal. Plato’s philosophy, paideia, as well as Come-
nius’s pampaedia arose in response to the value crisis of society in order to reform this situation.
Plato transferred the meaning of paideia to the ground of the Greek state — polis; Comenius
transferred his pampaedia to the ground of the world. If Platonic paideia is ‘care for the soul, the
systematic guidance of gifted individuals to see the truth, that is, the world of ideas, Comeni-
us’s pampaedia becomes ‘care for the soul’ In the demand for the education of all and everything

1  Jan PATOCKA, Komeniologické studie III, Praha: OIKOYMENH, 2003, p. 540.
Josef PIEPER, Volny cas, vzdéldni, moudrost, Praha: Krestanska akademie Praha, 1992, p. 15; Josef PIEPER, Leisure: The Basis of Culture,
San Francisco: Ignatius Press, 2009, p. 46.

3 Ibid., 1992, p- 14; ibid., 2009, p. 46.

4  Cf. Miloslav BEDNAR, Ceské mysleni, Praha: Filosofia, 1996, p. 60.

5  Cf Jan PATOCKA, Komeniologické studie I1I..., p. 373.
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from the point of view of the overall meaning of all being (omnes, omnia, omnino) in Pampaedia,
Comenius democratises the Platonic ideal of philosophy as education.® In Comenius’s concept
of education expressed by the intention omnes omnia omnino (to teach everyone everything)
Klaus Schaller emphasises omnino, respect for the whole (with regard to the whole, from the per-
spective of the whole). According to him, this emphasis opens up new horizons of education and
new beginnings in comeniology.” For Plato, the completion of the goal of education concerned
only a small number of philosophers. According to Comenius, though, education, which enables
one to see ideas, must concern everyone. Comenius further surpassed Platonism through sched-
uled activity — a complete reform that concerns the whole of human society. It is about caring
for creation in the broadest sense.® The fundamental difference is a different ontological basis.
Comenius’s conception grows out of the second cornerstone of European culture — Christianity.
The most up-to-date comparison of both philosophical-educational concepts is provided by the
book Mezi filosofii a teologii vychovy by Zuzana Svobodova and Andrea Blad¢ikova®. While in
the case of paideia the inequality between God and man was perceived as an insurmountable
boundary, and this instance was impersonal and anonymous, Comenius’s Christian education is
about the revelation of God in Christ. The cause and norm of the turn in Plato was true being. In
Comenius, it is the world, especially nature in its teleological structure. In the Greek world, it was
about a rivalry between the principles of chaos and order, light and darkness, life and death. In
Comenius’s Christian world, this struggle is overcome. History becomes the history of salvation."
Pavel Floss describes Comenius’s philosophical thinking as one of the peaks of the Christianisa-
tion of Neoplatonism. From the point of view of the aim of this article, let us consider the notion
of epistrophe, as Comenius gave the term a new meaning which breaks through the framework
of Neoplatonism. In Neoplatonics, epistrophe is the return to the absolute, one does not create
anything. However, Comenius understands epistrophe creatively. He sees it as a creative force that
is inherent to man. It is not just about remembering. It is about creating new things. It is a fruitful
thinking that is inherent to man only. For Comenius, epistrophe is something which is man’s own
creative domain, the field of his work, creativity, education. It is something which, in fact, creates
other ‘worlds, namely the worlds of human technical, organisational, moral, and historical activ-
ity; it has a positive meaning."

Christian Educatio and Comenius

Comenius’s term educatio grows out of Christianity, continuing the tradition of the Czech Refor-
mation (especially the Unity of Brethren). The tradition is reflected in the consistent democratism
of his educational concept. The legacy of the Unity of Brethren lies in Comenius’s optimistic view
of human nature (in contrast to the orthodox Protestant conception of radically corrupt human
nature)."? The purpose of Christian educatio (guidance) is to show man the way of acting which
is truly human, which is about following Christ, and which corresponds to his essential purpose

6 Cf. BEDNAR, Ceské myslent..., p. 63.

7  Cf. Klaus SCHALLER, Shrnuti a zavére¢né slovo, in: Jan Amos Komensky — odkaz kultute vzdéldvani. Prispévky z mezindrodni konference
Odkaz Jana Amose Komenského kultute vzdéldvdani (Praha, 15.-17. listopadu 2007), Praha: Academia, 2009, p. 766.

8  Cf.Dalibor VIK, Konzultace s Komenskym na prahu svétovéku. Néstin hlavnich rysti Palousovy komeniologie (I1.), Paideia: Philosophical
E-Journal of Charles University 1/2020, p. 9. Available at: https://ojs.cuni.cz/paideia/article/view/1737, cited 2*¢ August 2021.

9  Zuzana SVOBODOVA and Andrea BLASCIKOVA, Mezi filosofif a teologii vychovy. Dialog k odkazu Radima Palouse, Praha: Karolinum,
2021.

10 Ibid., pp. 17-25.

11 Cf Jan PATOCKA, Komeniologické studie I, Praha: OIKOYMENH, 1997, p. 182.

12 Cf. Ibid, p. 222.
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to succeed sub specie Dei.”® It is a matter of the reforming (man should be reformed by renew-
al), of one’s liberation in the Truth represented by Christ. Comenius’s idea of pansophia brings
a new conception of education. His educational-reformative efforts represent educatio in its true
sense, that is, guiding a person and taking him out of everything improper. Comenius implies
the ascendance of humanity and intends to cultivate or reform it not only in the individual and
holistic sense, but also in a global one. This is indicated by the prefix pan itself. In the work Gen-
eral Consultation on the Reform of Human Affairs, Comenius places this prefix in front of every
human effort within its grounding in relation to other people and to the whole of humanity."
The purpose of education is salvation. Comenius’s theology is built on the triadism of God the
Father - the Son of God - the Holy Spirit. For Comenius, the religio means establishing a broken
bond, repairing a broken relationship with God.'” The emphasis is on a simple life inspired by the
Gospel. For Comenius, faith is not an escape into the privacy of the human heart, but a common
sharing of the event concerning the incarnation of the Logos (Christ, the Sense) into the history
of the world. Comenius advocated a universal and supra-denominational form of Christianity.
Josef Valka calls his concept ‘non-confessional’ or ‘supra-confessional’ religion.'® This appeal,
which should lead to the unification of Christians under one common banner, sounds loudest
from Comenius’s work Pannuthesia.

Scholé

Greek scholé (leisure) is the space and opportunity for Platonic paideia and Christian educatio.
It is free time which has an ontological mission. It gives the opportunity to see the world as
a whole and meet the hitherto hidden truth about the world. The task of scholé is to transcend the
boundaries of everyday life, that is, transcendence. In terms of education, this regards the Sunday
mission of the school which lies in awakening of a person. One should be reach the awareness
of who he is and how to live truly humanly.'” The essential task of education is therefore release
from busyness into the sacred space of the scholé in which real education takes place and the true
freedom of man springs. Man’s mission, then, is to ‘be Sunday-like, to dwell on the essence, to be
open to the message from above.'®

Scholé and Pieper

Pieper, a great expert on the work of Thomas Aquinas, calls (in accordance with him) for Greek
paideia and Christian educatio not to be in irreconcilable conflict. Both are Sunday affairs, standing
outside the daily care of basic human needs. At the centre of Platonic paideia is the idea of Good
(the greatest good — Agathon). In Christian educatio the soul is oriented towards Meaning which
is God, the greatest Good. Pieper is a supporter and advocate of the classic concept of leisure time
which continues the ancient tradition of scholé. At the same time, in his theory of leisure time,
he is inspired by medieval philosophy. The basis of his conception of leisure time is Plato’s scholé
(which leads man to transcendence), and the accentuations of Christian contemplation adopted
from Thomas Aquinas. He considers leisure time to be an essential element which constitutes

13 Cf. Radim PALOUS, K filosofii vychovy (vychodiska fundamentdini agogiky), Praha: Statni pedagogické nakladatelstvi, 1991, p. 16.
14 Cf. Jan HABL, Lekce z lidskosti v Zivoté a dile Jana Amose Komenského, Hradec Kralové: Gaudeamus, 2010, p. 112.

15 Cf. Radim PALOUS, Komensky - ndbozensky myslitel, Studia Comeniana et Historica 51/1994, pp. 7-8.

16 Cf. Josef VALKA, Komensky a nadkonfesijni kestanstvi, Studia Comeniana et Historica 51/, 1994, pp. 124-126.

17 Cf. SVOBODOVA and BLASCIKOVA, Mezi filosofii a teologii vychovy..., pp. 26-36.

18 Cf. Radim PALOUS, Heretickd $kola, Praha: Karolinum, 2009, p. 11.
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culture.”” Pieper perceives the path to free time through the search for God and the fulfilment of
humanity. According to him, leisure time is a state of the soul which enables one to seek God.
Leisure time is outside ratio (logical thinking). Its intellectus (observation) has no time limits; it
goes on constantly.® It thus appears in human life as a whole. For Pieper, the source of leisure time
is worship, cult. According to him, the peak of experience is a holiday in the sense of deviating
from everyday life and fulfilling the joyful celebration of life (through liturgy).* Pieper saw leisure
time as ‘a form of silence that is a prerequisite for the perception of reality’ and as ‘an attitude of
acceptive perception, observative contemplative immersion in being’?> Within the classical Chris-
tian concept of leisure time, Pieper presents a rhythmic type of its definition. The basis of this
approach is to respect the natural alternation of activity and rest.”

Scholé and Comenius

The main roots and general meaning of Comenius’s conception of thinking about education lie
in the Sunday purpose of paideia or educatio.”* Comenius insists on the ‘Sunday’ designation
of education and its institution - the school. His universal school system, in which everyone
should learn everything, remains in this ‘Sunday spirit. Likewise, his education, as a lifelong
event, is essentially ‘Sunday-like’* According to Comenius, Sunday’s school mission awakens
man to self-awareness and awareness of his mission as a person, an instrument of the genesis of
creation.”® From the point of view of leisure time pedagogy, Comenius’s phenomenon of scholé is
closely connected with religio. His schola - institution - is a space in which the pupil, in addition
to preparation for everyday life, is primarily brought up to accept the sacred. The most important
educational events take place in the scholé interval. In his work, for the first time in the history
of the theory of education, Comenius presents the idea of the polarisation of teaching time and
leisure time, the separation of working time and leisure time.

Leisure Time Versus Work: Pieper, Comenius

Pieper does not identify leisure time with non-working hours, weekends, holidays. In his concep-
tion, the dualistic conception of work versus leisure time disappears. He tries to save the world
from the total absolutisation of work.?”” Pieper places wisdom in the spirit of paideia and educatio
above the partial interests of practical life, emphasising the qualitative dimension of leisure time.
The Protestant view of leisure time offered by the authors of the second tradition of post-Hellenic
Christianity (including Protestant ethics), for example, L. Ryken, G. Neville, J. E. Sherrow, empha-
sises work and perceives leisure time as a time of rest, therapy.”® This view is based on the Prot-
estant ethic of service to God through work. Being influenced in particular by Calvin’s theology,

19 Cf. Paul HEINTZMAN, Leisure and Spirituality (biblical, historical and contemporary perspectives), Grand Rapids, Michigan: Baker
Academic, 2015, p. 200.

20 Cf. PIEPER, Leisure: The Basis..., p. 28.

21 Cf. Michal KAPLANEK, Cas volnosti - éas vychovy (Pedagogické tivahy o volném case), Praha: Portal, 2012, p. 115.

22 Cf. Michal KAPLANEK, Volny ¢as jako vyzva pro teologii, Studia Theologica 2/2021, p. 113.

23 Cf. Dana KNOTOVA, Pedagogickd dimenze volného ¢asu, Brno: Paido, 2011, p. 31.

24 Cf. Radim PALOUS, Cas vychovy, Praha: Statni pedagogické nakladatelstvi, 1991, p. 45.

25 Sabina GALIKOVA-TOLNAIOVA, Problém vychovy na prahu 21. storoéia, Bratislava: Iris, 2007, p. 60.

26 Cf. Klaus SCHALLER, Die Pidagogik des ]. A. Comenius und die Anfinge des pidagogischen Realismus im 17. Jahrhundert, Heidelberg:
Quelle & Meyer, 1962, p. 68.

27 Cf. PIEPER, Leisure: The Basis..., p. 39.

28 Cf. HEINTZMAN, Leisure and Spirituality..., p. 203.
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it contributed to the separation of work and leisure. In comparison to work, leisure time is of
secondary importance.

For Comenius, practical life represents the integration of an ordinary day into the overall mean-
ing. He sees man especially in human activity which acts in accordance with God’s order and
incorporates man into the flow of God’s harmony. Comenius, with the conception of man and his
function in the whole of the world, transcended his epoch (anthropological starting points and
the definition of man are given by Comenius in The Great Didactics). His conception of man is
entirely optimistic. Comenius’s man is an active and creative being. It is a person of work, move-
ment, and activity. His activity is characterised as disciplined, methodical, planned, organised, and
economic. He always keeps in mind the overall picture.” The result of conversion in Pampaedia
is not contemplative inaction, but the active participation of man in the world through his own
activity, behaviour towards people, dealing with things, and through his work.** Comenius did
not perceive man a priori as a sinner. He considered him rather as a creator who has a practical
interest in the world but is still related to God. Human work (ars) ‘transforms the world’ It is not
done arbitrarily, but rather in ‘harmony with the natural essence of things. There is a need for the
synergy of human activity and God’s grace.’® Primarily, Comenius’s education remains an edu-
cation towards humanity. It is not preparation for practical life only. Comenius was aware of the
danger coming with the onset of the modern age in the area of education. It was associated with
the orientation of education towards professions. He strongly warned against this. As Svobodova
states: ‘Comenius emphasised another knowledge. It was not the power, but the perceiving of the
whole, of the meaning. This meaning is not acquired and used. Man freely relates to it.**

Leisure Time and Comenius

In Comenius’s education, the classical and Protestant views on leisure time are not mutually exclusive;
on the contrary, together they form a comprehensive, holistic view of leisure time. In Comenius’s
work, there is an oscillation between two basic demands - being and action, between two impera-
tives which have been faced by humanity for a time being — ‘Know Yourself’ (The Great Didactics)
and “Take Care of the Whole' (General Consultation on the Reform of Human Affairs).”> Comenius’s
concept of universal education combines knowledge and action. In Comenius, the emphasis is on
being (the qualitative dimension of leisure time) through ‘doing’ (the quantitative dimension) in the
rhythm of life, work, and rest. Work is his means of attaining the transcendental goal. Comenius’s
conception integrates the classical Roman Catholic understanding of leisure time as a spiritual ap-
proach (see Pieper) and the Protestant view of leisure as an activity. According to Comenius, human
life is not fragmented into a number of areas (including work and leisure time). They all represent
parts of the whole. Thus, we understand Comenius’s concept of leisure time primarily as a state
of the soul, that is, it is seen in the spirit of the spiritual dimension of leisure time. The qualitative
dimension of leisure time can thus be experienced even during work. Pieper and Comenius are con-
nected by a common spiritual approach to leisure time. It represents the rhythm of work time and
leisure time. It leads to the inner integrity of the acting person who is called to serve the salvation of

29 Cf. Jaromir KOPECKY, Jan PATOCKA and Jiti KYRASEK, Jan Amos Komensky. Nastin zZivota a dila, Praha: Statni pedagogické
nakladatelstvi, 1957, pp. 251-252.

30 Cf. Blanka KUDLACOVA, Clovek a vychova v dejindch eurdpskeho myslenia, Trnava: PF TU, 2003, p. 88.

31 Radim PALOUS, Komenského BoZi svét, Praha: Statni pedagogické nakladatelstvi, 1992, p. 70.

32 SVOBODOVA and BLASCIKOVA, Mezi filosofit a teologii vychovy ..., p. 47.

33 Cf. Nadézda PELCOVA, Odkaz Komenského dnesku, in: Uloha osobnosti a instituci v rozvoji vzdélanosti v evropském kontextu, eds.
Tom4$ KASPER, Nadézda PELCOVA and Slawomir SZTOBRYN, Praha: Karolinum, 2013, p. 18.
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the universe through himself and his work — homo religiosus.** His identity does not lie in his work
roles; it is found in Jesus Christ only. Comenius’s conception thus corresponds to a theologically
grounded interpretation of leisure time which has two basic features — wholeness and rhythm. In the
introduction to this article, we quoted Pieper’s definition of leisure time as a state of the soul. Today;,
according to Schaller, humanity ceases to be just a ‘state of the soul’ It acquires a new dimension,
as, in the spirit of Comenius, it becomes necessary equipment of those whose human mission is to
consult on the reform of human affairs and to actively advocate for such correction.”

Whole, Humanity, and Comenius

Comenius was an excellent didactic, but in terms of leisure pedagogy (and education as such) we put
his teleology of transcendence first. The concepts of humanity and the whole, which shine through
in this text, embody the main intentions of Comenius’s education — conversion to the whole and
humanity. To be human according to God’s purpose is to live up to one’s humanity. Being whole
- being human - means turning to the whole in more areas. Comenius saw education as moving
towards true humanity which God had ordained for him. He understood education as a process of
humanisation. Comenius’s entire work speaks of a whole without a margin and of man as a servant
of the whole.? It is based on the three dimensions of man: a wise creature, a master of creation, and
the image of God.” By learning, one can improve and live up to one’s humanity. However, Comenius
does not intend to cultivate humanity in the individual sense only. Education concerns the whole
person, because man is a capax universum: he is able to grasp the whole being.*® The synthesis of
Comenius’s emphasis on the whole is presented by the work General Consultation on the Reform of
Human Affairs, which shows the interconnectedness of the world and man and the need to see hu-
man things in the broadest context. Just like Jan Patocka, Schaller also emphasised the importance
of Pampaedia, that is, Universal Education, the doctrine of making man truly human. It was Schaller
who first pointed to Pampaedia as the first real educational system beyond the scope of didactics.”
Comenius’s idea of lifelong learning perceives education as a lifelong process of caring for man and
the whole world. According to Patocka, Comenius is a representative of the openness of the soul.
The open soul sees and honours arche; it believes in the telos of the whole. After all, God is the arche
and the telos of the universe.”” Openness is born in times of scholé. Comenius’s education is thus
a guidance to the openness of the soul for the reform of human affairs, for the salvation of the world.
It is Comenius’s foundation of education expressed by the intention to ‘teach everyone everything.
Only when one sees (in truth) the whole world, which is important for man as the only being, is he
truly human.* The unifying leitmotif of Comenius’s works is the idea of harmony in the formation
of humanity of man and the whole world. According to Schaller, Comenius’s ‘panharmonic’ is one
of his most important inventions and the key to exploring the world.* Comenius is therefore an

34 Cf. HEINTZMAN, Leisure and Spirituality..., p. 210.

35 Cf. Jana PRIVRATSKA and Vladimir PRIVRATSKY, Pojeti humanity v edukaéni koncepci J. A. Komenského jako prispévek lidské
budoucnosti, Historia scholastica 2/2017, p. 20.

36 Cf. Anna HOGENOVA, Role celku ve filozofii J. A. Komenského a J. Patocky, in: Uloha osobnosti a instituci v rozvoji vzdélanosti
v evropském kontextu, eds. Toma$ KASPER, Nadézda PELCOVA and Slawomir SZTOBRYN, Praha: Karolinum, 2013, p- 266.

37 Cf. PELCOVA, Odkaz Komenského..., p. 19.

38 Cf. PIEPER, Volny éas..., p. 26.

39 Cf Jan PATOCKA, Komeniologické studie II, Praha: OIKOYMENH, 1998, p. 214.

40 Cf. PALOUS, Komenského Bozi svét..., p- 127.

41 Cf. Jan PATOCKA, Komeniologické studie II..., p. 355.

42 Cf. Dietmar WATERKAMP, Realism, Pansophy and Mentality in the Work of the Czech and World Pedagogue J. A. Comenius. An
Analysis of Three Fundamental German Works and Their Significance for International Comeniology, International Dialogues on
Education 1/2020, p. 40. Available: https://files.eric.ed.gov/fulltext/E]1254994.pdf, cited 2. 8. 2021.
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indispensable and still current inspiration for the field of leisure pedagogy as a thinker of the whole
and harmonious humanity.

The Polarisation of Teaching Time and Leisure Time

In Comenius’s time, leisure time was not a topic. The division of time into periods of work, teach-
ing, and recreation can be found even in the Middle Ages (for example, in monasteries and mo-
nastic schools).* However, Comenius opens up a modern concept of thinking about education
which, in the theory of education, takes into account the polarisation of teaching time and leisure
time, the separation of working time and leisure time. Comenius devoted a space in The Great
Didactics to this issue. He states there that it is not only appropriate for pupils, but even necessary
to include rest breaks in addition to the daily work within the educational process. These breaks
should be filled with fun, play, music, and other activities. The rhythm of work and rest, activity
and leisure (including holidays) is a natural necessity in the proper establishment of good schools.
In part No. VII in The Great Didactics, Comenius states: ‘Let time be divided carefully, so that
each year, month, day, and hour may have its own task. Let this division of time and work be kept
exactly. Nothing should be left out, nothing overturned.** From the point of view of leisure time
pedagogy, the idea of the compulsory school as the birthplace of the dualism of work and leisure
time appears in Comenius for the first time.* Comenius sees the overall meaning of education (at
school and during one’ free time) in its Sunday determination.

Comenius’s Work through the Prism of the Specifics of Leisure Pedagogy

The search for Comenius’s legacy in the field of leisure time pedagogy cannot be separated from
his views on the content, forms, and methods of education in teaching. They are a harmonious
part of education outside of school and in leisure time. In this sense, his demand for voluntariness,
motivation, and activities of students within a wide range of activities can be emphasised. He was
ahead of his time with his application of humanistic pedagogical principles (especially humanism
and respect for freedom) and hygiene in the educational process. His concept of universal education
directly involves the issues of leisure time and education. For the first time, he presents a picture
of a persons lifelong education in school and out of school.* In his work, Comenius does not ne-
glect care for the physical body and health. One should live a harmoniously balanced life in the
intervals which include work and rest. Comenius’s educational efforts were focused primarily on
guiding students to humanity. Each time creates its own image of leisure time. In the terminology
of contemporary leisure pedagogys it is possible to identify a psycho-hygienic, self-realisation, form-
ative-educational, and socialising function in Comenius. His concept can be applied to the current
normative classification of leisure needs established by Horst W. Opaschowski: recreation, compen-
sation, education, contemplation, communication, integration, participation, and enculturation.*’

43 Cf. Michal KAPLANEK, Volny ¢as a jeho vyznam ve vychové, Praha: Portal, 2017, p. 46.

44 Jan Amos KOMENSKY, Didaktika velkd, fundament ¢. VII, Praha: Knihovna pedagogickych klasiki, 1905, p. 156.
45 Cf. Michal KAPLANEK, Cas volnosti - ¢as vychovy, Praha: Portdl, 2012, p. 33.

46 Cf. Emilia KRATOCHVILOVA, Pedagogika volného ¢asu, Trnava: Trnavskd univerzita, 2010, p. 33.

47 Cf. OPASCHOWSKI, Pdidagogik..., pp. 90-92.
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Ceskd didaktika and Informatorium skoly materské (Czech Didactics and
Informatorium of the Kindergarten)

Considering the works written in Czech, it is worth mentioning Ceskd didaktika (written 1627~
1632) and Informatorium $koly matefské (written 1630~1632). Ceskd didaktika is the first system-
atic work about education in Europe. The school is understood here as a ‘workshop of humanity’
School education is divided into four six-year phases completed at the age of 24 through the study
of the academy. Education then continues in the school of life. Regarding the need for rest (rec-
reation), Comenius states: “The human body needs refreshment by walking, running, working,
playing, and by any moving and exercising of one’s body...Rest and catching of one’s breath take
place in some kind of action. It must be something cheerful, like fairy tales, jokes, games, music,
painting, and whatever is pleasing and comfortable to the senses of the body, but without sin*
In this work, Comenius proposes the division of the day into three parts: eight hours devoted to
sleep, eight hours for eating, walking, talking, playing, and other ways of rest, and eight hours
focused on work. He compares the human body to a tree: ‘if it is to be alive and fresh for long
periods of time, it must have a steady moisture, frequent fresh air and rest** Informatorium skoly
materské is the first systematic treatise on the education of preschool children (up to six years of
age) in the form of a handbook for parents and educators. It discusses the possibilities of leisure
time of children. Emphasis is placed on sensory knowledge, activity, and children’s natural play-
fulness and curiosity. In this work, Comenius sharply judges laziness (‘laziness is the pillow of
Satan’). He speaks about the need to involve children in games, because ‘in the game, the mind is
always busy with something and often sharpens itself’* Comenius appeals to parents to organise
and control their children’s leisure time.

Didactica magna, Didactica analytica, De rerum humanarum emendatione
consultatio catholica - Pampaedia, Opera didactica omnia

Of the works written in Latin, we will focus on the work Didactica magna (The Great Didactics,
1633-1638, published 1657), Methodus linguarum novissima (Chapter X: entitled Didactica ana-
lytica, Analytical Didactics, 1644-1648, published 1648), and De rerum humanarum emendatione
consultatio catholica (General Consultation on the Reform of Human Affairs, 1645-1670). Didac-
tica magna, published in 1657 as part of Comenius’s masterpiece Opera didactica omnia (Writing
on All Learning), is introduced on the title page of this collective work by the well-known motto:
‘Let everything flow naturally, let there be no violence, which refers to the pursuit of harmony and
tolerance. For all the principles of Comenius’s didactics, the common motif is the syncritical (anal-
ogous) conformity of the didactic method with the a priori nature of the world. Didactica magna
is a revised Latin version of Czech Didactics. Older encyclopaedic ideas are shifted even more sig-
nificantly towards reformative efforts. In a work called Didactica analytica, focused on language
education, Comenius emphasises the principle of voluntariness with regard to human nature and
the free will of man. The seven-part set De rerum humanarum emendatione consultatio catholica
remains an unfinished supremely pansophic (omniscient) work bearing Comenius’s thought-ed-
ucational legacy. The fourth part, called Pampaedia (Universal Education), becomes a tool for

48 Jan Amos KOMENSKY, Cesk4 didaktika (chapter XV), in: Dilo Jana Amose Komenského I, Praha: Academia, 1973, p. 97.
49 Ibid., chapter XV, p. 98.
50 Jan Amos KOMENSKY, Informatorium $koly matetské (chapter IX), in: Dilo Jana Amose Komenského II, Praha: Academia, 1973, p. 255.



