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Editorial

35 let druhych déjin ceské socidlni prace

Kdyz jsme planovali tematické zameéreni tohoto ¢isla, premysleli jsme nad nim predevsim v kon-
textu urcité reflexe novodobé historie socialni prace v nasem geografickém prostoru. Nase histo-
rizujici uvazovani bylo vsak, v dobrém slova smyslu, konfrontovano s tim, co jiz pred lety reflekto-
vala Pavla Kodymova, piisobici na prvni katedfe socialni prace vzniklé po roce 1989 u nas - tedy
s tim, Ze spiSe nez obrat k historickému pohledu je mozné predpokladat zdjem o popis a porozu-
méni pohledu souc¢asnému, byt v ném jsou historické reflexe do jisté miry obsazeny. Setkate se
s nimi predevsim v ¢lanku The social-pedagogic aspect in the works of John Amos Comenius and
his legacy to the modern world (autorek Lenky Haburajové Illavské a Lydie Leskové). Ze samot-
ného nazvu je patrné, ze se v ¢clanku protina soucasnost a historie. Autorky poukazuji na $ifi dila
Komenského, specificky pak na jeho socialni rozmér. Zakladni ideje textu jsou vztazeny k tvrzent,
ze cely nas zZivot je $kolou, a proto by bylo dobré, aby byl jedinec formovan holisticky. Z tohoto
vychodiska autorky vyvozuji mozné inspirace pro soucasnou dobu. S historizujicim pohledem se
potkame také v textu Andreje Matela a Andrei Pressové Krejci, ktefi se zaméfili na respekt k riz-
norodosti v profesni etice. Socidlni praci vnimaji jako hodnotové silné ovlivnénou disciplinu (jak
v kontextu praktické ¢innosti, tak v kontextu akademické podoby socialni prace). Respekt k di-
verzité chapou jako jednu z centralnich hodnot oboru. Tuto hodnotu autofi predstavuji v histo-
rickém kontextu. Cldnek muize byt velmi uZite¢ny predevsim tém, ktefi chtéji porozumét respektu
k riznorodosti hloubéji, a rovnéz i tém, ktefi se zajimaji o genezi etickych kodext profese socialni
prace, jejichz kofeny spatfuji v pamatné publikaci Social Diagnosis.

Dva dalsi texty (The relevance of youth identity formation in a growing individualistic society
a Hermeneutika v socidlni praci) maji povahu hlubsich reflexi urcitych aspektii svétti klientti (jak
pise v podtitulu svého ¢ldnku Zdenko Sirka). Pravé Sirka ve svém piispévku predstavuje herme-
neutické koncepty jako ty, které mohou pomoci dobfe porozumét zivotni situaci klientek a klien-
t pomahajicich profesi, resp. socidlni prace. Vénuje se tak jedné z centralnich otazek oboru, a sice
jak hodnotit zivotni situace klient v prostoru mezi pravidly, objektivni pravdou a mnohosti in-
terpretaci realit. Dale Maria José Ibanez-Ayuso obraci pozornost k otazce identity v kontextu
individualistické spole¢nosti, kterd nabizi mozné inspirace pro reseni situaci, kdy jsme propojeni
online a tim defacto odpojeni z interakei s ostatnimi. Intenzita online kontakt zesilila v pribeé-
hu pandemie covidu-19 a tim se, dle autorky, prohloubila také obtiznost dosahovani a budova-
ni vlastni identity. Na zakladé jak statistické analyzy dat vyskytu konkrétnich slov, tak nasledné
na podkladu tematické obsahové analyzy Dilecti Amici a Christus Vivit poukazuje na dilezitost
smyslu a komunity v zivoté mladych. Text se skrze reflexi dopadu pandemie covidu-19 stava také
jakymsi mustkem k té ¢asti prispévki, které se plné vénuji soucasné situaci ve dvou oblastech.
Jednou je pravé covid-19 (texty autortt Pavla Ambrose a autorského dua Jusuf Haries Kelelufna,
Nurlaila Tuanany) a druhou je pak oblast mapovani spirituality studujicich socialni prace
(autorky Aleny Hricové). Pavel Ambros ve svém ptispévku vychazi z diskusi Evropskych cirkvi
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iniciovanych v reakci na pandemii covidu-19. Svoji pozornost vénuje predevsim cirkevnimu zivo-
tu a jeho dilezitosti. Podobné jako Maria José Ibanez-Ayuso ve svém clanku také Pavel Ambros
se vztahuje k realité, ktera se odehrava ,,on a screen® Byt se rozhodné nejedna o jediny podnét
z odkazovaného textu, inspirativni se jevi otazka, jak by asi prozivali prarodice situace, ve které
bychom je nenavstévovali, protoze bychom chtéli usetfit penize a Cas a prohlasili, ze kontakt ptes
sité staci? Mtizeme obdobné premyslet také nad virtualizaci (put it on the screen) liturgického
zivota? Pokud chcete byt soucasti této debaty, smérujte své ¢tenarské kroky k uvedenému ¢lan-
ku. Autorské duo Jusuf Haries Kelelufna a Nurlaila Tuanany pfedstavuje text, v némz na zakla-
dé kvalitativniho vyzkumu tvrdi, Ze v kontextu bohosluzeb 1ze pandemii spojenou s covidem-19
v podstaté chapat také jako vyzvu, jak reflektovat teologické znalosti pastort a predstav o Bozi
proztetelnosti. V ¢lanku predstavuji pohledy na otazky sméfujici k divodim néakazy covidu-19,
reakcim na pandemii ¢i k moznostem zazraku. Byt studie vychazi z kulturniho kontextu Maluku,
Indonesia, mtize byt zdrojem inspirace také pro nase promysleni. Ze specificky ¢eského kontextu
vychazi Alena Hricova, ktera se zabyva spiritualitou u studujicich socialni prace. Vyuziva dotazni-
ku ESI-R, prostfednictvim kterého byla ziskana data vztazena ke spiritualité u studentek a studen-
tt Teologické a Zdravotné socialni fakulty Jihoceské univerzity. Takto mtizeme blize nahlédnout
na moznou vazbu dané fakulty a podoby studia na prozivanou spiritualitu z hlediska kognitivni
dimenze, experimentalné fenomenologické dimenze ¢i dimenze paranormalniho presvédceni.

V neposledni radé se také mizete tésit na recenzi monografie némeckého filosofa Josea Piepera,
kterou sepsala Andrea Blas¢ikova. Poukazuje napt. na zachazeni s oblasti vnoreni do urcitého té-
matu, které miize probouzet zas, nebo také na rozdil mezi funkcionafem a sofistou. Dalsi autor
Inocent-Maria Vladimir Szaniszl6 nam dava nahlédnout do jeho reflexe Havlem formulovanych
uvah o mirovém hnuti a aktivismu v zapadni Evropé. Predlozeny text neni recenzi jako takovou,
je spiSe autorovou odbornou reflexi Havlovych tvah. Je vice nez na misté, zel, premyslet spolu
s autorem textu o tom, zda jsou slova jako mir, vlast nebo lid né¢im, co ma sviij podstatny obsah,
nebo zda jsou vyuzivana jako zdroj kariérniho rastu téch ¢i onéch lidi.

Pfeji vam, at se vam ¢islo dobfe a podnétné Cte.

Jan Kanak
koeditor ¢isla
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Editorial

35 Years of the Second History of Czech Social Work

When we planned the thematic focus of this issue, we thought of it primarily in the context of
a certain reflection on the modern history of social work in our geographical area. However, our
historicising thinking was confronted, in a good sense, with what Pavla Kodymova, who worked at
the first post-1989 social work department in our country, had already reflected on years ago. That
is to say, rather than a turn to the historical perspective, one can assume an interest in describing
and understanding the contemporary. However, you can find historical reflections in it after all,
especially in the article The Social-pedagogical Aspect in the Works of John Amos Comenius and
his Legacy to the Modern World (by Lenka Haburajova Illavska and Lydia Leskovd). From the
title itself, it is evident that the article intersects the present and history. The authors point to the
breadth of Comenius” work, and specifically to its social dimension. The basic ideas of the text
then relate to the claim that our whole life is a school and thus it would be good for the individual
to be formed holistically. From this, the authors then draw possible inspirations for the present
time. We also encounter a historicising perspective in the text by Andrej Marel and Andrea
Pressova Krej¢i, who focus on respect for diversity in professional ethics. They see social work as
a value-driven discipline (both in the context of practice and in the context of the academic form
of social work). They see respect for diversity as one of the central values of the field. The authors
present this value in a historical context. The article may be particularly useful to those who wish
to understand respect for diversity in more depth. Likewise for those interested in the genesis of
the social work profession’s codes of ethics, which they see as rooted in the landmark publication
Social Diagnosis.

Two other texts (The Relevance of Youth Identity Formation in a Growing Individualistic Society
and Hermeneutics in Social Work) are deeper reflections on certain aspects of clients’ worlds
(as Zdenko Sirka writes in the subtitle of his article). It is Sirka who in his article introduces
hermeneutic concepts as those that can help to understand well the life situations of clients of
the helping professions, or social work. Thus, he addresses one of the central questions of the
field, namely how to assess the life situations of clients in the space between rules, objective truth
and multiple interpretations of realities. Maria José Ibanez-Ayuso then turns her attention to the
question of identity in the context of an individualistic society and possible inspirations for dealing
with situations where we are connected online and thus de facto disconnected from interactions
with others. The intensity of online contacts has then intensified during the Covid-19 pandemic
and, according to the author, the difficulty of achieving and building one’s own identity has also
intensified. Drawing on both statistical analysis of data on the occurrence of specific words and
then thematic content analysis of Dilecti Amici and Christus Vivit, she points to the importance
of meaning and community in the lives of young people. Through a reflection on the impact of
the Covid-19 pandemic, the text also becomes a kind of bridge to the part of the papers that deal
tully with the current situation in two areas.
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One is Covid-19 (texts by Pavel Ambrose and the author duo of Jusuf Haries Kelelufna, Nurlail
Tuanana) and the other is the area of mapping the spirituality of social work students (by Alena
Hricova). Pavel Ambros’ contribution is based on the discussions initiated by the European
churches in response to the Covid-19 pandemic. He focuses on church life and its importance.
Like Maria José Ibanez-Ayuso in her article, Pavel Ambros relates to the reality that is taking place
‘on a screen. While this is certainly not the only suggestion from the linked text, it is inspiring
to ask how grandparents might experience situations in which we did not visit them because we
wanted to save money and time and declared that contact through networks was enough. Can we
think similarly about the visualisation (put it on the screen) of liturgical life? If you want to be part
of this debate, direct your reading to the article above. The author duo of Yusuf Haries Kelelufna
and Nurlail Tuanana present a text in which they argue, based on qualitative research, that in the
context of worship, the pandemic associated with Covid-19 can also be understood as essentially
a challenge to reflect on pastors’ theological knowledge and ideas about divine providence. This
article presents perspectives on questions directed at the reasons for the Covid-19 contagion,
responses to the pandemic, or the possibility of a miracle. Although the study is based in the
cultural context of Maluku, Indonesia, it can also be a source of inspiration for our thinking. From
a specifically Czech context, Alena Hricova draws on spirituality among social work students.
She uses the ESI-R questionnaire, which collected data related to spirituality among students of
the Faculty of Theology and the Faculty of Health and Social Work at the University of South
Bohemia. Based on the dimensions of the questionnaire, we can thus gain more insight into the
possible relation of the faculty and the form of study to the experienced spirituality in terms
of the cognitive dimension, the experiential phenomenological dimension, or the dimension of
paranormal beliefs.

Last but not least, you can also look forward to a review of a monograph by the German
philosopher Josef Pieper, written by Andrea Blasc¢ikova. He points out the treatment of the area
of embeddedness in a particular topic, which can awaken amazement, as well as the difference
between a functionary and a sophist. Inocent-Maria Vladimir Szaniszl6 then gives us a glimpse into
his reflection on Havel’s articulation of the peace movement and activism in Western Europe. The
present text is not a review as such, but rather the author’s expert reflection on Havels reflections.
It is more than appropriate, unfortunately, to reflect, together with the author of the text, on
whether words such as peace, homeland or people are something that have their own substantive
content, or whether they are used as a source of career advancement for one or another person.

I wish you a good and stimulating reading of the issue.

Jan Kanak
co-editor of the Issue
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Témata dalsich cisel

Pro dalsi cisla CetV byla stanovena nasledujici témata, ke kterym redakce uvita prispévky 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.

1/2025 ,Nasim hlasem’ — Narocné situace a potreby téch, ktefi je ziji, a to z jejich uhlu
pohledu
Uzavérka: 1. 1. 2025

Kdyz Carol Gilligan v roce 1982 publikovala In a Different Voice: Psychological Theory and
Women'’s Development, reagovala na situaci, kdy byl moralni vyvoj zen hodnocen na zakladé
méfeného moralniho vyvoje muzU. Dala hlas skupiné lidi, ktefi byli prehlizeni a ignorovani.
Socialni pracovnici se také setkavaji s témi, jejichz hlasy nemusi byt ve spole¢nosti nebo ko-
munité slySet nebo znat. Riznorodost formy socidlni prace jako discipliny i jako praxe pak zna-
meng3, Ze se k této situaci pfistupuje odlisné. At uz je kladen dliraz na zménu klienta, prostredi
nebo interakci, jednim z vychodisek je pochopeni subjektivniho vnimani a prozivani naro¢né
situace a z ni vyplyvajicich potreb.

Pro toto Cislo chceme ziskat pfispévky, které vychazeji konkrétné z pozice téch, ktefi zazivaji
narocné situace, jez mohou byt predmétem praxe socialni prace. Obecné plati, ze texty by
mely dat hlas tém, ktefi se ocitli v obtiznych situacich, to znamena dat hlas jejich popisu a vni-
mani jejich pozic a jejich artikulaci potreb. Otazky mohou byt napfiklad: Sdileji lidé své naroc-
né problémy jinak? Co fikaji, ze v téchto situacich potrebuji? Od koho ocekavaji pomoc? Jak
vnimaji nabizené nebo v nékterych pfipadech jim vnucené intervence?

Klicova slova: klient, potfeby, participativni praxe, pohled klienta

2/2025 Humanita jako zakladni hodnota vychovy a vzdélavani (nejen) ve volném case
Uzavérka: 30. 6. 2025

Smér vychovy a vzdélavani se v poslednich desetiletich odklani od dulezitého cile, jimz je
vychova k lidskosti. Ve svétle aktualnich vyzev v souvislosti se spole¢enskymi krizemi (eko-
logickou, energetickou, ekonomickou, migracni), disledky pandemie covidu-19 i probihajici
valky na Ukrajiné a s aplikaci modernich trend( ve Skolstvi (digitalizace, implementace umélé
inteligence) je potfeba znovu se zaméfit na humanitu jako ucel vychovy a vzdélavani a ote-
viit téma nové perspektivy pedagogické humanizace jako zlidstovani ¢lovéka ve 3. tisicileti.
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Kultivace humanity jako zakladni hodnoty vychovy a vzdélavani nabizi moznost Sirokého in-
terdisciplinarniho pohledu na ¢lovéka 21. stoleti jakozto bio-psycho-socidlné-transcendent-
niho celku a na rozvoj smérujici k naplnéni jeho lidského, odpovédného Zivota. Jak orientovat
jedince v konstitutivnich hodnotach lidstvi, rozvijet jeho byti ve smyslu byt clovékem®, spo-
luutvaret jeho sméfovani ke spravedlnosti, rozumu, dobroté a pravdé a podporou humanity
prostfednictvim vychovy a vzdélavani zajistit fungovani lidské spolecnosti, jejimz zakladnim
kritériem bude lidskost a sluzba ¢lovéku? Je v moci soucasné vychovy a vzdélavani humani-
zovat ¢loveéka?

Téma je zaméreno na rozsifeni obzor( sou¢asného pohledu na pojem humanita a sila lid-
skosti uzitim rlznorodé optiky (pedagogické, filozofické, psychologické, historické, teologic-
ké) a v rozli¢nych kontextech.

Klicovymi momenty mohou byt: mir jako nejvy3$si hodnota lidstvi (vychova k miru), harmoni-
zace lidskosti a moderni technologie, lidska integrace, konkrétni osobnosti jako poslové hu-
manity a jejich lekce lidskosti, rozvoj autonomie a lidskosti ve vychovné vzdélavacim procesu,
pojeti humanity ve vybranych edukacnich koncepcich, historické kofeny humanity, zakladni
principy vychovy k lidskosti v proménach c¢asu, vychova jako dilna lidskosti apod.
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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.

1/2025 ‘In Our Voice’ - Challenging Situations and the Needs of Those Who Live Them
Through Their Points of View
Deadline: 1** January 2025

When Carol Gilligan published In a Different Voice: Psychological Theory and Women'’s Develop-
ment in 1982, she was responding to a situation in which women’s moral development was
being evaluated by the measured moral development of men. She gave a voice to a group of
people who had been overlooked and ignored. Social workers also encounter those whose
voices may not be heard or recognised in a society or community. The diversity of the form
of social work as a discipline and as a practice then means that this situation is treated diffe-
rently. Whether the emphasis is on changing the client, the environment, or the interaction,
one of the starting points is understanding the subjective perception and experience of the
challenging situation and the resulting needs.

For this issue, we appreciate contributions that come specifically from the position of those
experiencing challenging situations that may be the subject of social work practice. In gene-
ral, texts should give voice to those experiencing difficult situations, that is, to give voice to
their descriptions and perceptions of their positions and their articulation of needs. Questions
addressed can be, for example, how do people share their challenging problems differently?
What do they say they need in these situations? From whom do they expect help? How do
they perceive the interventions offered or, in some cases, imposed on them?

Keywords: client, needs, participative practice, clients’ perspective

2/2025 Humanity as a Fundamental Value of Education (Not Only) In Leisure Time
Deadline: 30*" June 2025

In recent years, the direction of education has departed from its important aim: education for

humanity. In the light of the current challenges in connection with social crises (ecological,
energy, economic, migration), the consequences of the covid-19 pandemic and the ongoing
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war in Ukraine, and the application of modern trends in education (digitalisation, implemen-
tation of artificial intelligence), it is necessary to refocus on humanity as the purpose of edu-
cation and to open the topic from a new perspective of pedagogical humanisation as the
process of humanising man in the 3rd millennium. The cultivation of humanity as a core value
of education offers the possibility of a broad interdisciplinary view of the 21st century’s hu-
man being as a bio-psycho-social-transcendent unit including development towards fulfilling
man’s life as both a human and responsible one. How can man become well-informed in the
constitutive values of humanity, developing oneself in the sense of‘becoming a human being;
helping to create one’s orientation towards justice, reason, goodness and truth, and how can
we ensure by promoting humanity through education the functioning of a human society of
which the basic criteria will be represented by humanity and service to man? Is it within the
power of contemporary education to humanise man?

The theme is aimed at broadening the horizons of the contemporary view of the concept of
humanity and the power of humanity through different lenses (pedagogical, philosophical,
psychological, historical, theological) and in various contexts.

The following key moments can be considered: peace as the highest value of humanity (pe-
ace education), harmonisation of humanity and modern technology, human integration, se-
lected personalities as messengers of humanity and their lessons of humanity, development
of autonomy and humanity in the educational process, the concepts of humanity in selected
educational concepts, historical roots of humanity, transformation of basic principles through-
out history, education as a workshop of humanity, etc.).
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Rozhovor

Po nevyslapanych cestach a do neznama. Rozhovor
s Liborem Oveckou o pocatcich propojeni teologie
a pomahajicich profesi ve vzdélavani po roce 1989

doc. PhDr. Libor Ovecka, Dr.theol. (* 1950), teolog, knéz Rimskokatolické
farnosti u kostela Nanebevzeti Panny Marie v Praze Dolnich Pocernicich,
salesian. Spolecné s doc. Dr. Mirei Ryskovou, Dr.theol. zalozil a nasledné
ved| v devadesatych letech vy3si odbornou skolu. Dlouhodobé se pro-
fesné vénuje moralni teologii, socialni etice, tématlm svobody a odpo-
védnosti.

Kdybychom se mohli spole¢né vypravit do zacatku devadesatych let a podivat se na Vase pre-
mysSleni o vztahu a propojeni spirituality, teologie a pomahajicich profesi, jaky by to vlastné
byl pohled?

Vy jste se zminil o propojeni socidlni prace, nebo socialni pedagogiky, a teologie. Po roce 1989
takovéto propojeni neexistovalo, protoze budto se studovala teologie, a to oficialné v knéz-
ském seminari anebo tajné v podzemi, a vedle toho se studovala socialni prace, ktera byla od
teologie zcela oddélena. Zejména v tajném studiu nebyl ¢as a nebyla sila na studium socialni
problematiky ¢i pedagogiky. Takze vznikla takova podivna situace. Ja jsem salesidn a v dobé
socialismu a prerodu v demokratickou spole¢nost méla nase provincie jediného clovéka, ktery
mél kromé teologického také pedagogické vzdélani. Veskeré studijni usili se soustfedovalo na
teologii, protoze ji bylo v tajném studiu v podminkach socialistické spole¢nosti obtizné zvlad-
nout. Z toho dtivodu se té socidlni slozce nevénovala zadna pozornost, a to nejen u nas, u sa-
lesiand, ale i obecné. Potom, kdyz vznikla idea Jaboku, kterou vymyslela Mireia Ryskova, byla
snaha propojovat teologii a socidlni pedagogiku. U¢elem tohoto propojeni bylo jednak zajistit
pokracovani teologické prace a teologického studia z predchozich let a krom toho také zaplnit
onu mezeru ve statnim $kolstvi, kde socidlni pedagogika nebyla ptitomna. Slo o zaloZeni §koly,
ktera by spojovala tyto dva ucely.

Vznik Jaboku v roce 1990 také souvisi s fungovanim Katolické teologické fakulty UK. Kdyz jsme
tehdy prisli s ideou Jaboku za dékanem fakulty, striktné ji odmitl. I to dalo vzniknout Jaboku jako
samostatné vys$si odborné $koly. Jabok byl jedina $kola v republice, ktera propojovala socialné
pedagogické a teologické vzdélani v jednom studijnim oboru. Byly nékteré podobné skoly, ty
vSak mély studijni obory dva, a to obor socialni prace ¢i socialni pedagogika a vedle toho néjaky
obor zakladi teologie ¢i kfestanstvi. To vSak nebyl pfipad Jaboku. Jabok mél akreditovany
studijni obor socialni pedagogika a teologie jako jeden celek. To bylo dulezité, protoze studenti,
ktefi k nam nastupovali ke studiu, pfichazeli s tim, Ze chtéji studovat obor, ktery je stejné tak



14 CoriTos )
13 2034 elveritas

socialni, jako teologicky, i kdyz ne vSichni byli véticimi kfestany. V tomto smyslu byl tento obor
akreditovan Ministerstvem $kolstvi. My jsme nechtéli, aby to bylo studium socialni pedagogiky
s jakymsi kfestanskym pridavkem. Primarnim didvodem k zalozeni Jaboku tedy bylo zaplnit
mezeru v ¢eském skolstvi, a to kfestanskym zptisobem.

Prizmatem dne$ni doby by se to mohlo zdat - lidové feceno - zvenku pomérné odvazné ¢i
zvlastni zaplnovat, jak jste fikal, mezeru ve $kolstvi kiestanskym zpisobem. Ale na pocatku
devadesatych let to asi bylo mirné jinak.

Tehdy panovala ve spolecnosti, pokud jde o cirkevni situaci a situaci kfestanstvi, aplné jina
atmosféra nez dnes. V roce 1990, kdy se zrodila idea Jaboku, byla viéi cirkvi a kiestanstvi vel-
mi pfizniva nalada, protoze cirkev byla symbolem odporu proti komunismu a podilela se na
svrzeni socialistické moci. Bohuzel tato nalada ve spolecnosti nevydrzela, ¢aste¢né i proto, Ze
cirkev neméla dostate¢né jasné vyhledy do budoucna, z¢asti méla tendenci vratit se do minu-
losti, tedy tam, kde v roce 1948 prestala. Jenomze to samozfejmé neslo. My jsme vyuku Jaboku
zahajovali v roce 1993. Ale samotné budovani Jaboku bylo velmi naro¢né. Neméli jsme zadné
penize, takze jsme z pocatku ani nepobirali plat. Neméli jsme zadné vybaveni pro vyuku, ani
zadné prostory pro vyuku. Byli jsme ale odhodlani do toho jit a posléze jsme ziskali prostor na
tare Nejsvétéjsi Trojice v Podskali. Bylo ov§em zfejmé, Ze tam mtizeme provoz $koly zvladnout
jen s prvnim ro¢nikem. I tak se v 1été pred zahdjenim vyuky budouci studenti zucastnili pra-
covni brigady, ktera dokoncovala nejnutnéjsi prace, aby skola mohla ve farni budové fungovat.
Dokonce i jedna uchazecka, kterou jsme nepfijali, pfisla do Jaboku tyden pracovat, protoze
jl to prosté prislo zajimavé. Navic nam bylo jasné, ze najit a pronajmout budovu pro skolu
v Praze je prakticky nemozné, takze bylo zfejmé, ze se musi stat zazrak k tomu, abychom meéli
kde ucit. No a zazrak se stal. V Salmovské ulici, kde jsme se pak usidlili, byly prostory patfici
Skolskym bratfim. V jejich budové tehdy sidlila nemocnice. V restitu¢nim zékonu bylo déno,
ze pokud v navracené nemovitosti sidli nemocnice ¢i néjaké socialni zarizeni, mohou tito bu-
dovu vyuzivat jesté dalSich 10 let. A to pro nas byla prili§ dlouha doba. Nicméné v pribéhu
prvniho ro¢niku jsem byl kontaktovén s tim, Ze budova Skolskych bratti, kde sidlila nemocnice,
je vyprazdnéna, takze bychom se o ni mohli zajimat. Ackoli byla v dezolatnim stavu, pronajali
jsme sijiajes$té v témze roce pred Vanocemi jsme tam zacali s vyukou. A postupné jsme ji upra-
vovali a pfizpisobovali $kolskym uceltim, a to za pomoci studentii zejména prvniho a druhého
ro¢niku. Situace byla zvlastni také v tom, Ze skute¢né znamenala jit do neznama a podstoupit
riziko, Ze se ndm to nepodaii. Ze se tieba ta budova nenajde, coz bylo velmi pravdépodobné.
Tak to bylo jedno riziko. A vedle toho $lo také o cirkevni nebo spiSe feholni poméry, abychom
byli viibec ptijati jako salesianska $kola.

Naroc¢na situace.

Nase situace tedy znamenala i riziko, zZe se to celé nepodari. Ale mélo to, fekl bych, sviij spiritualni
¢i duchovni aspekt, protoze to znamenalo jit po nevyslapanych cestach a jit do neznama. Coz byla
takova situace abrahamovska, protoze Abraham byl také povolam Bohem, aby se vydal na nezna-
mou cestu, a nevédél, kam dojde. Podstatnou inspiraci pro nas byla udalost popisovana v Bibli

v Prvni knize MojziSové (Gn 32,23-33) jako zapas Jakoba s andélem Bozim na bfehu potoka,
ktery se jmenoval Jabok. Vlastné to byl zapas s Hospodinem. V textu v Bibli neni zcela jasné, zda
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Jakob zapasil s andélem Bozim, anebo pfimo s Hospodinem. A on ten zapas neprohral, i kdyz si
z néj nesl zranéni, kvili kterému pak kulhal. A to je zapas Jaboku o vlastni existenci a Zivot i o pro-
pojeni teologie a socialni pedagogiky.

A pokud bych se vratil k propojeni teologie a socidlni pedagogiky, tak jaké vSechny vyznamy
to pro Vas mélo?

To bych se mohl také zminit o tzv. Malé teologii, coz byl kurz zakladt teologie, ktery vznikl
nékdy v sedmdesatych letech. Ten kurz ptivodné vychazel z potieby zivota krestanskych spo-
le¢enstvi mladeze, jimz bylo zapotiebi néjakého vedeni a také néjakého teologického zakladu.
Jenomze mladilidé, ktefi se schazeli a modlili a zpivali a poradali nejriznéjsi akce, uz nechodili
do hodin nabozenstvi, takze neméli de facto zadné teologické vzdélani. Proto jsme pro né zor-
ganizovali tento kurz, kterému se pak fikalo Mala teologie, a ten bézel celé ty roky a po revoluci
se stal zakladem dalkového studia Jaboku. Tento kurz pretrval i pres nepfizen statnich organt
a StB, a pak jsme ho v¢lenili do Jaboku. To je jeden z kofenti minulosti, které Jabok mél. My
jsme méli néjakou kvalifikaci civilni a kvalifikaci teologickou. A tyto dvé slozky pro nas nebyly
oddélené, protoze clovék se nemize rozdvojit. Moje motivace pro to, ze bych se chtél vénovat
moralni teologii, spocivala v tom, Ze se nachazi velmi blizko sluzbé lidem. Samozfejmé i jiné
obory teologie maji svoje praktické aspekty, ale mordlni teologie snad nejvic. A to byla moje
uvaha, kdyz jsem se v roce 1969 stal studentem Filosofické fakulty. Vlastné jsem tam byl proto,
ze jsem chtél prohloubit svoje porozuméni lidem a jejich problémtim. Proto jsem se prihlasil
ke studiu filosofie, i kdyz to tehdy byla filosofie socialisticka. Nicméné jind nebyla. Prestoze
jsem mél naplanovano vénovat se teologii, nemél jsem tuseni o tom, Ze existuje tajné studium.
Jedina cesta k teologickému vzdélani, jak jsem se tehdy domnival, byla skrze knézsky seminar
v Litoméricich. Ale kdybych byl Sel rovnou do seminaére, tak bych se uz pravdépodobné nikdy
nedostal ke studiu filosofie, proto jsem si fekl, Ze napred musim vystudovat filosofii, a pak se
snad najde néjaka cesta k teologii. Coz se také stalo.

TakZe ten aspekt propojovani byl dan snahou dobfe porozumét lidskému Zivotu a lidskym
potizim, a tak pomahat lidem z pozice kfestanstvi?

Ono bylo mozné to délat dvéma zptsoby, jak se dostat k lidem, ktefi nemaji domov nebo Ziji ve
vychovnych tstavech a napravnych zatizenich nebo k mladezi na ulici. Jedna cesta je vychova-
vat ucitele nabozenstvi nebo teology, ktefi pak ale maji problém, jak se dostat k lidem na okraji
spolecnosti, a to i k tém, ktefi nemaji o nabozenské véci zajem. Kdezto Jabok zvolil opa¢nou
cestu: vychovavat a vzdélavat socialni pedagogy, ktefi maji samoziejmé pristup k riaznym sku-
pindm ve spole¢nosti stojicim na okraji, ale ktefi maji zaroven teologické vzdélani a jsou schop-
ni kfestanskou radostnou zvést prinaset i lidem, ktefi toho o kfestanstvi vi velmi malo. Tento
pristup se ukazal jako velmi nosny. Mnozi studenti, ktefi absolvovali Jabok a které potkavam,
i po téch letech nebo desitkach let porad setrvavaji v socialni oblasti a ptisobi v ni jako lidé,
ktefi nasli osvobozeni v teologii nebo ve spiritualité a v socialni praci. S touto svobodou jsou
schopni ptisobit mezi lidmi, ktefi tfeba svobodni nejsou, protoze jsou svazani néjakym social-
nim handicapem. Pro nas byl ten teologicky aspekt velice vyznamny. Program skoly totiz mél
velmi hluboky formacni aspekt. To bylo dano jednak teologickym aspektem, jednak slozkou
praxe, které na $kole bylo opravdu zna¢né mnozstvi, a to v nejriiznéjsich socialnich zatizenich.
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Abstract:

Within the modern history of social work, certain developmental periods in its professional
ethics can be distinguished. In the theoretical introduction of this contribution, we explore
selected ethical values and principles - namely, anti-discrimination, multiculturalism, and
respect for diversity. These principles have become integral to the ethically sensitive practice
of social work. The research section of this contribution presents a methodological overview
of a qualitative content analysis of selected social work ethical codes. This analysis emphasis-
es the historical transformations of these ethical principles within international, Czech, and
Slovak contexts. The research findings offer insights that could inform the innovation of the
Czech and Slovak ethical code of social work in the areas studied.

Keywords:
ethics, ethical code, social work, multiculturalism, respect for diversity

Introduction and Methodology

Social work is one of the relatively young helping professions and academic disciplines that are
value-based. These values and the ethical principles derived from them are usually declared in
codes of ethics. Their formulation is usually process-driven by professional organisations, wheth-
er at the national or international level. In this process, not only academics and experts in pro-
fessional ethics play an important role, but also practising social workers are actively involved
in the drafting or revising and approving the code of ethics. National and international codes
of ethics are then the result of a broad debate and represent a consensus set of ethical values,
principles, and tenets that form the ethos of the profession. In examining selected ethical topics,
they therefore represent an important research sample representing a consensual state of ethi-
cal perception and expectations of ethically responsible behaviour. The research subject of this
paper is one of the central ethical principles of contemporary social work, which is respect for
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diversity, in conjunction with the ethical principle of anti-discrimination and the social construct
known as multiculturalism. The aim of this paper is to identify the historical transformations of
the understanding of the ethical principle of respect for diversity and its related ethical values,
principles, and the phenomenon of multiculturalism in the modern history of social work. By this
we understand the history since the end of the 19" and the beginning of the 20™ centuries, when
social work was formed as an independent profession, field of , and scientific activity. From the
geographical point of view, the object of our research is primarily the global context of social work
and the Czech-Slovak, or Czech and Slovak socio-cultural area. However, since from a historical
point of view both global and Czech-Slovak development was strongly influenced by American
social work, we have included it in the object of our research. We have used the methods of
historical research in its postmodern understanding and content analysis of source documents
and selected secondary literature. The aim of historical research is not to describe one single truth
based only on the researcher’s interpretations of the materials studied, but to provide the reader
with another interpretation and another perspective on the area, topic, or time period under
study.!

We use a qualitative content analysis of selected codes of ethics over the last 35 years, examining
the historical shifts of these ethical principles in the international, Czech and Slovak contexts. We
were guided through the basic steps of content analysis of texts by Philipp Mayring,? and among
the four methodological approaches to its implementation, we chose the method of discourse
analysis,” which combines a focus on the search for regularities appearing in the formation of
psychological and social reality in written and spoken language. Thus, we focus on the patterns
of meaning-making and understanding shared in society (and their ideological implications) in
professional social work ethics.

In periodising the developmental periods of professional ethics of social work, we drew on the work
of the American expert on professional ethics Reamer,* but taking into account the Czech-Slovak
historical and cultural context.’ In terms of the structure of the paper, we will briefly present
a terminological and theoretical introduction to the central themes, followed by the results of the
investigation in different periods and a discussion with implications for practice.

Results
Terminological and theoretical background

The central term of the paper is respect for diversity. The term respect is closely linked to the
modern concept of human dignity and human rights. Human rights ethics is one of the most
widely accepted and applied ethical theories of our time. Conceptually, the universal rights of
the person began to be discussed especially in the 17" and 18™ centuries within the framework
of the so-called modern school of natural rights, but the era of human rights reached its peak

1  Marie Spiléékové, Ceskd socidlni prdce v letech 1968-1989 (Ostrava: Ostravska univerzita, 2016).

2 Philipp Mayring, Qualitative content analysis: theoretical foundation, basic procedures and software solution (Klagenfurt: 2014).

3 Katefina Zabrodskd and Magda Petrjanosova, Metody diskurzivni analyzy, in Kvalitativni analyza texti: ctyfi pristupy, ed. Tomas
Rihé4cek, Ivo Cermak, and Roman Hytych (Brno: Masarykova univerzita, 2013).

4 Frederic G. Reamer, Ethical Standards in Social Work (Washington, DC: NASW, 1998). Frederic G. Reamer, Social Work Values and Ethics
(New York: Columbia University Press, 2006). Frederic G. Reamer, “The Evolution of Social Work Ethics: Bearing Witness, Advances in
Social Work, 15, no. 1 (2014): 163-181.

5  Andrej Matel, ‘Etické milniky profesionalizacie socidlnej prace (americkd, ¢eskoslovenska a slovenskd perspektiva), Socidlni prdca
/ Socidlna prdca 21, no. 6 (2021): 43-61. Andrej Matel, Dilemy respektovania ludskej dostojnosti a ludskych prdv v socidlnej prdci
a v socidlnych sluzbdch (Bratislava: Spolo¢nost pre rozvoj socidlnej prace, 2022).
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after the Second World War. The Universal Declaration of Human Rights® requires member
states to respect the declared human rights and fundamental freedoms. The Declaration derives
individual rights from human dignity and recognises the right of every individual to exercise his
rights without discrimination. Discrimination is understood as negative judgement and unfair
treatment of people based on identifiable characteristics (e.g., race, age, ethnicity, gender, sex,
religion, etc.), usually without a rational basis. In the context of respect for dignity and human
rights, it is therefore important to stress that these are the rights of every human being, without
distinction. Therefore, the requirement of equal treatment, non-discrimination, and anti-dis-
crimination is an integral part of human rights documents and codes of ethics. Anti-discrimi-
nation approaches can be considered as stand-alone theoretical concepts of social work or as an
integral part of anti-oppressive approaches.” While non-discrimination or anti-discrimination is
a negative linguistic expression of what should not be the content of action or what needs to be
fought against, the linguistic expression of respect for diversity is a positive expression with the
assumption of understanding the meaning and contribution of the difference of other persons,
groups, communities, etc.

The ‘second generation” of human rights includes, alongside economic and social rights, cultural
rights. This is confirmed by the International Covenant on Economic, Social and Cultural Rights
(1966). Culture in the broadest understanding of social sciences is understood as a specific human
way of organisation, realisation and development of activities, objectified in the results of phys-
ical and mental work.® The above authors state that culture as a separate lexical unit was made
independent by the German historian and jurist Samuel von Pufendorf in the 17" century. He in-
cluded in it all human creations - social institutions, language, science, morals, habits of dress and
living. Nowadays, culture can include everything that human civilisation has created, i.e., material
creations (dwellings, tools, clothing, etc.) and spiritual creations (art, religion, morals, traditions,
etc.). It can also be understood as the totality of certain manifestations of people’s behaviour,
i.e., the culture of a certain community, characterised by traditions, customs, communication
norms, value system, etc.” Murphy defines it as a whole system of meanings, values and social
norms, which are followed by members of a given society and passed on to the next generations
through socialisation.!® The author stresses that cultures are not based on absolutes, they are the
result of human activity and thought. Therefore, they are changeable. Despite the fact that those
that subscribe to cultures regard them as valuable and enduring, they are, like their originators,
mortal. According to Linton, no culture is 100 percent (or even 20 percent) purely free from the
influence of the outside world."" Human progress is the creation of all societies, past and present,
and all cultures are hybrid. From a global perspective, some countries are composed of many
cultures due to the history and origins of their inhabitants, thus multicultural in nature. In other
states, the population, but also the cultural composition of the population, is changing as a result
of migration.'

Etymologically, multiculturalism refers to the co-existence of diverse cultures or varied cultural

6  United Nations, Universal Declaration of Human Rights, 1948, https://www.un.org/sites/un2.un.org/files/2021/03/udhr.pdf.

7 Malcolm Payne, Modern social Work Theory (Basingstoke: Palgrave Macmilan, 2015); Peter Brnula et al., Uvod do teérii socidlnej prdce
(Bratislava: Iris, 2015).

8  Cf. Mateju Soukup in Petrusek, Miloslav et al. Velky sociologicky slovnik (Praha: Karolinum, 1996), 547.

9 Jana Pecnikova, Uvod do studia kultir(y) (Banska Bystrica: DALI-BB, 2020).

10 Robert E Murphy, Uvod do kulturni a socidlni antropologie (Praha: Slon, 2010), 32.

11 In Murphy, Uvod.

12 Lucie Mackova, Jaromir Harmacek, and Zdenék Oprsal, ‘Determinants of international migration from developing countries to Czechia
and Slovakia, Ekonomicky ¢asopis 67, no. 9 (2019): 931-952.
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groups in a society. According to Cicha, the project of multiculturalism has been known since the
second half of the 1960s, when efforts for political recognition of various minority (racial, ethnic,
sexual, etc.) groups began to grow in the USA, Canada, and Australia®. It is not possible to under-
stand it as a homogeneous movement in terms of opinion; we find many currents of thought that
have been taking shape since its beginning. A common factor is their polemic with other ideo-
logical concepts, especially liberalism and nationalism, which they believe lead to assimilation on
the one hand and segregation on the other, not integration, which multiculturalism considers the
optimal third way. The direction that is considered to be a certain standard form of multicultur-
alism and has been generally accepted uncritically in the Czech Republic since the 1990s for the
needs of the educational process is referred to as pluralistic or differential multiculturalism, which
is based on the idea of natural and insurmountable boundaries between groups.' Its key motive is
the belief according to which it is possible to explain the actions of an individual, but also to assess
them on the basis of knowledge of the history and cultural practices of the group of which the
individual is a part.”” In comparison, we contrast so-called critical multiculturalism, which ‘calls
for a fundamental reconstruction of the conceptual, political and practical tools developed under
the label of multiculturalism’'® This trend, which focuses on issues related to power, domination,
privileged versus marginal status of different groups, the formation of racial, class, and gender
inequalities, etc.,'” has not yet been reflected in the Czech environment. Critical multiculturalism
seeks to expand critical dialogue across group boundaries and also within groups,'® and thus
emphasizes an individual approach. It is a transcultural approach that focuses more on the search
for common themes and the use of cooperative strategies."” In the present paper, we do not under-
stand multiculturalism primarily as a political trend, but as an ideological (philosophical) outlook
that emphasises the benefits of cultural diversity for the individual, society, and the state. It is im-
portant for persons themselves, as well as members of society, to know one’s own cultural identity
and at the same time to learn about different cultures, especially, but not only, their contributions
and strengths. Knowledge is the basis for respect, and respect for the differences of others.

Moralistic period

In terms of the periodisation of ethical milestones in the development of modern social work, the
first period is the so-called moralistic period. According to Reamer,? its origins fall between the
late 19 and early 20™ centuries, when social work was formulated, literally inaugurated, as a dis-
tinct profession and field of education by the 1930s. In the Czechoslovak environment, it extends
back to 1948, when the so-called February coup détat took place and the communist government
took over. During this period, the first social work organisations were already established (e.g.,
the American Association of Social Workers in 1921, and the Organization of Social Workers

13 Andrea Preissova Krej¢i, Martina Cichd, and Lenka Gulovd, Jinakost, predsudky, multikulturalismus: MozZnosti a limity multikulturni
vychovy (Olomouc: Univerzita Palackého, 2012); cf. Pavel Bar$a, Politickd teorie multikulturalismu (Brno: CDK, 2003).

14 Pavel BarSa and Andrea Bar$ova, ‘Integra¢ni politiky: mezi asimilaci a multikulturalismem, in Vychova k toleranci a proti rasismu:
Multikulturni vychova v praxi, ed. Tatiana Sigkova (Praha: Portal, 2008), 48-58.

15 Dana Moree et al., Nez zacneme s multikulturni vychovou: od skupinovych konceptii k osobnostnimu ptistupu (Praha: Clovék v tisni,
2008).

16 Marek Jakoubek, Toma$ Hirt et al., Soudobé spory o multikulturalismus a politiku identit (Plzeni: Nakladatelstvi Ale§ Cenék, 2005), 13.

17 Stephen May and Christine E., Sleeter, Critical Multiculturalism (New York: Routledge, 2010); Shirley R., Steinberg, Diversity and
Multiculturalism: A Reader (New York: Peter Lang, 2009).

18 Thomas Hylland Eriksen, Etnicita a nacionalismus. Antropologické perspektivy (Praha: Slon, 2012), 241.

19 Moree et al., Nez zacneme s multikulturni vychovou.

20 Reamer, Ethical Standards; Reamer, “The Evolution), 163-181.
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in Czechoslovakia in 1929). However, national codes of ethics had not yet emerged during this
period. An experimental outline of the first ‘code of ethics’ for social work was published by Mary
E. Richmond in 1920.*' It emphasised the values of individual attitude, dignity, as well as justice
and equality. Since Richmond contributed greatly to the professionalisation of social work due to
her scientific and theoretical basis and description of the first social work method (case work),
as well as her international influence, we briefly analyse her work in the field we are studying.
In diagnosing the causes of social case, family and marital crises, Richmond’s Social Diagnosis
(1917) encouraged social workers to ‘first study the differences, if any, in racial, national, and
community background, with the resulting differences of custom, convention, religion, and ed-
ucation’® It was the disregard for diversity by the actors in a social case, or their family relations,
that she considered the most fruitful causes of trouble. Standardised diagnostic questions in the
area of Marriage and Family Life included ‘Are husband and wife from the same community and
class? Are they related? In what degree? Are they of different races, religions, or nationalities? Of
widely different ages?’** In order for social workers to be able to work with them, she pointed out
several ethical principles and moral requirements for their work. These include working without
prejudice against persons who are different in terms of their social or class status, race, religion, or
nationality. In the work cited above, she states that ‘there is always a risk that one’s personal likes
and dislikes may influence judgement’* The social case worker needs to learn to set them aside.
Ideas about the need to respect difference(s) were developed by Richmond in What is social case
work?* She regarded difference as ‘characteristic of personality as of the tone colours in an or-
chestra, but the differences between personalities, no two of which are alike, also resemble those
of orchestral instruments in that they are attuned and related differences’* The philosophical and
value base is the idea of equal rights to equal opportunity, referring to the framers of the American
Constitution’s assertion that all men were created free and equal.” According to Richmond, in
respecting the equality of people lies the diversity of their gifts and their fuller development. The
astonishing diversity within every possible variety of social groups requires social workers not
only to respect diverse personalities but also a considerable degree of skill for managing them.
Richmond considered the status of women in industrial employment among the specific areas
where equal opportunities were not consistently applied. Although Richmond focused mainly on
individual differences, she also pointed out the importance of the different work of the helping
professions (teachers, physicians, ministers, social workers).

The origins of social work in Czechoslovakia date back to the 1920s.*® In this time, the first female
graduates of the Higher School of Social Care in Prague, founded in 1918, started their first jobs.
According to Brnula, Kodymova, and Michelova, Maria KrakeSova-Doskova made significant
contributions to the systematic theoretical development of case work and can rightly be consid-
ered a pioneer of social work theory in Czechoslovakia.”” In their groundbreaking work Social
Case (1934), Maria KrakeSova and her husband Jozef Krake$ state that the lack of moral values
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and the lack of moral education are the root causes of the emergence of social cases. However,
they did not specifically address topics such as equal opportunities and respect for diversity, de-
spite the fact that ‘the Czechoslovak Republic that was established in 1918 was strongly ethnically
heterogeneous’* The ethics of the social work profession were addressed by several authors in the
Socidlni pracovnice journal, published by the aforementioned Organisation of Social Workers,*!
but the themes of our paper are outside the focus of Czechoslovak social work in this period.
During the socialist period (1948-1989), social work receded into the background, as the
Czechoslovak Socialist Republic aimed to eliminate social issues through state-level social policy
measures, such as mandatory employment and the criminalisation of unemployment and pros-
titution as forms of ‘parasitism. During this time, areas such as the social and legal protection of
youth and social guardianship developed. However, state socialist paternalism and uniformity
were in direct opposition to the value of diversity.

Period of identification of ethical values and principles

From the late 1930s and early 1940s to the 1960s, we can speak of a period of purposeful identifi-
cation/definition of the profession’s core values, principles, and mission in the field of professional
ethics. Professional values of social work are the beliefs of the professional community about
desirable goals and desirable behaviours of social workers that lead to these goals.”” If there is
agreement in the professional community with their choices, these tend to be the focus of the
professional code of ethics for ethical principles and specific rules (norms, standards) of conduct.
Professional social work organisations began to adopt and publish codes of ethics or ethical prac-
tice guides based on ethical values at this time. In the 1960s, social work practitioners turned their
attention towards ethical constructs of social justice and human rights, of which non-discrimi-
nation became an integral part. In 1960, the American National Association of Social Workers
(NASW) adopted a code of ethics stating that ‘social work promotes the well-being of all without
discrimination’® It expects practitioners of the profession, among other things, to respect individ-
ual differences. The theme of non-discrimination is further developed in the 1967 revised NASW
code: ‘T will not discriminate because of race, colour, religion, age, sex, or national ancestry and
in my job capacity will work to prevent and eliminate such discrimination in rendering service,
in work assignments, and in employment practice’** From an institutional perspective, it may be
noted that since 1969, the Task Force on Minority Concerns has operated within the NASW.

The period of applied ethics and ethical decision-making

The period from the 1970s to the 1980s gradually started a period of interest in the broad field
of applied and professional ethics in a number of disciplines such as medicine, nursing, psy-
chology, law, criminal justice, journalism, management, etc.” Codes of ethics typically did not
have legal or formal regulatory authority. The first International Code of Ethics for the Professional
Social Worker, adopted by the General Meeting of the International Federation of Social Workers
(IFSW) in 1976, was developed during this period. This international social work organisation,
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founded in 1928, became, together with the International Association of Schools of Social Work
(IASSW), the bearer of the global values of social work as declared through the Global Definition
of Social Work and the International Code of Ethics for Social Work. The 1976 International Code
of Ethics declared that ‘every human being has a unique value, irrespective of origin, ethnicity, sex,
age, beliefs, social and economical status or contribution to society’?® The word discrimination is
not yet used in the International Code. Among the ethical responsibilities in relation to clients,
it states ‘to recognize and respect the individual goals, responsibilities, and differences of clients.”’
Respect for diversity is thus, similarly to the moralistic period, understood more on an individual
level due to the diverse clients with whom social workers work.

We can see a more significant position in American social work. By this, we understand social
work in the USA and other countries under the umbrella of the NASW (National Association
of Social Workers). The Code of Ethics of the National Association of Social Workers in 1979
declared among the fundamental values of the social work profession the worth, dignity, and
uniqueness of all persons. Regarding discrimination, the code moves from its negative expression
to the active antidiscrimination actions of social workers who ‘should act to prevent practices that
are inhuman or discriminatory against any person or group of persons.*® The obligation of social
workers to prevent and eliminate discrimination is emphasised also because of their ethical obli-
gation to their workplace, employers, and employee organisations. In naming areas of potential
discrimination, this code, in comparison with the 1967 code, also considers sexual orientation,
marital status, political belief, mental or physical handicap, or any other preference or personal char-
acteristic, condition or status. In the area of ethical responsibility of social workers towards society,
it specifically states that ‘the social worker should promote conditions that encourage respect for
the diversity of cultures which constitute American society’® In this case, it is helpful to note that
since 1975, The National Committee on Minority Affairs (NCOMA) has been in the NASW as
a follow-up to the activities of the Task Force on Minority Concerns.

In a global context, the 1994 IFSW and IASSW International Code of Ethics The Ethics of Social
Work, Principles and Standards, which consisted of two separately identifiable documents, can
also be placed in the period of applied ethics and ethical decision-making.* The text presents the
basic ethical principles of the profession, recommends courses of action in ethical dilemmas, and
addresses the ethical responsibilities of social workers to clients, colleagues, other persons, insti-
tutions, and the profession. For the first time at a global level, the code explicitly mentions respect
for human rights by social workers. It affirms non-discriminatory behaviour, referring to gender
instead of sex and disability instead of handicap with regard to potential areas of discrimination.
Although the code declares that a number of ethical issues may not be universal due to cultural
and socio-political differences in different countries, the topic of multiculturalism in the work of
social workers is not explicitly addressed.

On the territory of Czechoslovakia after the “Velvet Revolution’ in 1989, or since 1993 in the in-
dependent Czech and Slovak socio-cultural context, we can talk about the revitalisation of social
work as an independent academic discipline and professional activity. From the point of view of
professional ethics, we can combine the period of identification of ethical values and principles

36 International Federation of Social Workers, ‘International Code of Ethics for the Professional Social Worker), International Social Work
28, no. 3 (1985): 9-11.

37 Ibid.

38 Ibid.

39 National Association of Social Workers. Code of Ethics of the National Association of Social Workers, Washington: NASW, 1979.

40 International Federation of Social Workers, The ethics of social work: Principles and standards (Geneva: IFSW, 1994).



14 CoriTos )
23 2034 elveritas

with the period of applied ethics and ethical decision-making into one whole, and date it from the
1990s to the middle of the second decade of the 21* century. The 1994 IFSW International Code
of Ethics played an important role in the process of professionalisation of both Czech and Slovak
social work after the fall of communism. From an institutional point of view, the Society of Social
Workers of the Czech Republic, which had been operating as a civic association since 1990 and
had become a member organisation of the IFSW, was important in the Czech Republic. In 1995,
the Code of Ethics of Social Workers of the Czech Republic, created by this organisation, entered
into force. Modelled on the international code of ethics, it contained general ethical principles
and specific rules of ethical behaviour. The preamble of the code states that social work is based on
the values of democracy and human rights. In connection with the social worker’s respect for every
human being, a commitment to non-discrimination is stated. However, gender-neutral language
is not yet used in the text. Sexual orientation is mentioned among potential areas of discrimina-
tion. Regarding the topic of our paper, we would like to highlight the last sentence of the 1995
Czech Code of Ethics, which reads, ‘the social worker works to improve conditions that increase
the esteem and respect for the cultures created by humanity.’*' This is a kind of first declaration of
a culturally sensitive approach in Czech social work, which is ideologically closer to the American
code of ethics (or to a code from another Western country) rather than to the international trend
of professional social work ethics. In this context, we can mention that in the Czech Republic
a professional organisation, the Association of Social Work Educators, was founded in 1993,
which has been striving to implement and enforce minimum standards of social work education
from its inception. One of the 12 topics to be a compulsory part of social work education includes
minority groups. Similar to the Czech Republic, the Association of Social Workers in Slovakia was
founded in 1994 and became a member organisation of the IFSW. In 1997, it declared the Code of
Ethics for Social Workers of the Slovak Republic, which was also based on the IFSW International
Code of Ethics (1994).** Like the Czech Code of Ethics, it states that ‘social work is a profession
based on the values of democracy and human rights'* It did not explicitly address the themes of
discrimination or cultural diversity.

Period of binding ethical standards and risk management

Reamer* dates this period from 1990, but this is more likely to be the case in the US or in a few
other countries (e.g., UK, Canada, Australia) where social work regulation has occurred. This
period of social work ethics is characterised by a significant proliferation of binding ethical stand-
ards to guide the professional practice of social workers and an increased interest in knowledge
relating to professional negligence and malpractice. In the Czech Republic and Slovakia, the
dating of this period shifted from the mid-2000s to 2010s.* In this period, the legislative regu-
lation of social work in the Czech Republic occurred through Act No. 108/2006 Coll. on Social
Services.* In Slovakia, social work was first regulated for the area of social protection of children
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and social curatorship (Act No. 305/2005 Coll.)*” and subsequently for the area of social services
(Act No. 448/2008 Coll.).*® In 2014, the Professional Act on Social Work was adopted (Act No.
219/2014 Coll.),* which made social work a regulated profession from 2015, with precisely de-
fined qualification requirements for social work assistants (bachelor’s degree in social work) and
social workers (master’s degree in social work).

In the area under study, we can note a shift in the American Code of Ethics of the NASW be-
tween 1990 and 1999. The 1990 code states, in the context of the core value of service, that ‘the
social worker should act to prevent practices that are inhumane or discriminatory against any
person or group of persons. According to this code, ‘social workers should not only not engage
in discriminatory behaviour or practice, but also not condone, facilitate or collaborate with any
form of discrimination’® Social workers have a special responsibility to prevent and eliminate
discrimination in their workplaces. In the area of respect for the diversity of cultures, the text of
the 1967 code is repeated. However, a significant change occurred in this area in 1996 when a sub-
stantially new NASW Code of Ethics was adopted. This states in its preamble that ‘social workers
are sensitive to cultural and ethnic diversity and strive to end discrimination, oppression, poverty,
and other forms of social injustice’” In terms of values, this is based on the values of human
dignity and social justice, which are among the core values of the profession. Social workers are
expected not only to be sensitive and respectful of the persons with whom they work, with respect
to individual differences and cultural and ethnic diversity, but also to promote actively sensitivity
to the cultural and ethnic diversity of these persons.” In the ethical decision-making process,
social workers should be aware of the client’s and their own personal values, cultural and religious
beliefs, and practices. They are expected to act proactively to prevent and eliminate domination,
exploitation, and discrimination against any person, group, or class (NASW, 1996). ‘Cultural
Competence and Social Diversity’ is a specific article of this code affiliated to another core value
of competence. It states that

social workers should understand culture and its function in human behaviour and society, rec-
ognizing the strengths that exist in all cultures. Social workers should have a knowledge base of
their clients’ cultures and be able to demonstrate competence in the provision of services that are
sensitive to clients’ cultures and to differences among people and cultural groups.™

In addition, it states the need for social workers to be trained to understand the nature of social
diversity and oppression based on diverse discriminatory criteria. With regard to the ethical re-
sponsibility of social workers to the larger society, it is stated that they

should promote conditions that encourage respect for cultural and social diversity within the
United States and globally. Social workers should promote policies and practices that demonstrate
respect for difference, support the expansion of cultural knowledge and resources, advocate for
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programs and institutions that demonstrate cultural competence, and promote policies that safe-
guard the rights of and confirm equity and social justice for all people.>

NCOMA, which was renamed the National Committee on Racial and Ethnic Diversity (NCORED)
in 1996, has played a significant role in this process. Its goal is to create conditions that promote
respect for the diversity of cultures, including equal opportunity in all NASW activities.

In a global context, an international code of ethics was revised and approved in 2004 under
the title Ethics in Social Work: Statement of Principles. It incorporated the then-current global
definition of social work, endorsed by the IFSW and IASSW in Montreal in 2000. According to
this statement, the principles of human rights and social justice are fundamental to social work.
Within the value of social justice, according to this code, social workers are supposed to challenge
negative discrimination. Among the named potential areas of discrimination, culture is explicitly
mentioned, and the broader term ‘spiritual beliefs’ is used instead of ‘religion’ Within this value, it
mentions another ethical principle, namely to recognise diversity—social workers should recognise
and respect ethnic and cultural diversity of the societies in which they practise, taking account of
individual, group and community differences.”® Many national codes of ethics have been revised
under the influence of this document. The Society of Social Workers of the Czech Republic re-
vised the older 1995 code and created the Code of Ethics of the Society of Social Workers of the
Czech Republic,”” which is commonly understood and sometimes referred to as the Code of Ethics
of Social Workers of the Czech Republic. In addition to the values of democracy and human rights
mentioned in the older 1995 code, social justice was added as a value on which social work is
based. The ethical interventions of social workers that relate to our topic include respect for the
uniqueness of each person regardless of his or her origin, ethnicity, race or colour, mother tongue,
age, gender, marital status, health status, sexual orientation, economic situation, or religious and
political beliefs. At the same time, it is committed to improving social conditions and increasing
social justice, i.e., it is proactive within society and is expected to be serious and respectful of the
cultures that have shaped humanity. The code thus defines new areas of potential discrimination:
gender and marital status, which were not in the older code.

In this period, we can also include the event where, at the international level, the IFSW and
IASSW in Melbourne in 2014 endorsed a new global definition of social work. Compared to the
previous ‘Montreal definition, social work is understood not only as a practice-based profession
but also as an academic discipline. In terms of ethics, the two principles of human rights and
social justice, listed in reverse order, are affirmed. These are central to social work, as are collective
responsibility and respect for diversities.”® Given the topic of this paper, it is important to state that
social work is underpinned not only by social work theories, social sciences, and humanities but
also by indigenous knowledge. This term has been used in the global definition to highlight the
importance of cultural knowledge and to emphasise that there is more to social work than just
‘Western theoretical models. The Melbourne definition recognises that Indigenous peoples in
each region, country, or area carry their own values, ways of knowing, and transmitting their
knowledge, making an invaluable contribution to the social work scientific knowledge base.

In Slovakia, the Slovak Chamber of Social Workers and Social Work Assistants was established
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by a professional law. Its competences include issuing and revising the Code of Ethics and issuing
opinions on ethical issues of the profession. In 2015, the Chamber approved a new Code of Ethics
for Social Workers and Social Work Assistants, which was among the first in the world to adopt the
‘Melbourne Global Definition’ of social work into its text. The Slovak Code of Ethics is binding
for the members of the Chamber, and it has followed the ethical principles of the international
code of ethics and has also mentioned national specifics, taking into account the first Slovak
Code of Ethics from 1997. The area of non-discrimination is dealt with in the framework of the
value of social justice. Among the potential areas of discrimination, origin, colour, race, ethnicity,
nationality, language, and age are mentioned, but not culture. The expected actions of the social
worker and social work assistant include ‘contributing to the elimination of manifestations and
causes of social injustice, discrimination, oppression and barriers that promote social exclusion.
In addition, ‘they actively participate in creating working conditions in employer organisations
that enable the prevention and elimination of all forms of discrimination and violence in the
workplace’® The core value of human dignity also includes the social worker’s and social work
assistant’s behaviour towards each person with dignity, respect, and consideration for individual
differences, cultural, religious, national, and ethnic diversity, and integrity. The same ethical re-
quirements are also applied to groups and communities.*

The digital period

According to Reamer,* the digital era began in the mid-2000s, or in the Czech Republic and Slo-
vakia from the 2010s to the present.®> A complex set of difficult issues related to the use of digital
technologies and social networks has emerged. New ethical challenges in the digital age also affect
the ethical principles and standards of the profession, which should be reflected in revised codes
of ethics.

In American social work, the work of NCORED has resulted in the gradual development of the
Standards and Indicators for Cultural Competence in Social Work Practice,* the content of which
has also become an integral part of the NASW Code of Ethics in 2008, 2017, and its revisions in
2020 and 2021. After 2001, a discussion emerged among researchers in the United States regard-
ing the extent to which it was intentional that the NASW Code of Ethics did not explicitly address
human rights or the Universal Declaration of Human Rights. In their analysis of social work codes
of ethics collected from the IFSW website, American researchers concluded in 2014 that five out
of twenty countries did not explicitly mention ‘human rights’ in their documents, including the
United States.® Susan Mapp et al. noted that there is a threatened ‘erosion’ of human rights in the
United States, emphasising that it is essential for social workers to join their colleagues worldwide
in understanding their role in promoting human rights. If social workers believe that they are
expected to promote justice in the world, it is necessary that they ensure a human rights-based
approach in social work practice.®
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The 2021 revision emphasises that social workers are not only to understand culture and its
function in human behaviour and society, but also to demonstrate this understanding.®® Social
workers should demonstrate knowledge that guides practice with clients of diverse cultures and
be able to demonstrate skills in delivering culturally informed services that empower marginal-
ised individuals and groups. Social workers should demonstrate awareness and cultural humility
through critical self-reflection (understanding one’s own biases and engaging in self-correction),
recognising clients as experts on their own culture, committing to lifelong learning, and holding
institutions accountable for advancing cultural humility. Even the current Code of Ethics of the
NASW (National Association of Social Workers) does not use the term ‘human rights. The text
includes the term ‘rights’ three times, while the emphasis is shifted to the term and concept of
‘human well-being), which appears nine times. ‘Social work is the professions dual focus on in-
dividual well-being in a social context and the well-being of society.“?’ In the context of social
work education in the USA, we can mention the current Educational Policy and Accreditation
Standards.® Among the nine social work competencies, there is also Competency 3: Engage An-
ti-Racism, Diversity, Equity, and Inclusion (ADEI) in Practice. This follows Competency 2, which
focuses on Advancing Human Rights and Social, Racial, Economic, and Environmental Justice.
Educational institutions are expected to ensure that social workers can ‘demonstrate cultural hu-
mility by applying critical reflection, self-awareness, and self-regulation to manage the influence
of bias, power, privilege, and values in working with clients...*

In 2018, the IFSW and IASSW General Assemblies approved a new international code of ethics,
a document called the Statement of Ethical Principles.” Its theoretical basis was the ‘Melbourne
definition’ mentioned above. In the area of the principle of promoting social justice, it states that
social workers challenge discrimination. The code names potential areas of discrimination quite
broadly, leaving room for other, unnamed areas. Culture is named explicitly, as well as through its
integral components such as ethnicity, language, race, family structure, religion, or spiritual beliefs.
The code develops respect for diversity through one particular instrument, which is inclusive
communities. These include, according to the code, ‘respecting the ethnic and cultural diversity
of societies, taking into account individual, family, group and community differences.”* In (com-
munity) social work practice, ‘@ welcoming and inclusive community is a community where its
citizens and members feel safe, respected, and comfortable in being themselves and expressing all
aspects of their identities. It is a place where each person shares a sense of belonging with its other
members. It is home’” In the code, social workers’ commitment to building inclusive and respon-
sible societies is seen as part of building solidarity and one of the practical aspects of the value of
social justice. One specific ethical theme is also mentioned in the document in relation to different
cultures and countries, which is the giving and receiving of small gifts in social work practice. With
regard to cultural experience, local practice is to be regulated in national codes of ethics.

In the Czech Republic, the revised Code of Ethics for Social Workers and Members of the
Professional Association of Social Workers in Social Services APSS was adopted and approved
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by the Presidium of the Association of Social Service Providers in 2017. The code is based on
the current legislation of the Czech Republic and international conventions and in the preamble,
which advocates the principles of social work ethics defined by the International Federation of
Social Work, its principles, and the values of social work. It is closely related to the previous code
of the Society of Social Workers of the Czech Republic (2006).” In the framework of the ethical
responsibility of the social worker towards the client, it states that they avoid any discrimination
against the client and respects the client’s belonging to social groups, nationality, and their ethnic
and cultural diversity. The social worker’s ethical responsibility towards the employer states that
they prevent and eliminate discrimination and violence in the organisation. Within the frame-
work of the ethical responsibility of the social worker towards the company, it mentions the text
from the Czech Ethical Code of 1995 on respect for cultures, which we have mentioned above.”
In addition, it advocates improving social conditions and increasing social justice (which was also
the content of previous codes).

There are currently two main professional organisations for social workers in the Czech
Republic: the Society of Social Workers of the Czech Republic and the Association of Social
Work Educators. The Society of Social Workers of the Czech Republic is the first professional
organisation of its kind in the Czech Republic; it raises awareness of the importance of social
work, creates a supportive community, participates in the professionalisation of social work and
is a member of the International Federation of Social Workers (IFSW), so it is not surprising that
it has created the Code of Ethics for Social Workers of the Czech Republic.”” The Association of
Social Work Educators, on the other hand, focuses on education and academic development in
the field, brings together educators and institutions that train future social workers, has not joined
the IFSW, and did not author the Code of Ethics. The two organisations exist side by side to cov-
er different aspects of the profession more effectively: from professional support and legislative
issues to education and international cooperation.

In Slovakia, the Code of Ethics was revised in 2018 (approved in 2019), but it did not bring
significant changes in the area we examined. The second revision of the Code of Ethics for Social
Workers and Social Work Assistants in Slovakia in 20217 (Slovak Chamber, 2021a) responded to
three major stimuli: first, the coronavirus pandemic; second, digital communication, which has
become a common part of many social work services as a consequence of the pandemic; third,
suggestions from chamber members regarding ethical issues of social work practice. It did not
bring about specific changes in the area we examined. However, it has highlighted the need for
an ethically sensitive approach not only in direct work with social work target groups, but also in
the use of digital technologies and social media. The most recent, fourth revision of the Code of
Ethics from November 2024 not only resulted in a change of the title to the Code of Ethics for the
Practice of Social Work but also included culture and spiritual beliefs among potentially discrim-
inatory areas. Social workers and social work assistants are committed to respecting the national,
ethnic, and cultural diversity of individuals, groups, and communities (Slovak Chamber, 2024).”
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Discussion

The United States is not only one of the cradles of the emergence of modern social work, but
also one of the countries with a great variety of cultures. Already in the moralistic period of
the emergence of social work, Mary Richmond’s work identified three areas of insight into the
issues under study: first, from the perspective of clients, disregard for difference was seen as one
of the possible causes of a social case that needed to be diagnosed; second, from the perspective
of social workers, it is necessary to work without prejudice — what is important is their ability
to identify possible sympathies and antipathies and then set aside all prejudices for the sake of
equal treatment — respecting difference while doing so requires skills; third, from a theory per-
spective, Richmond assumed the equality of all people based on natural rights and those declared
in the U.S. Constitution. In 1960s American social work, social workers were expected to be
nondiscriminatory towards clients, respectful of individual diversity, and actively influencing
nondiscriminatory behaviour in the workplace. The theoretical basis for such an ethical approach
is the concept of human rights and social justice. Even in the 1970s, social workers were expected
to be active agents of social change. It was not enough for them not to engage in discriminatory
behaviour themselves, but they were supposed to identify and prevent such behaviour. From the
individual level of social work practice (the micro level), this role also moved to the group and
societal level (the meso and macro levels); from the counselling-therapy model (paradigm) to the
reform model (paradigm). In the 1990s, the ethical expectation of the American social worker
was that they were agents of nondiscriminatory practice at all levels of professional and social
life and bearers of cultural competence in terms of knowing, understanding, and using culturally
responsive services. The editorial by Jeanne C. Marsh is significant:

oppression and the intolerance of differences comes in all shapes and sizes and colours and sex-
ualities, and if we believe in the ultimate goal of social work—the development of a socially and
economically just society—then we incorporate multicultural competence into every social work
activity, at the individual, organizational, and community levels.”

In the first two decades of the 21st century, Standards and Indicators for Cultural Competence in
Social Work Practice were gradually published in the United States. Similar to Richmond’s empha-
sis a century ago on the need for social workers to self-reflect in the face of bias, this is re-emerging
as a basis for self-correction. With regard to cultural competence, it emphasises the need for con-
tinuing education in this area and the need for social workers to demonstrate an understanding
of the culture of the people they work with to be able to provide culturally informed services. It is
also important to respect their own cultural expertise and to empower marginalised individuals
and groups.

Global social work trends are identifiable from IFSW and IASSW activities and documents, par-
ticularly global definitions of social work and international codes of ethics. In the 1990s, social
workers were expected to respect the human rights of clients as part of ethical responsibility
without discrimination and without the individual differences between them. Considering the
shift in American social work, we can identify some caution in adopting a reform model of social
work. This has been gradually accepted only in the first decade of the 21* century. Human dignity

78 Jeanne C. Marsh, Social Work in a Multicultural Society, Social Work 49, no. 1 (2004): 5-6, https://doi.org/10.1093/sw/49.1.5.
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(in conjunction with respect for human rights) and social justice were declared to be fundamental
values of social work. Social workers should challenge discrimination and recognise and respect
ethnic and cultural diversity. Monique Constance-Huggins puts into practice the requirements of
critical race theory, where ‘race’ is one of the key forces fuelling growing differences in an increas-
ingly diverse society that cannot be trivialised. If social workers are to remain committed to the
task of promoting social justice, their education must move beyond a multicultural framework
and embrace critical race theory (CRT). Multicultural social work should go beyond essentialist
approaches that consider ethnocultural groups as homogeneous and detached from their socio-
political context. A desirable attitude for a social worker is cultural agnosticism — not trusting any
specific cultural form (social worker or client) to determine what is right, wrong or ultimately
meaningful” (Walker and Staton, 2000). In the 2010s, the central principles of social work on
a global scale include respect for diversity; the above-mentioned consider cultural sensitivity as
an ethical principle. Social work is also supported by local knowledge. According to the current
international code of ethics,* inclusive communities are a tool to strengthen respect for diversity.
Hence, Konstantina Sklavou introduces the term/concept of intercultural social work. According
to her, social work and multicultural reality go hand in hand, and intercultural social work creates
a framework for setting up professional relations between the majority (often the host society)
and minority groups.® The goal is to promote a more inclusive and supportive environment for
diverse social work clients.

Czechoslovak social work followed American social work and its global trends from the 1920s
but did not specifically address the topics of equal treatment, non-discrimination, and respect
for differences. After the fall of communism, or from 1993 during the era of independence,
Czech social work was revitalised and followed global trends in ethics. In addition to the em-
phasis on democracy as a value of social work, it was based on the value of human rights.
Czech social workers were expected to respect every person without distinction, i.e., act in
a non-discriminatory way. A new ethical aspiration expressed in the code of ethics in 1995
was that the social worker works to improve conditions that increase esteem and respect for
the cultures created by humanity. The topic of minorities has become part of the minimum
standards of education in social work. In the Czech Republic, there are long-term discussions
about the need to update, or the creation of a new, binding code of ethics for social workers,
which will sufficiently respond to global trends in social work ethics, as well as the current
challenges of a multicultural society, taking into account the specific Czech culture and local
knowledge. As part of the activities of the project ‘Systemic support of the professional per-
formance of social work’ of the Ministry of Labour and Social Affairs of the Czech Republic,
a ‘social work workbook’ was published with the topic code of ethics as a tool for supporting the
solution of ethical dilemmas of social work® (MPSV CR, 2015). It repeatedly stated the need to
complete the code of ethics for social workers, including selected priorities and recommenda-
tions. Among other topics, it mentioned the commitment of social workers to the promotion

79 Robert Walker and Michele Staton, Multiculturalism in Social Work Ethics, Journal of Social Work Education 36, no. 3 (2000): 449
462, https://doi.org/10.1080/10437797.2000.10779021.

80 IFSW, Statement of Ethical Principles.

81 Konstanina A. Sklavou, “Theoretical Approach to Intercultural Counseling through Social Work Practice, Peer Reviewed Journal of
Forensic & Genetic Sciences 3, n. 4 (2019): 221-226.

82 Michal Opatrny, ‘Eticka dilemata vyplyvajici z odpovédnosti socidlnich pracovnikii k sobé samym a dilemata v nastaveni hranic vii¢i
klientam, in Sesit socidlni prdce 4/2015 (Praha: MPSV CR, 2015), 41-52.
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of human rights, anti-discrimination and anti-oppressive practice.* The authors recommend
adding the wording ‘regardless of the mother tongue and the means of communication used’ to
the anti-discrimination criteria. According to Opatrny,* the Czech code of ethics could lead social
workers to the responsibility of contradicting or actively opposing all forms of discriminatory
practices and confronting oppressive practices towards clients. In 2017, the Professional Union
of Social Workers in Social Services of the Association of Social Service Providers of the Czech
Republic adopted its own code of ethics, as we mentioned above. The Society of Social Workers
of the Czech Republic initiated a broad discussion regarding the amendment of the code of ethics
of the SSP CR (2006) in 2023.