115 ;821 ngTg/Seri’ros

mediating the path to perfection. He addresses all people who are to be educated in all this in
a versatile way (omnes omnia omnino). All nations are to be given a general education. Comenius
adds the concept of ‘school of old age’ and ‘school of death’ to the original four phases of school
education. It creates a unique opportunity for the aging person to contemplate.

The whole human life becomes a school: ‘Just as the whole world is a school for the whole of the
human race, from the beginning of time till the very end, so the whole of a person’s life is a school
for every one of us, from the cradle to the grave' At the same time, Comenius, considering pupils,
emphasises the need for games. They initiate pupils into all areas of life. It is a way to arouse
students’ interest and evoke the joy of learning. In Pampaedia, Comenius returns to the critique
of laziness and idleness which he calls ‘the state of being in the grave alive. A lazy person or ‘an
idle person’ resembles someone who is dead. In his time, Comenius understood the need for the
holistic development of personality and argued that the most important experience is gained
through the senses. His concept of teaching takes into account individual experiences. The roots
of today’s experiential pedagogy can be identified in his educational concept. His concept of uni-
versal education, the pansophic school, therefore significantly affects the issues of leisure time and
the education of children and youth outside of the process of teaching.*

Comenius’s Stay in Sarospatak

A separate chapter in the life and work of Comenius is his stay by a stream. In 1650, Comenius
came with his family to Sarospatak (Muddy Stream) in Hungary, as he had received an invitation
from the Rakoczi family. His task was to reform the local school in the spirit of his pansophic
principles, to apply his pedagogical concept to Hungarian conditions. His ideal was a seven-class
school in the pansophic spirit and the creation of textbooks for its needs. During his stay there
(1650-1654), Comenius was closest in his connection with practice. This four-year period played
a decisive role in the subsequent completion of his work, as he wrote his masterpiece then: the
General Consultation on the Reform of Human Affairs.” In the selection of his ‘stream’ writings
and speeches, one can find a number of stimulating ideas about education outside the process of
teaching, about the content of education and training within the pupils’ leisure time, about the
educator’s work and its methodology. All of the texts contain Comenius’s requirement for order
- the order of things, people, educational tools (e.g., books), places, work, including the order of
time (the division of time into parts designated for school, school breaks, and holidays).”* Come-
nius considered the correct division of time to be the basis of all action. Comenius’s ideas about
freedom, discipline, and human nature in the teaching process and education are also inspiring
for leisure pedagogy. In his view, the whole educational work was based on voluntariness. This is
the basic principle of today’s education in leisure time.”

He created a theoretical programme for the planned seven-class pansophic school in his work
Schola pansophica (Pansophic School, Skola vevédnd, 1650-1651, first published in 1651 in Saro-
spatak, published in 1957 as part of the General Consultation on the Reform of Human Affairs).
He wanted to transform the existing school into a pansophic school. Comenius submitted a brief

51 Jan Amos KOMENSKY, Pampaedia, in: Obecnd porada o nédpravé véci lidskych II1, Praha: Svoboda, 1992, p. 43.

52 Cf. Emilia KRATOCHVILOVA, Pedagogika..., p. 27.

53 Cf. Josef BRAMBORA, Vyznam potockého pobytu pro vyvoj pedagogiky a pansofie Komenského, in: Jan Amos Komensky a Slovensko,
zbornik prvej slovenskej komeniologickej konferencie v Presove 1971, ed. Frantisek KARSAI, Kosice: Vychodoslovenské vydavatelstvo
Kosice, 1971, pp. 67-72.

54 Cf. KRATOCHVILOVA, Pedagogika..., p. 29.

55 Cf. ibid., p. 33.
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concept of his reform programme entitled ‘Idea svétlé skoly potocké (“The Idea of the Bright
Stream School’) to Princess Lorantffy and Prince Rakdczi immediately after his arrival in Transyl-
vania. In the text, Comenius states that his school is to be a school of light, an enlightened school,
a workshop of humanity. He divides the subject matter into seven classes in a way that it can be
then united into a single unit. In the history of pedagogy, the idea of concentration of curriculum
appears for the first time. In fact, there was only a reform of the study of Latin, and only three
language classes, which corresponded to three new basic Latin textbooks, were opened.* During
his teaching career in Sarospatak, Comenius also wrote his famous picture textbook Orbis sensu-
alium pictus (The Visible World in Pictures, Svét v obrazech, 1652-1654, published in 1658).

Schola pansophica

Schola pansophica represents the first comprehensive and fully thought-out plan of a school or-
ganisation in the history of pedagogy. In the general part it deals with the mission of the school.
In its seven parts it handles the subject matter, the content and organisation of teaching, the
time schedule, the learning objectives, and the regime of the pupils. A special part is devoted to
classroom equipment, textbooks, curricula, and methodological instructions. In the appendices,
Comenius comments on other practical matters, such as securing material resources for the func-
tioning of the school. When establishing the pansophic school, Comenius defined, as the most
important requirement, a situation where ‘everything should be as orderly as possible, taking into
account things and people, place and time, books and works, and rest?” In the pansophic school,
Comenius divided study time into parts, each containing eight hours (as in The Great Didactics).
Eight hours are to be devoted to work, eight hours to night rest, and the same number of hours
should be devoted to ‘one’s life and rest. Coming to the question of rest, Comenius adds: “What
does not alternate with rest cannot last. We want to practise the spirit permanently, so it is nec-
essary to insert rest and breaks between work.*® Comenius divides the study here into first-order
(main), second-order (secondary), and third-order (supplementary) studies. The content of sec-
ondary and supplementary studies addresses issues of education outside the teaching process and
education in leisure time. The second-order study served as a support for the main study (study
of languages, philosophy, and theology), and its content consisted of the study of history, exercises
of spirit according to one’s choice (exercises of senses, reason, memory, history, style, language,
voice, morals, and piety), and extraordinary tasks for some students. Comenius attributed an
important role to music, the singing of spiritual songs, playing a musical instrument, and reading.
He included these areas in extraordinary tasks. In the case of reading, it was an extraordinary
reading for smarter pupils which was based on the teacher’s recommendation (in addition to
compulsory reading for all pupils). In a speech delivered in November 1650 entitled ‘An Oration
on How to Skilfully Work with Books — the Primary Instrument in the Cultivation of Ability” he
appreciated the importance of books: “The candidate of education should value books over gold
and precious stones and collect pollen obtained from noble science from and transfer it to the hive
of his own education’” He presents methodological recommendations for working with a book

56 Cf. Jozef PSENAK, Vyznam potockého pobytu pre vyvoj pedagogiky Komenského, Pedagogika, casopis pro pedagogické védy 5-6/1991,
Pp. 593-600.

57 Jan Amos KOMENSKY, Skola v§evédna, in: Vybrané spisy Jana Amose Komenského II, Praha: Statni pedagogické nakladatelstvi, 1960,
p. 35.

58 KOMENSKY, Skola vievédna..., p. 55.

59 Ibid., p. 145.
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(e.g., taking notes) during and outside classes. At the same time, he appreciates the importance of
school libraries (especially for poor students). The study of the third order (supplementary) was
a study ‘which does not affect the inner education of the spirit, but rather the external physical
agility and thus the activation and promotion of mental freshness®® Comenius included various
plays, stage performances, and theatre in this group.

Regulations for a Well-ordered School

According to Comenius, the basis of school improvement is exact order in everything. Order
is the soul of things, and our ideal is nature. From Comenius’s ‘stream’ writings and speeches,
we select the following laws (leges), as provisions of the school rules, important stimuli for the
pedagogy of leisure time. Regulations for a Well-ordered School (Leges scholae bene ordinate) con-
tain a general overview of the functioning of the pansophic school. In the introductory greeting,
Comenius justifies his conception of regulations as leges, recalling the ancient Greek wisdom:
‘Whoever wants the community to be destroyed, let him break down its order’® The school needs
to be fortified through laws. The overall text also contains forms and methods of working with
students which, today, belong to education outside the teaching process. Within the laws, require-
ments are set that correspond to today’s pedagogical, psychological, and hygienic requirements
for the educational process. Comenius prescribes laws concerning ways of resting here. Part of
the pansophic school was also education outside the classroom and in the leisure time of pupils
which was taken care of by teachers and educators. Comenius also draws up laws for boarding
schools and canteens. A large part of the pupils lived in a boarding school set up at the school, as
the distance to their various residences was considerable. The text also includes a general treatise
on theatrical performances. In Regulations for a Well-ordered School, in Chapter IV (which is en-
titled ‘Regulations for the Appropriate Distribution of Time’) Comenius requires regular division
of time for work and rest in days, weeks, months, and years. After each lesson (after reaching
a certain goal), there is time for a half-hour break. In addition to classes, there should be time for
practice in piety (one hour in the morning), repetition of school curriculum (after school), and
time for fun in music or math (after lunch). The remaining time will be ‘spare time for housework,
decent rest, and private study. Holidays will be four times a year - always in connection with
Christian holidays (Christmas, Easter, Whitsun — always eight days before and eight days after),
and a whole month during the vintage: “‘Where there is no vintage, holidays can be during the
hot days of July’®* The content of Chapter IX entitled ‘Regulations for Theatre Performances’ and
Chapter X called ‘Regulations for Resting Time’ will be discussed below in the description of the
role of play and theatre in Comenius’s pedagogical concept. Chapter XX, entitled ‘Regulations for
Pedagogy and Educators, contains the requirements for this profession. The educators’ task is to
supervise the behaviour of students, to cultivate their piety, to educate their minds and language
in mutual conversations with them, and to lead them toward the achievement of good grades.
These are private educators of noble sons or older students appointed by the director. Comenius
placed considerable demands on educators in terms of personal qualities and level of education:
‘Everyone must strive to achieve (above all and especially) the qualities which he wants to grow in
his students - to be educated, moral, and pious without pretence®

60 Ibid., p. 53.
61 Ibid., p. 269.
62 Ibid., p. 272.
63 1Ibid., p. 290.
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Games

As already stated, Comenius in the pansophic school proposes studies with a schedule of phases
consisting of rest and regeneration in play and entertainment. We meet the concept of the role of
game in more detail in The Great Didactics. A game is used by pupils to recover and develop certain
habits, ‘because the tools can be used to imitate crafts, farm work, civic activities, military installa-
tions, construction, and others. Only then will schools become a prelude to life.** The educational
use of games has the nature of direct, purposeful, and intentional preparation for life. At the same
time, the function of a game is understood in terms of rest and refreshment. Rest and play should
follow only after serious work.®> These are out-of-school games, outside the school walls: “‘When it
is time to learn, you have to return to school and leave the game.*® Comenius understands games
mainly as a recreational activity, as stated in Regulations for a Well-ordered School in Chapter X,
entitled ‘Regulations for the time of rest:*” Preschool children’s games listed in Informatorium of
the Kindergarten are characterised by physical movement. After the first six years of life, a game
mainly fulfils the function of rest. That is why Comenius gives it space after class or during breaks
between classes (only some of its features are applied during classes). In adulthood, a game is to
serve as a harmonising element for the acquisition of physical or mental strength.®® In Pansophic
School, Comenius placed the classification of games. It distinguishes between movement games
(running, jumping, racing, playing with a ball, ball or cone, playing blind man’s buft, and also
a walk in a group) and board games which are used to develop thinking (chess). Prohibited games
include playing cards and dice, as they are decided by chance and some players may be concerned
about the outcome.” In Rules of Conduct for Young Men (collected for young people in 1653),
Comenius expands this list and includes wrestling, fencing, and swimming in water, as these
are ‘useless and dangerous things.”® According to Jana Uhlifovd, Comenius sees the meaning
of games in the development of various areas of human personality. These are: a physiological
area (health, fitness); character traits (honesty, truthfulness); activity, wit, alertness and acumen;
development of knowledge, emotion, criticality; solidarity, humanity, and non-violence.”

Theatre

In Comenius, a special form of play was theatre. In his time, it was widely used as a means of teach-
ing, especially in Jesuit education. Comenius called his own plays ludus. Theatrical plays served
Comenius exclusively as a pedagogical and didactic means for acquiring certain knowledge (in an
entertaining way) and for strengthening the motivation of pupils (with the use of the element of
illustration and pupils’ own activity). His school theatre relied on dialogue as one of the forms of
illustration. In Chapter X of Regulations for a Well-ordered School Comenius sets out the regulations
on theatrical performances. The theatre is a part of the main studies in the pansophic school. Due
to the fact that the whole theatre could not be rehearsed at the time of teaching, it became part of
the activities outside of teaching.”” The school theatre presented dialogised processing of texts that

64 Jan Amos KOMENSKY, Velkd didaktika..., p. 176.

65 Cf.Jana UHLIROVA, Role hry v Komenského pedagogické koncepci, Praha: Univerzita Karlova, Pedagogicka fakulta, 2003, p. 26.
66 Jan Amos KOMENSKY, Vybrané spisy Jana Amose Komenského II..., pp. 255-266.

67 KOMENSKY, Skola vSevédna..., pp. 277-278.

68 Cf. UHLIROVA, Role hry..., p. 46.

69 KOMENSKY, Skola vievédna..., p. 53.

70 KOMENSKY, Skola vievédna..., p. 265.

71 UHLIROVA, Role hry..., p. 26.

72 Cf. Milan PRADKA, Kapitoly z déjin pedagogiky volného éasu, Brno: Masarykova univerzita, 2002, p. 17.
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were the subject of school teaching. Demonstration of certain facts in a dialogised form on stage is
one of the highest forms of illustration in teaching in Comenius’s time.”” The ensemble of dramas
Schola ludus (Skola na jevisti, Skola hrou, School by Play, 1654, published in 1656), the dramatisation
of Janua Lingvarum’s material, represents his own theatrical production from the Sarospatak period.
In the Latin secondary school, school theatre becomes a method of education. At present, the means
of drama education and staging methods are used in the educational process and elsewhere. They are
part of experiential learning and education through experience and in the pedagogy of leisure time.

Critique of Laziness

As in previous works, Comenius’s work from Sarospatak is critical of the laziness in schools. He
was witnessing this issue in the local school in some pupils and teachers. There, he wrote the work
Fortius redivivus sive De pellenda scholis ignavia (OZivly Fortius aneb Jak vyhnat ze $kol lenost,
Fortius once again Alive or How to Eliminate Laziness from Schools, 1652, published in 1652).
According to him, the right school is not a place of rest and free entertainment, but a workshop
of humanity, wisdom, and light. Its greatest enemy is ingrained laziness, a ‘destructive and clumsy
monster.”* The schools of laziness produce ‘broken work instead of beautiful statues, smouldering
butts instead of the light of the world, lush goats instead of the purest lambs, thorny bushes in-
stead of fertile trees.”> Addressing an uneducated teacher, Comenius adds that ‘as a lazy leader of
others, he is nothing but a shadow without a thing, a cloud without water, a well without a spring,
a lamp without light'”®

Postmodern Times

The pedagogy of leisure time as a starting point leading from school labyrinths to open space is
becoming an authentic space for the call for holistic education in the third millennium. This meta-
phorical expression captures the way used during the studies of Comenius’s final thoughts on the re-
form of education which are in the book Scholarum Reformator Pansophicus (Pansoficky vychovatel,
1657-1658). The contemporary postmodern world is a labyrinth of meanings, values, and contexts;
the labyrinth is a symbol of relativity. Man is confused by the multiplicity and fragmentation of
approaches to everything. The huge accumulation of information results in the situation where the
world as a unity and a whole is rather moving away from man. Instead of belonging to the whole,
one turns to oneself. There is a dichotomy between work and leisure, acting and being. Life re-
volves around leisure time activities and the market with goods for leisure time. Homo faber serves
Homo ludus and vice versa to produce the predominant man of the postmodern period - Homo
consumericus.”” The ‘school labyrinth also corresponds to the labyrinth of the world. The teaching
of facts, in the sense of prefabricated data, often dominates school teaching. Pupils receive ‘instant’
knowledge intended for knowledge only. General knowledge is often characterised by specialisation
at the expense of wholeness. Schools are often reduced to service institutions which are deprived of
any transcendence and serves, primarily, the requirements of the market. Pupil preparation is often
focused on partial goals, life purposes. The requirement of the time is therefore to lead the person/

73 Cf. UHLIROVA, Role hry..., p. 35.

74 Jan Amos KOMENSKY, Vybrané spisy Jana Amose Komenského II..., p. 230.
75 Ibid., p. 241.

76 Cf.ibid., p. 243.

77 Cf. HEINTZMAN, Leisure and Spirituality..., p. 205.
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pupil out of the labyrinth to the open space, to open him up to the whole. In the open space, one
should learn what existence wants. There should be harmony with nature and with oneself in the
wholeness of the world. One should learn to feel sacred, to experience authentic joy. One should
return to the essential enquiry, awaken the good in one’s soul, and meet the insubstantial whole
(without margo) in the form of the Platonic Good or the Christian God.

The Topicality of the Significance of Comenius’s Legacy for Leisure Time
Pedagogy

That Ariadnes thread, which can help the pupil find the way out of the labyrinth (pull him out of
the entanglement in the individual elements, lead him to the whole and the meaning of his own
existence, and save his right to freedom of ‘living from his own foundation, from his own source”®),
is the return to Sunday’s determination of upbringing and education, the restoration of the original
meaning of scholé. Scholé, in a sense of determining a free, independent space for listening to the
essential challenge, is also a challenge for the current pedagogy of leisure time. This should become
the guardian of scholé, the protector of the whole, and the helper in the renewal of humanity. Leisure
time pedagogy, as an education with psychagogic aspects, has a philosophical-religious dimension.
Its focus is on understanding the human world as valuable, spiritual, meaningful. It is connected
with an inspiring care for the lifelong stimulation of the human soul and its movement within the
holistic concept of human life. In such a concept, all aspects of life, including the rhythm of work
and leisure time, are understood as an integral part of the whole. We perceive his philosophical
legacy especially in the perspective of his intellectual heritage; we see him as the thinker of the
whole. His legacy of the theologian we see in the spiritual dimension of leisure time pedagogy.
His legacy of the pedagogue can be seen in the usefulness of his timeless didactic theory. Without
the transcendence of humanity, on which his philosophy of education is based, the contemporary
pedagogical humanisation would be difficult to implement. We wish the pedagogy of leisure time,
as a new phenomenon, to have a chance to support its development in our country, the country of
Comenius. This ‘pilgrim at the turn of the time, still alive and present due to his work, could help us
restore the much-needed original meaning of the school - scholé. Ex labyrintho ad Unum!
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ceskoslovenskych svobodnych zednari (1925-1938)
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Abstrakt:
Cilem pfispévku je predstavit zajimavou soucast tak zvaného druhého zivota J. A. Komen-
ského, totiz pomér prvorepublikovych ¢eskoslovenskych svobodnych zednafd k této posta-
vé. Autor analyzuje vyskyty jména moravského velikana v periodicich Svobodny zedndf a Die
drei Ringe. Hlavnim zdjmem ceskoslovenskych zednafd bylo prokazovani vlivu ideji J. A. Ko-
menského na vznik prvnich zednarskych konstituci z roku 1723. Dalsi tematickou linii spjatou
s Komenskym bylo kladeni dlirazu na ndbozensky rozmér zednafstvi. Vedle toho autor studie
poukazuje na fadu osobnosti a zajimavosti, jako je napft. problematika nalezeni Komenské-
ho hrobu v Naardenu, identifikace jeho ostatkd, vzristajici Ucta némecky mluvicich ¢esko-
slovenskych zedndfd k postavé J. A. Komenského, jehoz posledné zminéni nakonec definuji
jako Anti-Fiihrera. Prispévek se tak zaroven stava kaménkem v mozaice dejin poméru ceského
a némeckého etnika v Ceskoslovensku.

Klicova slova: J. A. Komensky, svobodni zednafi, prvni ¢eskoslovenska republika, nacismus,
Sudety

O svobodném zednafstvi koluje velmi mnoho ,zarucenych zprav®, které kriticky clovék musi
na zakladé studia hodnotit nejenom jako ,,nové povésti“ ceské, ale leckdy také jako difamace.
Bojovat proti povéram a pomluvam urcité neni nic, co by nespadalo do kompetence teologa.
Relené plati obecné rovnéz o dalsich studiich s obdobnym tematickym zaméfenim, na néz si
dovolim v tomto kontextu upozornit."! Rmoutit by nas mélo predevsim, vychazi-li takové zlo z tst
a z pera katolikti, protoze nepravdy nebo polopravdy tohoto druhu poskvrnuji stit cirkve, k niz
mame tu Cest nalezet.?

1 Srov. napt. Ctirad Vaclav POSPISIL, Pomér T. G. Masaryka k regulérnim svobodnym zednattim, Studia theologica 1/2020, s. 197-
227; Ctirad Véclav POSPISIL - Veronika REHAKOVA, Wolfgang Amadeus Mozart a ¢e$ti hudebnici v ¢asopisu Svobodny zedndf
(1925-1938), Theologickd Revue 2/2020, s. 177-192. Dal$i podobné zaméfené studie jsou ptipraveny do tisku v prvnim vyse zminéném
periodiku.

2 Poctivost veli pfiznat, Ze se objevuji publikace, které na urcity az mytologicky okultismus mezi zedndfi ukazuji. Srov. napt. Max
HEINDEL, Svobodné zedndfstvi a katolicismus, Ostrava: Obec unitari, 2017. Existuje fada odnozi zednatstvi. Ta, o niZ nyni pojednavame,
se definuje jako regulérni zednafstvi, které je uznavano londynskou Velikou 16zi. Reakce sou¢asnych regulérnich svobodnych zednati
u nds na pravé pripomenutou knizku nejsou pravé nejprivétivéjsi, protoze jim pripada, Ze jejich identita se tu komoli, ba vystavuje
posméchu. Ur¢ité tedy neplati, Ze by véechny zednare $lo definovat naprosto stejné. Neni také mozno vyloudit, Ze v nékterych smérech
nebo 16zich se najdou jedinci nebo skupinky se zélibou v podobnych bachorkach. Obvykle se rozlisuje chladné zednéfstvi, které je
raciondlni a podobné zaleZitosti odmitd, a horké zedndfstvi, které si v naznacenych zalezitostech libuje. Jak uvidime nize, periodika
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Volba osoby Jana Amose SegeSe Komenského’ nesouvisi jen s tfistym padesatym vyro¢im od
jeho smrti, které jsme slavili 15. listopadu 2020, ale také s nepopiratelnou skute¢nosti, Ze tento
velikan byl rovnéz teologem.* Zdravy ekumenicky duch nas vede k tomu, abychom vsechno do-
bré, lidské, poctivé ba posvatné, co se nachazi v déjinach nasich ekumenickych pratel, vnimali
s radosti a vdékem, protoze to patii do spole¢né pokladnice ¢eského kiestanstvi.

Dtrazné podtrhuji, Ze tato studie zkouma urcity usek tak zvaného druhého Zivota Jana Amose
Komenského, konkrétné to, jak se k nému vztahovali ¢eskoslovensti zednari ceského a némeckého
jazyka v obdobi prvni republiky. Nejde tu tudiz primarné o zjistovani, zda urcité teze objevujici se
v periodikach Svobodny zedndr a Die drei Ringe odpovidaji sou¢asnému stavu komeniologického
badani.’ Zaroven se timto zptisobem otevira pomyslné okno do myslenkového svéta ¢eskosloven-
skych regulérnich® svobodnych zednart z doby prvni republiky, takze kazdy si o dané zalezitosti
bude moci udélat svou vlastni predstavu.

Stejnému tématu je vénovana jedna velmi dobra diplomova prace B. Kulihové,” a proto je tre-
ba ospravedlnit, pro¢ tato studie vznika a v ¢em se od zminéného kvalifika¢niho elaboratu lisi.
Souhrnné lze fici, Ze autorka spisu, o némz je nyni re¢, se zaméfuje na zmapovani zednarskych
publikaci na dané téma, na jejich kategorizaci do urcitych tematickych skupin, pricemz ale opomiji
celou radu velmi dilezitych informaci, které jsou k dispozici naptiklad v ¢lancich uverejnénych

svobodnych zednéit v prvorepublikovém Ceskoslovensku vypovidaji téméf jednoznaéné o chladném pojeti zednatstvi.

3 Tak znél plny podpis moravského velikdna. Jeho déd se jmenoval Jan Sege$ a byl fojtem v Komni. Otec jiz ptijal pfijmeni dle mista
narozeni, jimz byla pravé Komna. Srov. Amedeo MOLNAR - Noemi REJCHERTOVA (eds.), Komensky o sobé, Praha: Odeon, 1987,
s. 31a s. 335. Nebyl to tedy Jan Amos, kdo by si zménil prijmeni. V roce 1614 moravsky velikan dokond¢il studia v Heidelbergu, pak
pusobil jako pedagog v Prerové. Ordinaci za bratrského duchovniho obdrzel v dubnu 1616. Rok predtim napsal spis o andélech, ktery
se nedochoval. V roce 1618 byl jmenovan duchovnim spravcem némecky mluvici obce jednoty ve Fulneku. V roce 1624 vysel vynos
panovnika o vypovézeni nekatolickych duchovnich z Cech a nésledné také z Moravy. Jeho hlavnim sidlem bylo od roku 1628 polské
Les$no, nicméné Casto cestoval po celé stiedni a zdpadni Evropé. V Lesné byl J. A. Komensky snad roku 1634 ustanoven za konseniora
a o dva roky pozdéji za 46. biskupa Jednoty bratrské. Nékdy se ne zcela presné tvrdi, Ze byl poslednim biskupem tohoto kfestanského
spole¢enstvi. Od roku 1648 byl jedinym biskupem, protoze ostatni jiz nezili. Komensky byl poslednim v fadé biskupii ptivodni Jednoty
bratrské. V roce 1727 vznikla v Ochranové diky zboznému hrabéti Mikulasi Ludvikovi Zinzendorofovi obnovena Jednota. Prvniho
biskupa tohoto spolecenstvi ordinoval v roce 1735 Komenského vnuk Daniel Arnost Jablonsky z pozice biskupa polské vétve Jednoty.
Z hlediska naseho zdjmu je dtlezity Komenského pobyt v Londyné roku 1641. V roce 1656 Le$no vyplenili polsti katolicti sedlaci
a Komenskému shofela knihovna i rozpracovand dila, poté pobyval hlavné v Amsterodamu. Dne 15. listopadu umird v Amsterodamu
a22. listopadu je pochovan v Naardenu. Uv4zime-li jeho pedagogické ptisobeni naptiklad ve Svédsku a jinde, jeho osobni zivot vyhnance,
netspé$ného politického vyjednavace, jeho donkichotsky boj o napravu véci lidskych, jeho rodinny Zivot protkany ztratami nejblizsich,
jevi se to vSe jako jedna prebolestna tragédie. Jako by se cely Zivot ve svych straznich a netspésich piipodobnoval ukfizovanému Kristu,
s ¢imz pak souvisi také jeho nebyvald posmrtna sldva. Jaky div, Ze védec Komensky v poslednich desetiletich svého pozemského putovani
obhajoval ur¢ity typ evangelického eschatologistického vizionarstvi.

4 Slusi se podotknout, ze Komensky sim sebe povazoval za teologa, i kdyz se nesrovnaval s Zddnym smeérem tehdejsi reformované
teologie. Néktef nekatoli¢ti teologové také obéas zpochybnovali jeho pravovéfi. Srov. Amedeo MOLNAR, Tryzen ukolu zménit svét
k lepsimu, in: Komensky o sobé, ed. Amedeo MOLNAR - Noemi REJCHERTOVA, Praha: Odeon, 1987, s. 7-23, zde s. 9. Hlavnim
zdrojem jeho rozhodovéni, coz se tyka také literdrni tvorby, bylo svédomi. Neni pochyb o tom, Ze Komensky byl velmi zbozny muz
horouci modlitby. Srov. tamtéz, s. 15. O fe¢eném svéd¢i nejenom jiz zminény spis o andélech z roku 1615, ale také skute¢nost, ze v roce
1622 vytvotil pro svou prvni manzelku Magdalénu spis Premyslovini o dokonalosti kfestanské. Dluzno pfipomenout, Ze v roce 1659 héjil
troji¢ni dogma a Kristovo bozstvi (De questione utrum Dominus Jesus propria virtute a mortuis resurrexit). V témze roce vydal bratrsky
Kanciondl. V roce 1661 sepsal katechismus pro némecky mluvici fulneckou obec (De uralte christiliche Religion) a vydal polemiku proti
zastancim socinianismu (De irenoco irenicorum admonitito). V roce 1662 vydal Confessio aneb pocet z viry pro Jednotu bratrskou.
Takovych prikladit Komenského teologické tvorby by se pochopitelné dalo najit vice. Moznd je vhodné ptipomenout jeho spis o utrpeni
a oslaveni Pané: Jan Amos KOMENSKY, Jana Amosa Komenského Harmonie, aneb, Rozjimdni o umucent, pohtbu i vzkiiSeni Pdna naseho
JeZiSe Krista, sebrand ze vsech Ctyf evangelistii a v jisty pofddek uvedena, Praha: Vincenc Paseka, 1864. Jeho velmi nepfivétivé vyroky
o katolické cirkvi jsou z hlediska dobové situace pochopitelné a nemély by byt anachronicky prendseny do soucasnosti.

5 Teologa ur¢ité zaujmou pfinejmensim dva tituly vénované myslenkovému odkazu J. A. Komenského nebo pobélohorského exilu,
k némuz moravsky velikdn patfi: srov. Tomd$ HAVELKA, Skryty tajemstvi BoZich poklad: Biblické citace v ceskych spisech Jana Amose
Komenského, Praha: NLN, 2019; Vladimir URBANEK, Eschatologie, védéni a politika: Prispévek k déjindm mysleni pobélohorského exilu,
Ceské Budgjovice: Historicky tstav Jihoceské univerzity v Ceskych Budéjovicich, 2008.

6  Vyrazem ,regulérni svobodni zednafi“ se mini ti, ktef{ jsou uznani londynskou Velikou 16z a dodrzuji ptislusna pravidla. O ostatnich
¢etnych uskupenich, kterd sebe sama oznacuji jako zednaiska, tato studie nepojednava.

7  Srov. Barbora KULIHOVA, Jan Amos Komensky a svobodné zedndfstvi. Brno, 2009. Diplomové prace (Mgr.). Masarykova univerzita
Brno. Filozoficka fakulta. Vedouci prace Mgr. Milan Fujda, Ph.D.
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ve Svobodném zedndfi. Nejde o kritiku, nybrz pouze o vyjasnéni odli$nosti mého pristupu, i kdyz
v nékterych detailech si dovolim udaje pritomné v praci B. Kulihové také ponékud upresnit. Dalsi
podstatnou novosti této studie, a to i vzhledem k zminéné diplomové praci, je rozsifeni badatel-
ského pole také na periodikum ceskoslovenskych zednaiti némeckého jazyka Die drei Ringe.
Predstavovat obé zdrojova periodika by zabralo velmi mnoho prostoru, a proto si dovolim kon-
statovat pouze to, ze ¢eskoslovenské zednarstvi v jeho ceské a zaroven vyrazné minoritni pfidru-
zené slovenské podobé a rovnéz v jeho némecké verzi organizacné vznika po roce 1918.% Kazda
ze dvou jazykovych skupin, k nimz je tfeba pripocitat také madarsky hovorici 16ze, méla svou
vlastni Velikou 16zi, ktera zastfeSovala ostatni organiza¢ni jednotky. V roce 1925 také spattuji
svétlo svéta nikoli tajna, le¢ interni periodika vydavana témito Velikymi l6zemi.’ Cinnost obou
zednarskych uskupeni v Ceskoslovensku bylo ukonéeno rokem 1938, kdy také vysla posledni
Cisla prislusnych casopisti. Snahy o obnovu ¢innosti ceské vétve po druhé svétové valce narazilo
na neprekonatelné prekazky, a proto bylo oficialni zednarstvi u nas uspano az do roku 1990, kdy
doslo k jeho obnoveni. Po roce 1990 obrozené periodikum Svobodny zedndr neni v tomto ¢lanku
pfedmétem naseho badatelského zajmu.

Snad se slusi podotknout, ze regulérni svobodni zednafi rozhodné nebyli programové antikres-
fansti ani antikatoli¢ti. Clenstvi v 16zi bylo pro evangeliky né&¢im, co se zdsadné nedostavalo do
rozporu s jejich kfestanskou a cirkevni identitou, u katolickych zednara to bylo ponékud svizel-
néjs$i.'” Na tomto zakladé mizeme predbézné konstatovat, ze zednari, ktefi horlivé pripominali
J. A. Komenského, se rekrutovali zejména z evangelické cirkve a ¢astecné také z Cirkve ¢eskoslo-
venské husitské.

Po prostudovani mnoha historickych materiali si dovolim navrhnout, aby se pomér katolikt
k regulérnim svobodnym zednafim pohyboval na rozmezi ekumenického a mezinabozenského
dialogu, coz vylucuje jakékoli projevy nendvisti a nevrazivosti. Zaroven by to také mélo vést ze-
jména duchovni k nesmésovani identit v podobé dvoji pfislusnosti. Svobodné zednarstvi, vérné
svym puvodnim idealim, se mi jevi nejen jako urcitd humanitni a v jistém ohledu osvicenska
spole¢nost, ale také jako jakési nekonfesni bratrstvo, které v fadé ohledti pfipomina laicka sdru-
zeni v ramci riznych cirkvi.

Po téchto predbéznych vyjasnénich je tfeba nastinit rozclenéni predkladané studie do
jednotlivych oddilt. Je vcelku pochopitelné, ze v prvni casti se zaméfim na periodikum
Svobodny zedndf, zatimco v druhé na casopis Die drei Ringe. Podotykdam, Ze na prispévky
v obou zdrojovych periodikach odkazuji pomoci uvedeni ro¢niku a pfislusnych stran v ném,
coz k identifikaci publikaci zcela dostacuje.

8  Zijemce o podrobngjsi informace odkazuji na: Jana CECHUROVA, Cesti svobodni zedndfi ve XX. stoleti, Praha: Nakladatelstvi Libri,
2002.

9  Dokladem této skute¢nosti je napiiklad dostupnost digitalizované verze periodika Svobodny zedndf v databazi Ceské narodni knihovny.
Zednatské loze nejsou tajnymi spolky, protoze jsou rddné registrované. Z bezpec¢nostnich dtivodi je nikoli absolutné, le¢ prevazné
zakryto ¢lenstvi jednotlivych osob.

10 Ve v8ech lozich bychom nasli jedince, ktefi byli sice organizovani v katolické cirkvi, ale jejich vztah k nabozenstvi byl velmi vlazny,
jako u vétsiny ceskych intelektuald této doby. Néco jiného plati pro prislusniky protestantskych cirkvi, u nichz se zednafstvi a aktivni
vira nijak nevylu¢ovaly. Ceské zednafstvi rozhodné nebylo militantné antikatolické, byla v ném fada matrikovych katolik, a pokud
$§lo o néjakou diskusi na adresu katolické cirkve, pak vzdy jen jako obrana.® CECHUROVA, Cesti svobodni zedndfi..., s. 166.
K fe¢enému si dovolim dodat, ze existovaly také osobnosti Cirkve ¢eskoslovenské husitské, jako naptiklad Antonin Hartl, kterym
zednéistvi viibec nebranilo v plném proZivani jejich konfesniho kiestanstvi. Srov. POSPISIL - REHAKOVA, Wolfgang Amadeus
Mozart a ¢esti hudebnici ..., s. 177-192.



ngklxseri’ros 20; 124

I. J. A. Komensky na strankach Svobodného zedndre

V tomto oddilu budu postupovat po jednotlivych ro¢nicich, pfipadné nékolik z nich sdruzim.
Dluzno souhrnné predeslat, Ze zminek o moravském velikdnovi je vétsinou velmi mnoho, nék-
dy az kolem sedmdesati vyskyti v ro¢niku. Mapovat vée by bylo nejenom tnavné, ale také by
to mohlo zamlzovat to, co ma podstatnou vypovidaci hodnotu. Z uvedeného diéivodu se budu
zamérovat témeér vylucné na prispévky a podnétné zpravy primo vénované postavé J. A. Komen-
ského a jeho vyznamu pro ceskoslovenské svobodné zednare, ktefi pochopitelné projevovali svij
obdivny pomér ke svétozndmému pedagogovi a humanistovi také v jinych publikacich, které nyni
nejsou pfimym pfedmeétem naseho badatelského zajmu.!' Dokumentacni raz nyni predkladaného
prispévku ma slouzit tomu, aby si zdjemce mohl na zdkladé predlozeného faktografického ma-
teridlu udélat odliné hodnotici a interpretacni zavéry, nez k jakym dospél autor téchto radki.

I. 1. Svobodny zedndi 1925-1926-1927

Prvni svazek periodika zahrnuje tfi kalendarni roky, ovSéem vzhledem ke kontinuité ¢islovani stran
urcité neni chybné mluvit o prvnim ro¢niku. Pomineme-li celou fadu zminek Léze J. A. Komensky,
ktera vznikla prakticky soubézné s Lozi Ndrod, narazime na nasledujici souvislejsi texty.
Prvniinformuje o Komenském zivoté, o jeho smrti a mistu pohrbu. Diiraz je polozen na pedagogiku,
ktera ma u Komenského jasné kiestanskd vychodiska. Zajimavé je, Ze zde neni ani zminka o vlivu
myslenek J. A. Komenského na prvni pravidla zednarského Zivota z dvacatych let osmnactého stolet,
coz - jak uvidime zahy - bude ve Svobodném zedndri téma vice méné dominantni."

Dalsi prispévek zapaleného komeniologa Rudolfa Jorddna Vonky" pojednava o déjinach zednar-
stvi. Autor je$té zastdval dnes jednoznaéné vyvraceny nézor, Ze zednafstvi k ndm ptinesl Spork.
Zajimavé je konstatovani, podle néhoz starsi pojednani o déjinach krdlovského umeént, jak se né-
kdy svobodni zednafi definuji, 0 Komenském nehovori. Otazku myslenkovych souvislosti mezi
»Starymi pravidly“* a Komenského idejemi nastolil az v roce 1810 némecky profesor Krause,'
coz probudilo zdjem zejména mezi némeckymi a holandskymi zednéfi. Je tudiz patrné, Ze az do
prvniho desetileti pfedminulého stoleti byl vliv J. A. Komenského na ,,Stara pravidla“ né-
¢im neznamym! Ve druhé c¢asti Vonka'® poukazuje na rtizné mozné vazby mezi Komenskym

11 Srov. napt. Franti$ek MASLAN, Komensky a svobodné zedndfstvi, Praha: Dédictvi Komenského, 1921, 20 s.; Frantisek MASLAN, Déjiny
svobodného zedndrstvi v Cechdch, Praha: Fr. Maglan, 1923, 48 s. (2. vyd. Praha: Kawana, 1993). Z velmi rozsahlé publika¢ni ¢innosti
Rudolfa Jorddna Vonky ptipomindm: rukopis plus faksimilie, ulozeno v N4rodni knihovné CR: Rudolf Jorddin VONKA, Dokumenty
0 Komenském, misto vzniku spisu a vroceni neuvedeno: R. J. Vonka; Rudolf Jordan VONKA, Komensky a Naarden: Hrob Komenského
v Nizozemf, Praha: Dédictvi Komenského, 1927, 140 s.; Rudolf Jorddn VONKA, Komensky a Masaryk, Praha: R. J. Vonka, 1927, 15 s.;
Rudolf Jordan VONKA, C‘erpal Anderson z dila Komenského?, Praha: R. J. Vonka, 1931; Rudolf Jorddn VONKA, BéZec s pochodni.
Mpyslenky J. A. Komenského, Praha: Pokrok, 1940, 63 s. Mezi zednafe patfil také vyznamny komeniolog: Jan Vaclav NOVAK, Jan Amos
Komensky: pracovnik o budouci dobro clovélenstva, Praha: . Topi¢, 1920; Jan Véaclav NOVAK, Jan Amos Komensky: jeho Zivot a dilo,
Praha: Dédictvi Komenského, 1920, 722 s.

12 Srov.]. T, Jan Amos Komensky, zakladatel lidové vzdélanosti, Svobodny zedndf 1/1925-26-27, s. 10-16. ,,Cil vychovy stanovi Komensky
ve shodé s kiestanskym predpokladem, Ze uéelem lidského Zivota jest posmrtna blazenost s Bohem.“ (viz s. 12) Autora se nepodafilo
identifikovat.

13 Srov. Rudolf Jordin VONKA, Miistky ke Komenskému, Svobodny zedndi 1/1925-26-27, s. 27-28, 51-53.

14 Kratce po zalozeni prvni oficidlni zednaiské Veliké 16ze v Londyné dne 24. ¢ervna 1717 sepsal James Anderson Book of Constitutions,
kterazto ,,Stara pravidla“ vysla tiskem roku 1723. Srov. David STEVENSON, James Anderson: Man & Mason, Heredom 10/2002. Ceska
vydani: Rudolf Jordin VONKA (ed.), Staré povinnosti svobodnych zedndfii 1723-1796, Praha: FrantiSek Richter, 1931. Dalsi edice:
Bratislava: CAD Press, 1993 a 2013.

15 Srov. Karl Christian Friedrich KRAUSE, Die drei dgltesten Kunsturkunden die Freimaurereibriiderschaft, Dresden: Arnoldi, 1810. Autor Zil
v letech 1781-1832, byl Zakem Schellinga a Fichteho, pusobil jako docent v Jené, zabyval se filosofii, matematikou, ptirodnimi védami
a dé¢jinami zednatstvi. V roce 1805 vstoupil do Loge Archimedes zu den drei Reissbretern. B. Kulihova uvadi nepravné titul Krauseho dila;
srov. KULIHOVA, Jan Amos Komensky..., s. 32, pozn. &. 3.

16 Rudolf Jorddn Vonka se narodil 17. tijna 1877 v Kfinci, zemfel roku 1964 v Praze. Po vzniku Ceskoslovenska pracoval jako vrchni
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a rodicim se zednarstvim, jde zejména o humanismus, ale také o symboly, které se objevuji v Ko-
menského spisech. Snaha propojit moravského velikana sedmnactého stoleti se zednarstvim co
nejtésnéji vyvolava otazku, zda Casto nebyva prani az prili§ otcem myslenky.

I. 2. Svobodny zedndr 1927-28

V tomto roc¢niku se objevuje anotace na knihu: Rudolf Jordan VONKA, J. A. Komensky a Naar-
den, Praha: Dédictvi Komenského, 1927, ktera je obsahlou informaci o déjinach patrani po mistu
posledniho odpocinku velkého ucitele a humanisty az k vyvrcholeni daného procesu identifikaci
télesnych ostatkit moravského velikana.”

I. 3. Svobodny zedndr 1929

V tomto ro¢niku nachazime dva opravdu velmi zajimavé ptispévky Rudolfa Jordana Vonky,
z nichz ten prvni se tyka nejenom strastiplné historie hledani hrobu a identifikace ostatka
Jana A. Komenského, ale také jeho portrétu od velkého mistra Rembrandta Harmenszoon
van Rijn."® Lze mit za to, Ze autor ¢lanku zde shrnuje obsah své monografie na totéz téma z roku
1927, o niz byla fec vyse.

Pfesné datum umrti podle Vonky, konkrétné 15. listopadu 1670, zndme z dopisti, které rozeslal
Komenského syn Daniel, a také z nizozemské roc¢enky z roku 1671. Datovani pohibu na 22. lis-
topadu 1690 v Naardenu, konkrétné v kosteliku valonské cirkve, kterd zde v dané dobé piisobila,
je potvrzeno zaznamy jmenovaného krestanského spolecenstvi, jez byly objeveny v roce 1872.
Jan Kollar ve svém spisu Sldvy dcera projevoval znalost, Ze Komenského hrob je tfeba hledat
v Naardenu."” FrantiSek Palacky v prvnim ¢eském Komenského Zivotopisu z roku 1829 rovnéz
uvadi Naarden jako misto posledniho Komenského odpocinku.? V roce 1836 hledal ve jmenova-
ném holandském mésté Komenského hrob Jan Erazim Vocel. Domnival se, Ze se bude nachazet
v hlavnim kostele, a proto nic nenalezl. Dluzno podotknout, Ze kostelik valonské cirkve byl v roce
1829 zru$en a jeho budova nasledné pattila k tovarné a posléze ke kasarnam a byla vyuzivana jako
skladi$té. Dalsi a konecné uspésné snahy ohledné urceni Komenského hrobu podnikli roku 1871
prazsti ucitelé ze spolku Budec¢.?! V Naardenu bylo dle dobovych zapisii z roku 1670 o vice nez dvé
sté let pozdéji zjisténo, Ze Komensky je ulozen v hrobé ¢islo 8, kde byly nasledné pfi exhumaci po
daldich témér Sedesati letech nalezeny celkem tfi muzské kostry. K urceni téla doslo v roce 1927,

odborovy rada ministerstva zahrani¢nich véci v Praze. Roky 1920-1925 Vonka stravil v Nizozemi, kde pracoval na ¢eskoslovenském
vyslanectvi jako tajemnik tiskové sluzby, takze pravdépodobné sehral uréitou roli v otazkich spjatych s Komenského hrobem, jak
uvidime zéhy. Vonka ovladal angli¢tinu, francouzstinu, némcéinu, holandstinu, velmi zdatné pracoval se slovanskymi jazyky a mimoto
také s lotystinou, v roce 1950 dokonce vydal slovnik loty$sko-¢esky a poté i ¢esko-loty$sky. Pro doplnéni mtizeme jesté dodat, ze
kromé praci o Komenském a Masarykovi editoval pestrou fadku historicky orientovanych dél: Mirovd myslenka a smysl ceskych déjin
(1929); Z &eho prysti smysl déjin (1931); Pét set let od Lipan (1934); Probouzeni demokracie (1934); Z tficetileté vdlky; Zizkivv dub na
Chotuci (1932); Nalezend sestra: balada z tficetileté valky (1932-1933). 16. zari 1932 dokondil sviij rozsahly roman Petr Bruegel. Srov. ©
LITERARNI ARCHIV PAMATNIKU NARODNIHO PISEMNICTVI, Vonka Rudolf Jorddn, dostupné na: http://www.badatelna.eu/
fond/5342/uvod/, konzultovano dne 18. prosince 2020. V titulu ¢lanku je na dané adrese jméno ,,Jordan®, ovsem vzhledem k tomu, jak
se autor sam podepisoval, je presnéj$i pouzivat verzi ,,Jordan®.

17 Srov. Svobodny zednat 2/1927-28, s. 13. Autor neuveden.

18 Srov. Rudolf Jordin VONKA, Ostatky Komenského, Svobodny zedndr 2/1929, s. 44-47. Snad se slusi podotknout, Ze publikace Barbory
Kulihové Jan Amos Komensky a svobodné zedndfstvi o obsahu tohoto nesmirné zajimavého ¢lanku detailnéji neinformuje.

19 Srov. Jan KOLLAR, Slavy dcera: jubilejni vyddni s iivodem ,,Sto let Sldvy dcery, Praha: Alois Wiesner, 1927, znélky 208-211.

20 Srov. Frantisek PALACKY, Zivot Jana Amose Komenského, Praha: Adolf Synek, 1929.

21 Srov. ANONYM, Ruch o Komenském v Nizozemsku, Posel z Budée: tydenik vychovatelsky pro ucitelstvo ndrodnich skol v Cechdch, na
Moravé, v Slezsku a na Slovensku 42/1871, s. 354; ANONYM, Hrob Komenského v Naardenu, Posel z Budce: tydenik vychovatelsky pro
ucitelstvo nérodnich skol v Cechdch, na Moravé, v Slezsku a na Slovensku 46/1871, s. 391.

22 Srov. R.J. VONKA, Ostatky Komenského, Svobodny zednd# 2/1929, s. 44.
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mimo jiné za Gcasti véhlasného ceského antropologa profesora Jindficha Matiegky,* dalsich od-
bornych kapacit a podle dikce prezentovaného ¢lanku rovnéz za pritomnosti autora R. J. Vonky.
Jelikoz Komensky mél byt prvni pohibeny, dalo se usuzovat na to, Ze jeho télo bude nejhloubéji.
Dalsi indicii byla znama skute¢nost, Ze Komensky v poslednich letech svého Zivota velmi trpél
revmatismem kloubti a obratl{, coz se projevuje deformacemi kosti. Na zakladé danych predpo-
klada byly identifikovany jeho ostatky.”* Mimo jiné se dozvidame, Ze Komensky mél byt 168-170
cm vysoky.” Osobné se domnivam, ze dnesni stav védy pfed nami otevira moznost potvrzeni
spravnosti zavéra tehdejsich odbornika na zakladé genetickych testi srovnanim prislusného
materidlu s Zijicimi potomky J. A. Komenského.

Nasleduje kratky soupis znamych vyobrazeni Komenského z doby jeho Zivota, mezi nimiz fi-
guruje také Rembrandtav portrét starce, ktery je od roku 1922 vystaven ve florentské Galerii
Ufizzi. R. ]. Vonka jiz v roce 1929 hovoril o dané zalezitosti jako o nanejvys pravdépodobné.?
Slusi se upozornit na skutecnost, ze dne 6. dubna 2006 probéhla ¢eskym tiskem?*” jako velkole-
pa novinka zprava, ze profesor déjin uméni Ernst van de Wetering identifikoval Rembrandtem
portrétovaného starce z roku 1655 jako Jana Amose Komenského. Jako hypotéza se dané urceni
portrétovaného starce objevilo jiz v roce 1914 a publikoval ho v roce 1915 ¢esky historik Karel
Chytil.

Druha studie hovori o potencialnim vlivu Komenského ideji na Jamese Andersona a jeho tak
zvana ,,Stara pravidla“.® Jiz vime, Ze prvni, kdo tuto otdzku nastolil, byl prof. Krause z Jeny
v roce 1810. Anderson mél Cerpat inspiraci z Komenského spisu Panegersia®. Dalsi odbornik,
ktery dospél k tymz zavériam, byl doktor filosofie Ludwig Keller*® roku 1906.>! Doktor Keller za-
lozil v roce 1892 nezednarskou spole¢nost Comenius-Gesellschaft, k niz posléze pristoupila fada
odborniki z riznych zednarskych 16zi. V ¢eském prostiedi tezi ohledné vlivu Komenského spist
na Andersonovy konstituce ptijimali v &lancich Casopisu ceského museum Karel Boleslav Storch
(1812-1868) a Franti$ek Jan Zoubek.*?