When revising or creating a new Czech code of ethics, Research into Ethical Dilemmas of Val-
ues and Principles of Social Work can be stimulating.®> In 2019, 3,644 respondents, social workers
or health care social workers took part in the quantitative survey. In the research quantitative
analysis, workers consider human dignity and human rights (97% of respondents) as the most
important values. The fight against discrimination appeared in the middle values (approx. 54.2%),
while this was one of the most important values (ethical principles) for employees of non-profit
organisations. Considering the types of facilities, it was surprising to find that this value was in-
dicated by the fewest workers employed in departments of social and legal protection of children
(46.6%). Workers in social services had the highest preference for this value (61.01%). Respect for
diversity was one of the more frequently mentioned values (74%), overall, fourth out of nine. It
was also among the most important values of employees of non-profit organisations. Regarding
the types of facilities, the researchers found a higher preference for workers in asylum facilities
and social services (92.31% and 82.07%) compared to workers in other facilities, while the lowest
was for workers in prisons (64.35%). The difference was found in this value between social work-
ers (73.98%) and health care social workers (66.67%).

The post-revolutionary development of independent Slovak social work was initially similar to
the one in the Czech Republic, following global trends but ignoring issues related to cultural
diversity. This trend could be related to the society-wide need to build one’s own national identity
after 1993, when the independent Slovak Republic was established. Within the framework of the
value concept of human rights, the topic of respect reached at least the individual level of the work
of social workers in the Code of Ethics in 1997. A significant shift occurred after the adoption
of the Professional Act in 2014 and the approval of the new Slovak Code of Ethics in 2015. This
directly responded to global trends in social work ethics. From the individual non-discriminatory
level, it shifted the ethical expectations from the social worker to the institutional and social level.
Diversity should be integral to the respect and esteem shown to every person. On the other hand,
it is necessary to state certain deficits, which may give a space for the following change. First,
among the potential areas of discrimination, culture should also be included in accordance with
the international code of ethics. Second, within the framework of theory and education in social
work, it is necessary to analyse and promote the concept of inclusive communities that respect
the ethnic and cultural diversity of contemporary Slovak society, taking into account current

83 Rad Bandit et al., ‘Eticky kodex jako néstroj podpory feseni etickych dilemat socidlni préce z hlediska rtiznych pojeti socidlni prace; in
Sesit socidlni prdce 4/2015 (Praha: MPSV CR, 2015), 10-16.

84 Opatrny, ‘Eticka dilemata, 41-52.

85 Mirka Necasov4, Zdénka Dohnalova, and Robert Trbola, Vyzkum etickych dilemat hodnot a principti socidlni prdce (Praha: VUPSV, v. v.
i, 2020).
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migration trends. This concept should be appropriately incorporated into the revised code of
ethics. Third, a working group within the Professional Chamber and Association of Educators in
Social Work should be created with the aim of preparing and developing standards for culturally
sensitive social work practice, gradual and lifelong education of social workers and social work
assistants in this area.

Conclusion

Multiculturalism is a highly relevant term that refers to cultural change associated with the phe-
nomenon of migration (for economic or political reasons, repatriation of the population) or the
coexistence of different social groups of various ethnic origin or cultural roots, i.e., the differen-
tiation of the ethno-cultural composition of the population. In addressing the needs of various
social groups, in promoting inclusion and understanding between clients from different cultural
backgrounds, it is essential that social workers are equipped with the necessary skills and knowl-
edge to provide culturally sensitive and competent care. Social work in a multicultural society pre-
sents new challenges for practitioners. In order for social workers to orient themselves in the new
situation, they are guided by the values and ethical principles declared in ethical codes. Among
these, respect for cultural diversity and intercultural social work are gaining relevance. Above,
we have analysed the historical transformations of professional ethics in social work, focusing on
the principles of anti-oppressive measures, multiculturalism and respect for diversity. Within the
lifelong education of social workers, developing the skills needed to work with minority groups
has become one of the most pressing issues. The aim of our study was to summarise findings on
innovations in ethical codes of social work with special attention to Czech and Slovak society,
which reflect current social needs and the increasing complexity of multicultural interactions
in the practice of social workers. Understanding these historical transformations is critical for
developing responsive and culturally sensitive practice in social work today. Various factors inter-
fere with the development of multicultural competences of social workers in the Czech Republic
and Slovakia. Social work was created in the context of the history of the given socio-political
isolationism of the Czech Republic and Slovakia, and the restrictive attitudes of society towards
immigrants extend to the present. Social workers have long been trying to raise awareness of the
needs of immigrants and, through international cooperation and the efforts of non-governmental
organizations, to improve society's awareness of their situation. Moreover, changes in social work
education after 1989 integrated new ideas and practices influenced by Western colleagues and
the democratisation of society. By promoting social justice and acquiring cultural competences
by social workers, the quality of care provided to clients from different backgrounds increases.
Multicultural social work must therefore ensure and reflect social justice and equality for dis-
advantaged minority groups. Culturally competent practice is essentially respectful, empathetic,
and effective social work.
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Abstract:

The thoughts of John Amos Comenius, an important figure in Czech history, influenced
philosophy, pedagogy and its marginal branches in the Czech Republic and other European
countries. His ideas, which he based on Czech traditions, were directed towards resolving the
issue of good and evil. This paper discusses the importance of Comenius’works in the context
of the social and social-pedagogical dimensions. Its aim is to reflect on the basic ideas of
the teacher of the nations in his many years of work. The enrichment of the social as well as
socio-pedagogical sciences is a topic we dealt with in the article; we wanted to point out the
legacy of J. A. Komensky’s ideas for the present.

Keywords: John Amos Comenius, social pedagogy, society, education, rectification.

Introduction

John Amos Comenius was a significant Czech historic figure, whose thoughts influenced phi-
losophy, pedagogy and its marginal branches not only in the Czech Republic but also in other
countries worldwide. An evangelical theologian, philosopher, pedagogic theoretician and also
versatile, humanistically orientated scholar, as well as an excellent writer — these attributes are
linked to the name of The Teacher of Nations, who was the founder of an educational system
and whose didactic works, containing a strong social-pedagogic aspect, brought him world fame
during his life, which persisted and also provided a legacy for the modern world. He served as
the last Bishop of the Unity of the Brethren before becoming a religious refugee and one of the
earliest champions of universal education. Pilgrim identity became a mode by which Comenius
and the Brethren existed in a hostile world and remained faithful in their witness to Christ.'
Stroope states that from the Unity of the Brethren, Comenius inherited an unshakable faith in
Jesus Christ, a belief in the radical separation between faith and society, and a tradition of strict
discipline. He envisioned a daring kind of Christianity that sought to be faithful to his received
tradition, yet free from the overpowering notion of Christendom that had silenced the missionary

1 Mike W. Stroope, The Legacy of John Amos Comenius, Internationl bulletin of missionary research, no. 4 (2005): 204.
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witness of the Reformers.> He was one of the leading advocates for ecumenism and pacifism in
Europe during the seventeenth century. Leek emphasises that Comenius’s life and work are as
closely interwoven as his ideas on world brotherhood and his religious precepts are inseparable
from his educational reforms.’

Comenius drew his ideas from Czech tradition. According to Capkovd,* his ideas focused on
resolving the issue of good and evil, freeing humans from chains in the social, moral, religious
and national spheres; he promoted personal responsibility, love towards fellow humans, tolerance
and peace, discipline and order within the family, in the school, within the nation, in the church
and throughout humanity. The life and thoughts of John Amos Comenius must be viewed from
the perspective of two distinct eras: the Renaissance and the Age of Enlightenment, from the
perspective of the time in which he lived, and which naturally must have influenced him. Jazl°
considers this a period of gradual disintegration of feudal links and relations, and a period of the
development of the economic, political and cultural-ideological conditions for a new society.
The legacy of Jon Amos Comenius is particularly significant at this time because he warned
against the issues that could result from specific modern concepts. The prophetic words of G. B.
Leibniz, who wrote that there would come a time when Comenius’ vision would take place, will
probably also apply in the future.® His legacy is a wealth of practical ideas, theories, suggestions,
and guidelines, used by today’s pedagogy experts, researchers, and practitioners.” According to
Misseri, Comenius’ works were interwoven with the connection between philosophy, theology
and politics, where he constantly emphasised the importance of moral education and ethics.®
The works of John Amos Comenius are very extensive and include works that we could call phil-
osophical and theological, as well as pedagogic and linguistic works. He was the author of songs,
which have also survived, along with his diaries and correspondence. Comenius wrote in several
languages, mostly in Czech, Latin and German. His thoughts were reflected in more than 400
volumes brimming with his great love for his nation and humanity itself. Hroncova et al.’ remind
that although it was his pedagogic work that made Comenius famous, his social-pedagogic con-
tributions must also be emphasised because, as the predecessor to several Age of Enlightenment
ideas, he frequently emphasised the social importance of education in the context of a system of
lifelong education, which he linked to the social rectification of the individual.

He based his pedagogic works on the knowledge established by other significant thinkers, not
only from his time. His knowledge about intellectuals in the field of pedagogy was enormous and
there was no important figure in the field of pedagogic knowledge that he was not familiar with,
whether this concerned authors from ancient times like Cicero, Catona, Seneca, Plutarch, or in
his lifetime.'® It must be mentioned that, according to Cecetka,!! Comenius did not wish to be just

2 Stroope, The Legacy, 204-206.

3 Joanna Leek, John Amos Comenius - the initiator of modern language teaching and word understanding), Prace Naukowe Akademii
im. Jana Diugosza w Czestochowie. Studia Neofilologiczne, (2011): 223.

4 Dagmar Capkova, Nekteré zdkladni principy pedagogického mysleni J. A. Komenského [Some Basic Principles of J. A. Comenius’ Pedagogic
Ideology] (Prague: Academia, 1977), 11.

5 Miroslav Jiizl, Zdklady pedagogiky [The Basics of Pedagogy] (Brno: Institute of Interdisciplinary Studies, 2010), 127.

6  Pavel Floss, Poselstvi J. A. Komenského sou¢asné Evropé [John Amos Comenius’ Legacy to Modern Day Europe] (Brno: Soliton, 2005), 5.

7 Jelena Maksimovi¢, Jelena Osmanovi¢, and Aleksandra Milanovi¢, ‘Wktad Jana Amosa Komenskiego w rozw6j metodyki dydaktyczney,
Siedlce Comeniological Research Bulletin, no. 5 (2018): 89-104.

8  Lucas Misseri, ‘Comenius’ ethics: from the heart to the world, Ethics & Bioethics, no. 7 (2017): 13-23, DOI:10.1515/ebce-2017-0004.

9  Jolana Hroncovd, Ingrid Emmerova, and Blahoslav Kraus, K dejindm socidlnej pedagogiky v Eurdpe [The History of Social Pedagogy in
Europe] (Usti nad Labem: UJEP, 2008), 31-32.

10 Jaromir Kopecky, Jan Patocka, Jiti Kyrasek, Jan Amos Komensky, ndstin Zivota a dila [John Amos Comenius, an outline of his life and
works] (Prague: State Pedagogic Publishing House, 1957), 131.

11 Juraj Cecetka, ‘Uvod [Introduction]} in Jan Amos Komensky. Vybrané spisy I1. [John Amos Comenius. Selected volumes II] (Bratislava:
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a reformer of the educational system, he also wished to reform all of society, during which time

improvement of education and upbringing falls under his efforts to improve the function of all

of society and science and education should serve man. Patocka'? considers this fulfilment of an

active human legacy ‘humanisation of the world and society, rationalisation of life, shining the

light of the mind over all landscapes and thereby contribute to the support and growth of man’

The author® divides Comenius’ thoughts into two categories:

o 'The first is expression in religious-educational, mostly poetic compositions and discourses,
which are attempts to resolve urgent matters in life;

o The second category includes systematic reflection of the entire world and its order, its use for
the everlasting and timely welfare of humanity.

The Social Aspect of John Amos Comenius’ Works

According to Waterkamp, Comenius first had to fight for the optimistic view of man in God’s cre-
ation; he had to fight his way through the doubt that the world was not recognised to man."* Chris-
tianity, as J.A. Comenius perceived it, encouraged deep social awareness in him and the desire for
social and political justice. It provided him with inspiration for the concept of emancipation of
man by means of education, lifelong self-education and self-formation of the personality. He also
focused on an extensive programme of fundamental reformation of learning, religion and poli-
tics, which meant that every individual should be involved in establishing human society, without
social pressure, without suppression of freedom, without abuse of ignorance by a controlling
minority to control the majority, without preference of material assets over spiritual.”> Comenius
believed in the regenerating power of education; he preached that education could save not only
a person but also the whole world, reshape it, that only education could improve the conditions of
humanity.’* Comenius describes the importance of education and the need for lifelong education
in his foreword to Czech Didactics.'” Floss emphasises Comenius’ view of education as a process,
which does not end with school, but continues throughout one’s lifetime because the whole world
and our entire life is a school.'”® This formulation emphasises how crucial general education is
as a tool for the orientation of an individual in reality and his preparation for basic social roles,
during which time lifelong education should be of an integrated nature according to Comenius:
If school forms the man, let it form him holistically." Comenius’ concept is not just about human-
isation of the individual, but of rectification of human affairs, because, according to Comenius,
the welfare of the individual cannot be achieved without the welfare of all. His efforts are di-
rected at securing the world through education towards liberal solidarity. His entire humanistic

Slovenské pedagogické nakladatelstvo, 1956), 10.

12 Jan Patocka, Komeniologické studie I. [Comenius Studies I] (Praha: Oikoymenh, 1997), 66.

13 Ibid., 66.

14 Compare 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: past and present, no. 1 (2020): 37.

15 Floss, Poselstvi, 25.

16 Compare Domenica Maviglia, “The Main Principles of Modern Pedagogy in “Didactica Magna” of John Amos Comenius, Creative
Approaches to Research, no. 9 (2016): 57-67; compare Vira Novosad, “The Pansophy ideas in the interpretation of John Amos Comenius,
Knowledge, Education, Law, Management, no. 2 (2017): 126-133.

17 Compare John Amos Comenius, Veskeré spisy Jana Amose Komenského. Didaktika ceskd [All Volumes by John Amos Comenius. Czech
Didactic] (Brno: Central Society of Teacher’s Units in Moravia, 1913), 40.

18 Compare Comenius, Veskeré spisy, 40.

19  Komensky, Vybrané spisy Jana Amose Komenského, sv. I. [Selected Volumes by John Amos Comenius, vol. I] (Prague: State Pedagogic
Publishing House, 1958), 150.
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and enlightening work was composed of pedagogical thought based on boundless love for man,
because ‘man is the highest creature’® In relation to this, Stransky is of the opinion that the world
will not be in order if it is not governed by a reasonable nobility that honours man and only pays
heed to the possibility of general benefit’*' Habl states that Comenius is aware of the great need
for the accompanying moral education because he does not believe that knowledge itself would
lead to morals.”” He essentially believes that a learned but immoral humanity is backward rather
than progressive, or degenerates.

According to Uher, Comenius humanism was apparent chiefly in his belief in man, in his reason,
his goodwill and his wisdom. Comenius, as a reformer of all of society, desired to create a better
and more just world, a world without wars, without hunger, without fear, a society of wise nations,
so that no one was harmed by anyone else and no one subjugated anyone else, a world that would
be led by Christ and in which no one would fear anything.”® Comenius specialist Jan Kumpera**
expresses his great respect for Comenius’ overall social contribution to man with the words:

As a historian, I see Comenius chiefly as a reformer, whose goal was a free, educated and morally
acting human being, because I also, in compliance with this master of the spirit, modestly believe
that only through the education of individuals is it possible to attempt to rectify humanity in
a peaceful, tolerant and democratic spirit.

We can state that the social issues appearing in the author’s works demonstrate a strong social
awareness and empathy with the most needy.

John Amos Comenius’ Basic Ideas and Their Overlap into Social Pedagogy

The entirety of Comenius’ works, from The Great Didactic to the unfinished Pampaediu (Pan-
sophism) is permeated by the idea of developing everyone universally — omnes omnia omnino.
According to Comenius, this lifelong education should be* of an integrated nature: If school forms
the man, let it form him holistically. Comenius expressed his most important ideas before he left
the Czech lands to live in foreign countries when he became affected by the consequences of
unfavourable Czech social-political development in his homeland before 1620. In one of his early
works (before 1620) titled Letters to Heaven, Comenius discusses social issues: the unsatisfactory
state of education and social division into the wealthy and the poor. His critical, social and na-
tional-educational viewpoint became even more penetrating following White Mountain and was
also reflected in his bold criticism of the state of society in his work Labyrinth of the World and
Paradise of the Heart, which he complemented with a vision of a future harmonic society.*® Come-
nius’ work Labyrinth of the World and Paradise of the Heart contains common elements of social
pedagogy and philosophy of education, which consist of seeking the purpose of life and the true

20 Stojan Ceni¢ and Jelena Petrovié, Vaspitanje kroz istorijske epohe: [enciklopedijski pristup] (Vranje, Beograd: Eduka, 2005), 108.

21 Rudolf Stransky, Komensky ve své dobé a budoucnosti [Comenius in His Time and in the Future] (Prague: Maj Cooperative Publishing
House, 1948), 186.

22 Compare Jan Hébl, ‘Lekce z lidskosti, antropologické inspirace z dila J. A. Komenského [Lessons in Humanity, Anthropological Inspirations
from the Works of ].A. Comenius]’, Pedagogicka orientace [Pedagogic Orientation], no. 1 (2010): 5-15.

23 Compare Boris Uher, Vyprdvéni o velkém uciteli [Stories About The Great Teacher] (Prague: Evangelical Publishing House, 1990), 71-79.

24 Compare Jan Kumpera, Jan Amos Komensky. Poutnik na rozhrani vékii [John Amos Comenius. A Pilgrim at the Turn of Ages] (Ostrava:
Amosium Servis & Svoboda Publishing House, 1992), 5.

25 Compare Comenius, Vybrané spisy [Selected Volumes].

26 Compare Dagmar Capkova, Nékteré zdkladni principy pedagogického mysleni J. A. Komenského [Some Basic Principles of the Pedagogic
Ideaology of J. A. Comenius] (Prague: Academia, 1977), 18.
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values, which lead to fulfilment. An important idea is the inability of man to be satisfied and
happy, unless he identifies with the way of life in the society in which he lives. Rectification must
begin with oneself, which symbolises the need to stop more frequently and consider the essence,
purpose and goal of life. Capkové reminds,”” that Comenius began considering the man’s standing
in the world in his work, Centrum Securitatis; he also created a work to elevate Czech poetry
O poézii ceskej (About Czech Poetry) and commenced his great theoretical-pedagogic work - the
Czech Didactic. According to Spinka, universality, for Comenius, was expressed as pansophism,
the integration of all knowledge ‘into one, all-embracing, harmonious world-view.*® According
to several authors, Comenius thought about pansophy and understood it as harmony that rules
the entire cosmos, universal wisdom, omniscience, an encyclopedia of knowledge, the possibility
of knowing everything around us and in us, a view of man, the world and life, where structuring
the world is a prerequisite for structuring knowledge, a holistic approach to science as well as
a unique methodological approach.”® Juzl, too, states that the basic foundation of his work was
pansophism, a comprehensive and clearly arranged, unified system of learning, which he wished
to use to bring education out of the labyrinth of confusion and ambiguity. The concept of panso-
phism was initially outlined in his key volume Via Lucis or The Way of Light. The unfavourable
post-White Mountain political development in Europe motivated Comenius to write his opus
magnum — De rerum humanarum emendatione consultatio catholica — General Consultation on
an Improvement of All Things Human.*® Comenius has been widely studied in educational re-
search. His pansophist philosophy led him to believe that science was a necessary subject for all.
Comenius emphasised useful scientific knowledge and core principles. He espoused the idea of
sequence, from the importance of sensory experience to the way scientific content is organised.”
Comenius demanded equal education for all people, regardless of gender, race, religion or social
background. Education was to have not only practical benefits for employment but also a higher
social purpose, because education is not only a means to achieve something but is a goal of itself.
His ideas exuded the spirit of the new time, openness and democracy, advocating the abolition of
class differences and bringing education to the lower strata of society, i.e., making it accessible to
all.** Needham emphasises that Comenius encompassed all the ideas that successfully triumphed
in modern education - he is credited with education of women, he was against class division in
schools, he wished schools to become happy workshops of humanity.*® The ideological basis of
Comenius’ emancipatory efforts, gradually excluding all types of violence, is his triadic concept
of reality. According to Janak,* during his confrontational dualist period, Comenius endeavoured

27 Capkova, Nékteré zdkladni principy pedagogického mysleni J. A. Komenského [Some Basic Principles of the Pedagogic Ideaology of J. A.
Comenius], 18.

28 Matthew Spinka, Comenian Pansophic Principles, Church History, no. 2 (1953): 155-165.

29 Compare Jelena Maksimovi¢, Jelena Osmanovi¢, and Aleksandra Milanovi¢, John Amos Comenius’s Contribution to the Development
of the Didactic Methodology, Siedice Comeniological Research Bulletin, no. 5 (2018): 89-119; compare Jelena Maksimovi¢ and Jelena
Osmanovi¢, ‘“The pedagogical work of John Amos Comenius with the approach to the principle of the connection of theory and
practice in the methodology of pedagogy, Siedlce Comeniological Research Bulletin, no. 4 (2017): 327-336; compare Cyril Hisem and
Gabriela Sabova, ‘Historické suvislosti interkultirneho vzdeldvania na slovensko-polskom pohrani¢i’, Problemy i wyzwania edukacji
miedzykulturowej na wspélnym obszarze pogranicza polsko-stowackiego, (Jaroslaw: PWST-E, 2018): 315-341; compare Vira Novosad,
“The Pansophy ideas in the interpretation of John Amos Comenius’, Knowledge, Education, Law, Management, no 2 (2017): 126-133.

30 Juzl, Zdklady pedagogiky [Basics of Pedagogy], 1.

31 Gyeong-Geon Lee and Hun-Gi Hong, John Amos Comenius as the prophet of modern ideas in science education: in the light of
Pansophia, History of Education, no. 1 (2021): 1-26, https://doi.org/10.1080/0046760X.2020.1836265.

32 Shinichi Sohma, ‘Education, Philosophy and University — A consideration through Jan Amos Comenius and Jan Patoc¢ka, E-Journal of
the Philosophy of Education, no. 1 (2016): 25-32.

33 Compare Joseph Needham, The Teacher of Nations: Addresses and Essays in Commemoration of the Visit to England of the Great Czech
Educationalist Jan Amos Komensky [Comenius] (Cambridge University Press, 2015), 5.

34 Jan Jandk, Komia J. A. Komenskému (Brno: Museum and National History Society in Brno, 1991), 69.
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to establish unity in three spheres of human effort: learning, religion and politics. His perfectly
executed didactics and pansophic method are a significant contribution.

Comenius’ social pedagogic ideas were based on the generally negative social situation of his
time. His desire to rectify society and the entire world was called utopic by many, however, the
will of this genius with a sensitive humanistic heart was guided by his indefatigable efforts to
achieve social change, leading to social justice and a satisfied life for all social classes. According
to Hill,* the term social in the current theory of social policy is defined as ‘relating to society or
its organisation, as ‘concerned with the mutual relations of human beings or classes of human
beings, as ‘living in organised communities, as ‘needing companionship; as ‘living together in
organised communities. J.A. Comenius is very close to this definition, and his ideas are based on
these planes.

The Legacy of J. A. Comenius for Modern Social Pedagogy

The founder of sociology, Comte, who emphasised the role of education directed towards subor-

dinating individual interests to the interests of society, had a great impact on the origin of social

pedagogy. Kraus®® considers his concept of education a means of socialisation contributing to the
stabilisation of society. According to Prochazka,’” social pedagogy is based on the tradition of
philosophical thinking, the relationship between society and man, and inter-human coexistence.

From his viewpoint, multiple areas of Comenius’ ideology remain important and inspirational

to social pedagogy: the idea of the power of education and its potential during transformation

of society, the idea of the democracy of education, the accent on the social role of the school
environment, the comprehensive concept of rectification of society through education.”® Balvin
emphasises the need for a systematic approach to education, the philosophical basis of which
is humanism. He considers Comenius’ ideas on school as a workshop of humanity, where each
individual and all people are developed universally without any discrimination whatsoever for
the purpose of perfecting all of society, inspirational.” Comenius surpassed not only his time
but also foresaw the development of human thinking and learning, by his approach to man from
the aspect of anthropology and his creative concept in the spirit of humanism, particularly on
the basis of his proposal for a democratic educational system for everyone in his work The Great

Didactic.* In Great Didactics, John Amos Comenius formulated the rules and methods of easy

teaching and learning.*" The effectiveness of teaching should be guaranteed by rules that also

apply to modern school theories:

« Demonstrativeness (knowledge transmitted through the senses; for knowledge, the senses are
the starting point, so the way of cognition goes to memory through image, then an under-
standing of the general shape of things, and finally, when things are understood well enough,
a conclusion appears which confirms the certainty of cognition’);*

« Availability, systematicity, and difficulty in graduation (nature goes from the easier to the more

35 Michael Hill and Zoé M. Irving, Understanding social policy (London, Wiley-Blackwell, 2009), 112-116.

36 Compare Blahoslav Kraus, Zdklady socidlni pedagogiky [The Basics of Social Pedagogy] (Prague: Portal, 2008), 10.

37 Compare Miroslav Prochézka, Socidlni pedagogika [Social Pedagogy] (Prague: Grada, 2012), 11.

38 Ibid., 24.

39 Jaroslav Balvin et al., Teorie vychovy a vzdélavini pro oblast socidlni pedagogiky a andragogiky [The Theory of Education in Relation to the
Field of Social Pedagogy and Andragogy] (Prague: Hnuti R, 2013), 121.

40 Josef Wolf, Jan Amos Komensky, osobnost dneska [John Amos Comenius, a modern celebrity] (Prague: Unitaria, 1992), 10.

41 The universal character of general postulates concerning teaching and learning is included in Chapter 26 of Great Didactics, 118-135.

42 J. A. Comenius, Wielka dydaktyka (Ossolineum 1956), 145.
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difficult, from things close to children and youngsters to those more distant);
o Revising the acquired knowledge and using it in practice (the knowledge of things is very

important, but its practical use is just as important; at the same time, Comenius emphasises

a good example and frequent exercise).
The fact that Semrdd and Skrabal perceive the influence of Comenius’ work on social pedagogy
from the aspect of the social roles of school and mutual cooperation between involved parties,
teachers and pupils, during which time education is a tool for social development, is also of
interest.* Comenius established the first comprehensive, logical and philosophically reworked
pedagogic system, an encyclopaedic concept in which democracy is strictly applied. According
to Flossa,* Comenius’ main contribution to education is in revealing the spontaneity of the
child, thanks to his contributions in this sphere he became one of the most famous and highly
acknowledged teachers and pedagogues of all time and is called The Teacher of Nations through-
out the world. As far as Comenius’s extra-educational activity is concerned, the following facts
are especially worth emphasizing: his striving for the unity of churches; numerous appeals for
‘world amendment, especially for constant peace; attempts to build international cooperation,
which was supposed to be achieved by founding Collegium lucis — an institution functioning as
a kind of ministry of education; his demand for the democratization of education, for making
education available to girls and the disabled; and last but not least, his tackling of many nov-
el issues, such as mental development and its stages, the psychological foundations of teaching
methods, the school’s interrelations with other educational institutions, especially the family, and
international cooperation in the field of the research of education.* We can state that Comenius
was a convinced supporter of pedagogic optimism, who based his ideas on the philosophy that
better schools create a better society and subsequently also a better future. Kumpera points out
that, particularly in this time of gradual transformation and degradation of spiritual values, we
must remind ourselves that Comenius’ pedagogy was the first level of his pansophic philosophy,
striving to rectify humanity using reformed science, religion and politics, during which time the
main tools for the rectification and development of an individual is his proper education.*®
Comenius is first and foremost a magnificent figure on the individual, scientific and social levels.
The achievements of Jan Amos Comenius are far-reaching, and his contributions immeasurable,
which places him among the most unique pedagogical and ingenious thinkers.*”” Several authors
consider him the greatest founder of pedagogy and greatest thinker in the field, the mastermind
behind the pedagogical system.*® Leek emphasises that Comenius was the greatest and most im-
portant of all the reformers whose life and work have been recorded in the annals of education.
He has been called ‘the prophet’ among educationists. With a pure, profound, and loving heart;
his restless will and wide-seeing, self-thinking, and powerful mind make him one of the noblest

43  Compare Jiti Semrad and Milan Skrabal, ‘Odkaz Komenského socidlni pedagogice [A reference to Comenius’ social pedagogy]’ in Jan
Amos Komensky: odkaz kultute vzdéldvdni [Johannes Amos Comenius: the legacy to the culture of education], ed. Svatava Chocholova,
Markéta Pankova, and Martin Steinr (Prague: Academia, 2009), 177-185.

44 Compare Floss, Poselstvi J. A. Komenského soucasné Evropé, 10.

45 Czestaw Kupisiewicz, Szkice z dziejéw dydaktyki (Cracow: Impuls Publishers, 2010), 55.

46 Jan Kumpera, Jak se ucit. Vybrané myslenky o vzdélani a vychové [How To Learn. Selected Ideas About Education] (Prague: Mlada fronta,
2004), 100.

47  Jelena Maksimovi¢, Jelena Osmanovi¢, and Nikola Simonovi¢, ‘Pansophism and pedagogy in the work of John Amos Comenius from
the angle of pedagogy in Serbia, Siedlce Comeniological Research Bulletin, no. 7 (2020): 170, DOI: 10.5604/01.3001.0014.7100.

48 Compare Justin L. Glenn, ‘The intellectual-theological leadership of John Amos Comenius’, Perichoresis, no. 3 (2018): 45-61, DOL:
10.2478/perc-2018-0016; compare Mirko Lukas$ and Emerik Munjiza, ‘Education System of John Amos Comenius and its Implications
in Modern Didactics, Zivot i skola: asopis za teoriju i praksu odgoja i obrazovanja, no. 31 (2014): 32-42.
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characters in the educational field.*

Comenius’ concept of pedagogy represents a broad scope, with the omnipresent social dimen-
sion and social pedagogy, the aim of which is to bring up an individual to live a just social life
with the most natural ethical and moral principles of coexistence in a democratic society. The
basic principle of Comenius’ entire education system was to live in peace and quiet. Comenius
wanted rectification to take place in all spheres of human life, from the social sphere, through the
personal sphere, to the relationship with God. Comenius considered the relationship with the
world, with nature, with God and people, a key criterion of good education and a good life. The
only prerequisite for universal rectification of society is lifelong education, which should lead to
general refinement of the mind. From the philosophical view of human life as a pathway to uni-
versal knowledge, guided by the thesis: ‘all of life is a school, Comenius deduces some theoretical
pedagogical premises of his own development and social development, as well as premises for
the organisation of education and school. He makes the orderly world an example and basis of
man’s harmony and integrality, and of the organisation of social life. And just like all things are in
order towards one another and interrelated with eternal rules of the truth, let people themselves
make use of the light, order and truth of the world of things, with each of them being led to a sim-
ilar harmony in themselves, and towards each other.”® The school becomes a basis of the concept
of man’s social life, where the task of ‘universal education of all mankind’ will be accomplished.*
Integral development becomes a lifelong task. Comenius does not only consider man’s integral
development to be the aim, but he also seeks a path to this aim which lies in a harmonious social
life. Integral development is a task he sets for an individual to be directed at himself, as well as
expressed in mutual help for others.

We believe that Comenius’ importance to the modern world is chiefly in his accent on the fact that
the growth of an individual is conditional to the social sphere, to his complex understanding of
pedagogic activities and moral upbringing, which is a key condition for creating and maintaining
functional social relations in all areas of social life.

Conclusion

According to Glenn, for many decades after his death, Comenius seemed to be lost to time, but
there has been a resurgence of scholarly interest in the ideas and methods of Comenius. His life
and work can serve as a source of encouragement and inspiration to church and educational lead-
ers today.”> Comenius did not consider school only a source of learning, it was chiefly a workshop
of humanity, where the goal of education is the entire person, and the school should contribute
to the individual’s development and cultivation of humanity in each individual. Education should
also contribute to resolution of issues in life and to moderation of any negative impact from two
aspects: as preparation for social cooperation in all spheres of social life and for acquaintance
with potential issues, their prevention and methods of their resolution. Today’s society places
increasing demands on individuals and the social-education process is forced to constantly adapt
to these requirements. The key criterion for success is flexibility and preparedness for change. The
philosophical and social aspect of education is reflected in everyday human life and is constantly

49 Joanna Leek, John Amos Comenius - the initiator of modern language teaching and word understanding}, Prace Naukowe Akademii im.
Jana Dlugosza w Czestochowie. Studia Neofilologiczne, (2011): 230.

50 Komenski, Pampaedia (Wroclaw: 1973), 70.

51 Ibid., 50.

52 Glenn, “The intellectual-theological leadership of John Amos Comenius.
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contained within it. Comenius considered pedagogy a social science, a central science for all
sciences, whose goal was to bring up individuals to live a just social life, based on the most natural
ethical and moral principles of coexistence within a democratic society. Social pedagogy, inspired
by Comenius’ vision, sees an opportunity for resolving many society-wide issues, which call for
rectification. We believe that the potential of pedagogy and social pedagogy, in relation to the
philosophy of education, is very important and, in mutual cooperation between these sciences, it
affects all areas of human life.
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Human and Christian Recreation of the Way of Life for

the Post-Covid 19 Era

Pavel Ambros
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Abstract:

The paper reflects the discussion within individual local Churches in Europe in 2020. The re-
sults became part of the discussions of the Plenary Assembly of the CCEE from 25 to 26
September in Prague on the topic ‘The Church in Europe after the Pandemic’ The study ad-
dresses the main points of discussion within the Church, taking into account the social and
economic situation of individual EU countries. The crisis associated with the pandemic has
partially deepened intra-Church tensions. Therefore, the study thoroughly examines these
themes (celebration of Sunday, spiritual Holy Communion, the significance of forms of liturgy
as a rite for the individual in their wholeness, diversity of liturgies, and the importance and
role of the domestic church and its interaction with the Church as a whole). A decisive factor
for the future seems to be the formation of a Christian lifestyle that does not overlook its
eschatological direction.

Keywords: Covid 19; intra-Church dialogue; Church in Europe; celebration of Sunday; spiritual
life; domestic church; baptismal calling; eschatology; universal priesthood of believers;
ministerial priesthood; Sacred Heart of Jesus; sacramental pastoral care

What is the specific role that communities, and society as a whole, recognise for the Church and
what do they expect for the future? In particular, the diaconal service that the Church has provided
and continues to provide is appreciated.! It is expected to contribute to the cohesion of society and
to be ‘a lobby’ for those who have none and whose interests are ignored. In this sense, the Church
is also expected to be a constructive-critical observer of government action, then an active partic-
ipant in scientific and professional debate, and finally a responsible co-creator of public opinion
in the media and their real role in social communication and social interaction. Questions on the
interpretation of the crisis were also addressed to the Church, although the attempts to answer
them rarely found a broad public reception.” Within the inner-church, the topics of Sunday duty,

1 This study is a revised and extended version of my lecture to the CCEE (Pavel Ambros, ‘An open discussion on the way of life in the
post-COVID-19 era, CCEE, accessed 27" August 2021, https://www.ccee.eu/wp-content/uploads/sites/2/2020/09/P.-Ambros-EN.pdf

2 For the Czech Republic cf. ‘Hodnoceni reakce stitu a jeho instituci na epidemii Covid-19 - Nase spole¢nost - specidl - prosinec 2020,
Sociologicky Ustav AV CR, accessed 27" August 2021, https://cvvm.soc.cas.cz/media/com_form2content/documents/c2/a5346/f9/
pi210114.pdf; for the whole of Europe cf. Ivan Krastev, Eurépa a Pandemia (Zilina: Absynt, 2020).
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spiritual communion and substitution, the meaning and form of the liturgy as a ritual for man in
his wholeness, the variety of services, the meaning and role of the house-church’ and its interac-
tion with the church as a whole, as well as the question of the extent to which the experience of
God is possible in the digital space, are to be discussed. In doing so, care must be taken to ensure
that the theological efforts can be perceived and understood by the faithful.*

“The experience of this pandemic has left a deep mark on all of us because it dramatically affected
one of the structural requirements of our existence-relations among people and in society.® The
entire universal Church is experiencing a feeling of impotence, something somewhat forgotten
in this day and age.® The Covid-19 pandemic has revealed the frailties, illusions, instabilities, and
failures of our political and economic systems and projects in human society worldwide. We are
learning to coexist with the reality of vulnerability on a global scale. There is reason for hope,
though, given the unprecedented effort of solidarity in overcoming the consequences of Covid-19
together, both in society and in the Church. Concerns and fears are being raised, regarding the
possible misuse of these consequences for selfish political and economic interests. The people of
God are called upon to look at all things in a new way, to see them in Christ. God’s gifts to us,
along with our personal and community responses, are the solution. These responses stem from
decisions, which are based on discernment in the Spirit. The compassion (cvunabéw’) of the
Sacred Heart of Christ towards this world® (After Jesus had taken the wine He said, ‘Tt is fulfilled’;
and bowing His head He gave up His Spirit, Jn 19:30, shared by the people of God, is at the very
core of our focus. It is a compassion which reveals the Father’s unchanging will to embrace all, and
it is the manifestation of the power of the Spirit in those who accept God’s call to personally par-
ticipate in the work of salvation (2 Cor 1: 3-5). The testimony of the Churches of Europe reflects
Europe’s contribution to God’s love, which shapes its essence, vocation, mission, and way of life.’
In these times especially, as they serve Pope Francis - the Bishop of Rome - and in the Holy
See’s activities, Europe’s local churches of different traditions find a sign for the entire universal
Church: that God guides everything.!® This reality allows the faith of the people of God to grow. It
is a matter of going back to what is essential: namely that both the present and the future encoun-
ters with God consist of trust, commitment, and bearing testimony in difficult times."" Through
the power of the Holy Spirit, we come to realise the difficult situation our neighbours, specifically
Africa and the Middle East, find themselves in. However, we cannot forget Eastern Europe or
the situation faced by the Orthodox Churches' operating here, be they majority or diaspora.
The stance shared by the Conference of European Churches (CEC) and the Commission of the
Catholic Bishops® Conferences of the European Union (COMECE) is an example of the solidarity

3 Cf. Kevin Farrell, ‘Una proposta concreta per essere “Chiesa domestica”, LOsservatore Romano 160, no. 66 (22 marzo 2020): 8.