23 Srov. Jindfich MATIEGKA, J. A. Komenského hrob a ceskoslovenské skolstvi v zahranici, Praha: Spolek Komensky, 1935. Profesor Matiegka
(1862-1941) vystudoval lékai'skou fakultu. V roce 1897 se habilitoval v oboru fyzické antropologie. V letech 1929-30 byl rektorem Univerzity
Karlovy. Zndmé jsou jeho studie o kosternich ostatcich vyznaénych postav éeskych déjin. Srov. Ctirad V. POSPISIL, Zdpoleni o pravdu,
nadéji a lidskou diistojnost. Ceskd katolickd teologie 1850-1950 a vyzvy ptirodnich véd v Sirsim svétovém kontextu, Praha: Karolinum, 2017,
s. 234. Mimo jiné zkoumal také ostatky lebky nalezené v Céslavi, které mnozi ptisuzuji Janu Zizkovi, na coz opravdovi odbornici nahliZeji
spise skepticky. Srov. Ctirad V. POSPISIL, Uvod do husovskych dilemat: historie a teologie, Praha: Karolinum, 2020, s. 96-97.

24  Srov. Rudolf J. VONKA, Ostatky Komenského, Svobodny zedndr 2/1929, s. 45.

25 Srov. tamtéz, s. 46.

26 Srov. tamtéz, s. 47.

27  Srov. napt. Prdvo; iDnes z ptislusného dne.

28 Srov. Rudolf J. VONKA, Cerpal Anderson z dila Komenského?, Svobodny zedndr 3/1929, s. 51-55.

29  Panegersia - Kniha o vSeobecném probouzeni. Jedna se o prvni dil velmi rozsdhlého Komenského spisu De rerum humanarum emendatione
consultatio catholica ad genus humanum, ante alios vero ad eruditos, religiosos, potentes Europae — Obecnd porada o ndpravé véci lidskych.
Lidskému pokoleni, predné vsak evropskym vzdélanciim, duchovnim a mocnym v Evropé. Ptipomenuté dilo vznikalo v letech 1645-1670, tedy az
do samého zavéru Komenského Zivota. Edice: Jan Amos COMENIUS, De rerum humanarum emendatione consultatio catholica, 1. vyd., Praha:
Academia, 1966. Cesky preklad: Jan Amos KOMENSKY, Obecnd porada o ndpravé véci lidskych, 1. vyd., Praha: Svoboda, 1992. 3 svazky (565
s; 501 5.5 595 s.). Rukopis celého znéni Obecné porady byl objeven az ve ¢tyticatych letech minulého stoleti. Prvni ¢ast Panegersia byla ovsem
editovana jesté za Komenského Zivota: Panegersia a Panaugia, Amsterdam, 1662-1664. Dal$i vydani naptiklad: Panegersia, Halle, 1702.

30 Zilvletech 1849-1918. Pracoval jako archivai v Miinsteru a poté Berliné. V roce 1897 se stal ¢lenem Loge zur Eintracht und Standhaftigkeit
v Kasselu a v roce 1899 afiliovan do Loge Urania zur Unsterblichkeit v Berliné. V roce 1892 mél byt u zalozeni v Némecku vzniklé
mezindrodni spole¢nosti Comenius-Gesellschaft.

31 Srov. Ludwig KELLER, Die Schriften des Comenius und das Konstitutionbuch. Nach der Forschung Karl Christian Friedrich Krauses,
Monatshefte der Comenius-Gesellschaft 3/1906, Berlin: Weidmannsche Buchhandlung. Je ponékud s podivem, Ze R. J. Vonka neuvadi
dalsi vyznamnou knihu na dané téma ze stejného roku: srov. Wilhelm BEGEMANN, Comenius und die Freimaurer, Berlin: Siegfried
Mittler und Sohn, 1906, pretisk 2012 v nakladatelstvi Books and Demand.

32 Odkazy pfevzaty od J. R. Vonky, nékteré detaily bylo nutno upfesnit: srov. Karel Boleslav STORCH, Komenského Panegersie, Casopis
Ceského museum, 1851, s. 162-188; Frantidek Jan ZOUBEK, Komenského kiestanskd akademie svétova, kralovskd spole¢nost v Londyné,
masonové, Casopis Ceského museum, 1883, s. 77-107.
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Rudolf Jordan Vonka poté obhajuje Krauseho odivodnéni vlivu Komenského ideji na ,,Stara pra-
vidla®“ k cemuz ptipojuje soupis anglickych vydani Komenského spist, procez podle néj rozhodné
nelze plné vyloucit moznost, ze by tyto knihy zakladatelé zednarstvi znali.

Pokud jde o diskusi ohledné Komenského vlivu na vznik ,,Starych pravidel®* slusi se pripome-
nout také ¢lanek Josefa Volfa, ktery informuje o dopisu J. Grégra z roku 1883, v némz Cesky politik
vola po prozkoumani skute¢nosti, zda je Komensky opravdu zakladatelem zednara. Grégr se od-
volava na jakousi holandskou monografii z roku 1871, kde se pfislu$né tvrzeni objevuje. K tomu si
dovolime kriticky poznamenat, ze Komensky opravdu nemohl byt zakladatelem zednafstvi, kdyz
zemiel bezmala Ctyficet sedm let pred svatkem Jana Krtitele, patrona zednard, 24. cervnem 1717,
kdy byla ustavena Velika l6ze v Londyné.**

I. 4. Svobodny zedndr 1930

Prvni informace je technického razu, protoze se tyka zmeény v osobé séfredaktora, jimz se stal za-
paleny komeniolog Rudolf Jordan Vonka. Uvadét kazdy vyskyt jména J. A. Komenského* v tomto
ro¢niku by rozhodné nepfispélo k prehlednosti, a proto se zaméfime pouze na ¢lanky a zpravy?
specificky vénované postavé, dilu a vyznamu moravského polyhistora. Zajimava je zprava o studii
vénované Komenského kontaktim s anglickym parlamentem v letech 1640-41 za jeho pobytu
v Anglii, kdy také vznikl jeho spis Via lucis, v némz se objevuje navrh zaloZeni kolegia osvice-
nych.”” Ve zminéném umyslu zednafi spatfuji predzvést vzniku jejich vlastni organizace. Treti
prispévek je kratké hodnoceni nazort ¢eskych prislusnika Rotary klubu, ktefi se snazili odvozo-
vat vlastni humanitni zaméreni od J. A. Komenského. Prokazovat, ze zakladatel hnuti P. Harris,
advokat z Chicaga, ¢erpal v roce 1905 védomé z Komenského, by bylo podle autora zpravy vice
nez problematické,”® s ¢imz bude plné zajedno i dne$ni odbornik.

I. 5. Svobodny zedndr 1931

Opét plati, Ze zminek jména moravského velikana je v rtiznych souvislostech velmi mnoho, nas
budou zajimat pouze dvé zpravy. Prvni hovofi o holandském vyboru k ucténi pamatky J. A. Ko-
menského a o aktivni podpore zminéného grémia ze strany holandskych zednait. Dale se zde
dozvidame, ze pti konferenci v Haagu doktor Bene$ navstivil misto posledniho odpocinku vel-
kého ucitele. Za zminku stoji také informace, ze holandska vlada darovala ¢ast byvalého kostela
valonské cirkve Ceskoslovensku a Ze nase vlida zde chce zbudovat Komenského mauzoleum.®

Dal$i zprava pojedndva o cesté ceskych zednart L. Schwartze a R. ]J. Vonky do Parize, kde

33 Srov. Josef VOLE, Dr. Julius Grégr a zednati, Svobodny zedndr 3/1939, s. 43-44.

34 Prestoze o déjindch svobodného zednarstvi na celosvétové trovni je u nas k dispozici fada publikaci pfevazné informativni povahy, zdd
se byt vhodné upozornit na v ur¢itych ohledech zajimavou bakaldiskou praci: Katefina ROUTKOVA, Svobodné zedndfstvi v priibéhu
déjin. Praha, 2014. Bakalarskd prace. Univerzita Karlova v Praze. Katolické teologickd fakulta. Ustav déjin kfestanského uméni. Vedouci
prace prof. PhDr. Jaroslav Cechura, DrSc.

35 Srov.napt. AUTOR NEUVEDEN, Jan Amos Komensky, Svobodny zedndr 4/1930, s. 123-124 se viibec netykd osobnosti ¢eského myslitele
sedmndctého stoleti, ale pouze ¢innosti Léze J. A. Komensky.

36 Jako priklad Ize uvést recenzi: R. J. VONKA, Eugen Lennhof, Die Freimaurerei, 1. ed., Viden: Amalthea-Verlag, 1929, Svobodny zedndr
4/1930, s. 8-11. Vonka kritizuje nepfesnosti stran idaji o Komenském a také autorovu neznalost ¢eského zednatstvi.

37 Srov. AUTOR NEUVEDEN (R. ]. Vonka?), Komensky a anglicky parlament, Svobodny zedndi 4/1930, s. 80. Zprava o studii Dr. Otokara
Odlozilika ohledné Komenského kontaktti s anglickym parlamentem. Komensky mél v umyslu zalozeni spole¢nosti osvicenctl, coZ se
projevuje v té dobé vzniknuvsim dile Cesta svétla. K tomuto spisu a Komenského pobytu v Anglii viz Miroslav SOMR, Komenského
etické vize, Littera Scripta 1/2011, s. 79-89, zde s. 86.

38 Srov. AUTOR NEUVEDEN (R.]. Vonka?), Rotary a Komensky, Svobodny zedndr 4/1930, s. 106-108.

39 Srov. AUTOR NEUVEDEN - zprava, Nizozemska vldda o ucténi pamétky Jana Amose Komenského, Svobodny zedndi 5/1931, s. 13-14.
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prevzali tituly cestnych mistri LéZe Shakespeare v Parizi. Pfi této prilezitosti Vonka prednesl fe¢
o Komenském a jeho vyznamu pro vznik zednarstvi. Jedna se o doklad snah ceskoslovenskych
zednara popularizovat ideu sepéti zednarstvi s moravskym velikdnem v zahranici.*°

I. 6. Svobodny zedndr 1932

Obdobn¢ jako u predchozich ro¢nikli opomijime fadu zminek jména Komensky, které sice doku-
mentuji vztah ¢eskoslovenskych zednaiti k nému, ale na obecnéjsi roviné pro nas nemaji velkou
vypovidaci hodnotu. Jako priklad uvadime clanek ,Ucitel - zednar®, kde je moravsky velikan
zminovan a citovan, predevsim se poukazuje na shodu jeho myslenek s povinnostmi zednare, a to
zejména ve vztahu k mlad$im bratfim.*’ Za zminku stoji recenze zednarského lexikonu z roku
1932, ktery se mimochodem pretiskuje dodnes (2006), takze pravdépodobné neni tak nekvalitni,
jak by se mohlo zdat z kritické reakce na néktera hesla ve Svobodném zednari.** V redakéni zpravé
»Naarden“ se dozviddme o Komenského pomnicich v tomto mésté, které byly vztyceny v letech
1892 a 1920, * coz bylo tfi sta let od jeho narozeni a dvé sté padesat let od jeho skonu.

V pomérné rozsahlém prispévku vénovaném zboznosti viid¢ich zednafskych osobnosti je cela
jedna stranka vénovana J. A. Komenskému.* Dirazné se pripomina, ze tento velky myslitel
byl ryzi kiestan, Ze jeho humanitni zasady maji své kofeny ve vife a Ze vychodiskem jeho smys$-
leni byl Biih. Snad se slusi ocitovat alespon nasledujici slova:

-V ustavé anglickych svobodnych zednéri jsou tyto véty Komenského: ,Jednota a na ni se zakla-
dajici sjednocenti jest obrazem Boha; nebot Biih jest bytost jedna a prece jest vSecko, jest véecko
a prece jest jedno' (Panegersia). - ,Biih, jenz jest jeden, chce, aby v ném vsecko bylo jedno’ (Atrium
rerum et linguarum). Dale: ,Jest litovati, Ze se neshodujeme ve véci nejdilezitéjsi: v uctivani jed-
noho ptivodce viech véci (Janua linguarum reserata).“*

Jak vidno, J. A. Komensky nebyl pro ¢eskoslovenské zednafe pouze nékym, na koho mizeme
byt coby narod opravdu hrdi, ale také prikladem autentické kfestanské zboznosti. Slusi se pri-
pomenout, Ze tento témér oficialni postoj nebyl véem tehdej$im svobodnym zednaftm v nasi
zemi zcela po chuti.* Pfipominani Komenského a navazovani na jeho idealy vnaselo do hry
také to, co bychom mohli definovat jako kiestanské vychodisko idealu krdlovského uméni. Lze
konstatovat, Ze rozriznénost nazort na ptvodni kfestanskost osvicenského typu v dne$nim
zednarstvi pretrvava.

I. 7. Svobodny zedndf 1933

V pribéhu tohoto ro¢niku doslo ke zméné hlavniho redaktora, o ¢emz svédci adaj v tirdzi: ,Re-
digovali: R. J. Vonka (¢. 1-6) a A. Hartl (¢. 7-10).“Y S touto zménou mimo jiné souvisi, ze od

40 Srov. AUTOR NEUVEDEN, Setkéni ¢eskoslovenskych a francouzskych zednait, Svobodny zedndi 5/1931, s. 61-62.

41 Srov. B. HNATEK, Utitel - zednat, Svobodny zedndi 6/1932,s. 110-111.

42 Srov. AUTOR NEUVEDEN (R. J. Vonka?), Recenze Lennhoff-Posner, Internationale Freimaurer-Lexikon, Wien: Amalthea Verlag,
1932, s. 121-122. Recenzent vytyka autortim lexikonu fadu nepfesnosti v hesle J. A. Komensky a také velké nedostatky ve znalosti

43 Srov. AUTOR NEUVEDEN, Naarden, Svobodny zedndr 6/1932, s. 124.

44 Srov. E D., Zboznost vud¢ich zednarskych osobnosti, Svobodny zedndf 6/1932, s. 135-137; 5. 169-171.

45 Srov. tamtéz, s. 137.

46 SvédectviR.]. Vonky: ,Pracoval jsem v Komenském rad, pfedstavoval sem si ovSem, Ze té prace k poznani vedouci, bude vice. Kdyz jsem
objevil, Ze vychazime z Komenského, néktef star$i bratii se domnivali, Ze jde o0 mou manii, a kone¢né se i ohrazovali, abych nevnasel
nabozenské prvky do dila, zejména protestantské, abych nechal stranou... Bratr Volf se mnou souhlasil a trnul, Ze kolikrdt mél dilo
Komenského v rukou, Ze mu uslo, na¢ jsem prisel j&. Dobte jsme vychdzeli. CECHUROVA, Cesti svobodni zedndfi..., s. 178.

47 Srov. AUTOR NEUVEDEN, Zednaiské dilo br. R. J. Vonky, Svobodny zedndi 7/1933, s. 107-109: ,Redaktor »Svobodného zednétex,
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ptislusného data se jiz v periodiku neobjevuji dal$i Vonkovy prispévky, a to nejen o Komenském,
ale ani o jinych tématech. Je znamo, Ze J. R. Vonka tuto zménu na postu $éfredaktora zpracovaval
ne prave snadno.

Opravdu zajimavy je ¢lanek Josefa Ulricha o myslenkovém ovzdusi zrodu zednafstvi, v némz na-
chazime toto svym zptsobem vyznani:

»Bylo uz feceno, Ze jednim z duchovnich otcti zednarstvi byl Komensky, a ten byl pfisné vérici.
Tvlircem zednarské Konstituce byl pak knéz Anderson. Staré povinnosti zednarské a Konstituce
zednarska rozhodné odmitaji kazdy hruby atheismus. Vétsina zednari kladla a klade dosud na
svyj sttl bibli — knihu knih - jako zevni vyraz svého deismu.“*®

Urcité stojime pred prispévkem, jehoz autor prostrednictvim historickych udaji o Komenském
jako véficim a Andersonovi jako duchovnim anglikanské cirkve usiluje o to, aby si ceské zed-
narstvi uchovalo svébytny nabozensky raz s vyraznymi kofeny v osvicenském typu biblismu,
o ¢emz svéd{i pouziti slova deismus. Autor na téze strance podotykd, ze francouzské zednafstvi je
tolerantnéjsi a pripousti jak Bibli, tak ateismus. Mimochodem, je zndmo, Ze pravé tato odchylka
byla v roce 1877 pri¢inou schizmatu mezi anglickou a francouzskou vétvi zednarstvi.*

Teolog si nevyhnutelné polozi otazku: Je striktni deismus, v zasadé aristotelovského typu, ktery
by limitoval Stavitele svéta na pouhy prvni stvoritelsky impulz, slucitelny s pravidelnou lekturou
Bible, ktera je evidentné teisticka? Podle mého soudu nikoli. Proklamovany deismus zde predsta-
vuje vyraz skupinové identity, inklinaci k racionalnimu, ve skute¢nosti velmi umirnénému teis-
mu, jenz je skepticky napriklad vici velkym vypravénim o zdzracich ve Starém i Novém zakoné,
nicméné nemuize zcela vylucovat prinejmensim ptisobnost Hospodina v srdci clovéka.

Za zminku stoji jesté ctyfi prispévky. Prvnim je recenze na anglickou monografii, ktera podrobné
mapuje Komenského pobyt v Anglii a zejména v Londyné v letech 1641-1642.°° Druhy prinasi
tryvek z dila Ernsta Denise, v némz se tento v Cechach velmi ctény francouzsky historik hla-
si k nazoru, ze Komenského ideje inspirovaly J. Andersona pfi sepisovani starych zednafskych
pravidel.”' Treti sumarizuje zednarské a potazmo komeniologické dilo J. R. Vonky.”* Posledni je
z pera Josefa Volfa a pojednava o vratislavské Lozi Comenius zur den drei Sdulen, kterd méla
vzniknout u prilezitosti tfistého vyro¢i Komenského narozeni™ a je spjata se zrodem slavné vé-
decké spole¢nosti Comenius-Gesellschaft. Zminéna 16ze mimo jiné od pocatku odvazné prijimala
také cleny zidovské narodnosti, coz mnozi v némeckych zednarskych kruzich nesli dosti ukorné.*

I. 8. Svobodny zedndi 1934

V tomto roc¢niku urcité stoji za zminku pretisk ndm jiz znamého ¢lanku Karla Boleslava Storcha
o Komenském, jehoz autor se hlasi ke Krauseho tvrzeni, podle néhoz Anderson cerpal pii sepiso-

br. Rudolf ]. Vonka, vzdal se fizeni prvniho a zatim jediného ¢eského zednaiského ¢asopisu, ktery vedl po tfi a pul roku.“

48 Josef ULRICH, Myslenkové ovzdusi, v némz se zrodilo svobodné zednatstvi, Svobodny zedndf 7/1933, s. 41-42, zde s. 42.

49  Srov. Michael BOROVICKA, Déjiny zedndiskych 16zi. Spiklenci proti svétu, nebo dobrodinci lidstva, Praha: Ottovo nakladatelstvi, 2003,
s. 187.

50 Mr. Robert Fitzgibbon YOUNG, Comenius in England, Londyn: Humphrey Milford, 1932. Vénovani zni: ,Thomae Garrigue Masaryk
Moraviae Decori, Patriae Patri Pansopho.“ Autor Mr. Young je ¢len U¢ené spole¢nosti v Praze. Sebral, pokud bylo mozno shromdzditi,
doklady o pobytu Komenského v Londyné (od podzimu 1641 do letnic 1642). Zkouma také vliv Komenského na zalozeni Kralovské
ucené spole¢nosti v Londyngé, jez vznikla 15. ¢ervna 1662. AUTOR NEUVEDEN, Recenze: Comenius in England, Svobodny zedndf
7/1933, s. 46.

51 Srov. AUTOR NEUVEDEN, tryvky z dila E. Denis, Cechy po Bilé hote I, s. 426, Svobodny zedndf 7/1933, s. 81.

52 Srov. AUTOR NEUVEDEN (redakce), Zednérské dilo bratra Vonky, Svobodny zedndf 7/1933, s. 107-109.

53 Jiny idaj ohledné vzniku dané l6ze je 1910, jak uvidime niZe.

54  Srov. Josef VOLE, Loze Comenius zur den drei Sdulen ve Vratislavi, Svobodny zedndi 7/1933, s. 132-134.
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vani ,,Starych pravidel” z Komenského.” Dalsi prispévek je opét pretisk clanku, tentokrat z roku
1892, od Jaromira Hanela.”® Redakéni poznamka k ¢lanku se nachdazi na strané 65 téhoz ro¢niku.
Dozvidame se zde, Ze autor ¢lanku byl v té dobé ceskym zednarem® a Ze rakouské $koly zakazaly
studentlim ucast na oslavach tristého vyro¢i Komenského narozeni. Tretim textem, ktery pfipo-
menu, je redakéni zprava o prednasce J. B. Vonky v Pafizi o vyznamu Komenského pro zednat-
stvi a o pozitivnim ohlasu jeho vystoupeni.®® Vedle $ifeni povédomi o Komenského vyznamu
vzhledem ke vzniku prvnich zednarskych konstituci je patrné, ze regulérni svobodni zednafi sice
byli v jednoté s Londynem, to jim vSak nebranilo v kontaktech s francouzskou vétvi zednarstvi.
Upfimné feceno, kdo zna zahrani¢né politickou orientaci prvni republiky, ten se tomu podivovat
urcité nebude. Mimochodem, ptivodni orientace ceské Loze Jan Amos Komensky bylo na fran-
couzsky Grand Orient, zatimco soubézné vzniknuvsi Loze Ndrod byla pres italské bratry napojena
na Londyn. Po sjednoceni obou ceskych vétvi zednarstvi prevladla londynska obedience.

I. 9. Svobodny zedndi 1935 a 1936

V obou ro¢nicich se pochopitelné nachazi mnoho celebrativnich zminek o velkém ¢eském mysli-
teli, nicméné nenarazil jsem na zadny pozoruhodny piispévek.

I. 10. Svobodny zedndi 1937 a 1938

Pokud jde o zminky o J. A. Komenském, plati v téchto dvou poslednich ro¢nicich prvorepubliko-
vé série ro¢nika Svobodného zedndre totéz co u predchozich dvou. Jedinou skutecnou zajimavosti
je zprava o otevieni Komenského mauzolea v naardenském kosteliku valonské cirkve, ktera
zde pusobila do roku 1829.%° Jsme pomérné podrobné informovani, Ze této slavnosti se zii¢astnila
spole¢na delegace 28 ceskoslovenskych svobodnych zednara ¢eského i némeckého jazyka. V roce
1929 dala holandska vlada misto Komenského posledniho odpocinku k dispozici ¢eskoslovenské
vladé, aby zde mohlo byt v§e uvedeno do diistojného stavu, kterézto usili bylo dovrseno v roce
1937, kdy 8. kvétna doslo ke slavnostnimu otevieni mauzolea.

Nyni si dovolim jit nad ramec periodika Svobodny zedndi a upozornit na edici proslovu Vel-
mistra, profesora Karlovy univerzity, Karla Weignera® ze dne otevieni Komenského mauzolea

55 Srov. Karel Boleslav STORCH, Komensky a Massoni. Pretisk ¢asti ¢ldnku z roku 1851 z Casopisu Ceského Musea, Svobodny zednd#
8/1934, s. 10-13. Autoii uvadéji titul periodika nespravné, nicméné v titulu ptispévku je nutno ponechat i chybu.

56  Srov. Jaromir HANEL, Jan Amos Komensky, k 28. bfeznu 1892, Svobodny zedndt 8/1934, s. 48-50. Pretisk ¢lanku bez uvedeni zdroje.

57 'V rakouskych zemich v té dobé ale existence oficidlnich zednéfskych struktur nebyla moznd. Hanelovo ¢lenstvi v tehdejsim spolku
Harmonie 1ze sice hodnotit jako zednéf'stvi, nicméné ne jako zcela oficidlni. ,,V roce 1801 vyslo navic cisafské natizeni, kterym se
zakazovalo ¢lenstvi v tajnych spole¢nostech pro muze pracujici ve statnich sluzbach... Toto datum miizeme povazovat za zasadni
meznik, ktery prerusil zednéfskou tradici a kontinuitu v Rakousku i v Cechich na dlouha desetileti. CECHUROVA, Cesti svobodni
zedndfi..., s. 49.

58 Srov. AUTOR NEUVEDEN, Francouzské uznini komeniologické prace br. Vonky, Svobodny zedndi 8/1934, s. 209. Pisatelem urcité neni
J. R. Vonka.