4  Cf. ‘Pandemic and Ecclesial Communication: new pastoral challenges, CCEE, accessed 27" August 2021, https://www.ccee.eu/
pandemic-and-ecclesial-communication-new-pastoral-challenges/?lang=en.

5  Papa Francesco, ‘Le nuove poverta reclamano una coraggiosa fantasia della caritd, LOsservatore Romano 160, no. 221 (27 settembre
2020): 7.

6  Andrea Vicini, ‘Covid-19: A Crisis and Tragedy - What’s Next?, Theological Studies 82, no. 1 (2021): 116-137.

7  Cf. Heb 4:15; 10:34; 1Pt 3:8; The Theology of the Heart develops the words of Saint Margaret Mary Alacoque: ‘Behold this Heart which
has loved men so much and has loaded them with all benefits, and for this boundless love has had no return but neglect, and contumely,
and this often from those who were bound by a debt and duty of a more special love. Vie Et Oeuvres de la Bienheureuse Marguerite-Marie
Alacoque, 2, Comprenant Ses Lettres, Sa Vie Ecrite Par Elle-Méme, Ses Avis Aux Novices (Paray le Monial: Monastére de la Visitation,
1867), 31.

8  Cf. Gaudium et spes, 38.

9  Cf. Paul M. Zulehner, Bange Zuversicht. Wie die Menschen die Corona-Krise erleben (Ostfildern: Patmos, 2021).

10 Vicini, ‘Covid-19; 127-29 (Words Matter).

11 Papez FrantiSek, Fratelli tutti. Encyklika o bratrstvi a socidlnim pradtelstvi, Praha: Karmelitdnské nakladatelstvi, 2021, 138.

12 Cf. Marta Dell’Asta, ‘Russia e Covid, i cristiani si interrogano, La nuova Europa, accessed 27" August 2021, https://www.lanuovaeuropa.
org/chiesa/2020/03/29/russia-e-covid-i-cristiani-si-interrogano.
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of the Church with secular society."” The unity of the Christian faithful in Europe helps in raising
awareness regarding the situation faced by the poorest, the marginalised, and those living in the
peripheries, including asylum seekers and migrants.

Let us examine our conscience: is secular society now more capable of understanding our local
churches as communities and institutions of solidarity, with an inner commitment to the care
of health systems, solidarity networks, and human rights closely linked to social and environ-
mental rights and obligations? Is the family the basic preference of our local churches? Is it seen
as the foundation supporting the most effective forms of prevention, health care, solidarity, and
the ability to face challenges and overcome crises? Can families and the poor testify that the
ecclesial community supports and defends them in seeking real paths toward hope within the
ecclesial community itself and with the help of society? Have we listened particularly closely
to the voices of women, who have been affected by a number of unresolved situations in an
unprecedented way?

Among the many stimuli that have emerged, let us focus on those that can give voice to the
suffering of the people of God, as they entrust their sorrows to their pastors. Together with them,
they seek the desire of the heart of Christ to fulfil the Father's will and to realise the coming of
God's kingdom in the power of the Spirit.

1. Historical Memory in the Memory of the Church After the Pandemic

Our common historical memory is preserved in the memory of the Church, in the stories about
the lives of Saints and in chronicles. In Europe, generally, the great medieval plagues upset the
society of the time, thus leading to its growth, as they became an opportunity for conversion. This
is an opportunity once more, given the current Coronavirus crisis. Along with unprecedented
economic turbulence (unpredictable fluctuations in real estate prices, rents, rising labour costs,
debt, the creation of new barriers, and the emergence of new peripheries), we are witnessing the
depreciation of the very concept of solidarity and the loss of social consensus. An excessive quest
for health seemingly overshadows the efforts made to achieve the salvation of one’s soul and the
salvation of all, as one would say in classical language. A vision of the future is often lacking. The
people of God could, in fact, sense confidence in God’s Providence through the Saints, Bishops,
priests, and deacons, and even in the spiritual fathers and mothers — a confidence present in those
who know how to look to the future, despite the crisis.

Our knowledge regarding technology and health care far exceeds that possessed by past genera-
tions. At the same time, we cannot state that our elites are more forward-thinking and exemplary
compared to those of the past. They do not offer ideas and visions; their attitude shifts according to
demand in the mere pursuit of political interests. A society without values suffers from exhaustion
and emptiness. It feels abandoned, hurt, and lacking a universally shared idea. It stands no chance
unless it has an identity and a vision. We suffer due to excess, abundance, and superabundance.
More and more frequently, we sense that there is no miraculous medicine or quick solution. No
technology or government technique can turn into a universal remedy. Our commitment is al-
ways present, and it is shaped by freedom. Our future is freedom in the Spirit. The distinguishing
trait of Christians is that their starting point is the immensity of God's gift, which is embodied in
their daily decision-making process. Technological solutions, per se, do not address the issue of

13 ‘Europe: together in discerning perspectives for the future. Final Message of the Bishops, CCEE, accessed 27" August 2021, https://www.
ccee.eu/europe-together-in-discerning-perspectives-for-the-future/?lang=en.
14 Cf. José Luis Narvaja, ‘Lo spirito distruttivo, La Civilta cattolica 172, no. 4107-4108 (2021): 254-63, especially 256-57.
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pastoral discernment. This is also true of the relationship between the celebration by the people
of God’s liturgy and the life and mission of Christians and their experience (martyria), the public
expression of the worship of God through the personal and active participation in Christ’s salvific
work (liturgy) and a love which is experienced, committed to and inspired by Christ’s example;
overcoming all borders by passing through the service of love in society (political diakonia), love
for one’s neighbour (charis), and love in the midst of God's own people (agape). There is an urgent
need to discuss the changes happening in the life of the people of God, given the impossibility of
celebrating the liturgy in public both during and after the pandemic. There are other questions
that cannot be avoided either, such as: Do we perceive the implied risk in accepting the lawfulness
of the State authorities’ decisive intervention in the life of the families and communities without
any reservation? Do we perceive the risk involved in passively accepting the mass media’s ma-
nipulative practices, which eventually shape our social and cultural environment? What are the
consequences of our Covid-related liturgical experiment in the parish, which focuses primarily
on live broadcasting and dispensation? Should online liturgies remain in the life of our parish
communities? What are the consequences of these decisions in the lives of both individuals and
the entire community of believers? How will this experience affect our future decisions?'?

2. Essential Horizon of Liturgy

The temple holds a special place in the Judeo-Christian tradition.'¢ It is linked to the place where
God’s personal presence is among us. The Temple of Jerusalem was God’s dwelling. People would
go there to pray, priests would serve there (offering sacrifices) and, once a year, the High Priest
would address God on behalf of them all. The Jews would not just pray in public or in front of
others, but also in private before God alone. Whenever they could not enter a temple or syna-
gogue, in a certain sense they could enter their ‘virtual” place of worship.” They did it in a simple
way, choosing to devote the same amount of time and applying the same conditions to prayer (by
referring to the same directives to be observed during the practice of piety in a temple or syna-
gogue). They looked in the direction of the temple and thought to themselves: ‘[T]he sun is setting
now. If I pray at the same time as the priests pray in the temple, my prayer will become a sacrifice,
combined with the sacrifice or prayers performed in the temple’ This is an excellent example of
how prayer can cross over the boundaries of space and time. The foundation of participation does
not lie in physical presence alone. At the same time, however, one cannot omit the whole mystery
of the Incarnation of Christ and the related transformation of man into the image of the Risen
Christ. In its most essential part, regarding the bread and the wine (and, therefore, our human
corporeity), the liturgy requires a far more complex form of participation and one in which the
human and the divine become the new man’s single spiritual reality, interfering with the notion of
space and time and becoming part of a symbolic language (not a virtual language). However, we
should still be concerned with the partial nature and incompleteness of an online liturgy.'® As far
as the integrity of the human being (body, soul, and spirit) is concerned, the Liturgy of the Hours

15 Pavel Ambros, Sova, nebo Fénix? Koronavirové pastoracni eseje (Olomouc: Refugium, 2021), e-book, ch. 5. Jak se stit moudrymi v dobé
pandemie covid-19?

16 Jean Gaillard, ‘Domus Dei. 4° Le chrétien, demeure des Personnes divines, in Dictionnaire de spiritualité: ascétique et mystique. Doctrine
et histoire. Tome 3, Dabert - Duvergier de Hauranne, ed. Marcel Viller (Paris: Gabriel Beauchesne, 1957), 1557-1558.

17 Roger Le Déaut, ‘Judaism. B. Cult et pratique religieuses, in Dictionnaire de spiritualité: ascétique et mystique, doctrine et histoire. Tome
8, Jacob - Kyspenning, ed. Marcel Viller (Paris: Gabriel Beauchesne, 1974): 1510-1522.

18 Cesare Giraudo, ‘La vita sacramentale in tempo di pandemia; in La fede e il contaggio. Quaderni di dialoghi, ed. Luigi Aligi (Roma:
Fondazione Apostolicam Actuositatem, 2020), 53-57.
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is more suitable for the Chinese Covid-19 pandemic situations. It offers the possibility of common
prayer, the reading of the Scriptures, and the sanctification of time. Lectio Divina is also part of
the Church’s immense wealth, but it is practised rather sporadically in our ecclesiastical province,
as well as in religious or monastic communities. It is practised in small religious youth groups or
communities of some movements. The perception of the liturgy is fairly limited to receiving the
sacraments. It cannot be reduced to the mere external belonging to a social group or subculture,
as we see in groups with a traditionalist focus. The liturgy exposes us to an essential horizon: our
expectation of the Lord, which is a common expectation."

3. Between the Lex Orandi and the Lex Credendi - Eschatology and Utopia

The isolation preventing the common celebration of Easter also affects the personal sphere of our
faith’s most basic event: Christ’s closeness, along with all of God’s promises in Baptism. The re-
newal of the profession of baptismal faith is the underlying attitude of the life of a new person; it is
the personal closeness of the Lord. As far as we are concerned, it is revealed by receiving the bread
and the wine, transformed into the Body and Blood of Christ; it is revealed in the very assembly
convened by Christ, in the importance of singing, and in the use of holy water or in our liturgical
approach. Yet how does one conceive the respectful closeness required by the very nature of the
liturgy, if the assembly (ecclesia) is made impossible by epidemiological rules that ban proximity?
In a figurative sense, we have simply transformed the Eucharist into a virtual experience: we have
put the cart before the horse, giving primary meaning to the Eucharist. The Eucharist, or Holy
Communion, and all things connected to it, is first and foremost the outcome of the encounter
between the people of God and the Risen Lord in the midst of the gathered assembly. Therefore,
the assembly (ecclesia) has an essential role to play; it preserves God’s anamnesis (memorial)
through faith and transforms the bread and wine offered by the people through the power of
the Spirit. Consequently, it transforms all the people of God in the Body of Christ through the
invocation (epiclesis) of the assembly. Catholics who go to Mass generally see the Eucharist as the
heart of the celebration and as being independent of the assembly. They understand the Eucharist
as being a distribution of that which is Sacred, entrusted to the ministers of the Church.” The
assembly (ecclesia) is the divine liturgy of the entire Mystical Body of Christ, of both the head and
the limbs, i.e. Christ as High Priest, and all those who participate in his Priesthood through the
universal and common priesthood. Externally and publicly, they participate inwardly in the wor-
ship of God and his Lamb. The bond between the inner and outer forms of worship is expressed
and symbolised through a solemn ceremony, namely the liturgical order. Through the latter, the
tradition of the Church could preserve all the essential parts of the liturgical process: the presence
of Jesus Christ as mediator, the predicament of symbolism (the life of Jesus or the fulfilment of the
mission of the Church in the heavenly liturgy), the link between the anamnesis of the Lord’s death
and the memory of the Saints and with the liturgy’s main function: that of being a sign. The liturgi-
cal order was visibly reflected in the way liturgical texts were composed and in the various ways in
which a specific liturgy was celebrated. The dynamics proper to prayers (epiclesis, anamnesis, and
the words of consecration), the link between the lex orandi and the lex credendi, the meaning of
mystagogy, the meaning of symbolic language, and the meaning of beauty in relation to the truths
of faith, all seem to fall into oblivion.?!

19 Ambros, Sova, nebo Fénix?..., ch. 19. Pohled do skute¢nosti: slaveni Velikonoc v dobé pandemie a nase budouci pastoraéni rozli$ovani.
20 Cf. Papa Francesco, ‘Le amarezze nella vita del prete, LOsservatore Romano 160, no. 48 (28 febbraio 2020): 7.
21 Antonio E. Bermejo, ‘Lex orandi, lex credendi. Traces of the Fathers of the Church and the Councils in the Liturgy, Annuarium Historiae
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Why is it that people today have a desire for the Holy Mass? Why is it that they feel dissatisfied
when they are denied the opportunity to attend the Holy Mass and approach the Eucharist? Is it
probably because they miss the tangible assembly of the faithful, which already in the ‘here and
now’ is the expression of the actual fulfilment of Christ’s resurrection in the people of God? By
meeting, the conditions needed for a worthy and spiritually fruitful Holy Communion, to them
the Eucharist becomes the ritualised certainty of personal salvation. The aforementioned basis and
meaning of the celebration (the updated representation of Christs saving act) had been gradually
losing its background. The liturgical order of salvation (the sacred liturgy) has undoubtedly become
a sociologically meaningful rite. It fulfils its therapeutic function vis-a-vis the unsolvable issues
relating to the meaning of human life, linked to birth, to transition periods, to maturation, and
ultimately to man’s death. Nevertheless, this definition of the liturgy is a disproportionate limitation.
The liturgy contains something more: the very secret of salvation, the eschatological fulfilment of
the now-present world. It also has another, irreplaceable role in overcoming the temptation of the
catastrophic concept of eschatology, or of human utopias (utopia — a non-existent place).?

It transforms man’s tragic destiny into anamnesis (looking to the future with an attitude that
includes our entire past, defined as the history of salvation) and participation (overcoming the
present through means of Divine-human synergy). Participation allows us to find ourselves be-
fore the reality we expect, and it shapes that reality within us - that which already is and is not
yet at the same time. Finally, we must admit that we have forgotten that the liturgical culmination
(the epiclesis that causes transformation) has its premise (human existence as preparation) in the
catechesis in the proper sense of the word; a gradual strengthening and expectation at the same
time. The Greek meaning is twofold: to give direction to a goal and to hold back, in the sense
that you still cannot. Ultimately the horizon of human time, which opens the eighth day here and
now, the eschatological period of world history (a mystagogy transforming the objectivity of the
Sacraments into a personal attitude, giving it a social and cultural dimension and deepening the
unity in the Spirit linked to the multitude of the Holy Spirit’s gifts and fruits).”

4. “Theologising Practicalism’ and Active Participation

All of life’s situations are considered to be solved positively (Christianly) only once their course
is completed. This meaning is accepted and absorbed into the people’s existence.** Nowadays,
sharing information is so easy that we are not even able to fathom its impact on human life, also
given the amount of information available and due to the idea of visually perceived effectiveness.
This is illustrated fittingly by our dialogue regarding what happens to us, once we limit the liturgy
to only being a ‘thing, a broadcast on a screen (virtual reality). We do not even realise the fact
that we are losing when, firstly, the liturgical event is deprived of its irreplaceable integrity and,
secondly, we no longer worry about the loss of the perception of personal closeness. Statements
suggesting a change be made in the approach to online liturgy and that it is not even adequately
prepared, both pastorally and spiritually, are revealing. Pastors could, however, end up overseeing
a potentially very risky change in the inner attitude of the faithful unless they listen carefully and
stimulate deeper discernment. With the end of the drastic restrictions regarding the prohibition
of liturgical functions, many began to say that they did not need to go to Mass. The awareness

Conciliorum 35, no. 1-2 (2003): 273-289.
22 Fratelli tutti, 32-36; cf. Spidlik, Tomas, “Maranatha”. La vita dopo la morte (Roma: Lipa 2007), 43-4.
23 Ambros, Sova, nebo Fénix?..., ch. 3. Eucharistie a shromazdéni Boziho lidu (ecclesia).
24 Vicini, ‘Covid-19, 125-26.
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of Sunday Mass as a duty has been put aside by a number of practising Catholics, with the belief
that even with enough time to attend Sunday Mass, a live-broadcast Mass was enough for them.
It remains to be seen whether pastors have actually noticed the full depth of the suffering of the
people of God or have simply become aware of the personal situations of individuals, families,
and communities. A rather remote analogy would be the following: were we to tell grandparents
in a nursing home that young people do not come to visit them as a way of saving money, and that
contact through Facebook is enough, the elderly would find this very difficult to accept. The Zoom
space used for videoconferencing obviously has several pre-configured areas of human behaviour
that end up standardising communication (from a purely technical point of view). They frame the
human experience in predetermined patterns based on opportunity, thus flattening it.

During video connections, it is a matter of creating a Zoom of the camera and space, created by
the device’s ability to bring things closer by using lenses. When the image is converted into digital
form, the display is marked by a loss of image quality. Free connections are available through
various applications or services only offering a basic function. Quality connections are mostly
guaranteed by services requiring the payment of a fee. Therefore, our human experience using
means of communication mostly depends on the poorest connection quality when it is a so-called
free of charge supply, otherwise, it implies gradually increasing levels of financial cost. The con-
stant cycle of adaptation to changes happening on the Internet is part of this experience simply
because applications require constant updates or the switch to other systems when old ones are
no longer supported. In the Church, the event of the Eucharist is not just a mystery of God; it is
also a fully-fledged human experience, which we can’t approach ‘technically. Posting a positive
comment or using a ‘like’ on Facebook, to show we identify with an opinion, will in no way
replace a grandchild visiting his or her grandparents.

Currently, this can also be observed in the request to extend this practice and to allow attendance
at Holy Mass through live broadcasting, not as a mere exception, but as a best practice. The reason
is that, without warning or catechesis, the difference between these two ways of attending Mass
will no longer be perceived. If people get used to home delivery when it comes to services, they
will adapt this model mentally to religious ‘services so that their needs can be met. It is like
buying a pizza and bringing it home, where we then take it right out of the box. People could just
as easily expect a priest to consecrate the host for their domestic use. This inner attitude is, in
itself, a warning and should be stopped in time. Wherever a community of believers finds it easy
to justify not having to gather or to celebrate the sacrifice of Christ together, we begin losing that
which makes up the Church. Such a Christian community lacks something essential. This period
of waiting, therefore, must also be penetrated by pain, a pain we must speak about since it is a sign
that an organism is healthy. The tendencies to ‘theologically’ justify this approach are especially
risky. The theological reflection on the Eucharist is replaced by ‘theologising practicalism, which
is just as dangerous as academicism. The mystery of the Eucharist cannot be merely limited to
the way in which we carry out the priestly ministry during a pandemic: it is not the ministerial
priesthood’s activity, it is a mystery shared by the entire people of God.

The sanctification of the people of God in the liturgy is indicated and implemented through signs
that are perceptible to the senses.”” Therefore, we must ask ourselves the following question: what
meaning does active participation (participatio actuosa fidelium) have when the Eucharistic cel-
ebration is a live broadcast? This brings us to the core of the problem. The signs we perceive

25 ‘Decreto in tempo di Covid-19; Congregatio de cultu divino et disciplina sacramentorum, accessed 27" August 2021, http://www.
cultodivino.va/content/cultodivino/it/documenti/decreti-generali/decreti-generali/2020/decreto-triduo-pasquale-2020.html.
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through the senses must always be embraced together, within the community of believers, since
that is where their full meaning is revealed. The reason we celebrate the liturgy as an assembly,
one formed by the presence of the Holy Spirit in the hearts of the faithful, lies in the capacity
delivered to the people of God gathered on the path to perfection. It becomes a guarantee one
can count on. Furthermore, it should be counted on together as it becomes a shared experience
that we partake in the first person and, therefore, also in the context of the social community.
Once we are permitted to replace a personal visit with a short message or with a ‘Like, something
very important happens in us. It underscores a change in the way we understand humanity and
in our way of understanding the unity of man and God, within man himself. Wherever we lose
humanity, we also lose the possibility of becoming incarnate. Wherever we are no longer brothers
and sisters in Christ, wherever Christ is no longer present among us, wherever we do not sing
and pray together, wherever we do not share our joy and our suffering, this is where the commu-
nity ceases to exist. At that point, religion becomes an ideology whose basis lies in the common
interests we have in living in this world. However, this is not the goal of Christian life. We have
a critical attitude when we look at the change implanted by gender ideologies and bureaucratically
introduced into our legal system and cultural identity. From a certain point of view, commercial
and consumer-oriented approaches are potentially even more dangerous, since we no longer rec-
ognise them for what they are, and in them, we confuse the possibility of ensuring the technical
progress of the liturgy by means of a fully-fledged pastoral response in an extraordinary situation
where there is a practical ban on public worship. The ministerial priesthood has its reason for
existence in serving God by serving the people of God. Such a service makes human relationships
more personal, more intimate, and purified from sin. That is an important aspect when it comes
to live broadcast services. Sadly, we often experience the absence of personal relationships as suf-
fering, together with the people of God, although we justify it theologically in a way that ends up
deepening the divide between the common priesthood of believers and ministerial priesthood.*

5. Rediscovering the Holy Spiritual Communion and the Confession of Desire

Every prayer is also always Christ the High Priest’s prayer, who guides us in our own prayer.
However, we are not used to calling this prayer communion (Christ accepts our intentions, which
we give to him, making them part of his sacrifice). If the prayer takes place in the Holy Spirit, then
it is also spiritual (spiritual is that which the Spirit is present in). Private prayer, or the private
reading of liturgical texts, can therefore be defined as spiritual communion.

We have to learn to fully understand what we refer to as spiritual communion, since this name has
become part of the praxis of the Church for reasons the living tradition of the Church, at the time
of St Pius X, took a critical attitude towards. Moreover, it is safe to say that the reform of precocious
and frequent communion has opposed this spiritual deformation. The previous flattened vision
of receiving the Eucharist had a deep impact on Catholic neo-scholastic morality with modern
rationalism. In fact, spiritual communion was also referred to as a restriction on receiving Christ
more often and regularly by those who took part in the Eucharistic daily celebration, especially
in 17" and 18" century convents. The priest who celebrated the Holy Mass also received the
Eucharist. Those who attended its celebration were invited to spiritual communion, following
a strict evaluation of the inner disposition of the receiving person. This provided an evaluation
of the nature of moral purity, unworthiness and sinfulness, an impersonal and unilateral legally

26 Ambros, Sova, nebo Fénix?..., ch. 21. Virtualni realita a osobni blizkost.
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pedantic understanding. In particular, nuns were discouraged from receiving the Eucharist due
to unworthiness, an uncertainty that was further reinforced by formation, which rightly preferred
the need for interiority (conversion of the heart) to the traditional monistic vision, one based on
an order of worship that guaranteed the liturgy’s objectivity.””

In this way of life, the liturgy was understood as the source and culmination of the life of the Church,
as a sufficient form of life. The difference between spirituality mediated by interiority and spirituality
mediated by external forms was so intense, that in some manifestations of Christian ways of life,
they were polemically set one against the other. This way of life and this conception of the liturgy
developed already in ancient times, it was cultivated in monasteries, introduced into liturgical texts,
and developed into richly stratified allegories, making the liturgy the preferred form of Christian
life. A turning point in this mentality came about with a massive wave of reforms promoted by the
mendicant orders (Franciscan and Dominican mysticism) during the Early Middle Ages. This was
followed by a second wave of reforms carried out by the Jesuit order at the beginning of the modern
period, which interpreted the same tradition differently, taking seriously the need to convert hearts
and the consequent personalisation of the objective liturgical event, including its socialisation. Part
of the reform initiated by the Second Vatican Council is this current contradiction (which is often
artificially polarised) of two necessarily complementary lifestyles which combine the mediation of
the essence of Christian existence (life in Christ) with the liturgy, which cannot be simply limited to
the inner attitude of the conversion of the heart or its institutionally rooted objective nature. Clari-
tying the meaning of spiritual communion is a current necessity, with arguments that strengthen the
understanding of the liturgy as a common event that unites individuals to Christ and to the whole
Church, starting from Christian existence.”

The conversion of the heart as an inner act of the individual is a necessary and irreplaceable part
of the liturgical process, which concerns the whole of man with his body, soul, and heart; man
in his social relationships and bonds, with his bodily senses and with his institutional belonging
to the Church and the people of God. The connection between interiority, corporeity, and the
institutional nature of a perennial reform of worship within the Church is not optional or sim-
ply voluntary; rather it is a pastoral imperative® to renew the life and mission of the Church.*
Therefore, if its full meaning is to be understood, spiritual communion cannot be seen only as an
immediate reaction to a given situation: it must become part of the intelligence of a normative
tradition. One which indicates a concrete path towards salvation.* Therefore, it is important for
pastoral instructions and catechesis regarding spiritual communion, and receiving the desired
Sacrament of Reconciliation, to lead to a mediation between the internalisation of spiritual life
and the credibility of personally guaranteed faith along with its external liturgical manifestations.
The Pope made it very clear:

If you don't find a priest to go to confession, speak to God. He is your Father. Tell Him the truth:
‘Lord. I did this and this and this. Pardon me. Ask His forgiveness with all your heart with an Act
of Contrition, and promise Him, ‘[A]fterwards I will go to confession, but forgive me now’ You

27  Cf. Karel Truhlar, Structura theologica vita spiritualis (Roma: PUG, 1966), 160-70; Johann Auer, ‘Geistige Kommunion. Sinn und Praxis der
communio spiritualis und ihre Bedeutung fiir unsere Zeit, Geist und Leben 24 (1951): 113-32; Karl Rahner, ‘Personliche und sakramentale
Frommigkeit. Theologische Uberlegungen iiber die geistliche Kommunion und Ahnliches, Geist und Leben 25 (1952): 412-29.

28 Giancarlo Pani, ‘La comunione spirituale, La Civilta Cattolica 166, no. 3957 (2015): 224-37.

29 Cf. Karl Rahner, Das Dynamische in der Kirche (Basel, Freiburg, Wien: Herder, 1965), 14-43.

30 Fratelli tutti, 259.

31 Francisco Taborda and Danilo César Dos Santos Lima, ‘Sobre a “comunhao espiritual”: Reflexdes a partir da experiéncia de confinamento,
Fronteiras 3, no. 2 (2020), 404-33.
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will return to God’s grace immediately. You yourself can draw near to God’s forgiveness, as the
Catechism teaches us, without having a priest at hand. Think about it: this is the moment! This is
the right moment, the appropriate moment. An Act of Contrition made well. In this way, our souls
will become as white as snow.”

It is nothing less than the connection between the wisdom of faith — as manifested in the ancient
or monastic vision of the liturgy — with modern man’s wisdom of faith, with all its new needs
regarding personal integrity, as expressed by Western civilisation’s anthropological shift. If the
heart does not change, the institution will never change. Yet, without a renewed discipline of
the institutional bodies and forms of the heart, it can easily be misled or cast into illusions. Man
is never only his rationality or only his receptivity (be it sensory, emotional, or intuitive); he is
also his body, mouth, and hands. Liturgical reform and ecclesiastical reform that would neglect
interconnection (harmony within the Spirit) would be doomed to failure in the very essence of
what man is: the unity of body, soul, and spirit.”

6. Rediscovering the Liturgy of the Hours

The faithful should be informed of the beginning times of the celebrations so that they can prayer-
tully unite themselves in their homes. Means of live (not recorded) telematic broadcasts can be of
help. In any event, it remains important to dedicate an adequate time to prayer, giving importance
above all to the Liturgia Horarum.*

The impossibility of celebrating the Eucharist in public together with the assembled people of
God is an opportunity allowing us to reflect on the pastoral room that the Liturgy of the Hours
deserves.”” Many serious comments have been expressed, according to which we did not use the
pandemic as an opportunity to rediscover prayer that sanctifies the times of the day and the cele-
bration of the liturgical year through popular piety. We can ask ourselves how we can encourage
the people of God in finding ways to recite the Liturgy of the Hours together. The Liturgy of the
Hours is where we can find the pillars of the theology of Christian prayer. For our entire lives, we
will search for the best way to sanctify our work with prayer and to connect our prayer with our
work. Let us begin with the premise that the Liturgy of the Hours is deeply rooted in our concep-
tion of the Incarnation, which is the foundation of the celebration of the liturgy. The experience
of participating in the mystery of the Incarnation in daily life is the essential condition so that the
people of God may celebrate this mystery as an experience of the expectation of its fulfilment. In
the liturgy, the Incarnation is present as a stage in the imminent transformation of the world into
the path opened to humankind by the Resurrection of Christ. It is remarkable to note how the
Liturgy of the Hours only penetrates the awareness of the faithful in a limited way. In their eyes,
this prayer is either part of personal piety or it is an official prayer of the Church, destined for
religious life in the spirit of St. Benedict’s famous axiom: Ora et labora. It is explicitly understood

32 ‘Homily of His Holiness Pope Francis: “Return to God and return to the embrace of the Father”, Friday, 20 March 2020, La Santa Sede,
accessed 27" August 2021, https://www.vatican.va/content/francesco/en/cotidie/2020/documents/papa-francesco-cotidie_20200320_
peri-medici-ele-autorita.html; cf. ‘Nota della Penitenzieria Apostolica circa il sacramento della riconciliazione, LOsservatore Romano
160, no. 90 (20-21 marzo 2020): 7.

33 Ambros, Sova, nebo Fénix?..., ch. 23. Nové objevit duchovni svaté ptijimani a zpovéd touhy

34 “Decree In time of Covid-19 (II), Congregation for divine worship and the discipline of the sacraments, accessed 27" August 2021, https://
www.vatican.va/roman_curia/congregations/ccdds/documents/rc_con_ccdds_doc_20200325_decreto-intempodicovid_en.html.

35 Ambros, Sova, nebo Fénix?..., ch. 23. Nové objevit duchovni svaté ptijimani a zpovéd touhy; c¢) Nové objevit liturgii hodin.
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to be a prayer for priests and has a clerical veneer to it, such as the breviary of priests for example.
Compared to Islam’s practice of piety (ritual prayer five times a day, at a certain hour, with little
visible testimony to the life of a pious Muslim), we notice how little this prayer penetrates the
public. Up to now, Islam has preserved something essential from the tradition of Jewish and
Christian prayer, namely the idea of the urgency of sanctifying time. Furthermore, we often fail
to realise the richness made available to the entire people of God through the various national
languages, especially with the Second Vatican Council’s reform.

The duration of the prayer is suitable vis-a-vis the possibilities of contemporary man and, in its
structure, it is very appropriate for individual communities. Mentally, we are entirely focused
on the celebration and reception of the Eucharist, precisely because it is the culmination of the
Mass. The Liturgy of the Hours is a path to that culmination, which is difficult for us to set out on
especially if the goal seems far away. Yet, it is exactly that moment of expectation of the Eucharist
that intensified our thirst for the Eucharistic bread and our thirst for the blood of Christ offered
to us in Holy Communion, through the communion of the Church. This is so necessary for the
formation of the people of God who not only go forward to meet the Lord but also experience His
coming in everyday life.’®

7. Rediscovering the Celebration of Sundays and Feast

Among other things, the Covid-19 emergency has allowed us to understand more about how
common it is for us to identify the celebration of the Eucharist with the reception of the Eucharist.
A certain lightness in the conditions with which we approach the Eucharist is quite understand-
able if we think of them as a sort of pendulum law or, in other words, that throughout history
an extreme position of the inner attitude towards the Eucharist was later replaced by a different
position. In the pastoral praxis, receiving the Eucharist was conditioned by the need for Confes-
sion, every single time, before partaking in Communion. This meant that the idea of receiving the
Eucharist as something extraordinary took hold in the religiousness of the people of God, mean-
ing that a lay faithful could only approach the Eucharist once or twice a year. With the passing of
time, this tendency was replaced by the practice of regular monthly confession, often linked to
the worship of the Sacred Heart of Jesus and the promises of graces linked to it. One could speak
of an epochal reform begun by Pope Pius X, which brought about the greatest change of piety
in the Catholic Church of the second millennium. The pendulum of spiritual perception shifted
from the previous position to one, which was almost the exact opposite. In other words, attending
Mass was automatically connected to receiving the Eucharist, without expecting one’s spiritual
inner life to be reflected in daily decisions. The Eucharist has become a symbol of fully-fledged
belonging to the community of the Church. This tendency is fair, as long as we do not forget the
need for personal moral commitment connected with the quality of spiritual life and asceticism,
accompanied by physical and corporal works of mercy and by love for one’s neighbours.

The roots of a possible risk are to be found in yet another field: in the emptying or depreciation
of feasts and Sundays, seen as a time of grace given to man. The phenomenon linked to the loss
of the meaning of what a festivity is, is due to the cultural changes that end up levelling the dif-
ference between a weekday and a feast. The feast is replaced by entertainment, which is prepared
with overabundant care and made-to-measure for each person by the entertainment industry.
The pandemic emergency can also be observed from these points of view as a way of testing the

36 Pavel Ambros, ‘Kazdodenni zivot jako sociologicky fenomén a pastorace, Studia theologica, 3 (jaro 2001): 30-31.
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quality of our catechesis before Sacraments are distributed, as a way of testing the efficiency of the
process enabling life within the Sacraments, as a way of testing the extent to which mystagogy is
rooted in our pastoral practice. It is a test of the experience of the current Christian generation
with the one and only Priesthood of Christ in the Church, which is visible in the complementa-
rity between common priesthood and hierarchical priesthood, and is something we must pass
on to future generations. We must ask ourselves how to establish a link between the thirst for
the Eucharist and the thirst for the community. This appears to be the key question, as we search
for our perception and experience of the liturgy. We can then ask ourselves the following ques-
tion: what formation must we focus on for our parishes and local churches, so that they may be
prepared to deal with future trials, much like our generation in facing the Covid-19 pandemic?*’

A Final Summary

The forms of Christian life in the Church are the outcome of discernment.”® Every Christian’s act
of faith is their beginning. The answers to today’s questions stem from a single foundation: from
Jesus, who comes among us as Love and gives himself to us completely. He gives us the cer-
tainty that every sacrifice we make can only find its deep and infinite meaning in Him and that
everything in our lives is carried out by Himself. This certainty is always a gift. The main task of
the pastor at the head of, and in the midst of, the people of God is to keep watch (being aware of
the main temptations the Church must face in this age: the temptation of neo-Gnosticism and
neo-Pelagianism®) over the willingness of the people to wait for the Lord. In other words, to keep
watch over the desire for gift and obedience in the time entrusted to us. The form of ecclesiastical
life goes towards conformity in Christ. ‘It is a mission of compassion for the world; we could say
a “journey of the heart’, that is, a prayerful itinerary that transforms people’s lives. The Heart of
Jesus is so great that it seeks to welcome all of us into the revolution of tenderness. Closeness to the
Heart of the Lord urges our heart to lovingly draw near to a brother or sister, and helps us assume
this compassion for the world. We are called to be witnesses to and messengers of God’s mercy, to
offer the world a perspective of light where there are shadows, of hope where despair reigns, and
of salvation where sin abounds. To engage in prayer is to enter Jesus” heart with my own heart,
to make a path within Jesus’ heart, feel what Jesus feels, Jesus’ feelings of compassion, and also to
explore my own heart in order to change my heart in this relationship with the heart of Jesus*
This is where we must begin from.*! We have learned that we cannot live healthily on a sick planet.
After that ‘we have to rethink the present model of globalisation so that it embodies effective
solidarity with the poor, the natural environment and future generations.*?

37 Ambros, Sova, nebo Fénix?..., ch. 23. Rediscovering Spiritual Holy Communion and Confession of Desire.

38 Vicini, ‘Covid-19; 129-36: a) The Health of the Public; b) Vulnerable Resilience to Rethink Human Progress; ¢) Solidarity and Reforms;
d) A Sustainable Future.

39 Cf. Gaudete et exsultate. 35-62.

40 Papa Francesco, ‘Il cuore della missione della Chiesa (Udienza alla Rete mondiale di preghiera del Papa), LOsservatore Romano, 159, no.
147 (29 giugno 2019): 7.

41 Cf. Laudato si’, 92; Paolo Benanti, Uno sguardo integrale contro ogni cultura dello scarto, Etica, per un tempo inedito. Una ricerca
dellassociazione teologica italiana per lo studio della morale (Milano: Vita e Pensiero, 2020), 43-52.

42 ‘Solidarity and the Coronavirus Crisis, The Jesuit Conference of European Provincials, accessed 27" August 2021, https://jesuits.eu/
images/docs/2020/JCEP_Solidarity_and_the_Coronavirus_Crisis.pdf.
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Abstrakt:

Predkladana studie se zabyva tématem spirituality u studujicich v oboru socialni prace.
Vyzkumna cast byla realizovana pomoci metody dotazovani prostfednictvim standardizova-
ného dotazniku Expressions of Spirituality Inventory-revised (ESI-R) a vlastniho sociodemogra-
fického dotazniku. Vyzkumny soubor tvofilo celkem 156 studujicich z oboru socidlni prace z Ji-
hoceské univerzity v Ceskych Budgjovicich. Z provedeného vyzkumu vyplynulo, Ze spiritualita
mUze pfedstavovat vyznamnou soucdst zivota studujicich v oborech socialni prace, ale soubor
dosahoval v priméru nizsich hodnot spirituality nez populace.V rdmci vyzkumu byla také ové-
fena reliabilita dotazniku ESI-R a byly sledovany rozdily mezi nezavislymi proménnymi.

Klicova slova: spiritualita, socialni prace, vysokoskolské studium, religiozita, paranormalni
jevy

Uvod

S multidimenzionalnim pojmem spirituality se v souc¢asné dobé casto setkavame jak v obecném,
tak i v odborném diskurzu. Razné vyzkumy® > dokazuji, ze Ceskd republika predstavuje jednu
z nejsekularnéjsich zemi v Evropé. To ale nutné neznamena nizkou miru spirituality, nebot tato
klade dtiraz predevsim na osobni duchovni rozmér jedince. Cilem nasi studie je zjistit miru spi-
rituality u studujicich v oboru socidlni préce, konkrétné pak na Jihoceské univerzité v Ceskych
Budéjovicich.

Zabyvat se spiritualitou u této specifické cilové skupiny povazujeme za vyznamné, protoze sehra-
va v oblasti pomahani dilezitou roli. Ackoli se jedna o studujici, jiz béhem svého studia a praxi se
setkavaji s naro¢nymi situacemi, Casto i s tragickymi zivotnimi osudy klienti. Pravé spiritualita by
pro studujici pomahajici profese mohla predstavovat jakési bezpecné ttocisté, které jim napoma-
hd vyrovnat se s naro¢nymi situacemi®*. Spiritualni stranka vedle toho mohla u studujicich hrat

1 Rushna Shahid and Sinead Mooney, Global index of Religion and Atheism - 2012 (online), citovdno 13. 10. 2022, https://www.scribd.
com/doc/143579722/Religion-and- Atheism-Gallup-poll-2012.

2 European values study, citovano 13. 10. 2022, https://europeanvaluesstudy.eu/.

3 A to prestoze jsou popsany rovnéz negativni dopady spirituality, které vSak nejsou tak Casté a kterym se budeme vénovat blize
v teoretickych vychodiscich tohoto ¢lanku.

4 Srov. Kwi Yun, Kim Suk-hee and Carol R. Awasu, ‘Stress and impact of spirituality as a mediator of coping methods among social work
college students, Journal of Human Behaviour in the Social Environment 29, ¢. 1 (2019): 125-136.
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téz roli motivace pfi samotné volbé studia v oboru socialni prace, ponévadz nékteré osoby mohou
hledat ve svém zivoté smysl pravé prostfednictvim pomoci ostatnim lidem.

Teoreticka vychodiska

Zajem o téma spirituality v socidlni praci roste predev$im v poslednich dvaceti letech, tématu je
vénovano nékolik (vyhradné zahrani¢nich) monografii a dale byly publikovany rtzné studie zamé-
fené hlavné na oblast vzdélavani a praktické presahy smérem ke klienttim ¢i na podptirnou roli pro
pracovniky samotné’. Senreich upozornuje na to, Ze v socialni praci je pouzivano vicero riznoro-
dych definic spirituality, coz je zptisobeno tim, Ze se jedna o velmi obtiZné definovatelny pojem, pro-
toZe je multidimenzionalni, vymyka se jasnym hranicim a ma jedine¢né osobni vyznamy pro rtizné
lidi.° Vy$e uvedeny autor provedl resersi vicero definic spirituality a pro socialni praci povazuje za
nejvhodnéjsi nasledujici, ktera je inkluzivni: Spiritualita se tyka subjektivniho vztahu lidské bytosti
(kognitivni, emocionalni a intuitivni) k tomu, co je o existenci nepoznatelné, a jak ¢lovék tento vztah
integruje do perspektivy vesmiru, svéta, druhych, sebe sama, moralnich hodnot a vlastniho smyslu.
V ramci této subjektivity VojtiSek et al. vymezuji spiritualitu vici religiozité, a to tak, ze zatimco
religiozita je pojem, ktery vyjadfuje predevsim spjatost s urc¢itou duchovni tradici a jejimi institu-
cemi, spiritualita je transcendentdlni presah sebe sama mimo duchovni organizaci.” S tim se sho-
duji i Vetvik et al.?, podle nichz socialni pracovnici tyto dva pojmy rozlisuji, a zatimco spiritualitu
vnimaji neformalné, religiozitu spojuji s konkrétnim nabozenstvim a jeho organizovanou formou.
V Maslowoveé teorii potfeb je zahrnuta potfeba spirituality jakozto transcendence, hluboké proZiti
toho, Ze je clovék soucdsti vétsiho celku — lidstva, prirody nebo dokonce celého vesmiru. V tomto
slova smyslu spiritualita pfedstavuje soucast osobnosti a mystické nebo transcendentalni zazitky
souvisi s vyssi irovni extraverze a otevienosti vici zkusenosti.” Hovori se rovnéz o tzv. spiritudlni
inteligenci, ktera sestava ze schopnosti prekracovat materialni schopnosti, zazivat zesilené stavy
védomi ¢i schopnosti vyuzivat duchovni zdroje k feSeni problému."

Vyznam spirituality v socidlni praci nachazime jak ve vztahu ke klientské intervenci, tak ve vztahu
k socidlnimu pracovnikovi. Co se klientt tyce, soucasna socialni prace podle dominantnich dis-
kurzii na né a na jejich obtiznou zZivotni situaci nahlizi prismatem holistické, tj. bio-psycho-socio-
-spiritudlni dimenze."" Spiritualita ovliviiuje klientovo jednani a chapani zivotni situace a mtize
predstavovat silnou motivaci ke zméné."? Z hlediska spirituality klienta a uplatnéni v socialni praci
napt. Kanak hovofi o tzv. spiritualné ladénych intervencich, které pak dale rozlisuje na spiritualné
orientované intervence a spiritudlné senzitivni intervence. Autor uvadi, ze v ramci spiritualné
orientované intervence socialni pracovnik pracuje pfimo se spiritudlni rovinou klienta a uc¢elem
takové intervence je podpora duchovniho rtstu klienta, zatimco spiritualné senzitivni intervence

5  Jeffrey Seinfeld, ‘Spirituality in Social Work Practice, Clinical Social Work Journal 40 (2012): 240-244.

6  Evan Senreich, An Inclusive Definition of Spirituality for Social Work Education and Practice, Journal of Social Work Education 49, ¢. 4
(2013): 548-563.

7 Zdenék Vojtisek, Pavel Dusek and Jiti Motl, Spiritualita v pomdhajicich profesich (Praha: Portdl, 2012).

8  Einar Vetvik, Torill Danbolt, Leola Dyrud Furman et al., ‘A comparative analysis of Norwegian and American social workers' views
about inclusion of religion and spirituality in social work, Journal of Religion and Spirituality in Social Work: Social Thought 37, ¢. 2
(2018): 105-127.

9  Michaela Hiebler-Rager, ‘Personality Influences the Relationship Between Primary Emotions and Religious/Spiritual Well-Being,
Frontiers in Psychology 9 (2018).

10 Robert Emmons, ‘Is spirituality an intelligence? Motivation, cognition, and the psychology of ultimate concern, The International
Journal for the Psychology of Religion 10, ¢. 1 (2000): 3-26.

11 Edward Canda, Spiritual Diversity in Social Work Practice: The Heart of Helping (Oxford: Oxford University Press, 2020).

12 Jung Hee Lee, ‘Integration of Spirituality into the Strengths-Based Social Work Practice: A Transpersonal Approach to the Strengths
Perspective, Journal of Sociology and Social Work 7, ¢. 2 (2019): 25-35.
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jsou zaméreny predevsim na socidlni fungovani klienta a vysledkem takové intervence by mélo
byt zvladnuti obtizné situace, se kterou se klient potyka.”® Dale se spiritualitou klienti a spiri-
tualné senzitivni socialni praci zabyval Canda, podle kterého toto zahrnuje vytvareni prostredi
a podminek, které vedou k osobnimu ristu a transformaci jednotlivcti a komunit.! Spiritualitou
socialnich pracovniki se zabyvali napt. Vetvik et al., ktefi tvrdi, Ze spiritualita na strané social-
niho pracovnika se mize objevovat rovnéz v ramci dil¢ich ¢innosti, jako jsou spole¢na modlitba
s klientem ¢i rozhovor na spiritudlni téma®. Zaroven je vhodné uvést vyzkum Dwyer', kde se uka-
zuje, ze spiritualita socialnich pracovnikd se nemusi manifestovat pouze v podobé explicitniho
praktikovani spirituality, jakou je napf. modlitba, ale mtize se naplnovat i nepfimo, naptiklad v ja-
zyce, ktery se pracovnik snazi prizptisobit klientovi. Bohuzel v radé ptipadi socialni pracovnik
nedisponuje dostate¢nymi zkuSenostmi a znalostmi prace se spiritualitou, a to jak v pripadé sebe
samotného, tak také v pripadé klientti a v takovych situacich by se rozhodné nemél o zpracovani
spiritualni stranky klienta pokouset. Mezi kompetentni osoby v oblasti spiritudlni pomoci patfi
napriklad pastora¢ni pracovnici ¢i nemocnicni kaplani®, pficemz dle Svatosové je dtlezité, aby
probihala spoluprace pravé mezi pracovniky pomahajicich profesi a duchovnimi pracovniky,
ktefi maji vétsi zkuSenosti a znalosti ohledné spirituality a jeji saturace.'®

Zamérime-li se na pfinos spirituality pro socidlni pracovniky, Dwyer vidi pozitivni vliv prede-
v$im v oblasti dusevniho zdravi'®, dale obecné well-being socialnich pracovniki souvisi i s mirou
angazovanosti v zaméstnani'’. Dalsi pozitivni vliv na socialni pracovniky uvadi i Cimrmannova,
podle které spiritualita a jeji rozvoj muze slouzit také k podpore seberozvoje a sebepoznani.'”
Spiritualita nepisobi pouze na mikrodrovni, tedy v tomto pfipadé na konkrétniho socidlniho
pracovnika, ale i na makrourovni dané organizace, kdy byl prokdzan rovnéz pozitivni vliv spiri-
tuality na vykonnost organizace, a to tim, ze zvySuje pohodu zaméstnancti a kvalitu jejich Zivota;
poskytuje zaméstnanctim pocit tcelu a smyslu prace a pocit vzéjemného propojeni a komunity*®.
Ackoli jsou prinosy v prevaze, spiritualita mtize mit na socialni pracovniky a jejich klienty také
negativni dopady v podobé dilemat ¢i subjektivné neprijemné vnimanych situaci, které jsou vy-
volané rozporem mezi hodnotovym systémem pracovniki/klientti a o¢ekavanim organizace®, ¢i
tzv. negativnim spiritudlnim copingem v podobé pocitu opusténi a hnévu na Boha v situacich,
které jsou vnimany jako obtizné a bezvychodné.”

Metodika

Existuje vicero standardizovanych ndstroji uréenych k méfeni existence a miry spirituality. My
jsme se rozhodli pro jeden z nejvyuzivanéjsich dotaznikii Expressions of Spirituality Inventory
(ESI-R), ktery se v ramci mnoha provedenych vyzkumi prokazal jako pomérné reliabilni a ktery
byl doplnén vlastnim kratkym sociodemografickym dotaznikem. Macht ve svém vyzkumu po-
tvrdila, Ze dotaznik ESI-R je vhodny pro pouziti na ¢eskou populaci. Dotaznik je navic specificky

13 Jan Kandk, ‘Spiritudlné ladéné intervence v krizové intervenci u socidlnich pracovnic kfestanek), Caritas et veritas 9, ¢. 1 (2019): 58-70.

14 Meghan M. Dwyer, ‘Religion, Spirituality, and Social Work: A Quantitative and Qualitative Study on the Behaviors of Social Workers in
Conducting Individual Therapy’, Smith College Studies in Social Work 80, ¢. 2-3 (2010): 139-158.

15 Tereza Cimrmannovd, ‘Spirituality in Social Work with Respect to the Helping Person's Education and Skills, Caritas et veritas 7, ¢. 1
(2017): 22-31.

16 Marie Svato$ovd, Vime si rady s duchovnimi potiebami nemocnych? (Praha: Grada, 2012).

17 EricaL. Lizano, ‘Spirituality and worker well-being: Examining the relationship between spirituality, job burnout, and work engagement,
Journal of Religion and Spirituality in Social Work: Social Thought 38, ¢. 2 (2019): 197-216.

18 Fahri Karakas, ‘Spirituality and Performance in Organizations: A literature Review’, Journal of Business Ethics 94 (2010): 89-106.

19 Edward R. Canda, Leola Dyrud Furman and Hwi-Ja Canda, Spiritual Diversity in Social Work Practice: The Heart Of Helping (New York:
Oxford University Press, 2020).
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tim, ze méfi i netradi¢ni formy spirituality.

Autorem dotazniku ESI-R (2000) je kanadsky psycholog Douglas A. MacDonald. Dotaznik se-
stava z 32 polozek, z nichz se posledni dvé nezapocitavaji do vysledkt a ovétuji pouze validitu
dotazniku. Zbylych 30 polozek dotazniku se ¢leni do 5 $kal, pricemz kazdou skalu tvori 6 otazek.
Odpovédi jsou ziskavany pomoci pétibodové Likertovy skaly. Sectenim jednotlivych odpoveédi
(0-4) ziskame celkové skore dosazené v jednotlivych skalach (0-24). Mezi téchto 5 skal patfi:
kognitivni orientace na spiritualitu (COS), experimentalné-fenomenologicka dimenze (EPD),
dimenze existencialni pohody (EWB), dimenze paranormalniho presvédcéeni (PAR) a $kala reli-
giozity (REL).*' Skéla kognitivni orientace na spiritualitu predstavuje spiritualitu v nenabozenské
podobé. Projevy $kaly kognitivni orientace se odrazi predevs$im v nasem kazdodennim jednani
a socialnim fungovani.** Jedinci, ktefi dosahuji na této skale vyssi skore, maji také vétsi tendence
k sebeaktualizaci a méné inklinuji k depresim.?* Skdla experimentalné-fenomenologickd dimenze
se tyka predev$im spiritudlnich prozitkd. Dimenze existencialni pohody zahrnuje projevy spi-
rituality, které jsou spojovany s existencialnimi tématy lidského Zivota: vnimani smyslu Zivota
a vnimani sebe samotného jako schopného jedince, ktery se dokaze vyrovnat s obtizemi ve svém
zivoté.** U této skaly byla prokazana pozitivni korelace se zdravim a negativni korelace s patolo-
gii.” Dimenze paranormalniho presvédcenti se tyka viry v paranormalni jevy (napt. psychokineze
nebo prekognice).** V ramci této $kaly byla prokazana pozitivni korelace s patologii (predevsim
s psychotickymi poruchami).” Posledni $kala, $kala religiozity, predstavuje vyjadfeni spiritua-
lity prostfednictvim nabozZenstvi, a to véetné rituald.** V ramci vlastnich otazek jsme zjistovali
pohlavi respondentt, studovanou fakultu, status hlasici/nehldsici se k cirkvi nebo k jiné cirkevni
organizaci a status vérici/nevérici.

Cilem nasi studie je zjistit miru spirituality u studujicich v oboru socialni prace, konkrétné pak
na Jihoceské univerzité v Ceskych Budéjovicich. Na stanoveny cil studie navazuji nasledujici hy-
potézy:

HI: ,Studenti z Teologické fakulty dosahuji oproti studenttiim ze Zdravotné socialni fakulty vys-
$tho skére na skale dimenze religiozity.”

H2: ,Studenti z Teologické fakulty dosahuji oproti studentiim ze Zdravotné socialni fakulty vys-
$tho skére u dimenze kognitivni orientace na spiritualitu.”

H3: ,Studenti z Teologické fakulty dosahuji oproti studentiim ze Zdravotné socialni fakulty vys-
$tho skére na skale experimentalné-fenomenologicka dimenze.*

H4: ,Studenti z Teologické fakulty dosahuji oproti studenttiim ze Zdravotné socialni fakulty vys-
$tho skére na skale dimenze existencialni pohody.*

HS5: ,,Studenti z Teologické fakulty dosahuji oproti studenttim ze Zdravotné socialni fakulty vys-
$tho skére na skale dimenze paranormalniho presvédéeni.”

Heé: ,Vérici dosahuji oproti nevéficim vyssiho skore na skale dimenze experimentalné-fenome-
nologické.”

H7: ,Na dosazené skore u dimenze paranormalniho presvédceni ma vliv pohlavi studentd.”

HS8: ,,Na dosazené skore u dimenze kognitivni orientace na spiritualitu ma vliv pohlavi studentt.”
HO: ,Na dosazené skore u experimentalné-fenomenologické dimenze ma vliv pohlavi studentt.”
H10: ,Na dosazené skdre u dimenze existencialni pohody ma vliv pohlavi student.”

H11: ,Na dosazené skdre u dimenze religiozity ma vliv pohlavi student.”

20 Kldra Macht, ‘Dotaznik Expressions of Spirituality Inventory (ESI) jako metoda méfenti spirituality, E-psychologie 9, ¢. 3 (2015): 1-9.
21 Douglas A. MacDonald, The Expressions of Spirituality Inventory Test Development, Validation and Scoring Information [Unpublished
test manual], 2000.
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Ze ziskanych odpovédi byla vytvorena datova matice a Cetnostni tabulky v programu MS Excel.
Tato matice nasledné poslouzila k vyhodnoceni dat a testovani hypotéz v programu IBM SPSS
Statistics 26 na hladiné vyznamnosti a = 5 %. Byla provedena analyza reliability, korelace jednot-
livych $kal dotazniku a byl také sledovan vliv nékolika nezavislych proménnych na jednotlivych
skalach dotazniku. Pred testovanim vysledki byl prozkouman tvar rozdéleni ziskanych dat a bylo
zjisténo, ze ziskané vysledky vykazuji tvar pripominajici normalni rozlozeni. Na zakladé zjisténi
normalniho rozlozeni dat byly ke statistické analyze pouzity parametrické t-testy pro dvé neza-
vislé skupiny a korelace.

Vyzkum je soustfedovan na studujici v socialnich oborech. Vyzkumny soubor tvofilo celkem
156 studentd Jihoceské univerzity z Teologické fakulty a Zdravotné socialni fakulty, ktefi studuji
v oborech socialni prace. E-mailem byli osloveni vSichni studenti bakalarskych i magisterskych
studijnich programt v prezen¢ni i kombinované formé. Navratnost ¢inila 31 %.

Vysledky

Vyzkumu se zucastnila prevaha zen - celkem 88 %. Ucast na vyzkumu byla z obou fakult pomér-
né vyrovnana. Studujicich z Teologické fakulty se zucastnilo 45 % a ze Zdravotné socialni fakulty
55 %. Pfevazovali respondenti, ktefi se nehlasi k zadné cirkevni organizaci (84 %). Mezi témi, ktef1
se hlést, pfevazovala Rimskokatolickd cirkev. Za véfici by se oznacilo celkem 64 % z dotazovanych
respondentt. Na zakladé odpovédi respondentti na otevienou otazku ,,V co vérite?“ byly vytvore-
ny kategorie, které reprezentuji a zobecnuji odpovédi respondentt na tuto otazku: V Boha, V sebe
sama/samotného a V nadpfirozeno (napf. duchové a andélé), Ve vyssi moc (,néco” existuje),
V silu vesmiru a V osud.

Reliabilita dotazniku ESI-R

Byla provedena analyza vnitfni konzistence vSech $kdl u dotazniku ESI-R pomoci vypoctu koe-
ficientu Cronbachovo alfa. Z analyzy vyplyva, ze u vsech skal (COS, EPD, EWB, PAR, REL) se
prokdzala dobra reliabilita z hlediska vnitfni konzistence (tabulka ¢. 1). Velmi vysoké hodnoty
vnitfni konzistence dosdhly zejména $kdla kognitivni orientace na spiritualitu (a = 0,94), skéla re-
ligiozity (a = 0,91) a $kala experimentalné-fenomenologické dimenze (a = 0,88). Nizsi, avsak stale
uspokojivé hodnoty vnitini konzistence byly zaznamendny na $kdle paranormalnich presvédceni
(a=0,79) a na kale existencialni pohody (a = 0,78). Zjisténa vnitfni konzistence ESI-R dotazniku
je u vSech dimenzi pomérné vysoka a vSechny dimenze se nachdzeji nad hranici 0,7.

Tabulka ¢. 1 Vnitini konzistence jednotlivych skdl u dotazniku ESI-R

ESI Cronbachovo a
COS 0,94
EPD 0,88
EWB 0,78
PAR 0,79
REL 0,91

Zdroj: Bezovskd, 2022
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Korelace $kal dotazniku ESI-R

Byl proveden vypocet Pearsonova korelacniho koeficientu, pomoci kterého byly zjistény statis-
ticky vyznamné vztahy mezi jednotlivymi Skdlami dotazniku ESI-R (tabulka ¢. 2). V tabulce jsou
statisticky vyznamné korelace oznaceny tuc¢né. Vysledky prokazaly, ze skala COS pozitivné kore-
luje se skalami EPD, PAR a REL. Skila EDP pozitivné koreluje s PAR a REL $kalou. Mezi $kalami
EWB a PAR byla zjisténa naopak negativni korelace. Vyhodnocujeme-li koeficient determina-
ce v ramci EPD a COS, jejich vzajemné posuny jsou ovlivnény z 54,17 %; u vazby COS a PAR
19,27 %; vazba COS a REL 73,62 % (u této vazby bylo zaznamendno nejvétsi ovlivnéni vzajemné-
ho posunu); mezi $kalou EPD a PAR 20,07 %; u EPD a REL 47,33 %; u vazby EWB a PAR pouze
3,312 % a u vazby PAR a REL 16,32 %.

Tabulka ¢. 2 Korelace mezi jednotlivymi skdlami dotazniku ESI-R

Korelace COS EPD EWB PAR REL
COS

EPD 0,736
EWB -0,650 -0,142

PAR 0,439 0,448 -0,182

REL 0,858 0,688 -0,410 0,404

Zdroj: Brezovskd, 2022

Rozdily mezi nezavislymi proménnymi

Mezi nezavislé proménné jsme zahrnuli sociodemografické proménné (pohlavi, studovana fakul-
ta, status hlasici/nehlasici se k cirkvi, status vérici/nevérici). Ani na jedné ze $kal dotazniku nebyl
zaznamenan statisticky vyznamny rozdil mezi pohlavimi, viz tabulka ¢. 3. K tabulce 3 se vztahuje
5 stanovenych hypotéz zaméfenych na rozdily mezi pohlavimi a dosazenym skére v dimenzich
dotazniku (H8-H12).

Tabulka ¢ 3 Rozdily mezi pohlavim

ESI Primeér Primeér t Sig. SD SD

muzi Zeny muzi Zeny
COS 14,63 14,88 -0,147 0,883 8,40 6,56
EPD 12,47 9,97 1,585 0,115 8,32 6,16
EWB 15,47 13,85 1,348 0,180 4,34 5,00
PAR 12,21 12,64 -0,321 0,917 5,63 5,47
S, 11,10 11,40 -0,169 0,866 7,95 7,06

Zdroj: Bezovskd, 2022
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Dalsi sledovanou nezavislou proménnou byla fakulta, na které respondenti studuji. Pfedpoklada-
li jsme existenci rozdilu, ackoli se jednalo o tentyz obor. Na Teologické fakulté je socidlni prace
jinak zaméfena nez na Zdravotné socialni fakulté. V pripadé Teologické fakulty se jedna u baka-
larského studia o kombinaci s charitativni ¢innosti a v pfipadé studia magisterského o kombinaci
s etikou. Rozdily byly skute¢né prokazany, a to na skale COS (t = 5,822; p < 0,001), EPD (¢ = 3,843,
p <0,001) a REL (¢ = 7,419; p < 0,001). Ve vsech pripadech dosahovali vyssiho skére studujici
Teologické fakulty. Naopak u skaly EWB a $kaly PAR nebyly statisticky vyznamné rozdily mezi
fakultami prokazany, viz tabulka ¢. 4. K tabulce 4 se vztahuje 5 stanovenych hypotéz zamérenych
na rozdily mezi fakultami a dosazenym skére v dimenzich dotazniku (H1-HS5).

Tabulka ¢. 4 Rozdily mezi fakultami

ESI Priimér Priimér t Sig. SD TF SD

TF ZSF ZSF
COS 17,99 12000 5,822 < 0,001 5,75 6,47
EPD 12,37 8,53 3,843 < 0,001 5,92 6,44
EWB 14,25 13,87 0,481 0,383 5,00 4,92
PAR 13,45 11,87 1,807 1,580 4,79 5,92
REL 15,37 8,02 7,419 < 0,001 6,18 6,13

Zdroj: Bezovskd, 2022

Co se tyce statusu hldsici/nehldsici se k cirkvi nebo k jiné ndbozenské organizované skupiné, byly
ve prospéch hlasicich se zaznamenany statisticky vyznamné rozdily v pripadé skaly COS, EPD,
EWB, REL, ale nebyly zaznamenany v ptipadé PAR (tabulka ¢. 5).

Tabulka ¢. 5 Rozdily mezi hldsicimi se a nehldsicimi se k cirkvi

ESI Priimér Priimér t Sig. SD SD

hlasi nehldsi hlasi nehldsi
COS 20,72 13,73 5,095 < 0,001 2,81 6,74
EPD 13,76 9,61 3,009 < 0,05 6,10 6,36
EWB 13,92 14,07 -0,137 0,891 4,10 5,10
PAR 12,48 12,61 -0,109 0,913 4,58 5,65
REL 19,48 9,82 7,116 < 0,001 2,96 6,65

Zdroj: Bezovskd, 2022

Posledni méfeny vztah byl rozdil mezi véficimi a nevéficimi. Zde vétici dosahovali signifikantné
vyssiho skore v pripadé COS, REL a EPD, zatimco u EWB a PAR nebyl rozdil zaznamenadn (tabul-
ka ¢. 6). Vypocet v tabulce 6 se vztahuje k H6, tedy rozdilim mezi véficimi a nevéficimi studenty
u $kaly experimentalné-fenomenologické dimenze a také pro zajimavost u ostatnich dimenzi.
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Tabulka ¢. 6 Rozdily mezi véticimi a nevéficimi
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ESI Primér Priimér t Sig. SD SD

veérici neveérici veérici neveérici
CcOoSs 18,36 10,29 9,122 < 0,001 5,11 5,92
EPD 13,10 6,62 7,123 < 0,001 6,15 4,90
EWB 14,25 13,78 0,588 0,557 4,61 5,37
PAR 14,24 10,46 4,538 < 0,001 4,80 5,59
REL 15,80 5,63 12,413 < 0,001 5,46 4,52

Zdroj: Bezovskd, 2022

Obr. 1 porovnava nase vysledky s vybranymi vyzkumy, které zkoumaly miru spirituality pomoci
ESI-R dotazniku. Ve vyzkumu Gabrhela a Jezka byla analyzovana mira spirituality u 222 respon-
dentt piisobicich v oblasti pomahajicich profesi ve vékovém rozmezi 18-25 let*. Dale je ve srov-
nani uveden vyzkum u vzorku 938 dospélych respondentti v USA*. Posledni uvedeny vyzkum byl
proveden ve Spanélsku na vzorku 376 dospélych respondent?®. Priimérné skére, kterého dosahli
studujici v oboru socialni prace, se vyraznym zpisobem neodliSuje od ostatnich vyzkumi, coz se
tyka i $kaly COS, EPD a REL. Stoji vak za povS§imnuti, Ze ve srovnani s nize uvedenymi studiemi
skorovali studenti socialnich obort nejniz§imi hodnotami na skale existencialni pohody (EWB).
Naopak nejlépe si studenti socidlnich obort vedli na $kale paranormalniho presvédceni (PAR).

22 Vit Gabrhel and Stanislav Jezek, ‘Factor validity and internal consistency of the Expressions of Spirituality Inventory — Revised (ESI-R):
The Czech context, International Journal of Transpersonal Studies 36, ¢. 1 (2017): 101-109, https://doi.org/10.24972/ijts.2017.36.1.101.

23 Douglas A. MacDonald, The Expressions of Spirituality Inventory Test Development, Validation and Scoring Information, [Unpublished
test manual], 2000.

24 Elena Lépez, Rafael Jodar and Douglas A. MacDonald, ‘Psychometric properties of a Spanish adaptation of the Expressions of
Spirituality Inventory-Revised (ESI-R); International Journal of Transpersonal Studies 36, ¢. 1 (2017): 110-121, https://doi.org/10.24972/
ijts.2017.36.1.110.
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Obrdzek & 1 Srovndni vysledki: vyzkumu s jinymi vyzkumy ve svété i v CR
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Zdroj: Bezovskd, 2022; Gabrhel a Jezek, 2017; Lopez et al., 2017; Mendez a MacDonald, 2017; MacDonald, 2000

Diskuse

Vysledky vyzkumu ukazuji, Ze spiritualita patfi mezi oblasti, které mohou predstavovat vyznam-
nou souddst Zivota studujicich v oboru sociéln{ prace Jihoceské univerzity v Ceskych Budé&jovi-
cich, z nichz se 64 % oznacuje za vérici. Porovndme-li viak priamérné skore v jednotlivych dimen-
zich spirituality u studujicich oboru socialni prace s ostatnimi vyzkumy (viz teoreticka cast), 1ze
zaznamenat, Ze mira spirituality u studujicich je v priméru obdobna jako u ostatnich realizova-
nych vyzkumt - v priméru dosahovali 63,1 bodu z mozného skoére 120 bodu. Lze tedy konstato-
vat, Ze se mira spirituality u studujicich v oborech socidlni prace Jihoceské univerzity v Ceskych
Budéjovicich vyraznym zptsobem neodlisuje od miry spirituality jinych populaci a obecné je
spiSe nizsi. Rozdilné vysledky v mife spirituality u urcitych subskal ESI-R dotazniku by mohly
byt zptisobeny odlisnostmi mezi riznymi kulturami, kde byly vyzkumy realizovany. Hamplova
uvadi, ze a¢ Ceskd republika patii mezi nejsekuldrnéjsi evropské zemé, Cesi ¢im dal vice véi
v existenci nadptirozena. Odli$nych vysledkia dosahli budouci socidlni pracovnici s ohledem na
gender.” Zatimco u naseho souboru nebyla ani jedna $kala ve vztahu s pohlavim signifikantni, ve
vysledcich vyzkumu Novotné, ktera zkoumala miru spirituality u nelékatskych zdravotnickych
pracovnikd zachranné sluzby, dosahovaly zeny oproti muziim na vsech $kalach dotazniku ESI-R
podstatné vyssi primérné skore.® Ke stejnym vysledkiim dospéli Vavra et al., a to u studujicich

25 Dana Hamplovd, Ndbozenstvi v Ceské spolecnosti na prahu 3. tisicilet{ (Praha: UK, 2013).
26 Ida Novotnd, ‘Mira a vyznam spirituality pro nelékafské zdravotnické pracovniky zachranné sluzby’ (Bc., FF UP, 2020).
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pomahajicich profesi.?” Hamplova uvadi, ze Zeny vice véfi v existenci nadpfirozenych jevi a astéji
navstévuji kartarky, 1é¢itele, astrology apod.” Proto jsme predpokladali vétsi podil Zen u skdly PAR,
coz se vSak nepotvrdilo. Naopak nejvice signifikantni proménnou se v nasem vyzkumu prokazala
vira respondentt. U vs$ech $kal, krom skaly existencialni pohody, byl prokazan statisticky vyznam-
ny rozdil mezi statusem vérici/nevérici. Je zajimavé, ze celkem 64 % respondentt by se oznacilo za
verici, avSak za hlasici se k cirkvi nebo k jiné nabozenské skupiné by se oznacilo pouze 16 % respon-
dentt. Tento trend potvrzuje Hamplovad, ktera tvrdi, Ze nizka mira cirkevni religiozity neznamena,
ze by v Ceské spolecnosti nepretrvaval zajem o spiritualni otazky a nadpfirozeno.?® Radi bychom
diskutovali jesté o rozdilech vysledkt mezifakultné. Jak jiz bylo zminéno, obory zaméfené na so-
cialni praci lze studovat na Jihoceské univerzité na dvou fakultach, a to na Teologické fakulté a na
Zdravotné socialni fakulté. Na zakladé toho, Ze Teologicka fakulta zaklada studium socidlni prace
predev$im na kiestanskych a etickych hodnotach, bylo predpokladano, Ze studenti z Teologické fa-
kulty budou dosahovat v ramci dotazniku obecné vyssich hodnot. Kdezto socialni prace v ptipadé
Zdravotné socialni fakulty je skladbou predmétli zamérena na metody a techniky socialni prace
s riznymi cilovymi skupinami (seniofi, osoby se zdravotnim postizenim, osoby bez pristiesi atp.)
a s etickymi a kfestanskymi hodnotami, v pravém slova smyslu, se studenti setkaji pouze v ramci
jednoho predmétu v 1. ro¢niku studia. Pfedpoklad se potvrdil, ponévadz studenti z Teologické fa-
kulty dosahovali v priméru 73,43 bodu a studenti ze Zdravotné socialni fakulty 54,52 bodu. Faktem
a soucasné limitem nasi studie je relativné nizka navratnost dotaznikii a samovybér respondentd,
coz mohlo ovlivnit vysledky, a to predevsim z hlediska variability vyzkumného souboru.

Zavér

Vysledky nasi studie poukazaly na to, Ze a¢ je mezi studujicimi socialni prace pomérné velky po-
et véricich, spiritualita u tohoto specifického souboru je spiSe podpriimérna. Zatimco jednotlivé
skaly spirituality spolu tizce souvisi a jsou ovliviiovany virou a pfislusnosti k nabozenské orga-
nizaci, $kala viry v paranormalni jevy nesouvisi s Zadnou ze zkoumanych proménnych a tvori
samostatnou, oddélenou kategorii. Nasi respondenti byli specificti jesté v jednom ohledu, protoze
oproti o¢ekavani a jinym studiim se nikterak signifikantné neprojevil jako intervenujici faktor
gender, ovéem socialni prace je feminizovana profese® a muzi zde zastoupeni mohou mit speci-
fické smysleni o raznych tématech. Nas vyzkum miize byt podnétem k realizaci dalsich vyzkumi
zaméfenych na miru spirituality u osob z oblasti socidlni prace, napfiklad mezi osobami z praxe.
Zajimavé by bylo rovnéz zamérit se na mozny rozvoj spirituality béhem studia socialni prace.

27 Ondfej Vavra, Sona Vavrova and Olga Pechovd, ‘Spiritualita u studentt socidlni pedagogiky a dal$ich oborti pomahajicich profest,
Socidlni pedagogika 5, ¢. 1 (2017): 76-89.

28 Dana Hamplovd, ‘Nabozenstvi a pohlavi: Pro¢ jsou Zeny zboznéjsi nez muzi?} Sociologicky casopis 47, ¢. 2 (2011): 297-323.

29 Belén Lorente-Molina and Natalia Luxardo, ‘“Towards a science of social work. Epistemologies, subalternity and feminization, Cinta de
Moebio 61 (2018): 95-109.
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Hermeneutika v socialni praci: interakce svétu klienta

a socialniho pracovnika’

Zdenko Sirka
DOI: 10.32725/cetv.2024.021

Abstrakt:

V tomto prispévku se zabyvame souvislostmi mezi praxi socidlni prace a hermeneutikou
a zkoumame, jak hermeneutika, véda o porozumeéni, zapada do socialni prace, a to jak do teo-
rie, tak do praxe. Cilem je pfispét k dialogu a uchopit tento hermeneuticky potencial socialni
prace. Jsou predstaveni hlavni zastupci hermeneutiky (Wilhem Dilthey, Friedrich Schleierma-
cher, Hans-Georg Gadamer) a souvisejici hermeneutické koncepty uziteCné pro socialni praci:
horizont ¢loveka, hermeneuticky kruh, déjinna zakotvenost, pfedporozuméni a rozhovor. Je
poukdazano na to, jak bylo spojeni tematizovano doposud (konstruktivisticky a reflexivni pfi-
stup), a vysvétleno, proc je toto spojeni dulezité.V ¢lanku je zdliraznén predevsim interperso-
nalni charakter socidlni prace, s dlirazem na svét klienta a svét socialniho pracovnika.