59  Srov. Otto SEYDEL, Pout do Nizozemi (8. kvétna 1937), Svobodny zednd# 11/1937, s. 53-61.

60 Srov. JIRf SYLLABA, Karel Weigner 1874-1937, Praha: Nakladem vlastnim, 1938. Jedna se evidentné o $iroce pojaty nekrolog.
K. Weigner se narodil 10. dubna 1874 v Batelov¢, ¢islo popisné 262, zemfel 20. listopadu 1937 v Praze. Pracoval na Anatomickém ustavu
Lékarské fakulty UK v Praze. Dosdhl profesury a byl vynikajicim ¢eskym anatomem, zastdval také radu akademickych funkci. Byl
vyznamnym ¢inovnikem Sokola. Studoval anatomické odli$nosti jednotlivych lidskych plemen a zdrovei se ostie stavél proti jakékoli
formé rasismu. Kromé fady odbornych publikaci z oblasti anatomie projevoval zdjem také o vznik ¢lovéka. Srov. Karel WEIGNER,
Pokroky v feseni problému piivodu clovéka, Praha: Ceskd akademie cisate Frantiska Josefa pro védy, slovesnost a uméni, 1909. Pokitén
byl dne 11. dubna 1874 v katolické farnosti Batelov u Jihlavy jako Karel Julius Weigner. Udélovatelem svatosti byl mistni kaplan -
farni kooperator. Otec se jmenoval Karel Weigner, matka Julidna Weignerova. Dle zapisu ze dne 9. inora 1921, hejtmanstvi Kralovské
Vinohrady, vystoupil z katolické cirkve a byl zapsan jako osoba bez vyznani. Nezapominejme, Ze pro statisice lidi v Ceskoslovensku to
tehdy byl vyraz rozchodu s Rakousko-Uherskou monarchii, takze to sice mohlo, ale také nemuselo mit spojitost s jeho zednarstvim.
Srov. MZA, fond E 67 Sbirka matrik, sign. 6192 - Matrika narozenych a pokiténych Batelov 1871-1905, s. 55/dig. 28. A¢ bez vyznani,
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dne 8. kvétna 1937. Zminéna fe¢ byla pronesena v holandské 16zi Loge Royal Union v Haagu.
S nartstajicimi hrozbami ze strany nacistického Némecka, které se bezprostiedné tykaly Cesko-
slovenska a rovnéz, byt ne v tak blizkém casovém horizontu také Holandska, urcité souvisi pozo-
ruhodné Weignerovo vyznani:

»Nejvyse se véak [Komensky] povznesl nad lidskou bidu svym slavnym proroctvim: ,Véfim i ja
Bohu, Ze po prejiti vichfic hnévu vlada véci tvych se k tobé zase navrati, 6, lide ¢esky.” Je-li tento
¢inorody optimismus J. A. Komenského vyrazem jeho hluboké viry v Boha, obrnujeme se my,
Ceskoslovensti zednari, timto optimismem pro vsecky zapasy.“!

Jak vidno, Komenského odkaz je nyni vniman predevsim jako znameni nadéje v nadchdzejicim
nelehkém boji za svobodu; nadéje, jejiz posledni koten se nachazi v samotném Bohu.

IL. J. A Komensky na strankach periodika Die drei Ringe

Slusi se velmi stru¢né predeslat, Ze vztahy mezi ¢eskymi svobodnymi zednafi na jedné strané
a samostatné organizovanymi némeckymi svobodnymi zednéii v Ceskoslovensku na strané dru-
hé byly az do roku 1925 velmi chladné. Poté nasledovalo obdobi sblizovani®* zejména v Praze,
kde obé zednarské rodiny existovaly v tésné blizkosti. Po velkolepych oslavach Masarykovych
osmdesatin v bfeznu 1930, jichz se zti¢astnila obé zminéna zednarska uskupeni v nasi vlasti spo-
le¢né, nastalo obdobi stéle tésnéjsi spoluprace, na coz mél vliv také nastup nacismu v tehdej$im
Némecku. V této dobé se némecti zednafi v Ceskoslovensku projevovali jako zapéleni pifvrzen-
ci ceskoslovenského statu, jehoz demokracie umoznovala jejich diistojnou existenci. Neméli by-
chom zapominat na skute¢nost, ze v némeckych 16zich v tehdejsim Ceskoslovensku bylo nemélo
némecky hovoricich prislusnikd zidovského naroda, procentualné vys$si nez v ¢eskych 16zich.*
Opét interni, nikoli tajné periodikum Die drei Ringe vydavala jednak Grossloge Lessing zu den drei
Ringen se sidlem v Praze, jednak liberecka némecka Loge Latomia in den Bergen.

Srovna-li nezucastnény pozorovatel dvé vétve zednarstvi v prvni republice, musi konstatovat, Ze
ono némecké se mohlo oprit o delsi tradici, navazujici na drivéjsi prislusnost zakladatelt k 16zim
na uzemi Némecka, zatimco ono ¢eské bylo zejména v prvnich letech po vzniku republiky tak
fikajic ,,zacate¢nické®. Redakéni uroven periodika némeckych zednaii je na prvni pohled vyraz-
né vyssi nezli ta, jakou pozorovatel shledava pfi procitani Svobodného zedndre. Nasledujici ana-
lyticka a kriticka prezentace vyskytd jména J. A. Komenského v periodiku némeckych zednait
prvorepublikového Ceskoslovenska bude opét mifit pouze k tomu nejzajimavéj$imu a opravdu
typickému. Mnohé totiz jiz zname ze Svobodného zedndre, z toho diivodu neni zarovenn mozno se
vyhnout ur¢itému opakovani.

II. 1. Die drei Ringe 1925-1926-1927-1928

Pomineme-li informativni zminky o ¢eské Lozi J. A. Komensky, nenachazime v téchto ro¢nicich
mnoho pfispévki, které by svédcily o kdovijaké pozornosti vénované osobé Komenského, coz
nepochybné souviselo s ne pfili§ vielymi vztahy mezi ceskymi a némeckymi zednafi prvorepub-
likového Ceskoslovenska.

nebyl ¢lovékem bez viry v Boha.

61 NARODNI VELIKE LOZE CESKOSLOVENSKA, Kresba v Lé%i Royal Union v Haagu rysovand v den otevieni mausolea J. A. Komenského
ve Valonské kapli naardenské 8. kvétna 1937, Praha: F. Richter, 1937, s. 3. UloZeno ve fondu Nérodni knihovny CR: cnb001506762.

62 Srov. CECHUROVA, Cesti svobodni zedndfi..., s. 276 nn.

63 Srov. CECHUROVA, Cesti svobodni zedndi..., s. 140.
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V prvnim ro¢niku se vyskytuje jedina publikace, ktera mne z hlediska naseho zdjmu zaujala, a to
pretisk textu velkého némeckého myslitele Johanna Gottfrieda Herdera o Komenském z roku
1795.%* Ponékud zvlastné na badatele zaptisobi, kdyz Herder moravského velikana pripocitava
k némecké narodnosti, protoze Cechy a Morava podle ného vzdy patiily k Némecku. Herder
podtrhuje Komenského pedagogické snahy a jeho boj proti nesmyslnym valkam. Ne zcela presné
ho oznacuje za posledniho biskupa Jednoty bratrské. V Herderové textu vsak nepadne ani jediné
slovo o zednafstvi, byt autor sam podle dostupnych informaci patfil k péstovatelim krdlovského
ument.

V celkové tfetim ro¢niku narazime na projev tcty némeckych zednart ke Komenskému, kdyz se
konstatuje, Ze pred vice nez tfemi sty lety vysla na Moravé hvézda velkého ,,Comenia“®
Nasleduje némecké znéni prednasky ceského zednare B. V. (bratr Vonka) z LéZe Jan Amos Komensky
»Mosty ke Komenskému“® v kterémzto prispévku v némeckém periodiku zazni poprvé informace
nejen o Komenského spisech a o jeho Zivot¢, ale rovnéz o tom, Ze J. Anderson pfi sepisovani ,,Sta-
rych pravidel® pouzil Komenského myslenky. Mame pred sebou doklad jednak pocatku sblizovani
obou vétvi zednarstvi v nasi vlasti v letech 1925-1930, jednak toho, Ze uznani Komenského vyzna-
mu pro zednaistvi mezi némeckymi zednafi v Ceskoslovensku zpocatku $iili jejich cesti bratfi.

II. 2. Die drei Ringe 1929

Prvni prispévek, ktery si zasluhuje zminku, se tyka Zivota a predev$im dila némeckého myslitele
Karla Christiana Friedricha Krause (* 1781 Eisenberg u Jeny, + 1832 Mnichov), jenz jako prvni
dospél k minéni, ze se J. Anderson nechal pfi sepisovani ,,Starych pravidel” inspirovat Komenské-
ho spisy, coz autor ¢lanku zdtraznuje, aniz by tento fakt jakkoli hodnotil.*” Druha publikace in-
formuje o existenci zednarskych 16zi pfed rokem 1717 a také o zednarich zidovského naroda, coz
bylo pochopitelné vzhledem k ¢lenské zakladné némeckého zednafstva v tehdejsim Ceskosloven-
sku. Z hlediska tématu této studie je diilezité jasné odmitnuti minéni nékterych ceskych zednard,
ze Komensky by mél za svého Zivota byt zednafem a Ze pouzival zednarskou symboliku.®®

II. 3. Die drei Ringe 1930

V tomto ro¢niku sice nenachdzim ani jednu studii vénovanou Komenskému jako takovému, nic-
méné by bylo chybou opomenout zminit nékolik zprav. Prvni se tykd Komenského hrobu, zejmé-
na pak sporu o pravost Komenského ostatkd, jiz zpochybnovali dva holandsti profesori. Naproti
tomu profesofi A. J. P. van den Broek a ¢esky profesor Matiegka ji h4jili.* V dalsi podobné pub-
likaci se dozvidame o dvouhodinové ¢eské komeniologické predndsce bratra Vonky v prazském
sdruzeni Amicitia, které bylo spjato se svobodnymi zednari.”® Treti informace se tyka profesora
pedagogiky z Lipska Hermanna Schneidera, jenz ve druhém dilu svého dila Die Kulturleistun-
gen der Menschheit prohlasil Komenského za pfecennovanou osobnost.”* Otazkou je, zda vyrazné

64 Srov. Commenius. Ein Charakterbild von Johann Gottfried Herder, Die drei Ringe 1/1925, s. 54-57. Slusi se poznamenat, ze némecké
periodikum diisledné uziva ve vSech ptipadech pro oznac¢eni moravského velikdna vyraz ,,Comenius®

65 Zprava: LOGE ZU DEN WAHREN VEREINIGTEN FREUNDEN, Willkommen in Briinn, Die drei Ringe 3/1927, s. 58. Zpréava o konani
mezinarodniho setkdni zednafi v Brné.

66 Srov. B. V, Briicken zu Comenius, Die drei Ringe 3/1927, s. 131-134.

67 Srov. Oskar KRAUS, Ein Volkerbundentwurf aus dem Jahre 1814, Die drei Ringe 5/1929, s. 147-149.

68 Srov. POSNER, Eine Judenloge in Amerika um 1650, Die drei Ringe 5/1929, s. 224-225.

69 Srov. AUTOR NEUVEDEN, Das Grab des Comenius, Die drei Ringe 6/1930, s. 64.

70 Srov. AUTOR NEUVEDEN, Tétigkeitsbericht der Amicitia, Die drei Ringe 6/1930, s. 140.

71 Srov. AUTOR NEUVEDEN, Comenius, Die drei Ringe 6/1930, s. 294.
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umens$ovani vyznamu Komenského ze strany némeckého profesora nesouviselo se vzristajicim
vlivem nacistické rasové ideologie.

II. 4. Die drei Ringe 1931

Z tohoto svazku lze vytézit jeden opravdu zajimavy prispévek, ktery jako by byl reakei na to, co
se objevilo v predeslém ro¢niku. Autor, jehoz jméno zistava skryto, prijima Krauseho minéni
o vlivu Komenského myslenek na J. Andersona a jim sepsand ,,Stara pravidla®, ale neomezoval by
vSe pouze na spis Panegersia. Podle néj jde o hluboké souznéni ptivodnich zednarskych konstituci
s Komenského virou v Boha, definovanou jako teismus, s jeho humanismem, s jeho dirazem na
ozdravnou silu vzdélanosti, jednani podle vlastniho svédomi, bratrské spolecenstvi, podfizenost
statnimu zfizeni, starost o potieby bratii a tak dale. Pisatel projevuje hrdost nad tim, ze pfi zrodu
kralovského uméni sehral tak vyznamnou roli jeho ¢esky krajan Komensky.”* Z celkového vyznéni
¢lanku jasné dychd povédomi hlubsi sounalezitosti némeckého zednare s jeho ceskymi bratry
a to, co bych definoval jako zemské vlastenectvi, typické pro obdobi pred rokem 1848.

II. 5. Die drei Ringe 1932

I z teologického hlediska je opravdu zajimavy ptispévek Velmistra J. Giinthersbergera o Komen-
ského vlivu na Andersonova ,,Stard pravidla®“” Vzhledem k autorité pisatele, ma ¢lanek vahu ur¢ité
oficiality. Zminény autor se odvolava na studii doktora Ludwiga Kellera uvefejnénou v mési¢niku
Komeniologické spole¢nosti,” v niZ se potvrzuje vliv Komenského spisti na autory ,,Starych po-
vinnosti“”. Hlavni zasady, pochazejici z Komenského spist, se vyvozuji z charakteristik Stvo-
fitele, tedy z Bozi jedinosti, jednoduchosti a svobody. Takto formovany zednar pak ve jménu
dobra lidstva upozaduje svij jazyk, narod, nabozenskou pfislusnost, aniz by se toho vseho pocho-
pitelné zfikal. Velmistr a ptvodce prispévku chvali Komenského velkého ducha a s jeho zdsadami

se jako zednar plné shoduje.

II. 6. Die drei Ringe 1933-1934-1935-1936

Pomineme-li ¢isté celebrativni zminky jména ,,Comenius® a zpravy o jednotlivych prednaskach,
nenachazi se toho z hlediska naseho spole¢ného zajmu ve zminénych svazcich prili§ mnoho. Jako
ptiklad lze uvést clanek k 28. fijnu 1933, kde je T. G. Masaryk oznacen jako nezpochybnitelny po-
kracovatel J. A. Komenského.” Dluzno podotknout, Ze pod vlivem nastupu nacismu v Némecku,
némecti svobodni zednati v Ceskoslovensku upinali své nadéje k Masarykovi a nasledné k Bene-
$ovi jako ke garantiim svobody. Lze predpokladat, Ze nejhorlivéjsi v tomto sméru byli némecky
hovotici zednafi pochazejici z vyvoleného naroda.

V nasledujicim ro¢niku si nasi pozornost zasluhuje ¢lanek o poméru Herdera ke Komenskému.”
Jelikoz se zde pouziva vyraz ,Komensky®, a nikoli ,,Comenius®, mizZeme s jistou mirou pravdé-
podobnosti predpokladat, ze by se mohlo jednat o preklad z cestiny. Pfijmeni autora ukazuje na

72 Srov. AUTOR NEUVEDEN, Was war die Vorlage der Alten Pflichten?, Die drei Ringe 7/1931, s. 234-237.

73 Srov. ]. GUNTERSBERGER Gr.-Mr., Die Panegersia des Comenius und die Alten Pflichten, Die drei Ringe 8/1932, s. 197-202. (Gr.-Mr.
= Grofimeister = velmistr).

74 Dovoluji si podotknout, Ze o Kellerové studii byla fe¢ vyse. Méla byt publikovana v roce 1906.

75 Andersonovy konstituce jsou v némeckém znéni oznacovany jako ,,Alte Pflichten®.

76  Srov. O. KRAUS (Loge Heimat), Th. G. Masaryk zum 28. Oktober 1933, Die drei Ringe 9/1933, s. 285-292.

77  Srov. Emil WEINSTEIN (M. Ostrau), Komensky und Herder, Die drei Ringe 10/1934, s. 109-112;'s. 125-128.
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jeho mozny zidovsky ptivod. Moravsky myslitel je nejprve predstaven na zakladé jeho vztahu
k Jednoté bratrské. Poté se hovoti o Komenského poméru k zednarstvi, pricemz se spekuluje, zda
vlastné sam nebyl zednafem. Treti cast je vénovana Herderovu zednarstvi a tomu, jak byl tento
velmi vyzna¢ny myslitel Komenskym ovlivnén predev$im v otdzce humanity. Pfes Herdera pak
tyto ideje mély mit mohutny dopad na velikany ¢eského obrozeni.

V ro¢niku 1935 stoji za zminku prispévek vychazejici z prednasky o Komenského spisu Labyrint
svéta a rdj srdce.”® Komensky je charakterizovan jako jeden z nevyznamnéjsich génit lidstva. Na-
sleduje rozbor v titulu zminéného dila, pochopitelné z hlediska zednarskych ideala.

II. 7. Die drei Ringe 1937-1938

V predposlednim svazku daného interniho zednarského periodika nachazim zpravu Velmistra
o prubéhu slavnosti otevieni mauzolea nad Komenského hrobem 8. kvétna 1937 v Naardenu.”
Vime také jiz, Ze této slavnosti se ztcastnilo celkem 28 bratfi z Ceskoslovenska, dilem Cechti a di-
lem Némcu. S timto pamétihodnym prispévkem souvisi také edice némecké verze slavnostniho
proslovu ceského Velmistra Karla Weignera,*® o némz byla fe¢ na zavér prezentace pfitomnosti
jména J. A. Komenského v periodiku Svobodny zedndr.

Je véeobecné znamo, zZe v roce 1938 uz $lo opravdu do tuhého. Ohrozeni nasi republiky a jeji
demokracie pfimo dopadalo také na svobodné zednare, zejména pak na ty, ktefi byli zZidovského
puvodu. V netplném poslednim ro¢niku predmétného periodika nachazime dva pozoruhodné
prispévky. Prvni pojednava o poméru mezi narodnosti a humanitou, pfi¢emz se vola po jednoté
Cechti a Némcit v boji s tupou totalitou a je silné podtrhovdn myslenkovy odkaz J. A. Komenské-
ho.8! Zkratka a dobie, demokracie, Ceskoslovensko jako ostrov svobody v tehdejsi stiedni Evropé,
Masaryk, Bene$ a Komensky jako by splyvali v jediny symbol humanity, slu§nosti a nadéje v pro-
tikladu k barbarstvi hitlerismu.

Pravé konstatované se naplno projevuje v poslednim projevu tcty ¢eskoslovenskych zednara né-
mecké narodnosti vici J. A. Komenskému.®? Anonymni autor se zabyva etikou velkého Mora-
vana a podtrhuje jeho humanitu, toleranci a hlavné zakotvenost v Bohu.* Komensky je vhiman
jako protiklad ,Fithrera“® V zavéru se podtrhuje Komenského laskavost a lidskost jako opak
barbarstvi a konstatuje se, ze tento velikan pozveda nase srdce k Bohu.*® Takovy byl také velmi
vymluvny posledni projev obdivu némeckych zedndit v Ceskoslovensku viici uciteli nérod.

78 Srov. Paul EISNER, Labyrinth und Paradies des Johann Amos Comenius. (Vortrag, ehralten am 4. Mérz in der Loge ,Freilicht zur
Eintracht®), Die drei Ringe 11/1935, s. 73-78.

79 Srov. GROSSMEISTER, Die Comenius-Feier in Naarden, Die drei Ringe 13/1937, s. 110-112.

80 Srov. Ansprache des Ehrws. Gr. M. Br. Weignerder N. V. L. Csl. anlifilich der Comeniusfeierlichkeiten in Naarden, Die drei Ringe
13/1937,s. 123-124.

81 J. U, Humanitdt und Nationalitit, Die drei Ringe 14/1938, s. 65-67. Autorem ptispévku je pozoruhodnd osobnost jménem Johannes
Urzidil. Narodil se 3. inora 1896 v Praze a zemftel 2. listopadu 1970 v Rimé. Byl némecky piicim autorem, basnikem, esejistou,
historikem. Osobné se stykal s F. Kafkou, M. Brodem, F. Werfelem, E. E. Kischem a rovnéz s vyzna¢nymi vytvarniky, jako napriklad
sJ. Zrzavym, V. Spélou, V. Hofmanem, R. Kremli¢kou. Neni ani stinu pochyb, ze J. Urzidil byl dokonale bilingvni. Roku 1921 vstoupil do
prazské némecké Loge Harmonie, téhoz roku nastoupil jako tiskovy tajemnik na Némeckém velvyslanectvi v Praze, z kteréhozto mista
byl propustén v roce 1933, respektive 1934, pochopitelné v souvislosti s jeho Zidovskym ptvodem. Roku 1922 pojal za chot Gertrudu
Thiebergerovou, kterd byla dcerou prazského rabina. Prvniho ¢ervence 1939 uprchl se svou pani z Protektoratu a do vlasti se jiz nevratil.
Srov. Jiti VESELY, Hledani harmonie, in: Johannes URZIDIL, Hry a slzy, Praha: Odeon, 1985, s. 7-29; Lubomir SLAVICEK (ed.), Slovnik
historikii uméni, vytvarnych kritikii, teoretikil a publicistii v ceskych zemich a jejich spolupracovnikii z ptibuznych oborii (asi 1800-2008),
sv. 2, Praha: Academia, 2016, s. 1564-1566.

82 Srov. AUTOR NEUVEDEN, Die Ethic des Comenius, Die drei Ringe 14/1938, s. 70-73.

83 Der Gottesglaube des Comenius ist reinste Philosophie des Christentums, tamtéz, s. 71.

84 Comenius ist niemals ein Fiithrer gewesen, tamtéz, s. 71.

85 Srov. tamtéz, s. 72.
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III. Celkovy zavér

Hlavni zdjem ceskych svobodnych zednait o postavu J. A. Komenského stal prednostné na
presvédceni, ze pravé jeho myslenky inspirovaly J. Andersona pii sepisovani tak zvanych ,,Starych
pravidel®. To znamenalo dotek svétovosti nejenom pro ¢esky narod, ale také pro ve skutecnosti
tehdy se rodici ¢eské zednarstvi. Je pochopitelné, Ze ¢esti zednari tuto svoji hrdost a slavu sifili ne-
jenom doma, ale také v zahranic¢i. Druhd motivace spjata s postavou J. A. Komenského spocivala
ve vnitfnim zapoleni o specifickou kfestanskou orientaci zivota svobodnych zednari. Zejména
druhy motiv vystupuje silnéji do popiedi v souvislosti s nastupem nacismu a hrozbami totality
jako divod k nadéji, kterd se nakonec ukazala byt opodstatnénou, byt cesta k nové svobodé trva-
la déle a byla mnohem trnitéjsi, nez si byl v roce 1938 kdokoli schopen predstavit. V souvislosti
s témito nadéjemi je tieba zminit také exilovou 16Zi v Britanii, ktera nesla jméno Jana Amose Ko-
menského,* a dalsi 16Ze, které nesou jméno moravského velikana.®”

Mezi ¢eskoslovenskymi zednafri némeckého jazyka se vztah ke Komenskému vyvijel soubézné
s rozmrazovanim jejich poméru k ¢eskoslovenskym zednaitim c¢eského a slovenského jazyka. Po-
chopitelné zde vidime soubézné motivace, tedy hrdost na to, Ze krajan inspiroval obsah ,,Starych
pravidel®, pficemz se ozyvaji také nabozenské motivy, které silily v souvislosti s hrozbou nacis-
mu. Zejména némecky mluvicim zednaitim zidovské narodnosti splyvaly vjedno ideje humanity
a tolerance ze strany J. A. Komenského a dvéra v silu ¢eskoslovenské demokracie, kterd podle
jejich nazoru v nerovném zapasu nakonec obstoji a bude dale skytat patfi¢ny prostor svobody.
Komensky je dokonce prezentovan jako ,, Anti-Fiihrer®, ostatné obdobné jako Masaryk na jinych
mistech stejného periodika.

Pravé tento stale vroucnéjsi pomér k prvorepublikovému Ceskoslovensku ze strany vétsiny nasich
tehdejsich némecky hovoricich spoluobéanii zednarského vyznani, ¢asto zaroven zidovské narod-
nosti, by mél jednou provzdy pohibit nespravedlivou, ideologickou a vpravdé nacionalistickou
interpretaci déjin v tom smyslu, jako kdyby kazdy, kdo na konci tficatych let minulého stoleti
u nas hovofil némecky, souznél s nacismem a s tehdejsi tragickou a ukrutnou likvidaci Ceskoslo-
venska. Konstatované se pochopitelné netyka pouze prislusnikid némecky mluvicich zednaiskych
1671 tehdejsiho Ceskoslovenska, ale také fady jinych demokraticky smyslejicich némeckych spo-
luobcanti nasich dédu a otct, jako byl naptiklad ¢eskoslovensky socialni demokrat némecké na-
rodnosti Wenzl Jaksch (1896-1966). Zaroven je tfeba dirazné podtrhnout, Ze to nema byt vnima-
no tak, jako kdyby vsichni nasi tehdej$i némecti spoluobcané byli bez viny,*® mnozi si potrestani

86 Zhruba dvé sté ceskoslovenskych svobodnych zednaiti vletech 1938-39 uprchlo do Francie a nasledné také do Londyna. Po padu Francie
v Londyné vznikla pro nase exulanty ¢eskoslovenska Loze Independent Czechoslovak Masonic Association Jan Amos Komensky in Exile.
Prvni 16zové oficidlni setkdni, tedy dle zednarského slovniku ,,obfadni préce®, se konalo dne 7. éervna 1941. Srov. CECHUROVA, Cesti
svobodni zedndfi..., s. 363. K tomuto zednarskému uskupeni patfil mimo jiné také Jan Masaryk. Z hlediska pritomnosti ¢eskoslovenského
exilu v Britanii se rozhodné nejednalo o zaleZitost bezvyznamnou. Nezapominejme napiiklad, Ze mezi svobodné zednare patfil také
tehdejsi britsky premiér Winston Churchill, blahé paméti, a alespoil nominalné také exilovy prezident Edvard Benes. Velké déjiny se sice
nepsaly v 16zich, nicméné se také neodehravaly bez bratii zednar.