Klicova slova: socialni prace; hermeneutika; clovék; vyklad; kontext; horizont

Vnimani socidlni prace jako profese, ktera souvisi s jinymi obory a profesemi, nelze zpochybno-
vat — a nemame na mysli jenom obory pribuzné, jako napft. psychologie, pedagogika ¢i sociologie,
kde se blizkost da predpokladat. Se socialni praci souvisi i obory, jako jsou filosofie?, teologie?,
etika?, spiritualita’, lidska prava® a v neposledni fadé i hermeneutika, véda o porozuméni, byt toto
spojeni neni v Ceské oblasti tematizované a neni zfejmé.” Vychozim tvrzenim tohoto textu je, Ze
nedilnou soucasti socialni prace coby profese je interpretace, vyklad a porozuméni situace klien-
ta, sebereflexe pracovnika, uvédomovdani si vlastniho pfed-rozuméni a tim i moznych omezeni,
nutnost uvahy o celku a jednotlivostech zjisténi, védomi nemoznosti poznat absolutni pravdu
a docilit objektivniho poznani a rovnéz uvédomeéni si situacniho zakotveni klienta i pracovnika.

Tato préace byla podporena programem Univerzitni vyzkumna centra UK ¢. UNCE/24/SSH/019.
Viz Ondfej Fischer a kol., Uvod do filosofie pro pomdhajici profese (Praha: Jabok, 2010).
Viz Michael Martinek a kol., Praktickd teologie pro socidlni pracovniky (Praha: Jabok, 2008).
Viz Ondrej Fischer, René Milfait a kol., Etika pro socidlni prdci (Praha: Jabok, 2008).
Viz Zdenko Sirka, Ondtej Fischer, Ladislav Heryan and Petr Jandejsek, ‘Aspekty spirituality v ptikladech teologicko-filosofického
vzdélavani pro socidlni praci, Férum socidlni prdce, ¢. 2 (2018): 9-24.
6  Petr Jandejsek, ‘Socidlni prace jako profese lidskych prav, in Etika a lidskd prdva v socidlni prdci, Ondfej Fischer a kol. (Praha: Centrum
sociélnich sluzeb Praha, 2008), 51-60.
7 Toto tvrzeni ale nenf absolutni. Viz napt. dilo Marie Spild¢kové, kterd zmifiuje hermeneutiku v rdmci socidlni prace, avsak zatazuje ji do
historického vyzkumu. Marie Spild¢kovd, ‘Historicky vyzkum v socidlni praci, in Vyzkumné metody v socidlni prdci, eds. Detlef Baum
a Alice Gojova (Ostrava: Ostravska univerzita v Ostravé, 2014), 171-202.

(O O R S A
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Tento pristup ¢i metodu socidlni prace mizeme oznadit jako interpreta¢ni a hermeneutickou,
stojici v rozporu s osvicenskym pozitivisticko-empirickym pristupem.® Navazné tvrzeni proto
je, Ze socialni praci by prospélo formalni seznameni s hermeneutikou, ktera vykladovy diskurz
popisuje a v ramci niz vznikly koncepty uchopujici interakci svétt klienta a socialniho pracovni-
ka, s tim, Ze se nepriklani ani k jednomu z extrémi - ani k idealistické komunikac¢ni shodé, ani
k subjektivnimu relativistickému vzdani se snahy o porozuméni. Mame na mysli hermeneutické
koncepty, jako jsou horizont ¢lovéka, hermeneuticky kruh, déjinna zakotvenost, pfedporozumeé-
ni, rozhovor, pfibéh. Cilem naseho prispévku je prispét k dialogu mezi nimi a uchopit tento her-
meneuticky potencial socidlni prace. Ukazeme, ze hermeneuticka perspektiva je v praxi socialni
prace perspektivou nezbytnou, a to nejenom z toho diivodu, ze doplnuje stavajici metody socialni
prace a umoznuje vsimnout si dodate¢nych aspektt praxe (a tak 1épe dosahnout kyzeného vy-
sledku - pomoci druhému), ale téz proto, Ze popisuje proces porozuméni, ktery predchazi em-
pirickym metodam a hodnoceni; rusi tak domnélou objektivitu posouzeni, ale zaroven obchazi
konfliktni a ideologicky relativismus.

Zamysleny dialog otevieme vysvétlenim toho, co je to hermeneutika a jak chapeme socialni praci,
poté poukazeme na skutecnost, ze socidlni prace hermeneutickou perspektivu jiz zcela samozrej-
mé pouziva a klade si hermeneutické otazky, byt casto neuvédoméle. Déle upozornime, Ze na
teoretické roviné jiz socialni prace prekonala pozitivisticko-empirickou rovinu, nasledné uvede-
me a popiSeme zakladni hermeneutické koncepty, které shledavame uzitecnymi v teorii a praxi
socialni prace, pricemz se opreme predevs$im o némeckou hermeneutickou tradici. Dialog doda-
tecné doplnime o konstruktivisticky a reflexivni pfistup v modelech posouzeni Zivotni situace, na
narativni struktufe popiSeme spiralovitou formu rozhovoru.

1. Moznosti a predpoklady dialogu
a) Hermeneutika

Pojmem hermeneutika mdme primarné na mysli teorii vykladu, ktera byla dlouhou dobu orien-
tovana na problematiku posvatnych texttl. V tomto pfipadé mluvime o hermeneutica sacra, ktera
jako pomocna disciplina odhaluje spravny vyznam (posvatnych) textd, jez jsou na prvni pohled
nejasné;’ hermeneutika v tomto pojeti tedy méla spiSe normativni charakter. Postupné se vSak
mySlenka jediného spravného vykladu stdvala neudrzitelnou a rovina pravdy byla relativizovana,
byly zbofeny metanarativy a veskeré opérné sloupy, které jasné vysvétlovaly, co je smysl clovéka
a jak je chdpan, v potaz se zacala brat jedinec¢nost a dé¢jinnost. Reakci na takovou situaci mutze byt
hned nékolik, bud bude prosazovana jedind nezpochybnitelna pravda, nepodléhajici ndhledu dé-
jin ani ndzoru jedince, nebo je mozno dojit k postoji, Ze na svété nelze odhalit nic pevného a prav-
da je pouze individudlni. Hermeneutika je tak v nasem podani vic nez jen pouhy vyklad textt
a ma mnohem univerzalnéjsi charakter:'"’ v moderni dobé se zaméfeni hermeneutiky rozsitilo
o analyzu lidské feci a porozumeéni ¢lovéka sobé samotnému, a tak hermeneutika jiz neni jenom
teorii vykladu, nybrz teorii dorozuméni obecné."' V tomto $ir§im pojeti se hermeneutika zabyva

8  Mluvi o tom napf. Pavel Navratil, déle v textu jeho myslenky rozvedeme.
Nejvlivnéjsi dila v tomto ohledu jsou De Doctrina Christiana (427) od sv. Augustina a De Rhetorica libri tres (1519) od Filipa Melanchtona.

10 Tuto univerzalitu zdtiraznuje a prosazuje nejvlivnéjsi teoretik hermeneutiky 20. stoleti Hans-Georg Gadamer ve své knize Wahrheit und
Methode (1960). Viz Hans-Georg Gadamer, Pravda a metoda, I (Praha: Tridda 2010).

11 Tak Petr Pokorny, Hermeneutika jako teorie porozuméni (Praha: Vy$ehrad, 2006), 17; téz Ivana Noble, ‘Od hermeneutiky textu
k hermeneutice zku$enosti, in Hermeneutika zkusenosti v kiestanské tradici, eds. Zdenko Sirka a Petr Jandejsek (Praha: Evangelicka

teologicka fakulta, 2014), 7-11.
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poznanim jako takovym, pta se po otazkach pravdy, vykladad, jak se nam véci jevi, a hleda kritéria
spravného vykladu.'”? Hermeneuticky proces je obsazen v jadru kazdého pozorovani a rozhodo-
vani a v nadsazce bychom mohli fict, ze ,,byt znamend vykladat®."” Takto $iroké pojeti umoznuje
stanovovat kritéria vykladu, s jejichz pomoci se socialni pracovnik mize posunout od intuitivni-
ho posuzovani potfebného a jeho situace, at uz jde o fakta, nebo o kontext, k profesionalnimu vy-
sledku. Vysledek pouziti interpretacni metody je pak vystupem systematického a strukturované-
ho pristupu, ktery diky své strukturovanosti umozni cely proces interpretace a vykladu opakovat,
a tak zpresnovat nahled na clovéka a jeho situaci s védomim, Ze sice nelze dosahnout objektivni
pravdy, ale je mozné se priblizovat ke skutecnosti.

b) Socialni prace

Na druhé stran¢, socialni praci' 1ze spolu s Oldfichem Matouskem (Slovnik socidlni price) defi-
novat jako spolec¢enskovédni disciplinu, kterda ma za cil odhalovat, vysvétlovat, zmirnovat a resit
socialni problémy."> Ovsem jelikoz jsou objektem socialni prace interakce ¢lovéka s okolim, bude-
me v tomto ¢lanku zdtiraznovat predevsim interpersonalni charakter socialni prace, se zvlastnim
ddrazem na interakci svéti klienta a socialniho pracovnika. V praxi se socialni pracovnik casto
stava spise zprostiedkovatelem jednotlivych typ socidlnich sluzeb, aniz by mu pfi vykonu prace
zbyvaly kapacity na hlubsi poznavani ¢lovéka a jeho situace. Socidlni pracovnik vzdy balancuje na
hrané mezi pozadavky a moznostmi klienta, mezi skute¢nou potfebou klienta a potfebou, ktera
muze byt za danych podminek naplnéna.

Pojem ,hermeneutika v socialni praci“ tedy neni pokusem spojit hermeneutiku a socialni praci,
ani pokusem aplikovat urc¢itou metodologii vzatou z hermeneutiky za tcelem jakéhosi prispéni
k socialni praci (hermeneutika pro socialni praci). Nasim zamérem je poukazat na skute¢nost,
ze v socialni praci a jeji praxi probiha urcity hermeneuticky proces, ktery muze byt podvédomy,
chapany jako samozfejmost, ale zdaleka neni reflektovany. Domnivame se, Ze kvalitnéjsi sluzbé
socialni prace pomize, kdyz si socialni pracovnici uvédomi, jak a pro¢ konaji a rozhoduji se. Po-
kud bychom pouzili strukturu ,,metod socialni prace“®, 1ze tvrdit, ze hermeneuticka perspektiva
(hermeneutickd metoda, interpretacni pristup) predchazi veskeré ostatni metody a vytvari ziv-
nou pudu, na které ony nasledné funguji. Jinymi slovy, rozuméni predchazi hodnoceni, ontologie
predchazi epistemologii.

12 Tématem hermeneutiky se v Ceském jazyce zabyva nasledujici literatura: Petr Pokorny, Hermeneutika jako teorie porozuméni: od
zdkladnich otdzek jazyka k vykladu bible (Praha: Vy$ehrad, 2006); Jean Grondin, Uvod do hermeneutiky (Praha: Oikimené, 1997);
Jaroslav Hroch a kol., Promény hermeneutického mysleni (Brno: CDK, 2010); Karel Skalicky, Hermeneutika a jeji promény (Praha: Jezek,
1997); Stanislav Sousedik, Uvod do rekonstruktivni hermeneutiky (Praha: Triton, 2012); Peter Szondi, Uvod do literdrni hermeneutiky
(Brno: Host 2003); Zdenko Sirka a Petr Jandejsek, eds., Hermeneutika zkusenosti v kiestanské tradici (Praha: Evangelickd teologicka
fakulta, 2014).

13 Zduraziuje to predevdim Martin Heidegger (1889-1976). Stru¢né feceno: hermeneutika se s Heideggerem presouva do stfedu
filozofického zkoumani a stdvé se analyzou lidského pobytu ve svété. Rozuméni je pro Heideggera né¢im bytostnéjsim nez poznani, je
fenoménem pritomnym na ontologické roviné. Veskeré pozndni a vypovédi jsou z ného odvozené. Primarni je tedy rozuméni a poté
vyklad. ,, Rozuméni je sebevyklad lidské existence.“ Giinther Figal, ‘Co znamena ve filosofii rozumét. K pojeti hermeneutiky u Heideggera,
Reflexe 21 (2000): 37-45, zde 37. Viz téz: Martin Heidegger, Byti a ¢as (Praha: Oikimené, 2018), §31-32.

14 Vymezena zdkonnou pravou, viz Zakon 108/2006 Sb., Zdkon o socidlnich sluzbdch, a jeho novelizace.

15 Oldfich Matousek, Slovnik socidlni prdce (Praha: Portdl, 2003), 213. Srov. téz ,,Socidlni prdce se hlavné realizuje v socidlnich sluzbdch a jejich
prostiednictvim. Profesiondlni socidlni pracovnici jsou zaméstndvani socidlnimi subjekty, aby realizovali jejich socidlni cile, programy, pldny
Ci projekty, tj. poskytovali socidlnim objektiim (klientiim) predmeéty (davky a sluzby) k uspokojovdni urcitych socidlnich potreb.“ Igor Tomes,
‘Socidlni politika, socialni sluzby a socidlni prace; in Zdklady socidlni prdce, ed. Oldfich Matousek (Praha: Portal, 2001), 179.

16 Viz napt. Pavel Navrétil, Teorie a metody socidlni prdce (Brno: Zeman, 2001); Ivo Rezniek, Metody socidlni prdce (Praha: Sociologické
nakladatelstvi, 1994).
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¢) Priklad

Vztah mezi dvéma disciplinami si ozfejmime na jednoduchém prikladu. Pfedstavme si, Ze so-
cialni pracovnik musi vyhodnotit situaci v rodiné, kde tidajné doglo k tyrani ditéte. Resi to i Eticky
kodex socidlnich pracovnikii Ceské republiky, kdyz za jeden ze zakladnich etickych problémd po-
vazuje otazku, kdy vstupovat ¢i zasahovat do Zivota obcana a jeho rodiny, skupiny ¢i obce a kdy
nastala spolecensky nezadouci situace.!” Podle mezinarodni Umluvy o pravech déti (¢l. 3) musi byt
zdjem ditéte pfednim hlediskem pii jakékoli ¢innosti tykajici se déti, at uz uskutec¢nované verej-
nymi, nebo soukromymi zafizenimi socialni péce, soudy, spravnimi nebo zdkonodarnymi orga-
ny." Nezodpovézenou otazkou vsak zlstava, jak zjistit nejlepsi zajem ditéte a jeho potreby a jak
urdit, jaky problém v rodiné vznikl a kdo a pro¢ ho zavinil. Podle Aristotelovy koresponden¢ni
teorie pravdivosti veritas est adaequatio rei et intellectus (pravda je shoda mezi realitou a porozu-
ménim)" je pravdy dosazeno tehdy, pojmenujeme-li udalost presné tak, jak se stala. Jak si tuto
pravdivost ale ovéfime, kdyz mame k dispozici rizné uhly pohledu a rtizné perspektivy? Situaci
bude jinak hodnotit otec, jinak matka a jinak dité, jinak osoba zti¢astnénad a jinak osoba divajici se
zpovzdali. Lze viibec dosahnout objektivity? Lze mit jistotu? Jak zajistit, aby vlastni zkusenost so-
cidlniho pracovnika, se kterou do situace vstupuje — at uz profesni, anebo osobni, neovlivnila jeho
uhel pohledu? Miize osoba popisujici udalost tak, jak se ji jevi, néjak uzavorkovat své predporo-
zuméni a predchazejici zkusenost? Kdo nebo co rozhodne o nejleps$im zdjmu ditéte, kdyz situaci
musime interpretovat a mame k dispozici jenom rtizné subjektivni thly pohledu? U rozhodovani
- at védomé, nebo podvédomé - budou pokazdé probihat nekonec¢né struktury vykladaéského
procesu, a hermeneutika nam tak nejenom pomtize popsat, co se déje, a vyhnout se nedorozumé-
ni, ale za urcitych podminek mtize ptispét s metodologii, jak dosahnout nejlepsiho (spravného?)
poznani. Hermeneutika totiz pojmenovava, pro¢ néco vnimame jako néco, a ne jako néco jiného.

d) Prirozeny svét

Hovofime-li o predpokladu vztahu mezi socidlni praci a hermeneutikou, vychdzime z teze Oldri-
cha Matouska, ze ,klientiiv prirozeny svét je vychodisko socidlni prace“®. Pfirozeny svét je pojem,
jenz v naSem prostiedi zdomacnél diky Janu Patockovi,?! a vyjadiuje ,,univerzum vseho, k cemu
se clovék vztahuje“*. Klientv ptirozeny svét je konstruovany ze zajmu a potteb, které se v rtz-
nych obdobich a v rtiznych situacich jevi jinak jak samotnému jednotlivci, tak pozorovateli zven-
¢1. S tim souvisi jedna z hlavnich zdsad socidlni prace, a sice, Ze prace s klientem vychazi z bodu,
v némz se klient pravé nachazi, a jeho zivotni situace je tak pro pomahajici profese naprosto
zasadni.” Tento pristup je zcela v rozporu s postojem, kdy se sluzby poskytuji a udéluji na za-
kladé rozhodnuti ustavi, instituci, paragrafti, zakond a smérnic, zcela bez ohledu na konkrétni
a specifické potreby klienta. Ziistaneme-li u tohoto pristupu, pak Zadnou hermeneutiku a vyklad
nepotiebujeme - pravé naopak, budeme disponovat jasnymi, pfesnymi a objektivnimi kritérii

17 Eticky kodex socidlnich pracovnikii Ceské republiky, 2006, citovano 25. prosince 2022, http://socialnipracovnici.cz/public/upload/image/
eticky_kodex_sspcr.pdf.

18  Umluva o prdvech ditéte, 1989, citovano 25. prosince 2022, https://www.zakonyprolidi.cz/cs/1991-104.

19  Viz Stanislav Sousedik, ‘Koresponden¢ni teorie pravdy v oblasti empirického poznanf, Filosoficky ¢asopis 47 (1999): 531-544.

20 Oldfich Matousek, ‘Klienttv pfirozeny svét je vychodisko socidlni prace) in Socidlni prdce v praxi, ed. Oldfich Matousek a kol. (Praha:
Portdl, 2010), 17-26.

21 Viz Jan Patocka, Pirozeny svét jako filosoficky problém (Praha: Ceskoslovensky spisovatel, 1992).

22 Matousek, ‘Klientiv prirozeny svét je vychodisko socidlni prace; 17. O fenomenologickém pojeti srov. Jiff Kovarik, ‘Socidlnéekologicky
model a fenomenologicka tradice, in Zdklady socidlni prdce, Oldfich Matousek a kol. (Praha: Portél, 2001), 248-260, zde 251-252.

23 Srov. Pavel Navratil, ‘Socidlni fungovani a zivotni situace, in Encyklopedie socidlni prdce, Oldfich Matousek a kol. (Praha: Portdl, 2013), 226.
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a méritky, byt se pravdépodobné budou mijet uc¢inkem, nebot nebudou vychazet z konkrétnich
potfeb klientli. Matousek pise, Ze hodnoceni klientovych potteb a jeho situace se stalo pozadav-
kem, bez néjz si socidlni sluzby nelze predstavit.** Jenomze jak tyto potfeby hodnotit spravné, aby-
chom se jednak nenechali vmanipulovat do subjektivnich preferenci, a jednak netrvali na objekti-
vité zbavené lidskosti? Pravé zde vidime hermeneutickou metodu jako zdsadni pro socialni praci.
Nejde vsak pouze o toho druhého, o klienta, ale soucasné téz o socialniho pracovnika. Socialni
pracovnik a klient vstupuji do vztahu a dialogu proto, aby ¢lovék v roli profesionala mohl pomoci
¢lovéku naproti, k ¢emuz mu nestaéi pouze odborné znalosti, ale potfebuje zaroven dovednosti,
které tuto komunikaci umoznuji. Za takovou zasadni dovednost je povazovan ,,angazovany pri-
stup’, schopnost vnimat druhého, schopnost reflektovat sdilené a uméni porozumét. Znamena to
ovsem, Ze nejde jen o porozuméni klientovu svétu, ale také o porozuméni socialniho pracovnika
sobé samotnému a podstaté své prace, nebot kromé vzdélani stavi na své osobnosti a své Zivotni
zku$enosti. Do celého procesu zpracovani posouzeni vyznamné vstupuji nejen mira odbornosti
a délka praxe socidlniho pracovnika, ale také emoce, hodnoty, osobni predpoklady, mocenské
pohnutky nebo systémové pozadavky na objektivitu.

A nakonec jde i o samotnou profesi. Je-li socidlni praci rozuméno jako ,,rozporuplné profesi“®
a jednim z jejich vnitfnich rozport je jeji zavislost na obcanském povédomi o tom, co socialni
problémy jsou a jak by se mély fesit, je z toho jasné vidét potfeba (spravného) vykladu, co socialni
problém je a co neni; jakd hermeneuticka kritéria pouziva spolecnost na jejich identifikaci. Ne-
jsou tato kritéria ovlivnéna ideologii, mocenskymi zajmy anebo populistickou rétorikou? A totéz
plati zpétné i o samotné roli socidlniho pracovnika, kterého v tomto kontextu vnimame jako re-
flektujictho odbornika: jelikoz si je védom toho, ze neexistuje jedno (spravné) feSeni a jedina od-
povéd, respektuje podstatnost kontextu (cas, prostor, motivace) a feSeni hleda v dialogu.? Muze
byt viibec pristup socialniho pracovnika objektivni a rovny vici véem klientim?

Obrat od epistemologie k ontologii a hermeneutice

Intenzivnéjsi propojeni hermeneutiky a socialni prace opirame o tezi, ze v metodach socialni
prace by empirickd metodologie jako norma védeckosti méla byt doplnéna novym zpiisobem
Setfeni, ktery cerpd i z humanitnich obord a hermeneutiky. Epistemologicko-pozitivisticky pri-
stup se ukazuje jako nedostacujici. Tato vyzva neni nova. Jiz v roce 1985 mluvila Karen Winkler
o ,obratu k vykladu® (turn to interpretation) v socialnich védach,?” ¢imz volala po novém zptisobu
zkoumanli, jenz by cerpal z humanitnich véd stejné jako z pfirodnich, ne-li vice. V navaznosti na
ni Edmund Sherman tuto vyzvu aplikoval do oblasti socidlni prace a jiz tehdy doplnil, Ze nejenze
se objevilo volani po ,,novych paradigmatech®, ale v ramci socialni prace se zacalo mnohem castéji
mluvit o ,humanitnich pristupech vedle behavioralnich a ,,socialnich®*® Mluvime-li konkrétné
o vyzkumu v socialni praci, tvrdilo se,” Ze proces objektivizace ve védeckém paradigmatu ucinil
z klientl a jejich problému objekty analyzy zptisobem, jenz z praktikovani socialni prace vytlacil
pecujici prvek. Vykladova hermeneutickd metoda, jak je popsana déle v tomto textu, se védomé

24 Matousek, ‘Klientiv prirozeny svét je vychodisko socidlni prace; 18.

25 Tak o ni mluvi Ivo Reznicek, Metody socidlni prdce (Praha: Sociologické nakladatelstvi, 1994), 16-18.

26 Tak Zuzana Havrdovd, Kompetence v praxi socidlni prdce (Praha: Osmium, 1999), 24.

27 Karen Winkler, ‘Questioning the Science in Social Science: Scholars Signal a turn to interpretation’, The Chronicle of Higher Education
30 (1985): 5-6.

28 Edward Sherman, ‘Interpretative Methods for Social Work Practice and Research, The Journal of Sociology & Social Welfare 18, ¢. 4
(1991): 69-70.

29 Napt. Roberta Imre, Knowing and Caring: Philosophical Issues in Social Work (Lanham, MD: University Press of America, 1982).
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snazi vyhnout pasti obsazené v objektivizacnim aspektu pozitivistické teze, vyvarovat se pre-
vladajici tendenci povazovat za poznani pouze to, co 1ze poznat prostfednictvim empirické
védy, a pokusit se o pristup k poznani, ktery by zdaraznoval ,,nedilny vztah mezi osobou, kterd
pozndvd, a tim, co je pozndvdno“’® Tento pristup neni epistemologicky ani pozitivisticky, ale
hermeneuticky.

Tento obrat povazujeme za ukonceny a samoziejmy (s jeho dusledky se aktivné pracuje), ale
ne nevyhnutelné uvédomély. Nutnost spojit socialni praci a hermeneutiku v ¢eském prostredi
reflektuje Ondrej Stulik, ktery si uvédomuje, Ze socialni prace se pri empirickém zkoumani
potyka s problémem metodologického uchopeni zkoumanych fenomént.*" Diiraz je casto kladen
na objektivitu a pfesnost, jenomze socidlni realita je vZdy proménliva. Problém nicméné dle
Stulika saha jesté hloubéji, protoze vedle socialni proménlivosti zabranujici pfesnému vymezeni
zkoumanych procesti a situaci je zde rovnéz problém zatizenosti socialniho pracovnika jeho/jejimi
vlastnimi predstavami, nebot tim vznika nebezpeci projekce vlastnich hodnot a predstav do osoby
klienta.*

a) Kontext

V tomto smyslu Stulik zdaraziuje vyznam kontextu, ktery chape jako ,,souvislosti ticinkii néjakého
zkoumaného jazykového projevu>, a odvolava se na hermeneutického teoretika Hanse-Georga
Gadamera, jenz piSe, ze kontext je souvislosti mezi jednotlivymi vyznamy, tedy — jesté jednodu-
$eji — souvislosti mezi ,né¢im“ a ,,nécim". Zkoumame-li kontext, musime zkoumat i jeho vyznam,
protoze ten jediny nam muZe néco fici o predstavé zkoumaného socialniho stavu, pise Stulik.
S tim souvisi i to, ze kulturni tradice, do niz socialni pracovnik patfi, zahrnuje rovnéz predsudky
a predpoklady, které jedince v rozuméni ovliviuji — jednoduse lze fict, Ze dorozuméni a srozumé-
ni je mozné, pouze pokud je nam dand kulturni tradice vlastni. Zatizeni socidlniho pracovnika,
o kterém Stulik mluvi, se projevuje ve vnimani kontextu, kdy dochazi ke stfetu jeho vlastniho
rozumeéni, smyslu promluvy a minéni toho, kdo je autorem konkrétni promluvy. Takovy problém
je mozné fesit pomoci sdileni horizontd, jez si lze predstavit takto:

setkaji se (minimdlné) dva mluvci jako dva autofi dvou textii, nebo jako jeden autor textu
(obecnéji promluvy) a jeden interpretdtor (to je pripad, kterého se v tomto textu drZim). Po-
kud jeden autor/interpret chce rozumét druhému, pak je nutné, aby pochopil smysl z kontextu
promluvy druhého a vyznam sdéleného. Rozuménim pochopi smysl a vyznam a tim se miiZe
zacit vztahovat k horizontu druhého s tim, Ze do néj nutné promita sviij horizont porozumént,
ktery je, dodavam, déjinny. To mj. znamend, Ze ten, kdo se snazi rozumét, nikdy nemiize plné
interpretovat motivy, které vedly druhého ke sdéleni.*

Zjednodu$ené feceno, nelze se druhému uplné dostat do hlavy a tak déle rozvijet, co by si dru-
hy mohl myslet ,kdyby“. ,,Kdyby* neplati. Kdybychom se o to pokouseli, zabredli bychom do
»psychologické futurologie®. Co vSak mozné je, je ¢ist mezi fadky daného ,vysloveného®, pokud
samoziejmé existuje snaha o sdileni horizontl pro porozumeéni, nebot bez ochoty dialogu neni
porozuméni mozné, alespon ne porozumeéni autentické, pouze domyslivé, zkreslené a falesné.

30 Imre, Knowing and Caring, 1.

31 Byt Stulik mluvi o socidlnévédnim vyzkumu, Ize jeho zavéry prevést do oblasti socialni prace.

32 Ondrej Stulik, ‘Sociologicka hermeneutika a metafory v socialné-védnim vyzkumu: problém demarkace konkrétniho empirického
a konkrétniho imaginativniho pojmu, E-Logos - Electronic Journal for Philosophy 22, ¢. 1 (2015): 92-102, zde 93.

33 Stulik, ‘Sociologickd hermeneutika, 93.

34  Stulik, ‘Sociologickd hermeneutika, 95.
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b) Role zastupného interpreta

S obratem od epistemologii k humanitnim vykladovym védam pocita i Jakub Dolezel. Kdyz hleda
v teoretickych pristupech socidlni prace stycné body s teologii, uvédomuje si, Ze kromé tradi¢nich
teorif péce jsou tu teorie humanitné-hermeneutické, zamérené na porozuméni $irsi zivotni realité
klienta. Aplikuje to na novém modelu socidlniho pracovnika jako zdstupného interpreta. V tomto
modelu se jiz nejednd o mechanické uplatnovani poznatki, pokynt a metod, ale ,,0 jejich citlivé
pouZiti s ohledem na kontext a okolnosti pripadu*. Pravidla zde tak nejsou pouze Sablonovité apli-
kovana, ale jsou vyuzita tak, aby se dosahlo lepsitho pochopeni daného pripadu i jeho kontextu
a aby tak mohla byt navrzena adekvatni podpora. Tento pfistup ovSem vyzaduje, aby se v ramci
profesnich kompetenci socidlniho pracovnika mluvilo i o hermeneutické (dialogické, maieutické)
kompetenci, nebot tato kompetence pomaha socialnimu pracovnikovi, aby své klienty podporo-
val pfi zvladani jejich problémi oteviranim novych uhlt pohledu na tyto problémy. Dolezel tedy
v ramci nové tvare identity socialniho pracovnika vnima dvojitou strukturu a dvojitou kompeten-
ci: jednu danou pochopenim teorie (kompetence védeckd), druhou porozuménim situaci klienta
(kompetence hermeneutickd). Chape tedy jako pottebné, aby se studujici jiz béhem studia naucili:
~vnimat Zivotni pribéh (biograficky kontext, pozadi) klienta, ziskat pfistup ke svétu jeho obrazii
a symbolii i k jeho obrazu sebe sama, nebot to jsou nepochybné tyto obrazy, které podmiriuji a urcuji,
jak klient zvldda sviij Zivot a jak fesi, ¢i bude fesit své problémy.** Socialni praci tak definuje jako
hermeneutiku Zivotni praxelcoz znamena, Ze je tfeba si osvojit takové poznatky a dovednosti,
které nam umozni porozumét prislusnikiim odli$nych kultur zevnitf jejich Zivotnich okolnosti.

¢) Jistota

Hlavnim tskalim (a rovnéz divodem pro zminovany obrat od epistemologie k ontologii) je hle-
dani nezpochybnitelné jistoty a snaha o vypracovani méfitelnych kritérii, na jejichz zakladé jsou
intervence (jakéhokoliv druhu) zpétné posuzovany. Vytvoreni takovych kritérii nevyhnutelné za-
visi na ur¢itych predpokladech, které jsou oviem ovlivnény socidlnim, politickym a historickym
kontextem, v némz se socialni prace odehrava a v némz se socialni pracovnik ¢i klient nachdzeji.
Také Ipéni na naivnich epistemologickych pozicich odrazi $irsi tendenci socialni prace, a proto
tvrdime, Ze v dtsledku snahy o ziskdni jistoty se socidlni praci omezily moznosti, které jsou jejim
pracovnikiim k dispozici. Pavel Navratil mluvi v tomto ohledu o ,,faktické pozndavaci slepoté“’.
Jadrem hledanti jistoty je presvédceni, Ze existuje nezavisla realita, kterou je tfeba objevit, a ze vy-
stupy jakéhokoli vyzkumu (nebo jejich hodnoceni) by mély této vnéjsi realité pfimo odpovidat.
Archetypalnim prikladem této tradice je pozitivismus. Socialni fakta se povazuji za véci, jez je
tfeba odhalit objektivnim védeckym usilim, a vystiznym vyrokem pro tento pfistup je litanie ,,po-
kud to nelze zmétit, tak to neexistuje“*®. Takovy model se vS§ak miji s hermeneutickym pohledem
na porozuméni a s nim spojenym zévazkem odhalovat vyznamy, které aktéfi procesu pouzivaji
k porozuméni svému svétu a svétu toho druhého.

Vice nam to ozfejmi narativ sociologa Zygmunta Baumana (1925-2017), ktery o soucasné dob¢
mluvi jako o rozpousténi a zkapalnovani tradi¢né pevnych latek a forem (napt. tradi¢ni vazby,

35 Jakub Dolezel, Soudoby kontext teologie v socidlni prdci. Studijni text uréeny pro studenty CMTF UP a CARITAS - VOS socidlni
(Olomoucg, 2010), 22.

36 Dolezel, Soudoby kontext teologie v socidlni prdci, 24.

37 Pavel Navratil, ‘Epistemické diskursy ,,vysvétleni“ a ,,porozuméni“ v modelech posouzeni zivotni situace, Socidlni prdce / Socidlna prdca
18, & 6 (2018): 5-25, zde 6.

38 Susan White, ‘Beyond Retroduction? — Hermeneutics, Reflexivity and Social Work Practice, British Journal of Social Work 27 (1997): 741.
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vira, zvykové pravo), kdy spolecnost rezignovala na hledani objektivni a absolutni pravdy.*® Stej-
né tak v socialni préci ztraci pracovnik monopol na rozkryti jediného mozného vnimani situace
potfebného. Proto je potfebné znat a umét pouzivat takové interpretacni metody, které umozni
pracovat s ménicim se prostfedim a subjektivnim nahlizenim pomahajiciho i potfebného a které
pfes to vSechno ve vysledku budou napomahat k ziskavani dostatku informaci potfebnych pro
nalezeni konkrétnich feSeni vystavénych na miru ¢lovéku potrebnému. Jde tedy o to, aby se ani
potfebny, ani pomahajici neztraceli v chaosu a nejistotach soucasnosti, ale aby byli schopni vstu-
povat do procest, které je zorientuji v situacich a jevech, jez se jich tykaji.

Tento ¢lanek je proto pokusem nabidnout jednu z alternativnich metodik rozvoje znalosti socialni
prace v kontextu praxe. Tyto metody nemaji nahradit objektivistickou empirickou metodologii,
ale spiSe ji doplnit tim, ze poskytnou pohled na zkusenostni, subjektivni a vyznamovou stranku
socialni prace.

Vykladacské metody a hermeneuticka tradice

Co nam hermeneuticka perspektiva némecké hermeneutické tradice a interpreta¢ni pristup pri-
naseji?

a) Dilthey

Podle Wilhelma Diltheyho (1833-1911) je hermeneutika disciplinou zabyvajici se zkoumanim
lidského chovani. Z této rozsifené definice je ziejmé, Ze jeji metody se mohou uplatnit v antropo-
logii, psychologii a sociologii, stejné jako v socialni praci. Dilthey kladl diiraz na ,,znovuprozivani*
neboli vstupovani do subjektivnich, zkusenostnich svéta téch, ktefi zili a ptivodné psali/mluvili
o zkoumanych udélostech.* Navic pfi ¢teni historickych (nebo jakychkoli jinych) textd (a neje-
nom texti) je tfeba chdpat slova ve vété v celkovém kontextu. Dilthey vidél, Ze stejny vztah celku
a Casti existuje v socidlnim svété obecné, takze pro interpretaci socidlniho svéta je nutné vytvorit
metodicka pravidla, ktera by tento vztah systematicky zohlednovala. Pfi pokusech o vypracovani
této metodologie si Dilthey uvédomil, Ze neexistuji zddna absolutni vychodiska, zadné samozrej-
mé, sobéstacné jistoty, na nichz bychom mobhli stavét, protoze se vzdy ocitame uprostred slozitych
situaci, jez resime tak, ze vytvarime a nasledné prehodnocujeme provizorni predpoklady. Jeho
metodologie hermeneutiky se tak pohybovala kruhovym smérem (hermeneuticky kruh) k vét-
$imu porozumeéni zkoumané situaci. Skute¢na zku§enost porozumeéni, ktera je vlastni konceptu
hermeneutického kruhu, je v praxi socidlni prace bézna. Vétsina pracovniku zazila proces pre-
chodu od celku (celkovy kontext osoba-problém-situace) k ¢astem (aspekty problémového nano-
su, jak je proziva a popisuje klient) a naslednou reinterpretaci celku na zakladé téchto informaci.
Proces samozfejmé nekonci, ale pokracuje iterativnim zptisobem, jak ho popsal Dilthey.*!

b) Schleiermacher

Sebepochopeni lidského jedince v hermeneutickém kruhu zdtraznil i Friedrich Schleiermacher

39 Viz Zygmunt Bauman, Tekutd modernita (Praha: Portal, 2020); Zygmunt Bauman, Uvahy o postmoderni dobé (Praha: Sociologické
nakladatelstvi, 2002).

40 ,dauernd fixierte Lebensduferungen® — viz Wilhelm Dilthey, Gesammelte Schriften, sv. 7 (Leipzig: Teubner, 1922), 217.

41 K dilu Wilhelma Diltheyho viz téZ Zdenko Sirka, Transcendence and Understanding: Gadamer and Modern Orthodox Hermeneutics in
Dialogue (Eugene, OR: Wipf and Stock, 2020), 15-17; Jaroslav Hroch, Magdalena Kone¢na and Lukd$ Hlouch, Promény hermeneutického
mysleni (Brno: CDK, 2010), 207-213.
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(1768-1834), ktery vnima autora i ¢tenafe v prostoru, kde se jejich sféry poznani protinaji.
Schleiermacher navic formuluje idealni vysledek interpretace jako vérnou rekonstrukci autorova
zamySleného vyznamu - ,,v myslenkdch se hledd totéz, co mluvci chtél vyjadrit“. Nejlepsi vyklad
textu/situace/promluvy tedy neni jeho vyznam pro interpreta, ale rekonstruovany vyznam z po-
hledu autora. Schleiermacher to chapal jako nekonecny ukol, nasledné cil lepsiho porozuméni,
pojaty ve smyslu nemoznosti uplného porozuméni, svéd¢i o tom, Ze snaha o hlubsi interpretaci
ma vzdy smysl, nebot si nikdy nemutzu byt jisty, Ze jsem porozumél spravné, a o porozuméni mu-
sim opét a opét (a opét) usilovat.

Vyklad ma dle Schleiermachera dvé roviny: (1) gramatickou, ktera se zamétuje na vyraz jako ta-
kovy, konkrétni a specificky, necte mezi fadky, ale diva se pouze na radky samotné, nebere v potaz
povahu a jedine¢nou osobnost autora, a pak (2) technicko-psychologickou, jez se diva do nitra,
do duse, za ono vyfcené, vystihuje jedine¢nou individualitu autora, jeho/jeji motivaci a zamér.
V tomto pojeti je napt. véta ,Mate zpozdéni 5 minut® na jedné strané vécnym konstatovanim, Ze
nékdo prisel na domluvenou schiizku o 5 minut pozdéji, nez mél, ale zaroven je (¢i mutize byt) kri-
tikou a obvinénim z nedochvilnosti, nepoctivosti a nezodpovédnosti. Schleiermacher opakované
zdlraznuje, Ze je nutno, abychom tyto dvé roviny neoddélovali.*’ Jednostranny vyklad by vzdy
vedl k extrémtim: bud k pedantstvi trvajicimu pouze na tom, co je viditelné, anebo ke spekulativni
libovli, ktera si dovoluje fict cokoliv o ¢emkoliv.

Schleiermacher rozliSoval dva cile a metody vykladu: (1) laxnéjsi praxi, kterou spojoval s ob-
jasnovanim oblasti nedorozumeéni - ,,hermeneutiku potfebuji pouze, kdyz né¢emu nerozumim,
jinak ne® a (2) prisnéjsi praxi, ktera predpokladala nedorozuméni jako normalni vychozi bod,
a nasledné porozuméni tudiz musi byt vysledkem vtile a hledani.** Schleiermacher tedy tvrdil,
Ze prirozenym stavem je spiSe neporozuméni nez porozumeéni,* a vyzyval k tomu, aby vykladac
zpochybnoval své vlastni samoziejmé porozuméni a aby své porozuméni nikdy nepovazoval za
konec¢né a jednoznacné; to bylo jednim z jeho nejvétsich prinosti pro hermeneuticky projekt.

¢) Gadamer

Odklon od metodologie a zaméfeni porozuméni a interpretace je vidét u némeckého filosofa
Hanse-Georga Gadamera (1900-2002). Gadamer tvrdil, Ze porozuméni neni né¢im, co si ¢lovék
sam prisvojuje, ale spise néc¢im, co vznika skrze ucast na tradici. Gadamer vénoval ve svém dile
znacny prostor uvaham o povaze skute¢ného rozhovoru, a to jak z hlediska formy, tak i ucelu.
Skute¢na konverzace podle Gadamera nezahrnuje soupefeni o nadfazenost vlastniho nazoru;
stejné tak neni sumarizujicim procesem, v némz by se jeden nazor prosté pridaval k druhému.*
Dialog ma v jeho pojeti tfi urovné.

Prvni Groven je, jestlize je ten druhy povazovan za predmeét; to je druh zkusenosti druhého, ,kterd
z chovani druhych lidi vypozorovava typické prvky a na zdkladé zkusenosti nabyvd ohledné druhych
na predvidavosti“’’. Hermeneuticka zkusSenost na této irovni je charakterizovana naivni virou ve
védeckou metodu. Na druhou troven patii takovy vztah mezi dvéma jednotlivci, kde je ten druhy
osloven vypocitavym zptsobem, napt. poslouchdme-li druhého pouze za tim ucelem, abychom

42 Jean Grondin, Uvod do hermeneutiky (Praha: Oikiimené, 1997), 94.

43 Manfred Frank, ed., E D. E. Schleiermacher - Hermeneutik und Kritik (Frankfurt am Main: Suhrkamp, 1977), 79. Viz téz Alice Klikova,
‘Friedrich Schleiermacher, in Hermeneutika jako teorie porozuméni, ed. Petr Pokorny (Praha: Vy$ehrad, 2005), 268-283.

44 Viz Grondin, Uvod do hermeneutiky, 95-96.

45 K neporozuméni viz Klikova, ‘Friedrich Schleiermacher, 277.

46 Hans-Georg Gadamer, Pravda a metoda, I (Praha: Tridda, 2010), 331.

47 Gadamer, Pravda a metoda, [, 311.
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na zakladé slySeného mohli vytvorit lep$i argument pro svou vlastni reakci: tedy bez skute¢ného
zédjmu o to, co ten druhy fikd. A na treti urovni existuje skute¢ny, autenticky rozhovor, ktery se
nezabyva zamérem mluvciho, ale vénuje se tomu, o ¢em se mluvi; Zadny z ucastnikd se nedomni-
va, ze vlastni celou pravdu.*® Gadamer fika, ze v okamziku pocatku rozhovoru partnefi v dialogu
nevédi, co se stane do jeho konce.* Mohli by mit zamysleny smér, ale dialog miize mit vlastni vili
a ubirat se nepredvidatelnymi cestami. Sice chtéli rozhovor vést, ale nakonec jsou sami tcastnici
rozhovoru témi, kdo jsou vedeni.

Hlavni vlastnost autentického dialogu je otevienost;® zprvu je to otevienost vici vlastni pozici
a védomi, ze predsudky, které si do dialogu pfinasime, jsou soucasti déjin a tradice. Toto pové-
domi nam nasledné umoznuje byt otevieni viici pozici toho druhého a k tomu, co nam chce rici.
Pfi skutecném zazitku se pripousti moznost byt korigovan tim druhym, pfipousti se moznost,
ze i ten druhy miiZze mit pravdu.®' Uspé$nost dialogu neni métena podle toho, co jsme se v ném
naucili, ale podle toho, jak se setkavame s druhym a jak jsme timto setkdnim proménéni. Podstata
dialogu spociva v tom, ze rozhovor neprosazuje minéni jednoho proti minéni druhého, nybrz pti
ném dochazi k proméné vsech zucastnénych.”> Gadamer to nazyva proménujici ¢i transformujici
silou dialogu.” Tato transformace neni jednostranna, probiha v obou smérech: ta druha strana
v dialogu je proménéna a transformovana skrze nds, my jsme zase proménéni skrze ni, ,,rozhovor
oba proménuje>*.

Pro Gadamera prava konverzace proménuje thel pohledu obou a zahrnuje spole¢nou interpretaci
svéta, jez umoznuje moralni a socialni solidaritu. S tim souvisi teorie splyvani horizontt (Hori-
zontverschmelzung), které vznikd mezi dialogickymi partnery ve skute¢ném rozhovoru. Kazda
ze stran (at uz osoba, nebo text) ma svij vlastni horizont porozuméni a pfi splyvani horizontt
dochazi k jejich slouceni, ¢imz vznika nové, $ir§i porozuméni tématu.” Gadamerovo splyvani
horizont ma dilezité dsledky pro interpretacni tazatele, protoze naznacuje, ze nejvétsi poznani
vznikne, jestlize se obé strany rozhovoru aktivné podileji na vytvareni vyznamu, tedy nikoli kdyz
tazatel zaujme tzv. objektivni postoj ¢i odstup, aby neovlivnil zjisténi nebo tazatele.

Spise nez jako cisté epistemologickou nebo intelektualni ¢innost tedy Gadamer chapal porozu-
méni a aplikaci za nedilné spjaté. Porozumeéni vzdy zahrnuje aplikaci vyznamu na nasi situaci, na
otézky, na které chceme znat odpovéd. Usttednim bodem interpretaéniho aktu je aplikace minu-
1ého textu nebo udalosti na soucasnost, aplikace, jez je ovlivnéna tradici, historii a zvyklostmi,
takze se stava prodlouzenim dialogického hledani vyznamu, které interpretovi predchazi.

Jak je zfejmé z popisu prace socialniho pracovnika, v praxi se ocita vzdy v novych a proménlivych

48 Viz Gadamer, Pravda a metoda, 1, 310-314. Srov. také: ,Rozhovor, jak zndmo, neni mozny, kdyz se jeden z partnerii domnivd, ze ve
srovndni s ostatnimi zaujimd néjaké nadiazené stanovisko, treba tak, Ze tvrdi, ze vlastni néjaké predchozi védéni o predsudcich, jimiz
je zaujat ten druhy. Uzavird se tim do svych vlastnich predsudkii. Dialogické dorozuméni je v zdsadé nemozné, kdyz se jeden z partnerii
dialogu skutecné neuvolni pro rozhovor.“ Hans-Georg Gadamer, Pravda a metoda, 11 (Praha: Tridda, 2011), 101-104.

49 Viz Gadamer, Pravda a metoda, 1, 331.

50 ,Zdsadnim zpiisobem otevieny je spiSe ten, kdo si viibec chce nechat néco tici. Bez takové otevienosti jednoho pro druhého neni Zddné ryzi
lidské pouto. Soundlezitost vZdy zdroveri znamend umét si navzdjem naslouchat. [...] Otevienost pro Druhého tedy zahrnuje uzndni toho,
Ze v sobé musim ponechat v platnosti néco proti sobé, i kdyby nebylo nikoho druhého, kdo by se toho proti mné domdhal.“ Gadamer, Pravda
a metoda, 1, 313.

51 ,EinGesprich setzt voraus, dass der andere Recht haben konnte.“ Thomas Sturm, ‘Rituale sind wichtig: Hans-Georg Gadamer tiber Chancen
und Grenzen der Philosophie, Der Spiegel, ¢. 8 (2000): 305, citovano 5. dubna 2023, http://www.spiegel.de/spiegel/print/d-15737880.
html.

52 Existuji vSak fecové utvary, které se jako rozhovor tvari, ale tento zakladni predpoklad nesplnuji. Viz o nich v ¢ldnku ‘Neschopnost
k rozhovoru’ (Gadamer, Pravda a metoda, 11, 175-181). Podle Gadamera to jsou: pedagogicky rozhovor, jednaci rozhovor a terapeuticky
rozhovor.

53 ,Rozhovor md proménujici silu.“ Gadamer, Pravda a metoda, 11, 178.

54 Gadamer, Pravda a metoda, 11, 188.

55 Gadamer, Pravda a metoda, 1, 269.
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podminkach. Pro naplnéni zaméfeni na ¢lovéka a nalezeni G¢inného feseni jeho situace musi ak-
ceptovat proménlivost a nejistoty, tedy situacni povahu prace. Principem takové prace je vétSinou
v primé interakci v rozhovoru, zaloZzeném na participacné vyvazeném vztahu, ziskat informace,
kterym se socidlni pracovnik snazi porozumét, a priradit je k obecnym poznatktim, z nichz mutze
vychazet pfi nachdzeni individualizovanych feseni. Dialogicky charakter komunikace v tomto
stylu prace umoznuje smysluplnou participaci vsech zacastnénych a vytvari prilezitost porozu-
mét sdilenému ve vétsi $ifi. Vstoupenim do dialogu za uvedenych podminek pracovnik pfiji-
ma druhého v jeho plnosti a zaroven akceptuje svou odpovédnost za vstup do klientova Zivota.
Reflexivnim pfistupem a pritomnou pozornosti je tato odpovédnost porozuméni podporovana
a stvrzena. Vzajemného porozumeéni obsahtim a vyznamtim sdileného dosahuji partnefi rozho-
voru vzajemnym vyjasnovanim a shodou nad nimi. Jadrem procesu porozuméni je spoluvytvare-
ni smyslu, tak jak to v zavéru své studie zminuje Andrea Newberry.*

Hermeneutické koncepty uzitecné pro socialni praci

Kromé dirazu na dialog hermeneutika jako véda o porozuméni a vykladu vychdzi dle Gadamera
z nékolika dal$ich predpokladi.”” Nejprve prebira zakladni predpoklad, Ze neexistuje zadny nulo-
vy bod, z néhoz by rozuméjici védomi v pokusu o interpretaci vychazelo. Tim v$ak neni fec¢eno,
ze je porozuméni zcela subjektivni, nybrz spise to, Ze je vzdy zachyceno mezi ocekavanim porozu-
méni a umoznovanim jinakosti, aby se projevilo. U Gadamera absence nulového bodu znamena,
ze hermeneutické védomi je vzdy podfizeno déjindm: ,,Skutecné historické rozuméni musi zdroveri
promyslet viastni déjinnost ®.

a) Prislusnost

Dal$im predpokladem hermeneutického pfistupu je nutnost vyhnout se dualistickému premys-
leni, kdy mame na jedné strané pfedmétné poznani a na strané druhé subjektivni prozitek: odci-
zeni mezi nimi je zni¢enim mnohem ptivodnéjsiho vztahu pfislusnosti.” Zvlasté v interakci mezi
socidlnim pracovnikem a klientem je zfetelné, Ze tyto dva pdly tvofi celek, ktery predchazi vSemu
porozumeéni, a tento predchozi celek je predpokladem pro kazdé dalsi porozuméni a komunikaci.
Vychazi se zde z toho, Ze subjekt usilujici o porozuméni neni nikdy tabula rasa (nepopsany list),
do niz se nové porozumeéné vpisuje. Proces porozuméni je vysledkem konfrontace vlastnich pred-
sudki a o¢ekavani s novymi, cizimi objekty. Tato konfrontace se vyklada pomoci jiz zminéného
pojmu horizont. Je to koncept, ktery uz Edmund Husserl pouzival k oznaceni limitu individual-
niho svéta a nasich aktivit.®* Horizont je perimetrem, vyhledem, ktery ohranicuje a zahrnuje vse
v nas. Nikdy si nemtizeme byt svého horizontu zcela védomi, protoze tim by prestal byt horizon-
tem, ale stal by se objektem uvniti onoho horizontu. Horizont je kontextem, v jehoz konkrétnim
ramci véci vnimame. Horizont ovéem nikdy neni uzavieny, je proménlivy: ,Ziskat horizont vZdy
znamend ucit se vyhliZet za to, co je blizké a velmi blizké, a to nikoli proto, abychom od toho odhlédli,
nybrz abychom to spatfili lépe v néjakém vétsim celku a ve spravnéjsich rozmérech.“ V okamziku

56 Andrea Newberry, ‘Social Work and Hermeneutic Phenomenology’, Journal of Applied Hermeneutics 20 (2012): 15-16.

57 Viz Ivana Noble and Zdenko Sirka, eds., Kdo je ¢lovék: Teologickd antropologie ekumenicky (Praha: Karolinum, 2021), 29-33.

58 Gadamer, Pravda a metoda, 1, 263.

59 Srovnej Paula Ricoeura, ktery ztratu odstupu (distantiation aliénante) povazuje za ztratu. Paul Ricoeur, Ukol hermeneutiky: eseje
0 hermeneutice (Praha: Filosofia, 2004), 27.

60 Edmund Husserl, Krize evropskych véd a transcendentdlni fenomenologie: tivod do fenomenologické filozofie (Praha: Academia, 1996), 287.

61 Gadamer, Pravda a metoda, 1, 268.
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porozuméni se na$ horizont spojuje a splyva s horizontem toho, co vykladame: ,,Rozuméni je vzdy
spise procesem splyvdni téchto zddnlivé pro sebe jsoucich horizontii“®*. Rozuméni tak implikuje
zménu pritomného horizontu, resp. splyvani minulého a pritomného, které se déje tak, ze histo-
ricky horizont je vzdy nedilnou soucasti horizontu pritomného pravé proto, Ze z néj vyvstavaji
predsudky soucasné a nové nasvécuji minulost i pfitomnost.

b) Déjiny a pfedporozuméni

Jako lidské bytosti jsme podle Gadamera hluboce zakofenéni v déjinach, patfime k déjinam vice
nez dé&jiny k ndm. Porozuménti situaci je déjinnou udalosti. Vykladag, ¢tendf, socialni pracovnik,
klient se vzdy nachazeji v konkrétni situaci, a to znamena, ze nemohou prekonat konecny a casovy
charakter své existence. Neni zadné ,,ja“, které by se dokazalo povznést nad dé¢jiny, na néjaké jiné
misto s lepsim vyhledem a odtud ziskat objektivni pohled. Clovék se vzdy nachazi ptimo uvnitf
tradice, pfimo uvniti dé&jin, a tak porozuméni neni aktem subjektu, ale je vstoupenim do dgjin,
kde jsou minulost a pfitomnost propojeny. Hermeneuticky pfistup zdiraznuje, Ze my nad déjinami
nemame moc, ani jimi nemizeme disponovat. Podléhame jim vice, nez si sami miizeme uvédomit.
Nage hodnoceni, znalosti, usudky ¢i nazory, ale i nase vyjadreni identity, pfibéhy, ritualy, symboly,
v nichz zijeme, jsou soucasti déjin, ziji uvnitt déjin, byt odkazuji pfed déjiny, nad déjiny ¢i za déjiny.
Predpokladem porozuméni jsou predsudky ¢ili predporozumeéni. Gadamer se zasazoval o to, aby
se pojmu ,,predsudek® (pred-tusudek, Vor-urteil, pre-judice) vratil jeho predosvicensky vyznam
z doby, nez ziskal negativni asociace, jez s sebou nese dodnes - tedy chybné, neopravnéné
presvédceni.” Podle Gadamera jsou predsudky pred-tsudky nasi otevienosti viici svétu, jsou to
prosté podminky, za kterych néco zakousime, za kterych nam to, s ¢im se setkavame, néco fika.
Podle néj nejde o to, abychom se predsudk zbavili, to ani neni mozné, protoze vychazeji z jiz
prozité minulosti a zkusenosti s ni, ale jde o to si je uvédomovat, kontrolovat je, rozumét jim
a chapat, Ze vzdy mohou ovlivnit nase rozuméni i porozuméni a vzdy tvori jejich kontext.**

S predporozuménim pristupujeme k tomu, c¢emu chceme porozumét, a toto pfedporozuméni
vnasime do porozuméni. Kdyz pracujeme s pfedporozuménim, jsme si védomi, ze nase byti ve
svété je déjinné, a to dvojim zptisobem: spole¢na déjinnost vyplyva ze spolecné situace, jiz jsme
soucasti; individudlni déjinnost vyplyva z ptivodu a jedine¢ného priibéhu kazdého zivota.®> Obé
formy dé¢jinnosti se podileji na pfedem danych soudech (pfedsudcich) a rozpolozeni vykladat
situaci urcitym zptisobem, vnimat svét urcitym zpisobem. Pred-porozuméni pritom nase poro-
zuméni nezkresluje, ale je jeho soucasti, odkazuje k tradici, do které patfi ten, kdo chce rozumét,
i to, cemu chce rozumét, tedy jak subjekt, tak i objekt rozuméni.

Tento poznatek je plodny pro pochopeni hermeneutické fenomenologie — schopnost badatele
vénovat se fenoménu a vyvozovat o ném zavéry bude nutné zprostiedkovana jeho pred-usudky.
Vezméme si napiiklad hermeneutického fenomenologa studujictho tuzkost - jak by védél, ze se
ma ptat na ztélesnénou zkusenost uzkosti, kdyby nemél predchozi znalosti (pfedsudky) tykajici se
uzkosti a fyzickych symptoma? Nase predsudky tak budou vzdy utvaret nase soudy.

62 Gadamer, Pravda a metoda, 1, 269.

63 Viz Sirka, Transcendence and Understanding, 59-64.

64 Viz Chris Lawn, Gadamer: A Guide for the Perplexed (London: Continuum, 2006), 68-69. Srov. také: ,,Predsudek (souvisejici s autoritou
¢i tradici) pro Gadamera neni prekdzkou, nybrz podminkou rozuméni: bez této podoby pred-porozuméni a zaujeti neni rozuméni mozné.
[...] Rozuméni je pak tieba chdpat jako zaclefiovdni do urcitého déni poddni, v némz se minulost a pritomnost neustdle zprostiedkovivaji.
Jakub Capek, ‘Hans-Georg Gadamer: Pravda a metoda, Reflexe 39 (2010): 116-117.

65 Viz Gadamer, Pravda a metoda, 1, 249.
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c) Hermeneuticky kruh

Porozuméni zakotvené v déjinach je kruhovym procesem, ktery se znazornuje pomoci herme-
neutického kruhu. Mini se tim dialektika casti a celku, jez ovliviiuje vyznam: abychom ziskali
pochopeni dila v jeho celistvosti, musime se soustfedit na konkrétni detaily, tém ale nemtizeme
porozumét bez pochopeni celku. A tak od ¢asti postupujeme k celku a od celku k ¢asti.*® Kazdy
vyklad, ktery ma zjednat porozumeéni, musi uz vykladanému rozumét.*’ A navic, chceme-li poro-
zumét rozuméni, nesmime se chtit priblizit néjakému poznavacimu idealu. Z hermeneutického
kruhu nelze vystoupit. Pozornost je tfeba obratit k tomu, jak do hermeneutického kruhu vstupu-
jeme; ucit se rozumét mu a spravné s nim nakladat. Znamy je priklad Petra Pokorného o chovu
véel. Rika, ze pokud chci chovat véely, potiebuju k tomu znalosti a dovednosti, které musim ziskat.
Nema-li mé to kdo naucit, obstaram si odbornou literaturu. Neznam obsah této literatury, nebot
kdybych ho znal, nepotieboval bych si ji prece kupovat. Mam ale pfedstavu o jejim vyznamu pro
mé, pro mé potreby a otazky. Pokorny to nazyva predbéznym védomim.*

d) Hermeneuticky trojuhelnik

K lepsimu objasnéni role socidlniho pracovnika v procesu interpretace socidlni situace ndm
pomize tzv. hermeneuticky trojuhelnik, kde se rozli§uje mezi perspektivou autora, textu (situace)
a ¢tendre.” (1) Je-li vychozim bodem perspektiva autora, vytvari se jakysi dialog mezi autorem
a vykladacem. Ukolem ¢tendte-vykladace je pochopit ducha autora, proniknout skrze text do
osobnosti autora. Autor tak prostfednictvim svych kulturnich a historickych filtr komunikuje
s lidmi, ktef1 stoji v jeho kulturnim a historickém okruhu. Ctenaf proto musi vstoupit do svéta
autora, cehoz dosahne tak, Ze se snazi ziskat co nejvice informaci o osobach a spole¢nosti, které
vytvotily pivodni koncepci textu. (2) Zdtraznujeme-li text (¢i jakékoliv jiné medium), vychdzime
z toho, Ze se text osamostatnil od autora a Zije vlastnim Zivotem, ma smysl sdm o sobé i bez
autora, smysl textu chdpeme dokonce i v pfipadé neznamého autora. Pfi ¢teni textu jiz autor
neni partnerem v dialogu, ale ¢tendf reaguje pfimo na text. Text je autonomni, odtrzeny od
mimoliterdrni reality, konkrétné od historickych udalosti, jez staly u jeho zrodu. Je tedy nezavisly
na svém autorovi, na svych ptivodnich ¢tendfich a na svém ptivodnim ticelu, a proto jej analyzujeme
samostatné, oddélené od autora nebo ctenare (jazyk, slovni zdsoba, gramatika, struktura véty,
rtzné literarni druhy a Zanry). (3) Zdtraznéni role Ctenare pii ur¢ovani vyznamu textu si v§ima
toho, Ze text nemuze nijak ptlisobit bez ¢tenare, ktery ho cte. Text md pouze potencidlni vyznam,
dokud s nim nevstoupi do kontaktu sdm ctendr a nedd mu smysl. Problémy vznikaji, kdyz ¢tendr
Veri, Ze to, co si do textu pfinesl s sebou, tam skutecné je a Ze to byl autortiv zamér. Hrozi, Ze text
je pouzit jako zrcadlo, v némz ¢tendf nejen vidi sam sebe, ale do néhoz se rovnéz promita, a tak je
smysl textu pouze produktem ctenare. Kazdy ¢tendf vnasi do procesu ¢teni své vlastni zkusenosti.
Kazdy c¢tendr nebo spolecenstvi ma svou teologickou tradici, kulturni a spolec¢enské prostredi
a ,predporozumeéni®. Predporozuméni je vse, co si ¢tenaf do textu prinese - rasa, tfida, pohlavi,
nabozenstvi, sexualita, vék atd.

66 Jedna se o hermeneutické pravidlo pochazejici z antické rétoriky, jez bylo novovékou hermeneutikou preneseno na uméni rozuméni;
zaslouzil se o to predev$im Friedrich Schleiermacher, ktery rozlisil tento kruhovy vztah ¢asti a celku z objektivni a subjektivni stranky.

67 Heidegger to v §32 svého Byti a ¢as vyjadiuje nasledovné: ,,Kazdy vyklad, ktery md zjednat porozuméni, musi jiz vyklddanému rozumét.
Martin Heidegger, Byti a ¢as (Praha: Oikimené, 2018), 184.

68 Pokorny, Hermeneutika jako teorie porozuméni, 106-107.

69 Viz napt. FrantiSek Trstensky, ‘Proces porozumenia biblického textu, Hermeneutika, 2011. citovano 25. prosince 2022, http://www.
hermeneutika.cz/inpage/hermeneutika-2011/. Téz Manfred Oeming, Uvod do biblické hermeneutiky (Praha: Vysehrad, 2001), 17-18.



COI’iTCIS . 14
elveritas 2024 80

Konstruktivisticky a reflexivni pfistup v socidlni praci

V dialogu mezi dvéma disciplinami se nelze drzet pouze autord, kteti mluvi o hermeneutice expli-
citné, nebot existuji i pristupy, které s hermeneutikou pracuji implicitné ¢ili pocitaji s ni, ale vyslovné
ji netematizuji. Mame konkrétné na mysli konstruktivisticky a reflexivni ptistup v socialni praci.
Mluvi o tom Pavel Navratil z Masarykovy univerzity, ktery jako prvni z teorii vyznamnych pro
socialni praci jmenuje humanisticko-existencialni teorii,”® a tak implicitné predpoklada, ze vycho-
diskem socialni prace je vyklad. Humanisticko-existencialni teorie v jeho podani predpoklada dvé
véci: a) postoje a vyklady kazdého jednotlivce jsou platné a dilezité a b) objektivni a neutralni po-
hled na véc nebo chovéni neexistuje.”" Clovéka (jak klienta, tak socidlniho pracovnika) nepovazuje
za izolovanou autonomni jednotku, ale za konstrukt vnéj$ich okolnosti a prostiedi. V tomto ohledu
prichdzi s pojmem socidlniho fungovani, jenz podle néj umoznuje vystihnout praveé onen aspekt
socialni prace, ze v ni probiha celd sit interakci: mezi klientem a pracovnikem, mezi naroky a potre-
bami, mezi pozadavky a moznostmi, mezi ¢lovékem a prostfedim, mezi minulosti a pfitomnosti.”
Podrobnéji pise jesté o socialnim fungovani, které postrada rovnovahu téchto interakei (tém se pak
vénuje socialni prace), ale kdyz se v ramci tohoto modelu ptame, jaka je schopnost ¢lovéka jednot-
livé zvladat problémy, jakou podporu poskytuje prostredi, jaké jsou okolnosti, kvtili nimz klienti
problémy nezvladaji, potom klademe hermeneutické otazky - otazky vyzadujici vyklad.

Do toho kontextu nasledné zapada Navratilova otazka po pravdé, kterd proti sobé stavi objekti-
vistické a konstruktivistické paradigma.” Takto se snazi nalézt adekvatni zpiisob, jak posoudit
zivotni situace klient a maximalizovat uzitek tohoto procesu pro klienty pfi feSeni jejich obtiz-
nych situaci.”

a) Rozdil mezi pristupy

Zakladnim rozdilem mezi obéma pristupy je ptistup k clovéku. V objektivistickém diskurzu je
¢lovék a jeho situace povazovan za objekt, o némz zjistujeme maximalni mozné mnozstvi udaju,
a na jejich zakladé je ocekavan jednoznacny zavér. Socialni pracovnik zde zaujima postoj neu-
tralniho pozorovatele a tato neutralita predpoklada popreni vlastnich pocit a ocekavani, které
by mohly ohrozit objektivitu pozorovani a posouzeni. Navritil tento model oznacuje jako osvi-
cenecky a rané moderni. Pfedpoklada se v ném, Ze Zijeme v objektivné existujicim svété, ktery je

usporadan urcitym zptsobem a tento fad mizeme lidskym rozumem poznat a ovlivnit.”” Navratil
jej spolu s jinymi autory’® odmita a oznacuje za ,,velmi naivni, povazuje jej dokonce za ,,mytus®”’
V pozdné moderni ¢i postmoderni dobé se naopak zacina prosazovat predstava pravdy jako re-
lativniho pojmu, ktery je subjektivni a proménlivy; nejde jiz vlastné o poznani, ale o vyklady,
jejichz hodnota nelezi ve vztahu k objektivné jsoucimu, ale v jejich subjektivni specifi¢énosti.”

70 Pavel Navratil, ‘Humanistické a existencidlni teori€, in Zdklady socidlni prdce, Oldtich Matousek a kol. (Praha: Portal, 2001), 201-216.

71 Navriatil, ‘Humanistické a existencidlni teorie’, 202

72 Navratil, ‘Socidlni fungovani a Zivotni situace, 227.

73 Viz Pavel Navratil, ‘Posouzeni v socidlni pract, in Reflexivita v posuzovdni Zivotni situace klientek a klientii socidlni prdce, Pavel Navratil,
Radka Janebovi a kol. (Hradec Krélové: Gaudeamus, 2010), 9-23.

74 ,Zatimco objektivisté predpoklidaji, Ze uzitek procesu posouzent je funkci objektivniho a neottesitelného pozndni, konstruktivisté spoléhaji
na porozuméni a intersubjektivni vztahovost.“ Pavel Navratil, Radka Janebova a kol., Reflexivita v posuzovdni Zivotni situace klientek
a klientii socidlni prace (Hradec Kralové: Gaudeamus, 2010), 7.

75 Viz Navratil, ‘Posouzeni v socidlni praci, 14.

76  Napt. Sally Holland, Child and Family Assessment in Social Work Practice (London: Sage Publications, 2004).

77  Viz Navratil, ‘Posouzeni v socidlni praci, 11.

78 ,Rilznd vysvétleni jsou vlastné jen vyklady, které mohou byt uZitecné, ale nelze je chdpat jako objektivné platné.“ Navritil, ‘Posouzeni
v socidlni praci, 16. V popise postmoderniho étosu se Navrétil opira predevsim o Stanleyho Grenze, viz Stanley James Grenz, Uvod do
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Pristup plynouci z této analyzy Navratil nazyva konstruktivisticky, pracuje s individudlnim vni-
manim clovéka a klade diiraz na jeho Zivotny ptibéh. Pric¢iny obtizi v Zivotnich situacich klient
jsou podle konstruktivisti riiznorodé, stejné tak i feSeni mohou byt rozdilna: existuje vice nez
jedna pricina problému a vice nez jedno feseni. Posuzovani situace klienti v tomto smyslu neni
jednorazovou udalosti, nybrz kontinualnim procesem, kde se klade dtiraz na aktivni participaci
klientd.” Pomahajici jsou si pak védomi toho, Ze je tfeba pfistupovat individualné ke kazdému
pribéhu i k jeho nahliZzeni a interpretaci. Rtizné zivotni situace poté nelze zaradit do jakési univer-
zalni kategorie a rovnéz feseni, maji-li davat smysl, musi byt implicitné originalni.

Dtivod, pro¢ konstruktivisticky pristup zminujeme, je ten, ze zdirazinuje interpretacni aspekt
procesu posouzent: ,vZdy, kdyz pracujeme s urcitymi daty (i s tzv. tvrdymi), soucasné je také in-
terpretujeme. O Zivotni situaci klienta miiZeme ziskat uidaje, které jsou vsak ddle socidlnim pra-
covnikem interpretovdny“®. Nejde vSak pouze o naslednou interpretaci fakt, ale uz i o prvotni
motivaci a kli¢, podle kterého se urcuji kritéria sbéru dat, nebot ta uz predem mohou vytvorit
predobraz zavérecného vykladu. Lze se vyhnout predpojatosti? Navratil se domniva, ze je dilezité
vénovat pozornost pfedpokladiim, které predchazeji tvorbé domnének, a zdiiraziuje nezbytnost
otevrenosti vii¢i opétovnému prezkoumavani zavért. Jinymi slovy, zdtiraznuje nezbytnost reflexe
a mini tim ,,promyslent, prehodnocovdni informaci, myslenek, pocitii i celkového porozumeénti, kte-
ré se utvorilo béhem procesu posouzeni®'. Reflexe umoznuje socidlnimu pracovnikovi pochopit
predsudky, ze kterych vychazi, a také to, jak ovliviiuji naslednou interpretaci. Konstruktivisticky
ptistup predsudky nezapira, naopak se snazi si je uvédomovat a odhalovat je. Zapfeni vlastnich
vychodisek a predsudkd neni Zadouci, ale je nezbytné nutné, aby o nich socialni pracovnik védél.
Nevyslovenou otazkou zlistava, zda to na socialniho pracovnika neklade ptilis vysoké naroky, ale
zadani (dle Navratila) je zfejmé: schopnost sebereflexe predpoklada znalost rtiznych teoretickych
ptistupti, které socialni pracovnik miize aplikovat ve svém posouzeni® - a jednim z nich je i her-
meneuticka perspektiva.

b) Reflexivni posouzeni

S konstruktivistickym pristupem souvisi i reflexivni posouzeni.*> Reflexivita je v tomto pohle-
du kompetence, diky niZ jsou socialni pracovnici schopni cilené pracovat s reflexi vlastni prace
a kriticky reflektovat své jednani, coz muze ovlivnit zptsob jejich dalsiho jednani.®* Vyznam re-
flexivity tkvi v tom, Ze socialni pracovnici nejsou schopni pouze nahliZet svoji praxi, své metody,
postupy prace a sebe sama, ale soucasné tyto postoje taktéz kriticky zvazovat a uvédomovat si je.
Tento pristup je zasadni pro socialni praci zaméfenou na c¢lovéka, aby nedochazelo k bagateli-
zaci sdileného, k upfednostnéni mocenskych postoji a prilisného zobecnéni konkrétni situace
a problému.® Pokud reflexivitu chdpeme dle vyse uvedenych charakteristik a mizeme ji zaroven

postmodernismu (Praha: Névrat domti, 1997).

79  Viz Navratil, ‘Posouzeni v socidlni praci, 19-21.

80 Navrdtil, ‘Posouzeni v socidlni praci, 20.

81 Navrdtil, ‘Posouzeni v socidlni praci, 20.

82 Tak Navritil, ‘Posouzeni v socidlni praci, 20.

83 Pro Pavla Navratila se jednd o tfeti moznost, kterd premostuje dualitu objektivismus - subjektivita. Pavel Navratil, ‘Reflexivita
v posouzeni a v socidlni praci, in Reflexivita v posuzovdni Zivotni situace klientek a klientii socidlni prdce, Pavel Navratil, Radka Janebova
a kol. (Hradec Kralové: Gaudeamus, 2010), 24-46. Na jiném misté to nazyva diskurz porozuméni. Pavel Navratil, ‘Epistemické diskursy
»vysvétleni“ a ,,porozuméni“ v modelech posouzeni zivotni situace, Socidlni prdce / Socidlna préaca 18, ¢. 6 (2018): 7-9.

84 K reflexivité viz téz: Katefina Glumbikova, Reflexivita v socidlni préci s rodinami (Praha: Grada, 2020); Donald Schon, The Reflective
Practitioner (London: Temple Smith, 1983).

85 K tomu Zuzana Havrdova pfidavd dal$i zdtivodnéni cilené reflexe: ,,nase vnimdni je subjektivni, ovlivnéné nasimi potiebami, pocity,
ocekdvinim, a nase védéni je vidycky jen cdstecné, casto zaméfené spise prakticky, tacitni, tedy neuvédomované. [...] Pies svou pFirozenou
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oznacit za uplatnovanou pfitomnou pozornost, mizeme jako socialni pracovnici lépe reagovat na
zmény, které s sebou prinasi pozdné moderni doba, at jsou to promény socialné tizivych situaci,
nebo postojti k nim. To, co pfinasi reflexivni zptisob nahlizeni, je poznani, Ze socialni pracovnik
musi nutné posuzovat situaci clovéka v celém kontextu a s mensi mirou jistoty, Ze nalezena feSeni
budou trvala, vzdy vyhovujici a vystavéna na objektivni pravdé. V tomto smyslu je pak prace so-
cidlniho pracovnika sladéna s naroky, které vyplyvaji z dynamickych promén spolec¢nosti, aniz by
tim byla popirana jedinecnost ¢lovéka a situace.