87 Dne 26. fijna 1918 vznikla v Praze LozZe Jan Amos Komensky. Pod némecky mluvici vétev ¢eskoslovenského zednatstvi pattila madarsky
hovorici kosicka Loge Comenius zur Arbeit und zum Frieden, ktera se zrodila v roce 1930. Z iniciativy Velkého Orientu Francie vznikla
v roce 1990 v Praze Léze Comenius 17. listopadu 1989. Zminit se slusi také vratislavskou Lézi Comenius zur drei Sdulen z roku 19105
budapestskou Loge Comenius z roku 1888; holandskou Loge Jan Amos Comenius 208 v Naaardenu, ktera byla zaloZena v roce 1956;
smi$enou 16Zi, kde jsou muzi i Zeny, Jan Amos Comenius, zalozenou 1960 v Maastrichtu a od roku 2012 puasobici v Roermondu; v roce
1985 vznikla v Karlsruhe némecka smi$ena Loge Comenius zur Toleranz und Freundschaft. Srov. AUTOR NEUVEDEN, Komensky
v nézvech zednatskych 10zi, Svobodny zedndr 4/2020, s. 9. Uvedené skute¢nosti jasné dokladuji tctu ¢eskych, némeckych, holandskych
a madarskych svobodnych zednatti k J. A. Komenskému.

88 Az dvé tietiny sudetskych Némct v roce 1935 projevovaly sympatie k hitlerovskému Némecku. Srov. Antoine MARES, Edvard Benes:
drama mezi Hitlerem a Stalinem, Praha: Argo, 2016, s. 173. Zndmé je také Bene$ovo varovani sudetskych Némct pred Hitlerem a rozvratem
demokracie z roku 1937, coz se pro né podle tehdejsiho ¢eskoslovenského prezidenta nakonec nevyhnutelné obrati v obrovskou tragédii.
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opravdu zaslouzili. Nespravedlnosti, jichz se nasi pfedci po skonceni druhé svétové valky do-
pustili na téch, kdo na sobé Zadnou vinu neméli, z déjin odstranit nelze. Naptiklad jiz zminény
Wenzl Jaksch, kterého by nacisté okamzité popravili a ktery proto za valky zil vlondynském exilu,
byl po valce v obnoveném Ceskoslovensku také nepohodlny. Minulost ale mtizeme za&it vnimat
v jeji nepfijemné pravdivosti, zakouset nad témito skute¢nostmi upfimnou litost a nasledné také
projevovat tctu tém, jimz bylo ukfivdéno; a hlavné v duchu Kristové, Komenského i Masaryka,
protoze ve véci humanity tyto postavy déjin podivuhodné souzni, disledné bdit nad tim, aby se

nas narod uz nikdy né¢im podobnym neposkvrnil.

Kontakt

prof. Ctirad Vaclav Pospisil, Th.D.

Jiho¢eska univerzita v Ceskych Budé&jovicich
Teologicka fakulta

Katedra teologickych véd

KnéZska 8,370 01 Ceské Budéjovice
cpospisil@tf.jcu.cz

V dané véci stadi pfipomenout, Ze velmi mnoho nasich byvalych spoluob¢anit zemfelo na vychodni fronté. Vyménit demokracii, byt
nedokonalou, za diktaturu se nikdy nemuize vyplacet.
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Abstract:
The aim of the article is to present an interesting part of the second life of J. A. Comenius,
namely his relationship to the Czechoslovak Freemasons during the First Republic period.
The author analyses the occurrences of the name of the Moravian giant in the periodicals
Svobodny zedndr and Die drei Ringe. The main interest of Czechoslovak Masons was to prove
the influence of J. A. Comenius’s ideas on the establishment of the first Masonic constitutions
in 1723. Another thematic line connected with Comenius was the emphasis on the religious
dimension of Masons. In addition, the author of the study points to a number of personalities
and interesting facts, such as the problem of finding Comenius’s grave in Naarden, identifica-
tion of his remains, and the growing respect of German-speaking Czechoslovak Masons for
the character of J. A. Comenius. They finally define him as Anti-Fiihrer. At the same time, the
article becomes a stone in the mosaic of the history of the relationship between the Czech
and German ethnic groups in Czechoslovakia.

Keywords: J. A. Comenius, Freemasons, the first Czechoslovak Republic, Nazism, Sudetenland

There is a great deal of ‘guaranteed news’ about Freemasons which a critical person must evaluate,
based on his studies, not only as ‘new Czech legends, but sometimes also as defamation. Fighting
superstitions and slander can certainly be within the competence of a theologian. This also
applies in general to other studies with a similar thematic focus which I would like to point out
in this context." Mostly, it should make us sad if such evil comes from the mouths and pens of
Catholics, as untruths or half-truths of this kind tarnish the shield of the Church which we have
the privilege to belong to.?

1  Cf, for example, Ctirad Véclav POSPISIL, Pomér T. G. Masaryka k regulérnim svobodnym zednartm, Studia theologica 1/2020, pp.
197-227; Ctirad Véclav POSPISIL and Veronika REHAKOVA, Wolfgang Amadeus Mozart a ¢esti hudebnici v ¢asopisu Svobodny zedndr
(1925-1938), Theologickd Revue 2/2020, pp. 177-192. Other similarly focused studies are ready for publication in the first periodical
mentioned above.

2 Honesty commands us to admit that there are publications that point to a certain mythological occultism among the Masons. Cf., for
example, Max HEINDEL, Svobodné zedndf'stvi a katolicismus, Ostrava: Obec unitari, 2017. There are a number of branches of Masonry.
The one we are discussing now is defined as regular Freemasonry, which is recognised by the Great Lodge of London. The reactions of
the current regular Freemasons in our country to the mentioned book are not exactly the most friendly, because it seems to them that
their identity is distorted and even ridiculed. It is certainly not the case that all Masons can be defined in exactly the same way. It is also
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The choice of John Amos Sege$ Comenius’ it is not only related to the 350th anniversary of
his death, which we celebrated on 15" November 2020, but also to the undeniable fact that this
great man was also a theologian.* A healthy ecumenical spirit guides us to see everything good,
human, honest, and even sacred in the history of our ecumenical friends with joy and gratitude,
because it belongs to the common treasury of Czech Christianity.

I emphasise that this study examines a certain section of the second life of John Amos Comeni-
us. It shows, specifically, how the Czechoslovak Masons using the Czech and German language
related to him during the First Republic. Therefore, it is not primarily a question of determining
whether certain theses, which appear in the periodicals Svobodny zedndr and Die drei Ringe, co-
rrespond to the current state of Comeniological research.” At the same time, this opens an ima-
ginary window into the world of thought of Czechoslovak regular® Freemasons from the time of
the First Republic, so that everyone will be able to have their own idea about the matter.

One very good master’s thesis by B. Kulihova’ is devoted to the same topic, and therefore it is

possible that in some directions or lodges there may be individuals or groups with a fondness for similar stories. A distinction is usually
made between cold Freemasonry, which is rational and rejects such matters, and hot Masonry, which finds pleasure in the indicated
matters. As we will see below, the periodicals of Freemasons in the First Czechoslovakian Republic speak almost unequivocally of the
cold concept of Freemasonry.

3 That was the full signature of the Moravian giant. His grandfather’s name was Jan Sege$ and he was a reeve in Komna. His father adopted
a surname according to his place of birth which was Komna. Cf. Amedeo MOLNAR and Noemi REJCHERTOVA (eds.), Komensky
o0 sob¢, Praha: Odeon, 1987, pp. 31 and 335. So it was not John Amos who changed his last name. In 1614, the Moravian giant completed
his studies in Heidelberg, then worked as a teacher in Pferov. He received ordination and became a clergyman in the Unity of Brethren
in April 1616. The year before, he had written a file about angels that has not survived. In 1618 he was appointed spiritual administrator
of the German-speaking community of the Unity of Brethren in Fulnek. In 1624, the monarch’s decree on the expulsion of non-Catholic
clergy from Bohemia and subsequently from Moravia was issued. From 1628, his main place of stay was Le$no, but he often travelled
throughout Central and Western Europe. In Lesno, J. A. Comenius was perhaps appointed a deputy of senior in 1634, and two years
later he became the 46th Bishop of the Unity of Brethren. Sometimes it is claimed (not quite accurately) that he was the last bishop of
this Christian community. From 1648, he was the only bishop, because the others were no longer alive. Comenius was the last in the line
of bishops of the original Unity of Brethren. In 1727, a restored Unity was established in Ochranov thanks to the pious Count Mikulas
Ludvik Zinzendorof. The first bishop of this community was ordained in 1735 by Comenius’s grandson Daniel Arnost Jablonsky - the
bishop of the Polish branch of the Unity. From our point of view, Comenius’s stay in London in 1641 is important. In 1656, Le$no was
plundered by Polish Catholic farmers, and Comenius’s library and unfinished works burned down. After that, he stayed mainly in
Amsterdam. He died in Amsterdam on 15" November and was buried in Naarden on 22 November. Considering his pedagogical work
in Sweden and elsewhere, his personal life as an exile and an unsuccessful political negotiator, his quixotic struggle to reform human
affairs, and his family life interwoven with the loss of loved ones, it all seems like one painful tragedy. It is as if his whole life in his pains
and failures resembles the crucified Christ. This is also associated with his unprecedented posthumous glory. What a wonder that the
scientist Comenius advocated a certain type of evangelical eschatological visionary in the last decades of his earthly journey.

4 It should be noted that Comenius considered himself a theologian, even though he did not compare himself with any current of the
reformed theology at that time. Some non-Catholic theologians occasionally questioned his orthodoxy as well. Cf. Amedeo MOLNAR,
Tryzen tkolu zménit svét k lepsimu, in: Komensky o sobé, ed. Amedeo MOLNAR and Noemi REJCHERTOVA, Praha: Odeon, 1987, pp-
7-23, here p. 9. Conscience was the main source of his decision-making. This also applies to his literary work. There is no doubt that
Comenius was a very pious man of fervent prayer. Cf. ibid., p. 15. This is evidenced not only by the already mentioned work on angels
from 1615, but also by the fact that in 1622 he created a work for his first wife Magdalena called Premyslovdni o dokonalosti kiestanské. It
should be recalled that in 1659 he defended the Trinity dogma and the deity of Christ (De questione utrum Dominus Jesus propria virtute
a mortuis resurrexit). In the same year he published Kanciondl. In 1661 he wrote a catechism for the German-speaking Fulnek community
(De uralte christiliche Religion) and published a polemic against supporters of Socinianism (De irenoco irenicorum admonitito). In 1662
he published Confessio aneb pocet z viry for the Unity of Brethren. There are, of course, more examples of Comenius’s theological work.
Perhaps it is appropriate to recall his work on the Lord’s suffering and glorification: Jan Amos KOMENSKY, Jana Amosa Komenského
Harmonie, aneb, Rozjimdni o umucent, pohtbu i vzkiiseni Pdna naseho Jezise Krista, sebrand ze vSech Ctyt evangelistii a v jisty pofddek
uvedena, Praha: Vincenc Paseka, 1864. His very unfriendly statements about the Catholic Church are understandable considering the
time and should not be applied to the present.

5  Theologians will certainly be interested in at least two titles devoted to the intellectual legacy of J. A. Comenius or the post-White
Mountain exile (to which the Moravian giant belongs): Cf. Tomda§ HAVELKA, Skryty tajemstvi BoZich poklad: Biblické citace v ceskych
spisech Jana Amose Komenského, Praha: NLN, 2019; Vladimir URBANEK, Eschatologie, védéni a politika: Prispévek k déjindm mysleni
pobélohorského exilu, Ceské Budgjovice: Historicky tstav Jihoceské univerzity v Ceskych Budéjovicich, 2008.

6  The term ‘regular Freemasons’ refers to those who are recognised by the Great Lodge of London and follow the relevant rules. The other
numerous groupings that call themselves Masonic are not covered in this study.

7  Cf.Barbora KULIHOVA, Jan Amos Komensky a svobodné zedndf'stvi. Brno, 2009. Master’s thesis. Masarykova univerzita Brno. Filozofickd
fakulta. Thesis advisor: Mgr. Milan Fujda, Ph.D.
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necessary to justify why this study is created and how it differs from the mentioned work. In
summary, the author of the diploma work focuses on mapping Masonic publications on a gi-
ven topic, categorising them into certain thematic groups. She omits, though, a number of very
important pieces of information available which are placed, for example, in articles published
in Svobodny zedndr. This is not a criticism. I just want to clarify the differences in my approach.
I will, though, allow myself to clarify the data present in B. Kulihova’s work in some details. Ano-
ther significant novelty of this study, even with regard to the mentioned diploma thesis, is the
extension of the research field by adding the periodical of Czechoslovak Masons who use German
language — Die drei Ringe.

It would take up a lot of space to present both source periodicals, and therefore I would only
like to state that Czechoslovak Masonry in its Czech and, at the same time, in its significantly
minority associated Slovak form and also in its German version was organisationally established
after 1918.% Each of the two language groups, to which the Hungarian-speaking lodges must be
added, had its own Grand Lodge which covered the other organisational units. In 1925, not secret
but internal periodicals published by these Grand Lodges saw the light of day.’ The activities of
both Masonic groups in Czechoslovakia were terminated in 1938, when the last issues of the re-
levant periodicals were also published. Efforts to restore the activities of the Czech branch after
the Second World War encountered insurmountable obstacles. Therefore, official Masonry was
put to sleep in our country until 1990, the year of its restoration. The periodical Svobodny zedndt,
revived after 1990, is not the subject of our research interest in this article.

Perhaps it is worth noting that the regular Freemasons were certainly not anti-Christian or anti
-Catholic. Membership in the lodge did not fundamentally conflict with Christian and ecclesias-
tical identities of Protestants. It was a little more difficult for Catholic Masons.!° On this basis,
we can beforehand state that the Masons, who eagerly mentioned J. A. Comenius, were recruited
mainly from the Evangelical Church and partly also from the Czechoslovak Hussite Church.
After studying many historical materials, I would like to suggest that the relationship between
Catholics and regular Freemasons should be on the borderline of ecumenical and interfaith dia-
logue which excludes any manifestations of hatred and hostility. At the same time, it should not
lead the clergy (in particular) towards mixing identities in the form of dual affiliation. According
to my opinion, Freemasonry, true to its original ideals, seems to be not only a certain humanita-
rian and, in a sense, enlightenment society, but also a kind of non-confessional fraternity which,
in many respects, resembles lay associations within various churches.

Following these preliminary clarifications, it is necessary to outline the division of the presented
study into individual sections. It is quite understandable that I will focus on the periodical Svo-
bodny zedndr in the first part, while in the second one, I will pay attention to the periodical Die
drei Ringe. I would like to point out that I refer to the contributions in both source periodicals

8 Ifyou are interested in more detailed information, see: Jana CECHUROVA, Cesti svobodni zedndri ve XX. stoleti, Praha: Nakladatelstvi
Libri, 2002.

9  Evidence of this fact is, for example, the availability of a digitised version of the periodical Svobodny zedndf in the database of the
National Library of the Czech Republic. Masonic lodges are not secret societies because they are properly registered. For security
reasons, the membership of individuals is mostly covered up (though, not absolutely).

10 ‘Inalllodges we would find individuals who were organized in the Catholic Church, but their relationship to religion was very lukewarm,
as with most Czech intellectuals of the time. This does not apply to members of the Protestant churches, for whom Masonry and
active faith were not in contradiction. Czech Masonry was certainly not militant anti-Catholic. There was a number of people who
were Catholic according to their data in the registry office. If there was a discussion about the Catholic Church, then it was always
in a self-defense only’ CECHUROVA, Cesti svobodni zedndfi..., p. 166. I would like to add that there were also personalities of the
Czechoslovak Hussite Church, such as Antonin Hartl, whose membership among Freemasonry did not prevent them from experiencing
their confessional Christianity in full. Cf. POSPISIL and REHAKOVA, Wolfgang Amadeus Mozart a &est{ hudebnici ..., pp. 177-192.
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by listing the year and the relevant pages in it. This is quite sufficient if one needs to identify the
publications.

I. J. A. Comenius on the Pages of Svobodny zedndr

In this section, I will go through individual years, or I will connect several of them. In summary,
there are lots of pieces of information mentioning the Moravian giant, sometimes around seven-
ty occurrences in one issue. Mapping everything would be tiring, and it could also obscure the
essentials. For this reason, I will focus almost exclusively on contributions and inspiring reports
directly devoted to the figure of ]. A. Comenius and his significance for Czechoslovak Freemasons.
These, of course, showed their admirable attitude to the world-famous pedagogue and humanist
in other publications that are not directly the subject of our research interest."! The documentary
nature of the present article is intended to enable readers to draw their evaluation and interpreta-
tive conclusions, on the basis of the submitted factual material, which is different from the ones
reached by the author of these lines.

I. 1. Svobodny zedndi 1925-1926-1927

The first year of the periodical covers three calendar years. Given the continuity of page number-
ing, though, it is certainly not wrong to talk about the first year. Leaving aside a number of pieces
of information about the LéZe J. A. Komensky (J. A. Comenius Lodge), which was created at the
same time as LoZe Ndrod (the Nation Lodge), we come across the following more coherent texts.
The first one informs us about Comenius’s life, his death, and the place of burial. Emphasis is
placed on Comenius’s pedagogy which has a clearly Christian background. Interestingly, there is
no mention of the influence of J. A. Comenius’s ideas on the first rules of Masonic life in the 1720s
which - as we shall see soon — will be more or less dominant topic in Svobodny zedndr.'?
Another contribution by the ardent comeniologist Rudolf Jordan Vonka'® discusses the history of
Freemasonry. The author holds the opinion that Masonry was brought to us by Spork. This idea
was unequivocally refuted later. It is interesting to note that older treatises on the history of royal
art, as freemasons are sometimes defined, do not speak of Comenius. The question of thought
connections between the ‘Old Rules’* and Comenius’s ideas were not established until 1810 when
the link was made by the German professor Krause.”” This aroused interest especially among

11 Cf, for example, Frantisek MASLAN, Komensky a svobodné zedndfstvi, Praha: Dédictvi Komenského, 1921, 20 pages; FrantiSek
MASLAN, Dé¢jiny svobodného zedndistvi v Cechdch, Praha: Fr. Maglan, 1923, 48 pages (2nd. ed. Praha: Kawana, 1993). Considering the
very extensive publishing activities of Rudolf Jordan Vonka, I would like to recall this: manuscript plus facsimile, stored in the National
Library of the Czech Republic: Rudolf Jordan VONKA, Dokumenty o Komenském, the place of origin of the work and the year are not
specified: R. J. Vonka; Rudolf Jorddn VONKA, Komensky a Naarden: Hrob Komenského v Nizozemi, Praha: Dédictvi Komenského,
1927, 140 pages.; Rudolf Jordin VONKA, Komensky a Masaryk, Praha: R. J. Vonka, 1927, 15 pages.; Rudolf Jordain VONKA, Cerpal
Anderson z dila Komenského?, Praha: R. J. Vonka, 1931; Rudolf Jorddin VONKA, BéZec s pochodni. Myslenky J. A. Komenského, Praha:
Pokrok, 1940, 63 pages. Among the Masons, there is also a prominent expert on Comenius: Jan Vaclav NOVAK, Jan Amos Komensky:
pracovnik o budouci dobro clovééenstva, Praha: E. Topi¢, 1920; Jan Vaclav NOVAK, Jan Amos Komensky: jeho Zivot a dilo, Praha: Dédictvi
Komenského, 1920, 722 pages.

12 Cf.]. T, Jan Amos Komensky, zakladatel lidové vzdélanosti, Svobodny zedndi 1/1925-26-27, pp. 10-16. “The goal of education is set by
Comenius in accordance with the Christian assumption saying that the purpose of human life is afterlife bliss with God. (See p. 12) The
author could not be identified.

13 Cf. Rudolf Jorddn VONKA, Mustky ke Komenskému, Svobodny zedndf 1/1925-26-27, pp. 27-28, 51-53.

14 Shortly after the founding of the first official Masonic Grand Lodge in London on 24" June 1717, James Anderson wrote Book of
Constitutions which was published as ‘Stard pravidla’ in 1723. Cf. David STEVENSON, James Anderson: Man & Mason, Heredom
10/2002. Czech editions: Rudolf Jordan VONKA (ed.), Staré povinnosti svobodnych zedndtii 1723-1796, Praha: Franti$ek Richter, 1931.
The other editions: Bratislava: CAD Press, 1993 and 2013.

15 Cf. Karl Christian Friedrich KRAUSE, Die drei dltesten Kunsturkunden die Freimaurereibriiderschaft, Dresden: Arnoldi, 1810. The author
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German and Dutch Masons. It is therefore clear that until the first decade of the 19" century,
the influence of J. A. Comenius on the ‘Old Rules’ was something unknown! In the second
part, Vonka'® points out the various possible links between Comenius and the nascent Masonry.
These are especially humanism, but also the symbols that appear in Comenius’s writings. The
attempt to connect the Moravian giant of the seventeenth century with Freemasonry as closely as
possible raises the question of whether this might be just a wishful thinking.

I. 2. Svobodny zedndr 1927-28

In this year, there is an annotation of the book: Rudolf Jordan VONKA, J. A. Komensky a Naarden,
Prague: Dédictvi Komenského, 1927, which represents comprehensive information about the
history of the search for the last resting place of the great teacher and humanist. The process
culminates in identifying the remains of the Moravian giant."”

I. 3. Svobodny zedndr 1929

In this year we find two really interesting contributions by Rudolf Jorddn Vonka. The first con-
cerns not only the painful history of the grave search and identification of the remains of John
A. Comenius, but also his portrait by the great master Rembrandt Harmenszoon van Rijn."®
It can be assumed that the author of the article summarises the content of his monograph on the
same topic from 1927, which was discussed above.

According to Vonka, the exact date of death, namely 15" November 1670, is known from letters
sent by Comenius’s son Daniel, as well as from the Dutch yearbook of 1671. The date of the
funeral on 22 November 1690 in Naarden (specifically in the church of the Walloon Church,
which operated there at that time) is confirmed by records of the named Christian community,
which were discovered in 1872. In his work Sldvy dcera, Jan Kollar mentioned the fact that Come-
nius’s tomb should be sought in Naarden." Frantisek Palacky also mentions Naarden as the place
of Comenius’s last rest in the first Czech biography of Comenius from 1829.% In 1836, Jan Erazim
Vocel searched for the Comenius’s grave in the named Dutch city. He thought it would be in the
main church, so he found nothing. It should be noted that the church of the Walloon Church was
abolished in 1829, and its building became a part of the factory and later of the barracks and was

lived from 1781 to 1832. He was a pupil of Schelling and Fichte and worked as an associate professor in Jena. He dealt with philosophy,
mathematics, natural sciences, and the history of Freemasonry. In 1805 he entered Loge Archimedes zu den drei Reissbretern. B. Kulihova
incorrectly states the title of Krause’s work; Cf. KULIHOVA, Jan Amos Komensky..., p. 32, No. 3.

16 Rudolf Jordan Vonka was born on 17* October 1877 in Kfinec and died in 1964 in Prague. After the establishment of Czechoslovakia,
he worked as the chief councillor of unions of the Ministry of Foreign Affairs in Prague. Vonka spent the years 1920-1925 in the
Netherlands where he worked at the Czechoslovak embassy as secretary of the press service, so he probably played a role in issues related
to Comenius’s tomb, as we will soon see. Vonka spoke English, French, German, Dutch, worked very well with Slavic languages and also
with Latvian. In 1950, he even published a Latvian-Czech and then a Czech-Latvian dictionary. For the sake of completeness, we can add
that, in addition to works about Comenius and Masaryk, he edited a wide range of historically oriented works: Mirovd myslenka a smysl
Ceskych déjin (1929); Z ceho prysti smysl déjin (1931); Pét set let od Lipan (1934); Probouzeni demokracie (1934); Z tficetileté vdlky; Zizkiw
dub na Chotuci (1932); Nalezend sestra: balada z tficetileté vilky (1932-1933). On 16" September 1932, he completed his extensive novel
Petr Bruegel. Cf. © LITERARNI ARCHIV PAMATNIKU NARODNIHO PISEMNICTVI, Vonka Rudolf Jorddn, available at: http://
www.badatelna.eu/fond/5342/uvod/, consulted on 18" December 2020. In the title of the article, at the given address, there is the name
‘Jordan, but given the way in which the author signed himself, it is more accurate to use the Jorddn’ version.

17 Cf. Svobodny zednat 2/1927-28, p. 13. Author not specified.

18 Cf. Rudolf Jordin VONKA, Ostatky Komenského, Svobodny zedndi 2/1929, pp. 44-47. Perhaps it should be mentioned that the
publication of Barbora Kulihova Jan Amos Komensky a svobodné zedndistvi does not inform about the content of this extremely
interesting article in more detail.

19 Cf. Jan KOLLAR, Slavy dcera: jubilejni vyddni s tivodem ,,Sto let Sldvy dcery®, Praha: Alois Wiesner, 1927, sonnets 208-211.

20 Cf. Frantiek PALACKY, Zivot Jana Amose Komenského, Praha: Adolf Synek, 1929.
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used as a warehouse. Further efforts to determine Comenius’s tomb, which were finally successful,
were made in 1871 by Prague teachers from the Bude¢ Association.?! More than two hundred
years later, in Naarden, according to the records from 1670, it was discovered that Comenius was
buried in grave number 8. After another sixty years, there were subsequently found three male
skeletons during the exhumation. The body was recognised in 1927, with the participation of the
famous Czech anthropologist Professor Jindfich Matiegka,” other professional capacities, and,
according to the diction of the presented article, also in the presence of the author R. J. Vonka.
Since Comenius was to be the first buried, it could be assumed that his body would be located
at the deepest place. Another indication was the well-known fact that Comenius suffered greatly
from rheumatism of the joints and vertebrae in the last years of his life. This fact was reflected in
bone deformities. Based on the given assumptions, his remains were identified.** Among other
things, we learn that Comenius was supposed to be 168-170 cm tall.** Personally, I believe that
today’s state of science opens up the possibility of confirming the correctness of the conclu-
sions, which were given by those experts, on the basis of genetic tests. The relevant material
can be compared with the living descendants of J. A. Comenius.

The following is a brief list of well-known depictions of Comenius from the time of his life, in-
cluding Rembrandt’s portrait of an old man, which has been exhibited at the Ufizzi Gallery in
Florence since 1922. As early as 1929, R. J. Vonka considered the matter highly probable.? It is
worth noting that on 6™ April 2006, the Czech press reported,” considering it great news that Pro-
fessor of Art History Ernst van de Wetering had identified the old man portrayed by Rembrandt
in 1655 as John Amos Comenius. As a hypothesis, the given identification of the portrayed old
man appeared as early as 1914 and was published in 1915 by the Czech historian Karel Chytil.
The second study discusses the potential impact of Comenius’s ideas on James Anderson and
his ‘Old Rules’.?®* We already know that the first person to raise this question was Prof. Krause
from Jena. He did so in 1810. According to him, Anderson was to draw inspiration from Comeni-
us’s Panegersia.” Another expert who came to the same conclusions was the Doctor of Philosophy

21 Cf. ANONYMOUS, Ruch o Komenském v Nizozemsku, Posel z Budée: tydenik vychovatelsky pro ucitelstvo ndrodnich skol v Cechdch, na
Moravé, v Slezsku a na Slovensku 42/1871, p. 354; ANONYMOUS, Hrob Komenského v Naardenu, Posel z Budce: tydenik vychovatelsky
pro ucitelstvo nédrodnich skol v Cechdch, na Moravé, v Slezsku a na Slovensku 46/1871, p- 391.

22 Cf.R.]J. VONKA, Ostatky Komenského, Svobodny zedndi 2/1929, p. 44.

23 Cf.Jindtich MATIEGKA, J. A. Komenského hrob a Ceskoslovenské skolstvi v zahranici, Praha: Spolek Komensky, 1935. Profesor Matiegka
(1862-1941) graduated from medical school. In 1897, he finished his doctoral degree in physical anthropology. From 1929 to 1930, he
was the rector of Charles University. His studies on the skeletal remains of prominent figures in Czech history are well known. Cf. Ctirad
V. POSPISIL, Zdpoleni o pravdu, nadéji a lidskou diistojnost. Ceskd katolickd teologie 1850~1950 a vyzvy ptirodnich véd v irsim svétovém
kontextu, Praha: Karolinum, 2017, p. 234. Among other things, he also examined the remains of the skull found in Céslav, which many
attribute to Jan Zizka. Real experts view this rather sceptically though. Cf. Ctirad V. POSPISIL, Uvod do husovskych dilemat: historie
a teologie, Praha: Karolinum, 2020, pp. 96-97.

24 Cf. Rudolf]. VONKA, Ostatky Komenského, Svobodny zedndr 2/1929, p. 45.

25 Cf. ibid., p. 46.

26 Cf. ibid., p. 47.

27 Cf., for example, Prdvo; iDnes from the relevant day.

28 Cf. Rudolf J. VONKA, Cerpal Anderson z dila Komenského?, Svobodny zednd# 3/1929, pp. 51-55.

29  Panegersia — Kniha o vieobecném probouzeni. This is the first part of the very extensive Comenius’s work De rerum humanarum
emendatione consultatio catholica ad genus humanum, ante alios vero ad eruditos, religiosos, potentes Europae — Obecnd porada o ndpravé
véci lidskych. Lidskému pokolent, predné viak evropskym vzdélanciim, duchovnim a mocnym v Evropé. The mentioned work was created
in the years 1645-1670, i.e., until the very end of Comeniuss life. Edition: Jan Amos COMENIUS, De rerum humanarum emendatione
consultatio catholica, 1* ed., Praha: Academia, 1966. Czech translation: Jan Amos KOMENSKY, Obecnd porada o ndpravé véci lidskych,
1** ed., Praha: Svoboda, 1992. 3 volumes (565 pages; 501 pages; 595 pages). The manuscript of the entire text of Obecnd porada was
not discovered until the 1940s. However, the first part of Panegersia was edited during Comenius’s lifetime: Panegersia a Panaugia,
Amsterdam, 1662-1664. Another edition, for example: Panegersia, Halle, 1702.
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Ludwig Keller’® in 1906.*' Dr Keller founded the non-Masonic company Comenius-Gesellschaft in
1892, which was later joined by a number of experts from various Masonic lodges. In the Czech
environment, Karel Boleslav Storch (1812-1868) and Frantisek Jan Zoubek accepted the thesis
about the influence of Comenius’s writings on Anderson’s constitutions in articles of Casopis
Ceského museum.*

Rudolf Jordan Vonka then defends Krause’s justification of the influence of Comenius’s ideas on
the ‘Old Rules. He also adds a list of English editions of Comenius’s writings. According to him,
the possibility that the founders of Freemasonry would know these books certainly cannot be
completely ruled out.

Regarding the discussion about Comenius’s influence on the emergence of the ‘Old Rules}* it is
worth mentioning an article by Josef Wolf. It informs about J. Grégr’s letter from 1883, in which
the Czech politician calls for an examination of whether Comenius is really the founder of the
Masons. Greg refers to a Dutch monograph from 1871, where the relevant statement appears.
We would like to note critically that Comenius could not have been the founder of Freemasonry
when he died almost forty-seven years before the feast of John the Baptist, the patron saint of
Masons, on 24" June 1717, when the Grand Lodge in London was established.*

I. 4. Svobodny zedndf 1930

The first information is of a technical nature, as it concerns a change of the editor in chief. This
position was attained by the ardent comeniologist Rudolf Jorddan Vonka. To mention every oc-
currence of J. A. Comenius’s name” in this year would certainly not contribute to clarity, and
therefore we will focus on articles and reports® specifically devoted to the character, work, and
significance of the Moravian polyhistor only. An interesting report is on a study devoted to Come-
nius’s contacts with the English Parliament in the years 1640-41 during his stay in England. At
this time, his work Via Lucis was also created, which contains a proposal for the establishment
of a college of the enlightened.”” The Masons see this intention as a harbinger of the creation
of their own organisation. The third contribution is a brief evaluation of the opinions of Czech
members of the Rotary Club, who tried to derive their own focus concerning humanities from

30 He lived from 1849 to 1918. He worked as an archivist in Miinster and then in Berlin. In 1897, he became a member of the Loge zur
Eintracht und Standhaftigkeit in Kassel, and, in 1899, he was affiliated to the Loge Urania zur Unsterblichkeit in Berlin. In 1892, he was to
be at the founding of the international company Comenius-Gesellschaft which had been established in Germany.

31 Cf. Ludwig KELLER, Die Schriften des Comenius und das Konstitutionbuch. Nach der Forschung Karl Christian Friedrich Krauses,
Monatshefte der Comenius-Gesellschaft 3/1906, Berlin: Weidmannsche Buchhandlung. It is somewhat surprising that R. J. Vonka does
not present another important book on the subject from the same year: cf. Wilhelm BEGEMANN, Comenius und die Freimaurer, Berlin:
Siegfried Mittler und Sohn, 1906, reprinted in 2012 in the publishing house Books and Demand.

32 References were taken from J. R. Vonka, some details had to be specified: cf. Karel Boleslav STORCH, Komenského Panegersie,
Casopis Ceského museum, 1851, pp. 162-188; Franti$ek Jan ZOUBEK, Komenského kiestanskd akademie svétova, kralovska spole¢nost
v Londyné, masonové, Casopis Ceského museum, 1883, pp. 77-107.

33 Cf. Josef VOLE Dr. Julius Grégr a zednafi, Svobodny zedndt 3/1939, pp. 43-44.

34 Although there are a number of publications on the history of Freemasonry at the global level, mostly of an informative nature, it
seems appropriate to draw attention to an interesting bachelor’s thesis in certain respects: Katetina ROUTKOVA, Svobodné zedndstvi
v priibéhu déjin. Praha, 2014. Bachelor thesis. Charles University in Prague. Catholic Theological Faculty. Institute of Christian Art
History. Thesis supervisor: Prof. PhDr. Jaroslav Cechura, DrSc.

35 Cf., for example, AUTHOR NOT SPECIFIED, Jan Amos Komensky, Svobodny zednd# 4/1930, pp. 123-124 does not concern the
personality of the Czech thinker of the seventeenth century, but only activities of LéZe J. A. Komensky.

36 An example is this review: R. J. VONKA, Eugen Lennhoft, Die Freimaurerei, 1. ed., Viden: Amalthea-Verlag, 1929, Svobodny zedndf
4/1930, pp. 8-11. Vonka criticises the inaccuracies in data on Comenius and also the author’s lack of knowledge of Czech Masonry.

37 Cf. AUTHOR NOT SPECIFIED (R.]. Vonka?), Komensky a anglicky parlament, Svobodny zedndi 4/1930, p. 80. A report about Otokar
OdloziliK’s study regarding Comenius’s contacts with the English Parliament. Comenius intended to establish a society of enlightened
people, which is, at that time, reflected in the work Cesta svétla. To know more about this work and Comenius’s stay in England, see
Miroslav SOMR, Komenského etické vize, Littera Scripta 1/2011, pp. 79-89, here page 86.
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J. A. Comenius. According to the author of the report, to prove that the founder of the movement
P. Harris, a lawyer from Chicago, consciously based his ideas on Comenius in 1905 would be
more than problematic.’® This will be fully in line with the opinion of today’s experts.

I. 5. Svobodny zedndi 1931

Again, there are many mentions of the name of the Moravian giant in various contexts. We will be
interested in two reports only. The first speaks of the Dutch committee created in order to honour
the memory of . A. Comenius and of the active support of this committee by the Dutch Masons.
We also learn here that during the conference in The Hague, Dr Bene$ visited the last resting place
of the great teacher. It is also worth mentioning that the Dutch government donated part of the
former church of the Walloon Church to Czechoslovakia, and that our government wanted to
build the Comenius Mausoleum there.”

Another report deals with the journey of the Czech Masons L. Schwartz and R. J. Vonka to Paris,
where they received the titles of honorary masters of the Shakespeare Lodge in Paris.

On this occasion Vonka gave a speech about Comenius and his significance for the emergence of
Masonry. It is a proof of the efforts of Czechoslovak Masons to popularise the idea of connecting
Masonry with the Moravian giant abroad.*

I. 6. Svobodny zedndr 1932

As in previous years, we omit a number of mentions of the name Comenius, which document the
relationship of Czechoslovak Masons to J.A. Comenius, but they do not have value for us at a more
general level. As an example, we present the article ‘Ucitel — zednar, where the Moravian giant is
mentioned and quoted. Foremost, the conformity of his ideas with the duties of a Mason, especially
in relation to the younger brothers, is pointed out.*! It is worth mentioning the review of the Masonic
lexicon from 1932, which, by the way;, is reprinted to this day (2006). So it is probably not as poor as it
might seem from the critical reaction to some headwords in Svobodny zedndr.** In the editorial report
‘Naarden’ we learn about Comenius’s monuments in this city, which were erected in 1892 and
1920,* i.e., three hundred years after his birth and two hundred and fifty years after his death.
In a relatively extensive article devoted to the piety of leading Masonic figures, a whole page is
given to J. A. Comenius.* It is strongly recalled that this great thinker was a pure Christian,
that his human principles have their roots in the faith, and that God was the starting point for his
thinking. Perhaps it is appropriate to quote at least the following words:

In the Constitution of the English Freemasons are the following Comenius’ sentences: ‘Unity and
the unification based on it is an image of God; for God is one, and yet all things, he is all and
yet on€’ (Panegersia). — ‘God, who is one, wants everything in him to be one’ (Atrium rerum et

38 Cf. AUTHOR NOT SPECIFIED (R. ]. Vonka?), Rotary a Komensky, Svobodny zedndr 4/1930, pp. 106-108.

39 Cf. AUTHOR NOT SPECIFIED - report, Nizozemska vlada o ucténi pamatky Jana Amose Komenského,Svobodny zedndr 5/1931, pp.
13-14.

40 Cf. AUTHOR NOT SPECIFIED, Setkani ¢eskoslovenskych a francouzskych zednait, Svobodny zedndr 5/1931, pp. 61-62.

41 Cf. B. Hnatek, Utitel - zednét, Svobodny zedndf 6/1932, pp. 110-111.

42 Cf. AUTHOR NOT SPECIFIED (R. J. Vonka?), Review Lennhoff-Posner, Internationale Freimaurer-Lexikon, Wien: Amalthea Verlag,
1932, pp. 121-122. The reviewer criticises the authors of the lexicon for a number of inaccuracies in the headword J. A. Komensky, as
well as for great shortcomings in the knowledge of Czechoslovak Masonry. The mentioned evaluation follows Vonka’s earlier reaction to
the earlier publication of the work, cf. note No. 36.

43 Cf. AUTHOR NOT SPECIFIED, Naarden, Svobodny zedndr 6/1932, p. 124.

44 Cf.E D., Zboznost viid¢ich zednarskych osobnosti, Svobodny zedndt 6/1932, pp. 135-137; pp. 169-171.
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linguarum). Furthermore, ‘It is regrettable that we do not agree on the most important thing: the
worship of one creator of all things’ (Janua linguarum reserata).*

As it can be seen, J. A. Comenius was for Czechoslovak Masons not only someone we can be really
proud of as a nation, but also an example of authentic Christian piety. It is worth recalling that this
almost official position was not entirely to the taste of all Freemasons in our country at that time.*¢
Recalling Comenius and building on his ideals also brought into play what we could define as the
Christian basis for the ideal of royal art. It can be stated that the diversity of views on the original
Christianity of the Enlightenment type persists in today’s Masonry.

I. 7. Svobodny zedndi 1933

The editor-in-chief changed this year, as evidenced by the information in the colophon: ‘Edited
by: R. J. Vonka (No. 1-6) and A. Hartl (No. 7-10).*” This change is related, among other things, to
the fact that there have been no longer any of Vonka’s contributions in the periodical since that
date, not only on Comenius, but also on other topics. It is known that J. R. Vonka did not process
this change in the position of editor-in-chief easily.

The article by Josef Ulrich on the atmosphere of the birth of Freemasonry is really interesting. In
it, we find this, in a way, confession:

It has been said already that one of the spiritual fathers of Freemasonry was Comenius, and he
was a strict believer. The creator of the Masonic Constitution was then priest Anderson. The old
Masonic duties and the Masonic Constitution flatly reject any gross atheism. Most Masons have
put and still put the Bible on their table - the book of books — as an outward expression of their
deism.*

We certainly face a contribution, the author of which, through historical data on Comenius as
a believer and Anderson as a clergyman of the Anglican Church, seeks to ensure that Czech
Masonry retains a distinctive religious character with strong roots in the Enlightenment type
of biblism, as evidenced by the use of the word deism. On the same page, the author notes that
French Masonry is more tolerant and admits both the Bible and atheism. By the way; it is known
that this deviation in 1877 was the cause of the schism between the English and French branches
of Masonry.”

The theologian inevitably asks the question: Is strict deism of the Aristotle type, which would
limit the Builder of the world to just the first creative impulse, compatible with a regular Bible
reading that is obviously theistic? In my opinion, it is not. Proclaimed deism here is an expression
of group identity, an inclination towards rational, in fact very moderate theism, which is sceptical,
for example, about the great narratives about miracles in both the Old and New Testaments.
However, it cannot, at least, rule out the power of the Lord in the human heart.

45 Cf. ibid., p. 137.

46 Testimony of R. J. Vonka: T liked working on Comenius, but I imagined that there would be more of that work leading to knowledge.
When I discovered that we were building on Comenius, some older brothers thought it was my mania, and later they objected bringing
religious elements into the work, especially the Protestant ones. They wanted me to put them aside ... Brother Wolf agreed with me and
was surprised as he had had Comenius’s work in his hands many times, and yet he had missed things I came with. We got along well.
CECHUROVA, Cesti svobodni zedndi..., p. 178.

47 Cf. AUTHOR NOT SPECIFIED, Zednatské dilo br.-. R. J. Vonky, Svobodny zedndf 7/1933, pp. 107-109: “Editor of »Svobodny zednat«,
brother Rudolf]. Vonka, gave up the management of the first and so far only Czech Masonic periodical, which he ran for three and a half years”

48 Josef ULRICH, Myslenkové ovzdusi, v némz se zrodilo svobodné zednartstvi, Svobodny zedndi 7/1933, pp. 41-42, here page 42.

49 Cf. Michael BOROVICKA, Déjiny zedndiskych 162i. Spiklenci proti svétu, nebo dobrodinci lidstva, Praha: Ottovo nakladatelstvi, 2003, p. 187.
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Four more contributions are worth mentioning. The first is a review of an English monograph
that details Comenius’s stay in England and especially in London in 1641-1642.° The second is
a passage from the work by Ernst Denis, in which this French historian, who is very respected in
the Czech Republic, argues that Comenius’s ideas inspired J. Anderson when he was writing the
old Masonic rules.”* The third summarises the Masonic and therefore comeniological work by J.
R. Vonka.” The last is written by Josef Wolf and deals with the Comenius zur den drei Sdulen Lodge
in Wroctaw, which was to be established to commemorate the tricentenary of Comenius’s birth®
and is connected with the birth of the famous association Comenius-Gesellschaft. Among other
things, the lodge bravely accepted members of the Jewish nationality from the beginning, which
many in German Masonic circles bore quite harshly.”*

I. 8. Svobodny zedndi 1934

This particular year, it is definitely worth mentioning the reprint of the already well-known article
by Karel Boleslav Storch about Comenius, whose author agrees with Krause’s assertion that An-
derson drew from Comenius when writing the ‘Old Rules.> Another article is again a reprint of
an article, this time from 1892, by Jaromir Hanel.* An editorial note on the article can be found
on page 65 of the same year. We learn here that the author of the article was a Czech Mason®” at
that time, and that Austrian schools banned students from participating in the celebrations of the
tercentenary of Comenius’s birth. The third text I will recall is the editorial report on J. B. Von-
ka’s lecture in Paris about the significance of Comenius for Freemasonry and about the positive
response to his speech.” In addition to spreading awareness of Comenius’s importance for the
emergence of the first Masonic constitutions, it is clear that regular Freemasons were united with
London, but this did not prevent them from contacting the French branch of Freemasonry. To be
honest, those who know the foreign policy orientation of the First Republic will certainly not be
surprised. By the way, the original orientation of the Czech LéZe . A. Komensky (J. A. Comenius
Lodge) was towards the French Grand Orient, while the parallel LéZe Ndrod (the Nation Lodge)
was connected to London via the Italian brethren. After the unification of the two Czech branches
of Freemasonry, obedience to London prevailed.

50 Mr. Robert Fitzgibbon YOUNG, Comenius in England. NapsalLondyn: Humphrey Milford, 1932. Inscription says: “Thomae Garrigue
Masaryk Moraviae Decori, Patriae Patri Pansopho’ Mr. Young, the author, is a member of U¢end spole¢nost in Prague. He collected all
possible evidence of Comenius’s stay in London (from autumn 1641 to Pentecost 1642). He also examines Comenius’s influence on the
founding of The Royal Society of London, which was established on June 15, 1662. AUTHOR NOT SPECIFIED, Review: Comenius in
England, Svobodny zedndrt 7/1933, p. 46.

51 Cf. AUTHOR NOT SPECIFIED, passages from the work by E. Denis, Cechy po Bilé hote I, p. 426, Svobodny zedndf 7/1933, p. 81.

52 Cf. AUTHOR NOT SPECIFIED (editorial staff), Zednarské dilo bratra Vonky, Svobodny zedndf 7/1933, pp. 107-109.

53 Another indication of the origin of the lodge is 1910, as we will see below.

54 Cf.Josef VOLEF, Loze Comenius zur den drei Siulen ve Vratislavi, Svobodny zedndi 7/1933, pp. 132-134.

55 Cf. Karel Boleslav STORCH, Komensky a Massoni. Pretisk ¢asti ¢lanku z roku 1851 z Casopisu Ceského Musea, Svobodny zedndf
8/1934, pp. 10-13. The authors state the title of the periodical incorrectly, however, it is necessary to leave this error in the title of the
article.

56 Cf. Jaromir HANEL, Jan Amos Komensky, k 28. bieznu 1892, Svobodny zedndri 8/1934, pp. 48-50. Reprint of the article without
specifying the source.

57 In the Austrian lands at that time, however, the existence of official Masonic structures was not possible. Hanel's membership in the
association called Harmony can be assessed as Freemasonry, but not as the official one. ‘In addition, an imperial decree was issued in
1801 banning membership in secret societies for men working in the civil service... This date can be considered a major milestone that
broke the Masonic tradition and continuity in Austria and Bohemia for many decades’ CECHUROVA, Cesti svobodni zedndi. .., p- 49.

58 Cf. AUTHOR NOT SPECIFIED, Francouzské uznani komeniologické prace br. Vonky, Svobodny zedndr 8/1934, p. 209. J. R. Vonka is
certainly not an author.
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I. 9. Svobodny zednar 1935 and 1936

In both years, of course, there are many celebratory mentions of the great Czech thinker, but I did
not come across any remarkable contribution.

I. 10. Svobodny zedndi 1937 and 1938

Considering mentions about J. A. Comenius, the last two years of the First Republic series of
Svobodny zedndr are the same as the previous two years. The only real attraction is the report
on the opening of the Comenius Mausoleum in the Naarden church of the Walloon Church,
which operated here until 1829.” We are informed in some detail that a joint delegation of 28
Czechoslovak Freemasons using Czech and German languages took part in this celebration. In
1929, the Dutch government made Comenius’s last resting place available to the Czechoslovak
government so that everything could be put in a dignified state. This effort was completed in 1937,
when the mausoleum was ceremoniously opened on 8™ May.

Now I would like to go beyond the periodical Svobodny zedndr and draw attention to the edition
of the speech of the Grand Master, Professor of Charles University, Karel Weigner® on the open-
ing of the Comenius Mausoleum on 8" May 1937. The speech was delivered in the Dutch Loge
Royal Union in the Hague. Weigner’s remarkable confession is certainly related to the growing
threats posed by Nazi Germany, which directly affected Czechoslovakia and also, although not in
such a short time horizon, the Netherlands:

Most of all, however, [Comenius] ascended above human misery through his glorious prophecy:
T also believe in God. I believe that after the passing of the storms of anger, the government of
your affairs will return to you, Oh Czech people’ If this creative optimism represents his deep be-
liefs in God, we, the Czechoslovak Masons, defend ourselves with this optimism for all struggles.®'

Obviously, Comenius’s legacy is now seen primarily as a sign of hope in the coming difficult
struggle for freedom: hope, the last root of which is in God himself.

II. J. A Comenius on the Pages of the Periodical Die drei Ringe

It should be pointed out briefly that relations between the Czech Freemasons on the one hand and
the independently organised German Freemasons in Czechoslovakia on the other hand were very

59 Cf. Otto SEYDEL, Pout do Nizozemi (8. kvétna 1937), Svobodny zednd# 11/1937, pp. 53-61.

60 Cf.Jiki SYLLABA, Karel Weigner 1874-1937, Praha: Ndkladem vlastnim, 1938. This is obviously a broad obituary. K. Weigner was born
on 10" April 1874 in Batelov, No. 262, and died on 20" November 1937 in Prague. He worked at the Institute of Anatomy, Faculty of
Medicine, Charles University in Prague. He achieved a professorship and was an excellent Czech anatomist. He also achieved a number
of academic positions. He was an important Sokol official. He studied the anatomical differences of individual human races and at the
same time strongly opposed any form of racism. In addition to a number of professional publications in the field of anatomy, he was
also interested in the origin of man. Cf. Karel WEIGNER, Pokroky v feseni problému piwodu clovéka, Praha: Ceskd akademie cisate
Franti$ka Josefa pro védy, slovesnost a uméni, 1909. He was baptised on 11" April 1874 in the Catholic parish of Batelov near Jihlava
as Karel Julius Weigner. The sacrament was administered by a local chaplain - parish cooperator. The father’s name was Karel Weigner,
the mother’s name was Julidna Weignerova. According to the minutes taken on 9" February 1921, the governor’s office of Kralovské
Vinohrady, he left the Catholic Church and was registered as a person without a religion. Let us not forget that for hundreds of thousands
of people in Czechoslovakia at the time, it was an expression of a break with the Austro-Hungarian monarchy, so it may or may not be
connected to his Masonry. Cf. MZA, fond E 67 Sbirka matrik, sign. 6192 - Matrika narozenych a pokiténych Batelov 1871-1905, p. 55/
dig. 28. Although without religion, he was not a man without faith in God.

61 NARODNI VELIKE LOZE CESKOSLOVENSKA, Kresba v Lézi Royal Union v Haagu rysovand v den otevieni mausolea J. A. Komenského
ve Valonské kapli naardenské 8. kvétna 1937, Praha: E. Richter, 1937, p. 3. Stored in the collection of the National Library of the Czech
Republic: cnb001506762.
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cold until 1925. This situation was followed by a period of rapprochement,®* especially in Prague,
where both Masonic families existed in close proximity. After the magnificent celebrations of
Masaryk’s eightieth in March 1930, in which the two mentioned Masonic groups took part in
our country together, a period of ever closer cooperation took place, which was also influenced
by the rise of Nazism in Germany. At this time, German Masons in Czechoslovakia proved to be
ardent adherents of the Czechoslovak state, as its democracy enabled their dignified existence.
We should not forget the fact that there were quite a few German-speaking Jewish people in
the German lodges in what was then Czechoslovakia. Their number was higher there than in
the Czech lodges.”® The internal (not a secret one) periodical Die drei Ringe was published by
Grossloge Lessing zu den drei Ringen, based in Prague, and by the German Loge Latomia in den
Bergen in Liberec.

If an uninvolved observer compares the two branches of Freemasonry in the First Republic, he
must state that the German one could have relied on a longer tradition, following the former
affiliation of the founders to lodges in Germany, while the Czech one was, especially in the first
years after the establishment of the republic, a ‘beginner’. At first glance, the editorial level of the
German Masons’ periodical is significantly higher than the one which the observer finds when
reading Svobodny zedndr. The following analytical and critical presentation of the occurrences
of the name J. A. Comenius in the periodical of the German Masons in the First Czechoslovak
Republic will be again aimed only at the most interesting and really typical elements. We already
know alot from Svobodny zedndr. Due to this reason, it is not possible to avoid a certain repetition.

II. 1. Die drei Ringe 1925-1926-1927-1928

Leaving aside the informative mentions of the Czech lodge Léze J. A. Komensky, we do not find
many contributions in these years that would confirm any special attention paid to the person
of Comenius. This was undoubtedly related to the not very warm relations between Czech and
German Masons in the First Czechoslovak Republic.

In the first year, there is the only publication that captured my attention from the point of view of
our interest. Namely, it is the reprint of the text of the great German thinker Johann Gottfried
Herder about Comenius from 1795.% It can sound strange to a researcher when Herder adds
the Moravian giant to the German nation, because according to him, Bohemia and Moravia have
always belonged to Germany. Herder underscores Comenius’s pedagogical efforts and his fight
against senseless wars. He identifies him (not quite accurately) as the last bishop of the Unity of
the Brethren. However, not a single word about Masonry is mentioned in Herder’s text, although
the author himself, according to available information, was one of the cultivators of royal art.

In the third year, we come across a show of respect coming from German Masons to Comenius,
when it is stated that more than three hundred years ago, the star of the great ‘Comenius’ rose in
Moravia.®

The following is the German version of the lecture by the Czech Mason B.V. (brother Vonka) from
the lodge Loze Jan Amos Komensky called ‘Mosty ke Komenskému’® For the first time, this article

62 Cf. CECHUROVA, Cesti svobodni zedndfi..., pp- 276 ft.

63 Cf. CECHUROVA, Cesti svobodni zedndfi..., p- 140.

64 Cf. Commenius. Ein Charakterbild von Johann Gottfried Herder, Die drei Ringe 1/1925, pp. 54-57. It should be noted that the German
periodical consistently uses the term ‘Comenius’ to describe the Moravian giant in all cases.

65 Report: LOGE ZU DEN WAHREN VEREINIGTEN FREUNDEN, Willkommen in Briinn, Die drei Ringe 3/1927, p. 58. Report on the
holding of an international meeting of Masons in Brno.

66 Cf. B. V., Briicken zu Comenius, Die drei Ringe 3/1927, pp. 131-134.
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in the German periodical provides information not only about Comenius’s writings and his life,
but it also notes that J. Anderson used Comenius’s thoughts when writing the ‘Old Rules. We are
dealing with two pieces of evidence. The first one is the evidence concerning the beginning of the
relationship improvement of the two branches of Freemasonry in our country in 1925-1930. The
second one is the evidence of the fact that the recognition of Comenius’s importance for Free-
masonry among German Masons in Czechoslovakia was initially spread by their Czech brothers.

II. 2. Die drei Ringe 1929

The first contribution that deserves mentioning concerns the life and especially the work of the
German thinker Karel Christian Friedrich Kraus (* 1781 Eisenberg near Jena, ¥ 1832 Munich).
He was the first one who believed that J. Anderson was inspired by Comenius’s writings when
creating the ‘Old Rules. The author of the article emphasises this fact without evaluating it in any
way.” The second publication informs about the existence of Masonic lodges before 1717 and
also about the Masons from the Jewish people, which was understandable given the membership
base of German Masonry in what was then Czechoslovakia. From the point of view of the topic of
this study, it is important to reject clearly the opinion of some Czech Masons that Comenius was
supposed to be a Mason during his lifetime and that he used Masonic symbolism.*

II. 3. Die drei Ringe 1930

Although I do not find a single study on Comenius as such this year, it would be a mistake to omit
a few reports. The first concerns Comenius’s grave, especially the dispute over the authenticity of
Comenius’s remains. This has already been questioned by two Dutch professors.

On the other hand, Professors A. J. P. van den Broek and Czech Professor Matiegka have defended
it.” In another similar publication, we learn about brother Vonka’s two-hour Czech lecture on
comeniology in the Prague association Amicitia, which was connected with Freemasons.” The
third piece of information concerns the professor of pedagogy from Leipzig, Hermann Schneider,
who in the second part of his work Die Kulturleistungen der Menschheit declared Comenius an
overrated personality.”* The question is whether the significant diminishing of the importance of
Comenius in the writing of German professor was not related to the growing influence of Nazi
racial ideology.

II. 4. Die drei Ringe 1931

One really interesting contribution can be highlighted in this volume. It seems to be a reac-
tion to what appeared in the previous year. The author, whose name remains hidden, accepts
Krause’s views on the influence of Comenius’s ideas on J. Anderson and the ‘Old Rules. However,
he would not limit everything to work Panegersia. According to him, it is a deep harmony of the
original Masonic constitutions with Comenius’s faith in God. The faith is defined as theism with
Comenius’s humanism and his emphasis on the healing power of education, acting according to
conscience, fraternal community, subordination to the state, concern for the needs of brothers,

67 Cf. Oskar KRAUS, Ein Volkerbundentwurf aus dem Jahre 1814, Die drei Ringe 5/1929, pp. 147-149.
68 Cf. POSNER, Eine Judenloge in Amerika um 1650, Die drei Ringe 5/1929, pp. 224-225.

69 Cf. AUTHOR NOT SPECIFIED, Das Grab des Comenius, Die drei Ringe 6/1930, p. 64.

70 Cf. AUTHOR NOT SPECIFIED, Titigkeltsbericht der Amicitia, Die drei Ringe 6/1930, p. 140.

71 Cf. AUTHOR NOT SPECIFIED, Comenius, Die drei Ringe 6/1930, p. 294.
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and so on. The writer is proud of the fact that his Czech fellow countryman Comenius played such
an important role in the birth of royal art.”> Considering the overall message of the article, there
is a clear awareness of the deeper affiliation of the German Mason with his Czech brothers and of
what I would define as provincial patriotism, typical of the period before 1848.

II. 5. Die drei Ringe 1932

From a theological point of view, Grand Master J. Gilinthersberger’s contribution on Comeni-
us’s influence on Anderson’s ‘Old Rules’ is also really interesting.”” Due to the authority of the
writer, the article has a certain quality of officiality. The author refers to a study by Dr Ludwig
Keller, published in the periodical of Komeniologicka spole¢nost (The association for the study
of Comenius)” which confirms the influence of Comenius’s writings on the authors of the ‘Old
Duties’.”” The main principles originating in Comenius’s writings are derived from the char-
acteristics of the Creator, that is, from God’s unity, simplicity, and freedom. A Mason formed
in such way, in the name of the good of humanity, gives less meaning to his language, nation, and
religious affiliation, without, of course, giving up all of this. The Grand Master and author of the
paper, as a Mason, praises Comenius’s great spirit and fully agrees with his principles.

II. 6. Die drei Ringe 1933-1934-1935-1936

Leaving aside the purely celebratory references to the name ‘Comenius’ and the reports about
the individual lectures, there is not much in the volumes in terms of our common interest. An
example is the article published on 28™ October 1933, where T. G. Masaryk is described as the
undisputed successor of J. A. Comenius.” It should be noted that under the influence of the rise
of Nazism in Germany, German Freemasons in Czechoslovakia pinned their hopes on Masaryk
and subsequently on Bene$ as guarantors of freedom. It can be assumed that the most zealous in
this regard were German-speaking Masons from the chosen nation.

In the following year, the article on Herder’s relationship with Comenius deserves our attention.”” As
the term ‘Komensky’ is used here and not ‘Comenius, we can assume with a certain degree of probabil-
ity that it could be a translation from the Czech language. The author’s surname indicates his possible
Jewish origin. The Moravian thinker is first introduced on the basis of his relationship to the Unity of
Brethren. Then there is talk about Comenius’s relationship with Masonry. The author speculates about
whether Comenius was a Mason himself. The third part is devoted to Herder’s Masonry and how this
very prominent thinker was influenced by Comenius, especially in the question of humanity. Through
Herder, these ideas were to have a powerful impact on the greats of the Czech Revival.

In 1935, a contribution based on a lecture on Comenius’s Labyrinth of the World and Paradise of
the Heart is worth mentioning.”® Comenius is characterised as one of the most important geniuses
of mankind. The following is an analysis within the title of the mentioned work, of course in terms
of Masonic ideals.

72 Cf. AUTHOR NOT SPECIFIED, Was war die Vorlage der Alten Pflichten?, Die drei Ringe 7/1931, pp. 234-237.

73 Cf.]J. GUNTERSBERGER Gr.-Mr., Die Panegersia des Comenius und die Alten Pflichten, Die drei Ringe 8/1932, pp. 197-202. (Gr.-Mr.
= Grofimeister = Grandmaster).

74 1 would like to point out that Keller’s study was discussed above. It was to be published in 1906.

75 Anderson’s constitutions are referred to in the German version as ‘Alte Pflichten’

76 Cf. O. KRAUS (Loge Heimat), Th. G. Masaryk zum 28. Oktober 1933, Die drei Ringe 9/1933, pp. 285-292.

77  Cf. Emil WEINSTEIN (M. Ostrau), Komensky und Herder, Die drei Ringe 10/1934, pp. 109-112; pp. 125-128.

78 Cf. Paul EISNER, Labyrinth und Paradies des Johann Amos Comenius. (Vortrag, ehralten am 4. Mérz in der Loge ,Freilicht zur
Eintracht®), Die drei Ringe 11/1935, pp. 73-78.
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II. 7. Die drei Ringe 1937-1938

In the penultimate volume of the given internal Masonic periodical, I find a report by the Grand
Master on the course of the opening ceremony of the mausoleum above Comenius’s tomb on
8™ May 1937 in Naarden.” We already know that this celebration was attended by a total of 28
brothers from Czechoslovakia, part of them were Czech and part of them were German. This
memorable contribution is also related to the edition of the German version of the ceremonial
speech of the Czech Grandmaster Karel Weigner,* which was discussed at the end of the pres-
entation dealing with the presence of the name J. A. Comenius in the periodical Svobodny zedndr.
It is well known that in 1938 it was really hard. The threat to our republic and its democracy also
directly affected the Freemasons, especially those of Jewish descent. In the incomplete last year
of the periodical we find two remarkable contributions. The first deals with the relationship be-
tween nationality and humanity, calling for the unity of Czechs and Germans in the fight against
dull totalitarianism. The intellectual legacy of ]. A. Comenius is strongly underlined.®" In short,
democracy, Czechoslovakia as an island of freedom in what was then Central Europe, Masaryk,
Benes, and Comenius seemed to merge into a single symbol of humanity, decency, and hope
creating an opposition to the barbarism of Hitlerism.

It has just been stated in the last example of respect shown by Czechoslovak Masons of German
nationality towards J. A. Comenius.*” The anonymous author deals with the ethics of the great
Moravian and underlines his humanity, tolerance and especially his anchorage built on God.*
Comenius is seen as the opposite of the ‘Fithrer’® In the end, Comenius’s kindness and humanity
are emphasised as the opposite of barbarism, and it is stated that this great man raises our hearts
to God.* In the same manner was also the very eloquent last example of admiration shown by
German Masons in Czechoslovakia towards the teacher of the nations.

IT1. Overall Conclusion

The main interest of the Czech Freemasons in J. A. Comenius was primarily based on the belief
that his ideas inspired J. Anderson when writing the ‘Old Rules’ This meant a touch of worldliness
not only for the Czech nation, but also for the Czech Masonry that was actually born at the time.
It is understandable that Czech Masons spread this pride and fame not only at home but also
abroad. The second motivation associated with the figure of J. A. Comenius lay in the internal
struggle for a specific Christian orientation of the life of Freemasons. The second motive comes

79 Cf. GROSSMEISTER, Die Comenius-Feier in Naarden, Die drei Ringe 13/1937, pp. 110-112.

80 Cf. Ansprache des Ehrws. Gr. M. Br.Weignerder N. V. L. Csl. anlifllich der Comeniusfeierlichkeiten in Naarden, Die drei Ringe 13/1937,
pp. 123-124.

81 J. U, Humanitdt und Nationalitét, Die drei Ringe 14/1938, pp. 65-67. The author of the article is an interesting persona, Johannes Urzidil.
He was born on 3™ February 1896 in Prague and died on 2™ November 1970 in Rome. He was a German-speaking author, poet, essayist,
and historian. He personally came into contact with F. Kafka, M. Brod, E Werfel, E. E. Kisch, and also with prominent artists such as J.
Zrzavy, V. Spéla, V. Hofman, R. Kremli¢ka. There is no doubt about the fact that J. Urzidil was perfectly bilingual. In 1921 he joined the
German Loge Harmonie in Prague, and the same year he started working at the German Embassy in Prague as a press secretary. He was
dismissed in 1933, respectively 1934, due to his Jewish origins. In 1922, he married Gertrude Thieberger, the daughter of a Prague rabbi.
On 1% July 1939, he fled with his wife from the Protectorate and never returned to his homeland. Cf. Jif{ VESELY, Hled4ani harmonie, in:
Johannes URZIDIL, Hry a slzy, Praha: Odeon, 1985, pp. 7-29; Lubomir SLAVICEK (ed.), Slovnik historikii uméni, vytvarnych kritikii,
teoretikil a publicistii v Ceskych zemich a jejich spolupracovnikii z ptibuznych oborii (asi 1800-2008), vol. 2, Praha: Academia, 2016, pp.
1564-1566.

82 Cf. AUTHOR NOT SPECIFIED, Die Ethic des Comenius, Die drei Ringe 14/1938, pp. 70-73.

83 Der Gottesglaube des Comenius ist reinste Philosophie des Christentums, ibid., p. 71.

84 Comenius ist niemals ein Fiithrer gewesen, ibid., p. 71.

85 Cf.ibid., p. 72.
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to the fore especially in connection with the rise of Nazism and the threats of totalitarianism as
a reason for hope, which ultimately proved to be justified. However, this road to new freedom
took longer and was much more thorny than anyone could have imagined in 1938. In connection
with these hopes, it is also necessary to mention the lodge of exile in Britain having the name of
Jan Amos Comenius,* and other lodges, which also bear the name of the Moravian giant.”
Among the Czechoslovak Masons who spoke German, the relationship with Comenius devel-
oped in parallel with the thawing of their relationship with the Czechoslovak Masons who used
Czech and Slovak language. Of course, we see parallel motivations here, i.e., the pride that the
compatriot inspired the content of the ‘Old Rules. There are also religious motives that grew in
connection with the threat of Nazism. In particular, German-speaking Masons of Jewish nation-
ality linked the ideas of humanity and tolerance presented by J. A. Comenius and confidence in
the power of Czechoslovak democracy, which, in their opinion, will eventually stand up in an
unequal struggle and will continue to provide an appropriate area of freedom. Comenius is even
presented as ‘Anti-Fiithrer, similarly to Masaryk in other places of the same periodical.

It is this increasingly fervent relationship with the First Czechoslovak Republic shared by most
of our then German-speaking fellow citizens of the Masonic faith, often of Jewish nationality,
that should once and for all bury an unjust, ideological and truly nationalist interpretation of
history, i.e., that everyone in the late 1930s spoke German in our country, sympathised with
Nazism and with the tragic and cruel liquidation of the then Czechoslovakia. Of course, the
statement does not only apply to members of the German-speaking Masonic lodges of the
then Czechoslovakia, but also to a number of other democratically-minded German fellow
citizens of our grandfathers and fathers, such as the Czechoslovak Social Democrat of German
nationality Wenzl Jaksch (1896-1966). At the same time, it must be emphasised that this should
not be perceived as if all our fellow German citizens at the time were innocent,*® many of
them really deserved punishment. The injustices that our ancestors committed on those who
were not at fault after World War II cannot be removed from history. For example, the already
mentioned Wenzl Jaksch, who would have been executed immediately by the Nazis and who
therefore lived in exile during the war, was also unwelcome in the restored Czechoslovakia after
the war. But we can begin to perceive the past in its unpleasant truthfulness, experience sincere

86 In the years 1938-39, about two hundred Czechoslovak Freemasons fled to France and subsequently to London. After the fall of
France, a Czechoslovak lodge was established for our exiles in London called Léze Independent Czechoslovak Masonic Association Jan
Amos Komensky in Exile. The first official meeting (according to the Masonic dictionary it was ‘ceremonial work’) took place on 7%
June 1941. Cf. CECHUROVA, Cesti svobodni zedndfi..., p. 363. Jan Masaryk also belonged to this Masonic group. From the point of
view of the presence of the Czechoslovak exile in Britain, this was definitely not an insignificant matter. Let us not forget, for example,
that the Freemasons also included the then British Prime Minister Winston Churchill, Bon. Mem., and, at least nominally, also the
exiled President Edvard Benes. Although great history was not written in the lodges, it also did not take place without the Masonic
brothers.

87 On 26" October 1918, the lodge Léze Jan Amos Komensky was established in Prague. The German-speaking branch of Czechoslovak
Masonry included the Hungarian-speaking Loge Comenius zur Arbeit und zum Frieden, which was created in 1930. At the initiative
of the Grand Orient of France, the lodge named LozZe Comenius 17. listopadu 1989 was established in Prague. These lodges are also
worth mentioning: the Comenius zur drei Siulen Lodge from 1910 in Wroctaw; the Loge Comenius from 1888 in Budapest; the
Dutch Loge Jan Amos Comenius 208 in Naaarden (founded in 1956); a mixed lodge for men and women called Jan Amos Comenius
(founded in Maastricht in 1960 and operating in Roermond since 2012); in 1985, the German mixed lodge Loge Comenius zur
Toleranz und Freundschaft was founded in Karlsruhe. Cf. AUTHOR NOT SPECIFIED, Komensky v ndzvech zednéfskych 16z,
Svobodny zedndr 4 4/2020, p. 9. These facts clearly demonstrate the respect of Czech, German, Dutch, and Hungarian Freemasons
for J. A. Comenius.

88 As many as two-thirds of Sudeten Germans in 1935 showed sympathy for Hitler's Germany. Cf. Antoine MARES, Edvard Benes:
drama mezi Hitlerem a Stalinem, Praha: Argo, 2016, p. 173. Bene§’s warning of the Sudeten Germans against Hitler and the break-up
of democracy in 1937 is also well-known. This inevitably turned, according to the then Czechoslovak president, into a huge tragedy for
them. Suffice it to say that many of our former fellow citizens died on the Eastern Front. It can never pay off to exchange a democracy,
even if it is imperfect, for a dictatorship.
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remorse for these facts, subsequently also show respect to those who have been wronged, and
especially, in the spirit of Christ, Comenius, and Masaryk (because in the matter of humanity
these figures of history match each other wonderfully), to consistently ensure that our nation is
never defiled with something like this again.
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Abstrakt:
Text predstavuje antropologické a kulturni argumenty, které mohou v ceském prostredi nové
otevfit odbornou diskuzi o vztahu naboZenstvi a vzdélavani. Clanek nejprve pojmenovéva
potencidl vztahu ndbozenstvi a vzdélavani, a to na pfikladu Komenského teze o ,jednom ne-
zbytném” a s pomoci souhrnu nékolika obecné uznavanych argumentu ze zahranicni litera-
tury, dale vymezuje pojem spiritualni kompetence a doplnuje jej priklady ze zahranici. Spi-
ritudlni kompetence je chapana jako vzdélavani smérem k védomi ,jednoho podstatného”.
V tomto smyslu je predlozeny text pokusem znovuozivit v ceském prostredi jedno z klicovych
vychodisek Komenského mysleni a inspirovat k hledani moznych cest pro jeho aktualizaci.

Klicova slova: Jan Amos Komensky, kompetence, spiritudlni kompetence, nabozenska
kompetence

1. Sel jeden starsi muz

Po piseckém AlSové namésti jde star$i muz. Diva se na budovu nékdejsi zakladni skoly, nyni mést-
ské knihovny a centra vzdélavani, a je na ni patficné hrdy. Jednak ji v mladi nav$tévoval a jednak
se jeho byvala skola nesouci dlouha desetileti jméno Jana Amose Komenského pretvorila v mo-
derni knihovnu, jejiz véhlas prekracuje hranice Pisku. Dame se do feci a ptijde i na sochy, které od
nepaméti zdobi §tit. Muz mé upozornuje na tu nejvyse umisténou. Je to pry Jan Amos Komensky.
Zadivam se pozorné a vidim, Ze to Komensky neni. S tak velkym kfizem to mtize byt jen Kristus.
Stydlivé vyslovim svou pochybnost. Skoro by se se mnou zacal hadat. Vzdyt on to bezpecné vi!
Byla to prece Komenského zakladni skola! Necham ho pfi jeho a napadne mé, ze mozna pravé
to byl divod, proc¢ tu socha Krista mohla ztstat i pfed rokem 1989 a nikomu to nevadilo. Byl to
prece Komensky.

Na tento rozhovor jsem si od té doby vicekrat vzpomnél, protoze se ke mné sice v rtiznych situa-
cich, ale opakované vracely otazky, které bych rad v tomto ¢lanku komplexnéji promyslel a nabidl
podnéty k dalsi diskuzi.

Jan Amos Komensky totiz uvazoval o vzdélavani v nedilné provazanosti s nabozenstvim.' Kres-
tanstvi je klicem k pochopeni rady jeho myslenek. Ale jak domyslet tento konkrétni z jeho mno-
ha vyznamnych odkazi, tedy izkou provazanost nabozenstvi, v tehdejsim kontextu kfestanstvi,
a vzdélavani i v soucasnosti v zemi, ke které mél Komensky cely svij zivot vztah, ale ktera se

1 Viz napt. Jan Amos KOMENSKY, Jedno nezbytné, Praha: Kalich, 2020.
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v dtisledku dal$iho historického vyvoje posledniho stoleti od tizké vazby nabozenstvi a vzdélavani
distancovala?? Je opravnéné uvazovat o nabozenském vzdélavani jako o nedilné soucasti vzdéla-
vani obecného? V jaké podobé? A budeme-li chtit tematizovat v ¢eském pedagogickém prostredi
spiritualni kompetenci® a vezmeme-li v tvahu diskurz uzivany k jeji definici v zahrani¢i, co ji
charakterizuje a ¢im mize byt inspirativni pro vzdélavani u nas?

Text je psan s védomim, Ze v dé¢jinach pedagogiky existuje fada autord, ktefi by vzajemny vztah
mezi nabozenstvim a vzdélavanim videéli kriticky* nebo dokonce kontraproduktivné®. Pro mnohé
pedagogy zejména z generace, ktera prosla vzdélavacim systémem v zemich nékdejsiho vychod-
niho bloku, je vztah vzdélavani a nabozenstvi v pedagogické praxi uzaviena kapitola. Text by chtél
mimo jiné prispét predlozenim konkrétnich argumenta i k obnoveni diskuze.

Téma priblizim v nasledujicich krocich. Nejprve pojmenuji potencial vztahu nabozenstvi a vzdé-
lavani (2), a to na prikladu Komenského teze o ,jednom nezbytném® (2.1) a na souhrnu nékolika
obecné uznavanych argumentti ze zahranic¢ni literatury podporujicich opravnénost uvah o této
propojenosti i v soucasnosti (2.2). Nasledné vymezim pojem spiritualni kompetence, ktery spe-
cifikuji na prikladech ze zahranici (3). V zavéru nabidnu odpovédi na vyse uvedené otazky (4).

Tato odborna esej je tak trochu coming out, vykroc¢eni smérem k ceskému skolstvi s predpokla-
dem, Ze se vice nez tfi sta padesat let po Komenském a tficet let po sametové revoluci pres zatéz
predsudkd a stereotypti shodneme na tom, Ze rozhovor mezi lidmi, ktefi se povazuji za ,,nabo-
zensky nemuzikalni®, a témi, které by bylo mozné oznacit za ,,nabozensky muzikalni®, by mohl
byt pro obé strany nutnosti a obohacenim.” V tomto smyslu je tento text pokusem znovuozivit
v ¢eském prostredi jedno z klicovych vychodisek Komenského mysleni a inspirovat se pti hledani
moznych cest pro jeho aktualizaci.®

2 Je historickym faktem, Ze v dobé, kdy zil Komensky, bylo v Evropé nabozenstvi velké téma, presnéji fe¢eno rtizné konfese v ramci
spiSe v dasledku setkani s muslimskou kulturou. V nasi zemi uZ sice neni ptihlaSeni se k nabozenské vite predmétem prondsledovani ¢i
dokonce vyhnanstvi, jak tomu bylo jesté do devadesatych let dvacétého stoleti (viz napt. Stanislav BALIK - Jiti HANUS, Katolickd cirkev
v Ceskoslovensku 1945-1989, Brno: CDK, 2007), nicméné vira z{istdva na okraji z4jmu vétsiny obyvatel nebo dokonce tplné mimo néj.
Vice viz Dana HAMPLOVA - Blanka REHAKOVA, Ceskd religiozita na pocdtku 3. tisicileti. Vysledky Mezindrodniho programu socidlniho
vyzkumu ISSP 2008 - NdboZenstvi, Sociologické studie / Sociological Studies 09:2, Praha: Sociologicky ustav AV CR, 2009; Zdenék
R. NESPOR (ed.), Jakd vira? Soucasnd ceskd religiozita/spiritualita v pohledu kvali