Spiralovita struktura pribéhu jako forma rozhovoru

Ve vztahu socidlniho pracovnika a klienta pak jednoznacnou roli hraje vypravény ptibéh a jeho
interpretace na zakladé toho, co pracovnik chape a povazuje za dtilezité pro sdéleni. Zistaneme-li
u zvolené modelové situace z uvodu tohoto ¢lanku, vyznam takovych vypravéni pro praxi mu-
zeme pochopit na prikladu déti, jez maji rozvracené Zivotni pribéhy kvuli nedplnym rodinam,
vicendsobnému umisténi atd. Praxe ukazala, Ze takové déti potrebuji zvlastni prilezitosti k popisu
svych zazitka a dojmi, aby si je mohly utfidit a znovu poskladat do néjakého smysluplného celku.
Zdtraznuje to Michael Whan, ktery dale fika: ,, Tento celek je jejich pribéhem™®.

Klientovym piibéhem se tak nakonec stava celek, k némuz se dospélo kruhovym nebo spiralovi-
tym procesem hermeneutické strategie. Pocatecni vypravéni klienta si pracovnik nejprve vyslech-
ne v jeho celku, ten je pak béhem dalsich kontaktt propojen s ¢astmi (aspekty popsané klientem)
v pokracujicim vypravéni. Interpretace celku se v pribéhu procesu méni a tvoii zaklad pro poro-
zuméni a pochopeni ¢asti, jez v pokracujicim vypravéni teprve prijdou. Pfibéh neni jen definici
udalosti, které klient popisuje, ale je také udalosti sam o sobé. To znamena, Ze ptibéh je vypravén
v pokracujicim vztahu, jak se vyviji a méni. Je tfeba dodat, ze tento vztah umoznuje vzajemny
proces interpretace a pochopeni klientova pribéhu. Tato vzajemnost je pro hermeneuticky pfistup
ke kazuistice klicovd a je to jeden ze zptisobi, jimzZ se tento pristup lisi od vétSiny soucasnych pri-
stupti v praxi socialni prace.

Vypravéni klientd a kazuistiky byly samoziejmé vzdy oteviené interpretaci a socialni pracovnici
se do této interpretace vzdy zapojovali, nékdy explicitné na zakladé néjakého teoretického ramce
své praxe (napf. psychodynamického, behavioralniho atd.). Hermeneuticky pfistup v$ak vyzadu-
je, aby se pracovnik zpocatku zdrzel vykladu zalozenych na takovychto jiz existujicich ramcich.
Pracovnik musi tyto predsudky drzet stranou a vyslechnout klienttv pribéh s otevienosti a s co
nejveétsim pochopenim, aby porozumeél zpiisobu, jakym jej klient subjektivné proziva.

Je zde védoma snaha nevytrhavat tyto dil¢i prvky z kontextu a neobjektivizovat je tak, jak by se to
stalo v behavioralné orientované praxi. V interakci tvari v tvaf vnimame, Ze proud védomi druhé
osoby plyne ¢asové paralelné s nasim vlastnim a pfi interakci s druhou osobou se nase prozitky
propojuji, protoze predpokladame, ze mimika a gesta jsou ,vyrazovym polem“ vnitfniho Zivota.
V této intersubjektivité jedna osoba chape subjektivni vyznam druhé osoby. Takové chapani se
lis1 od chapani objektivniho vyznamu, které se zaméfuje pouze na vyznam kontextu feceného,
namisto toho, aby se zamérilo na to, pro¢ pravé tato osoba pronesla toto konkrétni prohlaseni

omezenost jsme vSak v kazdé situaci odpovédni za hleddni optimdlniho feseni. K tomu pomiiZe, kdyz si lépe uvédomime, co nds vedlo
k nasemu jedndni, rozsitime svou perspektivu o dalsi pohledy na véc, ptipadné odlehcime svému pocitu odpovédnosti sdilenim s druhymi
a obohatime nase védéni diky ndzoriim druhych. Zdmérnd reflexe ndm rozsiti obzor.“ Zuzana Havrdova, ‘Reflexe a reflexivita v socialni
praci, Socidlni prdce / Socidlna prdce 18, ¢. 3 (2018), citovano 5. dubna 2023, https://socialniprace.cz/online-clanky/reflexe-a-reflexivita-
v-socialni-praci/.

86 Michael Whan, ‘Accounts, Narrative, and Case History, British Journal of Social Work 9 (1979): 486.
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v tomto konkrétné daném okamziku.

Na toto lze navazat tvrzenim, Ze vykladacské interpretacni pristupy umoznuji socialnim pracov-
nikiim ocenit lidské zkuSenosti v celé jejich situacni bohatosti, aniz by byli nuceni ¢init univer-
zalni tvrzeni o obecnosti zjisténi. Pravé vztahové aspekty hermeneutického pristupu umoznuji,
aby skutecné vynikla hloubka a v§echny nuance lidskych zkusenosti a intervenci socialni prace.”
Jak to funguje? Lidské bytosti jsou spise subjekty nez objekty, a z toho, Ze jde o jednajici aktéry,
nasledné vyplyva, Ze nemohou existovat absolutni zakony lidské zkusenosti a chovani, jaké lze
hledat u jeva v ptirodnich védach. I kdyz na lidské subjekty mohou ptisobit vnéjsi sily, je zde stale
pfitomna moznost volby a subjekty mohou a budou reagovat na své prostfedi novymi zpisoby.
Kazdé setkani s klientem (at uz se jedna o jednotlivce, rodinu, nebo komunitu) je novou zku-
$enosti. Zejména v kontextu prace s jednotlivci plati, ze pokud socialni pracovnik nezazije tuto
novost pfi kazdém novém setkani, odcizuje se klientovi, pro kterého je dana zkusenost hluboce
osobni. Zkuseny socialni pracovnik zaroven Cerpa ze zkusSenosti jinych lidi, jako je klient, aby
prolomil zdi studu, osamélosti a beznadéje, a tim zasazuje klienttiv vlastni pribéh do stale se roz-
Sifujici sité lidskych problémi. Socidlni pracovnici se vénuji zkusenostem kazdého jednotlivce,
aby ctili novost jeho vypravéni. Poté, co socialni pracovnik porozumi klientovym vypravénim
na zakladeé jejich vlastnich podminek, je schopen reflektovat a sdilet s klientem poznatky, které
mohou byt uzite¢né pro jeho vlastni uzdraveni, a to zejména ty, které spojuji soukromé potize
s vefejnymi problémy, ¢imz snizuji pocity sebeobvinovani a izolace. Socialni pracovnik se pfi kaz-
dém takovém setkdni méni, vstupuje do hermeneutického kruhu a do kazdé situace vnasi nové
pfedporozuméni. V praxi socialni prace usnadnuji vlastni predsudky socialniho pracovnika (pro-
fesni, védecké, osobni) pochopeni toho, jak aplikovat interpretaci; znalosti oboru socialni prace
a vzdélani v socidlni praci umoznuji navrhnout konkrétnéjsi a smysluplnéjsi aplikace.

Zavérem

Cilem tohoto prispévku bylo poukazat na souvislost mezi hermeneutikou a socialni praci a nasti-
nit, jak lze vyuzit hermeneutiku pfi konstruovani spole¢ného porozuméni mezi klientem a so-
cidlnim pracovnikem. Ukazuje se, Ze nékolik rysti hermeneutiky (hermeneutickych konceptti) se
zda byt zvlasté uzite¢nych: zaméfeni na aplikaci, diraz na situacni povahu lidskych zkusenosti,
koncept pozornosti k nevyslovenému, myslenka hermeneutického kruhu jako spojeni mezi
individualnimi zkuSenostmi a $ir§imi strukturami, splyvani horizontd, sebereflexe pracovni-
ka, uvédomovani si vlastniho pfed-rozuméni a omezeni, diraz na rozhovor a zahrnuti identity
praktikujiciho do pomahajicich sluzeb. Z toho lze vyvodit, Ze je hermeneuticka perspektiva v pra-
xi socidlni prace perspektivou nezbytnou, coz je umoznéno prekonanim vylucnosti pozitivistic-
ko-empirického pristupu. Hermeneuticka perspektiva se ¢aste¢né potkava s konstruktivistickym
a reflexivnim pristupem v socidlni praci a spolu hledaji bezpe¢nou cestu mezi dvéma extrémy:
metodickym objektivismem a subjektivnim relativismem. Vyvozujeme, Ze socialni pracovnik se
nemuze a ani by se nemél zbavit svého ,,ja", svych hodnot a presvédceni, dale Ze prace v oboru
socialni prace je dal$im interpretacnim procesem v siti ,,ja“ a ,,profese®, v némz nestaci ziskat pou-
ze odbornou kompetenci. Vyuziti hermeneutického pristupu umoznuje pracovnikovi v socialni
praci vénovat pozornost tomu, co je vyslovené, stejné jako tomu, co vyslovené neni.

Velka cast praxe socidlni prace, at uz v klinickém, komunitnim, nebo vzdélavacim kontextu, se
zabyva davanim smyslu bolestnym socialnim zkusenostem a casto i jejich transformaci. Herme-

87 Viz Newberry, ‘Social Work and Hermeneutic Phenomenology, 1.
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neuticky pfistup nabizi zptisob, jak tyto zkuSenosti pojmout. Spoluvytvareni smyslu je pro tento
ptistup kli¢ové. Aby mohlo dojit ke skute¢né zméné, musime nejprve vytvorit jiny soubor vyzna-
mu situaci, ve kterych se nachazime, a poté podniknout kroky k transformaci téchto situaci. Stej-
né jako se klienti mohou zménit diky praci se socialnimi pracovniky, tak se i socialni pracovnici
méni, ¢asto nevratné, diky praci s klienty.
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Ekumenicky institut
Evangelicka teologicka fakulta
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The Relevance of Youth Identity Formation in an

Increasingly Individualistic Society
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Abstract:

In recent months, the health crisis has brought about suspicion of others. Not only does it
create major problems for social coexistence, but also for human flourishing. The growth
of individualism makes it difficult for people to recognise their relational dimension. This
phenomenon especially affects young people, since during their youth they must face the
challenge of building their identity. With the aim of offering educational keys to help young
people face this challenge in the current context, an exploratory content analysis of different
texts of Popes John Paul Il and Francis has been carried out. For this purpose, through an
initial statistical analysis of the texts and then a thematic analysis based on grounded theory,
four major educational keys have been found in the thought of both Popes.

Keywords: youth; community development; education; social justice; humanities education;
individualism

Connected. Therefore, Disconnected

Connected, yet disconnected seems to be the technological world’s greatest paradox. Today, due
to the great technological advances, our most varied appetences can be immediately fulfilled with
just a Hey Siri or an Ok Google. This screens’ omnipresence has had a great impact on many daily
aspects, including those related to the subjectivation processes. Nowadays, technological devices
allow us to continuously listen and watch ourselves changing the way in which both people regard
themselves! and interact with others. Contrary to what it may seem, under this superficial sense of
connexion, many voices? claim that current technology enhances a tremendous detachment from
our own self, from others, and from the world.

This detachment hides a greater danger, as it hinders people from discovering some important
aspects about their own human essence. People are, by nature, called to encounter® and as homo

1 Angel Garcia del Dujo et al., ‘Pensar La (Teoria de La) Educacién, Desde La Tecnologia de Nuestro Tiempo, Teoria de La Educacion.
Revista Interuniversitaria 33, no. 2 (2™ April 2021): 15, https://doi.org/10.14201/teri.25432.

2 Jeft Orlowski, The Social Dilemma (Estados Unidos de América: Netflix, 2020), https://www.netflix.com/title/81254224.

3 Cf. Alfonso Lépez-Quintas, Descubrir La Grandeza de La Vida: Una Via de Ascenso a La Madurez Personal, 1st ed. (Madrid: Desclee de
Brower, 2009).
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viators it is only through making their way with others* how human beings grow, mature, and
reach fullness. Therefore, this fake sense of connection strongly endangers the relational dimen-
sion® of human nature, as well as the human ability to contemplate — a very important aspect for
human flourishing. Today’s world promotes multitasking as a beneficial type of attention for daily
life. However, the truth is that multitasking seriously jeopardises people’s ability to fully attend to
reality. Full attention is needed to accomplish one of the main human activities: contemplation.® It
is only through contemplation that people begin to ask themselves questions and to philosophise.
Therefore, our technological era, despite its many advantages, poses a serious challenge for hu-
man flourishing: the challenge of recognising the dialogicality of human nature. In today’s world,
people are pressured to recognise themselves as individualistic beings to the detriment of its rela-
tional human essence.

Recognising the nature of these pressures will especially help educators to understand the deep
challenges that new generations are now facing to grow and mature. This knowledge will allow
them to welcome young people without judging or labelling them, knowing how to read their
deepest desires in their behaviours, thus generating a great educational opportunity. These pres-
sures are not presented below as an empty criticism, but as a framework for understanding the
new generations and, above all, for realising the urgency of tackling them.

The Growth of Individualism: a Challenge for Identity Construction

These difficulties put in great jeopardy the achievement of one of the greatest of youth’s vital
challenges: the construction of identity.” Although the construction of identity is a constant
throughout life, during the stage between the end of adolescence and the beginning of adult life
the question about oneself becomes crucial. Today this question is answered in an increasingly
individualistic environment. What are the pressures that are leading to this growth of individu-
alism? A multiplicity of phenomena could be cited to complete this causal explanation, but the
three most important elements in this regard are the hyper-saturation of the senses, the crisis of
truth, and the disappearance of rituals.

In the first place, the deep imbrication of the online environment in the physical world through
mobile phones, computers, televisions, and many other devices, which plague our world, have led
to the appearance of the saturated self.® The self is so full of sounds, images, voices, photographs,
and videos that it has become blind and deaf to his own interiority and to the others that sur-
round it. This deafness and blindness are caused by a continuously divided attention that makes
it impossible to acquire the necessary inner silence’ that is required to listen to one’s own self
and to others, limiting ourselves to seeing without looking." This loss of gaze, which supposes

4 Cf. Maria Lacalle, En Busca de La Unidad Del Saber, 2nd ed. (Madrid: Fundacién Universidad Francisco de Vitoria, 2018).

5 Maria G Amilburu, Aurora Bernal, and Maria Rosario Gonzélez Martin, Antropologia de La Educacion. La Especie Educable (Madrid:
Sintesis, 2018), 79.

6  Cf. Byung-Chul Han, The Burnout Society (Stanford Briefs, 2015).

7 Seth]. Schwartz, Alan Meca, and Mariya Petrova, ‘Who Am I and Why Does It Matter? Linking Personal Identity and Self-Concept Clarity,
in Self-Concept Clarity (Cham: Springer International Publishing, 2017), 145-64, https://doi.org/10.1007/978-3-319-71547-6_8; Seth J.
Schwartz et al., ‘Identity in Young Adulthood: Links with Mental Health and Risky Behavior, Journal of Applied Developmental Psychology
36 (January 2015): 39-52, https://doi.org/10.1016/j.appdev.2014.10.001; Katja Crone, ‘Personal Identity, Transformative Experiences, and
the Future Self’, Phenomenology and the Cognitive Sciences 20, no. 2 (18 April 2021): 299-310, https://doi.org/10.1007/s11097-020-09699-7;
Erik Erikson, Identity: Youth and Crisis (Norton & Company, 1994); Romano Guardini, Las Etapas de La Vida (Madrid: Palabra, 2015).

8  Cf.John Kenneth Gergen, The Saturated Self: Dilemmas of Identity in Contemporary Life (New York: Basic Books, 1991).

Cf. Francesc Torralba, El Silencio: Un Reto Educativo (Madrid: PPC, 2005).

10 Sonia M. Gonzalez-Iglesias and Carmen De la Calle Maldonado, ‘El Acompanamiento Educativo, Una Mirada Ampliada Desde La

Antropologia Personalista, Scientia et Fides 8, no. 1 (11 February 2020): 196, https://doi.org/10.12775/SetF.2020.012.
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a reduction of our sense of sight, has also reached listening. However, the changes occurred to
sight and listening are nothing compared to the great transformation that the sense of touch has
undergone. Tactile vision' has now become the way in which we access reality, causing the loss
of distance and encouraging people to remain in the outside aspects of experience instead of
going deeply into it. This tactile vision has also led to an increasing sensation of detachment from
one’s physical materiality.”? This loss of materiality can be seen, for instance, in the growing rates
related to addictions without substance.

Secondly, new technologies have led our society to become the knowledge society."* Despite the
growing number of university graduates in our world, two paradoxical phenomena coexist in
this academicist world: the crisis of truth and misinformation. In the first place, the dominant
scientific-technical mentality in Higher Education institutions not only leads to a reductionism of
reality in material and biological terms, but to a profound change in the way which we approach
reality. Reality has gone from being a mystery in which we enter to becoming a problem to solve."*
This reductionism is reflected in the loss of prestige of the Humanities subjects at the Univer-
sity level worldwide.! Because of both the depreciation of the Humanities and the increasing
idealisation of savage scientism, truth is facing a deep crisis.”” This crisis of truth becomes even
more pressing at a time when new technologies offer the possibility of accessing huge amounts of
information, of which the reliability should not be taken for granted.

The third factor that has eroded the community dimension of human nature is related to the
discrediting of cultural transmission. The gradual disappearance of rituals® in a homogeneous
global society generates a feeling of rootlessness. Rituals allow people to comprehensively inhabit
reality.!” The coronavirus and confinement have strongly impacted one of the most important
rituals for people: the farewell rites. During recent months, due to the different restrictions that
each country has adopted, many people have not been able to say goodbye to their loved ones
with their cultural rites of passage.

These three phenomena highlight the difficulty that people have today to recognise their dialogic
dimension® and, therefore, to acknowledge the importance of preserving the community as it
plays an important role in people’s flourishing and happiness.

Connecting with One’s Own Identity: a Great Challenge for Youth in Times of
a Pandemic

The phenomena previously outlined, and amplified by Covid, create difficulties for young people
to discover their five major dimensions (relational dimension, biographical dimension, inner di-
mension, corporeal dimension, and spiritual dimension). Different studies carried out in the past

11 Cf. Heidi Rae Cooley, ‘It’s All about the Fit: The Hand, the Mobile Screenic Device and Tactile Vision, Journal of Visual Culture 3, no. 2
(29 August 2004): 133-55, https://doi.org/10.1177/1470412904044797.

12 Cf. Byung-Chul Han, Saving Beauty (Polity Press, 2017).

13 Cf. David John Frank and John W. Meyer, The University and the Global Knowledge Society (Nueva York: Princeton University Press, 2020).

14 Cf. Joaquin Navarro-Valls, Discurso de Joaquin Navarro Valls (Cardenal Herrera CEU University, 2005), https://www.uchceu.es/docs/
conocenos/honoris-causa/discursos-joaquin-navarro.pdf.

15 Cf. Gabriel Marcel, Diario Metafisico (1928-1933) (Madrid: Guadarrama, 1969).

16 Cf. Martha Nussbaum, Not for Profit: Why Democracy Needs the Humanities (New Jersey: Princeton University Press, 2010); Nuccio
Ordine, La Utilidad de Lo Iniitil: Manifiesto (Barcelona: Acantilado, 2013).

17  Cf. Alejandro Llano, Teoria Del Conocimiento (Madrid: Biblioteca de Autores Cristianos, 2015).

18 Cf. Byung-Chul Han, The Disappearance of Rituals: A Topology of the Present (Polity Press, 2020).

19 Cf. Higinio Marin, ‘Muerte, Memoria y Olvido, Thémata: Revista de Filosofia, no. 37 (2006): 309-19, http://hdLhandle.net/11441/27844.

20 Cf. Ricardo Yepes and Javier Aranguren, Fundamentos de Antropologia. Un Ideal de La Excelencia Humana, 6th ed. (Pamplona: EUNSA.
Ediciones Universidad de Navarra, 2003).
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few months have shown the harsh times that new generations are living in to deal with the effects
of the pandemic.

Firstly, different studies have verified a growing rate of disorders related to mental health among
the young (depression, anxiety, self-injurious injuries, or even suicide) * that show the difficulties
that new generations are having to cope with from the suffering originated by Covid-19. These
mental problems are adding more concern to an already alarming situation regarding mental
health among the young. In the past decades, youth mental health has deteriorated due to prob-
lems originated by the digital world and, especially, by social networks.?? All these mental health
problems make it more difficult for young people to achieve the identity challenge. Secondly, dur-
ing confinement the consumption of different elements related to non-substance addictions, such
as online gambling,” pornography,* or different social networks has rocketed.” The consumption
of these elements may tremendously alter the capacity of young people to exercise their freedom
in a time where the choices they make are decisive. In the self-determination process that takes
place during youth, autonomy and responsibility play a very important role.® The behaviours
mentioned above jeopardise young people’s capacity to act autonomously and responsibly due
to freedom’s vices. Thirdly, Covid has also affected people’s narrative competence, an essential
element for identity construction.” Many students have missed the opportunity to perform im-
portant rites of passage for their adjustment to academic, university, and work life. Rites such as
university graduation that allow people to better narrate who they are, and at what stage of their
life they are at, have not been possible. Consequently, the feeling of uprooting has increased.
Therefore, there is no doubt that the coronavirus pandemic has brought new difficulties to the
personal identity construction task, and education should not remain indifferent to this fact.
Although in recent months there have been many investigations regarding the best educational
methodologies for online teaching or for hybrid education, investigation regarding ways of en-
hancing other educational concerns, such as personal identity, have not raised the same interest.
It is worth noting that the pandemic has also highlighted how, in a world that brands the new
generations as egomaniacs and screen addicts, when young people find meaning, they become
a reference for the rest of society in terms of social commitment or creativity to meet the needs

21 Berta Rodrigues Maia and Paulo César Dias, Ansiedade, Depressio e Estresse Em Estudantes Universitarios: O Impacto Da COVID-19,
Estudos de Psicologia (Campinas) 37 (2020), https://doi.org/10.1590/1982-0275202037¢200067; Mikaella E. Patsali et al., ‘University
Students’ Changes in Mental Health Status and Determinants of Behavior during the COVID-19 Lockdown in Greece, Psychiatry
Research 292 (October 2020): 113298, https://doi.org/10.1016/j.psychres.2020.113298.

22 Dmitri Rozgonjuk et al., ‘Fear of Missing Out (FoMO) and Social Media’s Impact on Daily-Life and Productivity at Work: Do WhatsApp,
Facebook, Instagram, and Snapchat Use Disorders Mediate That Association?, Addictive Behaviors 110 (November 2020): 106487,
https://doi.org/10.1016/j.addbeh.2020.106487; Giuseppe Logrieco et al., “The Paradox of Tik Tok Anti-Pro-Anorexia Videos: How
Social Media Can Promote Non-Suicidal Self-Injury and Anorexia, International Journal of Environmental Research and Public Health
18, no. 3 (25 January 2021): 1041, https://doi.org/10.3390/ijerph18031041; R. C. Brown et al.,, ‘#cutting: Non-Suicidal Self-Injury (NSSI)
on Instagram, Psychological Medicine 48, no. 2 (14 January 2018): 337-46, https://doi.org/10.1017/S0033291717001751; Anna Vannucci
et al,, ‘Social Media Use and Risky Behaviors in Adolescents: A Meta-Analysis, Journal of Adolescence 79, no. March 2019 (February
2020): 258-74, https://doi.org/10.1016/j.adolescence.2020.01.014.

23 Daniel L. King et al,, ‘Problematic Online Gaming and the COVID-19 Pandemic), Journal of Behavioral Addictions 9, no. 2 (June 2020):
184-86, https://doi.org/lo.l556/2006.2020.00016.

24 Gemma Mestre-Bach, Gretchen R. Blycker, and Marc N. Potenza, ‘Pornography Use in the Setting of the COVID-19 Pandemic, Journal
of Behavioral Addictions 9, no. 2 (June 2020): 181-83, https://doi.org/10.1556/2006.2020.00015.

25 Guyonne Rogier, Sara Beomonte Zobel, and Patrizia Velotti, ‘COVID-19, Loneliness and Technological Addiction: Longitudinal Data,
Journal of Gambling Issues, no. 47 (8" March 2021), https://doi.org/10.4309/jgi.2021.47 4.

26 Marta Ruiz Corbella et al., ‘Ser Uno Mismo. Repensando La Autonomia y La Responsabilidad Como Coordenadas de La Educacion
Actual, Teoria de La Educacion. Revista Interuniversitaria 24, no. 2 (30* July 2013): 59-81, https://doi.org/10.14201/10355.

27 Antonio Bernal Guerrero, ‘Postmodernizacion y Educacién. Notas Para El Debate de Una Narrativa Pedagogica Centrada En La
Identidad, Educacion XX1 14, no. 2 (1* June 2011): 285-302, https://doi.org/10.5944/educxx1.14.2.255.
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of their fellow human beings.?
In this regard, the Catholic Church has always acknowledged the power of youth. In fact, Pope
John Paul II pointed out that youth was a hope for all humanity.

Your youth is not just your own property, your personal property or the property of a generation:
it belongs to the whole of that space that every man traverses in his life’s journey, and at the same
time it is a special possession belonging to everyone. It is a possession of humanity itself.”

Similarly, Pope Francis exhorted young people not to think of themselves only as the future of
society, but as the present of it. Moreover, he has insisted on the importance of love during youth,
as love has the power of shaping who one will be.

Whatever you fall in love with, it will win over not only your imagination, it will affect everything.
It will be what makes you get up in the morning, what keeps you going at times of fatigue, what
will break open your hearts and fill you with wonder, joy and gratitude. Realize that you have
a mission and fall in love; that will decide everything (cf. PEDRO ARRUPE, S.J., Nada es mas

practico).*

Due to the great importance that the Catholic church, and especially its recent Popes, have given
to youth, the objective of this article is to analyse two recent documents of the Catholic Church
dedicated to young people (the letter Dilecti Amici and the apostolic exhortation Christus Vivit) in
order to discover pedagogical keys that can guide educational interventions in order to help peo-
ple discover their dialogic nature and build an identity that will be able to overcome the growing
individualism we are witnessing.

Method

Following previous research in the field,*! a documental analysis based on an exploratory discourse
analysis* has been carried out. To accomplish this analysis, a double methodology has been used.
In the first place, a statistical analysis of the corpus was carried out by using the Sketchengine
software. Through this software, comparisons have been made between the most frequently used
verbs and nouns in each of the documents analysed. After that, a thematic content analysis*
has been conducted by following the postulates of the grounded theory.** In this way, different

28 Instituto de la Juventud, Joévenes Contra El Virus, Injuve, 2020, http://www.injuve.es/conocenos/noticia/jovenes-contra-el-virus.

29 Pope John Paul I, ‘Apostolic Letter Dilecti Amici of Pope John Paul II to the Youth of the World on the Occasion of International Youth
Year’ (Vatican City, 1985), 1, https://www.vatican.va/content/john-paul-ii/en/apost_letters/1985/documents/hf_jp-ii_apl_31031985_
dilecti-amici.html.

30 Pope Francis, ‘Apostolic Journey of His Holiness Pope Francis to Panama on the Occasion of the 34th World Youth Day Holy Mass for
World Youth Day Homily of His Holiness (Panamd, 2019), https://www.vatican.va/content/francesco/en/homilies/2019/documents/
papa-francesco_20190127_omelia-gmg-panama.html.

31 Cf. Jorge Baeza Correa, ‘La Idea de Universidad En El Papa Francisco, Veritas 48, no. 48 (April 2021): 225-49, https://doi.org/10.4067/
S0718-92732021000100225.

32 Cf. Marfa Arbeldez and José Onrubia, ‘Anlisis Bibliométrico y de Contenido. Dos Metodologias Complementarias Para El Analisis de
La Revista Colombiana Educacién y Cultura, Revista de Investigaciones UCM 14, no. 23 (2014): 14-31, http://www.revistas.ucm.edu.co/
ojs/index.php/revista/article/view/5.

33 Cf. Claudio Diaz Herrera, ‘Investigacion Cualitativa y Andlisis de Contenido Temdtico. Orientacion Intelectual de Revista Universum,
Revista General de Informacién y Documentacién 28, no. 1 (13" July 2018), https://doi.org/10.5209/RGID.60813.

34 Cf. Antonio Trinidad, Virginia Carrero, and Rosa Maria Soriano, Teoria Fundamentada ‘Grounded Theory’ La Construccion de La Teoria
a Través Del Andlisis Interpretaciona (Madrid: Centro de Investigaciones Socioldgicas, 2006).
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codification categories arose as different successive analysis of the documents were done.

Sample

To choose the documents to study, a search was carried out through the pages of the Holy See. We
searched among the apostolic letters, encyclicals, and exhortations written by the last three Popes
of the Church to find the ones which were specifically directed to youth. This search returned two
documents: the apostolic letter Dilecti Amici of his Holiness John Paul II written in 1985 and the
apostolic exhortation Christus Vivit written by Pope Francis in 2019.

Procedure

To carry out the different analysis, both documents were downloaded in a pdf version in English
from the official website of the Holy See. Both texts were entered in the Sketchengine text analysis
tool, creating a new corpus with two subcorpuses, corresponding to each of the texts. After pre-
paring this corpus, a statistical analysis was carried out by using the wordlist function to analyse
the most frequent verbs and nouns in each of the documents. Once this phase of statistical anal-
ysis was concluded, an exploratory discourse analysis was carried out through thematic content
analysis. To accomplish this analysis, texts were read several times obtaining different coding
categories related to educational keys for the construction of identity. The categories obtained
were the following:

o Search for meaning

» Way of looking at youth

« Community and fraternity

o Self-acceptance

« Service

o Accompaniment

o Culture and roots

« Intergenerational relationships

Based on this classification, an interpretive analysis of the coded resulted in four educational
strategies for the construction of identity.

Results
Statistic analysis

To compare the most frequent nouns and adjectives in each corpus, comparisons were made by
using the frequency ranking instead of the number of times that a word appeared in the corpus
since the texts have a very different extension (Dilecti Amici has 16424 words versus 33673 for
Christus Vivit) and comparison using those times would have led to mistaken conclusions. Table
1 offers a comparison between the most frequent 40 words and nouns in each of the texts.
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Rank 1 2 3 4 5 6 7 8 9 10
JPII life man christ youth people god time question | world |word
Francis |people |life [number] |god youth jesus love way time | world
Rank 11 12 13 14 15 16 17 18 19 20
JPII way love gospel church truth plan vocation | conscience | family |person
% Francis |church |other lord heart christ person word experience | spirit | dream
% Rank 21 22 23 24 25 26 27 28 29 30
JPII value humanity |[number] |commandment |conversation | work sense heart jesus | treasure
Francis |saint vocation |joy family thing man faith synod father |day
Rank 31 32 33 34 35 36 37 38 39 40
JPII father |year growth hope generation | path society | witness jn dimension
Francis |work |friend ministry | gift community | everything |today | place adult | strength
Rank 1 2 3 4 5 6 7 8 9 10
JPII be have do make say become ask write know |come
Francis |be have do make give see take need live let
Rank 11 12 13 14 15 16 17 18 19 20
JPII call give go live see find speak  |love begin | follow
&3 | Francis become | grow find want ask say help love know | go
L; Rank 21 22 23 24 25 26 27 28 29 30
JPII mean |bear link put contain look wish show pray |take
Francis | feel experience | call keep come offer seek bring listen |look
Rank 31 32 33 34 35 36 37 38 39 40
JPII seem |address experience | think develop leave create | acquire bring |enable
Francis |speak |mean show learn think tell lose share follow |lead

In the first place, it is observed that in Dilecti Amici seeking for meaning from an intellectual ap-
proach is more highlighted than in Francis’ text. In fact, in Dilecti Amici words such as ‘question’
or ‘truth’ appear in the first positions (8 and 15 respectively), whereas in Francis’ text these words
are not even among the most common ones. The primacy of this intellectual search for meaning is
also reflected in the greater importance that nouns and verbs such as ‘word, ‘say,, ‘ask, and ‘mean’
acquire in the texts of John Paul II compared to Francis. On the contrary, Francis’ most frequent
words are an invitation to action, to serve. Thus, in Francis words such as ‘other’, ‘gift] ‘need;, ‘help,
or ‘listen’ are more frequent than in John Paul II. Similarly, in Francis words related to fraternity
such as ‘love;, ‘heart,, or ‘give’ are ranked higher than they are in John Paul. However, the compar-
ison between the two texts shows many common places. Both texts emphasise the importance of
meaning, service, community, and love as important elements for making the most of one’s youth.

Interpretive analysis: educational keys in the light of the thought of John Paul II and Francis

The exploratory analysis carried out through a thematic analysis has yielded four great education-
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al keys for the construction of identity to face the challenges posed by a growing individualistic
society.

1. Promote the search for meaning

Both Pontiffs have highlighted the importance of seeking answers to the big questions during
one’s youth. In this regard, both Popes point out the cruciality of searching for meaning.

What must I do so that my life may have full value and full meaning? The youth of each one of
you, dear friends, is a treasure that is manifested precisely in these questions. Man asks himself
these questions throughout his life. But in the time of youth they are particularly urgent, indeed
insistent [...] It is a question here of a reply that concerns the whole of life, that embraces the
whole of human existence.*

In Pope Francis’ text this search of meaning is often presented along with the importance of
having great ideals, horizons, and goals.

Dear young people, make the most of these years of your youth. Don’t observe life from a balcony.
Don’t confuse happiness with an armchair, or live your life behind a screen. Whatever you do,
do not become the sorry sight of an abandoned vehicle! Don't be parked cars, but dream freely
and make good decisions. Take risks, even if it means making mistakes. Don’t go through life
anaesthetized or approach the world like tourists.*®

Therefore, the combination of both thoughts offers a first great educational key: not only should
a strong search for meaning be promoted during youth, but also young people should be encour-
aged to transform their thoughts in actions. Therefore, educational youth accompaniment should
focus on helping new generations to leave mere passivity and transform the meaning they have
sought in decisions and concrete actions.

2. The role of the community as an ethos of educational action

At a time when social ties and trust in others have strongly deteriorated, it is urgent to recover
the community dimension of educational action.”” As Francis points out, this becomes even more
essential given the many difficulties that the family institution is facing. Family is the first place
where the relational dimension of the self is discovered. As John Paul II points out, community
helps people discover that they exist and are with others and for others.* In this regard, Pope
Francis provides a tremendously illuminating key: the community as a renewal for hope.

We need to make all our institutions better equipped to be more welcoming to young people,
since so many have a real sense of being orphaned [...] To all these orphans - including perhaps

35 Pope John Paul II, ‘Apostolic Letter Dilecti Amici.

36 Pope Francis, ‘Post-Synodal Apostolic Exhortation Christus Vivit of the Holy Father Francis to Young People and to the Entire People
of God (Vatican City, 2019), 143, https://www.vatican.va/content/francesco/en/apost_exhortations/documents/papa-francesco_
esortazione-ap_20190325_christus-vivit.html.

37 Cf. Amilburu, Bernal, and Gonzalez Martin, Antropologia de La Educacion. La Especie Educable, 120.

38 Pope John Paul II, ‘Apostolic Letter Dilecti Amici.
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ourselves - communities like a parish or school should offer possibilities for experiencing open-
ness and love, affirmation and growth. Many young people today feel that they have inherited the
failed dreams of their parents and grandparents, dreams betrayed by injustice, social violence,
selfishness and lack of concern for others. In a word, they feel uprooted.”

In an environment full of disappointment and uncertainty, the community can be a great source of
hope. Helping young people to look hopefully at the coming stages requires being able to exercise
a merciful gaze with oneself, with one’s own story and with others. Educating in forgiveness from
childhood* must, without doubt, be a constant educational element in school environments.

3. Social justice

Both Pontiffs have endorsed the formative power of caring about others. Previous research is
consistent with these thoughts* showing the positive impact that volunteering has on youth de-
velopment. As both Popes remark, youth is not a time for self-caring, but for acknowledging
the needs of others. Young people, as Francis has stated in many discourses, is not a just a mere
preparation for the future, but it is also the time to intervene with the strength and idealism that
characterises youth. In this regard, both Popes insist that discovering one’s identity cannot be
done in solitude and getting in touch with the mystery of suffering by helping others can strongly
enlighten this discovery.*

By helping others during their youth, people are more likely to commit themselves to social jus-
tice and to the common good. Experiencing the importance of serving the common good while
being young will condition many of the decisions that young people will make in the following
years, especially those related to the world of work.

4. Getting to know one’s own culture

Both Popes have stressed the importance of knowing one’s own culture to generate an authentic
encounter with oneself and with others. As we pointed out at the beginning of the article, one of
the today’s greatest dramas is uprooting. The Pontiffs point out the importance of being rooted in
the present through the knowledge of one’s own historical and cultural tradition. As they point
out, knowing the past allows us to learn from it, to understand the wounds that separate us, and
to heal them.* This process of knowing and assimilating one’s own culture is fundamental in the
current era because as Esteve points out, an educated citizen is the one who can understand all
the difficulties that previous generations have had to overcome to achieve democracy and to live
in a peaceful coexistence through bonds of trust and unity.*

As John Paul II points out, the encounter with the cultural heritage is an authentic call to ethical
commitment. We are immersed in a climate of uncertainty and suspicion, where radicalisation,

39 Pope Francis, ‘Post-Synodal Apostolic Exhortation Christus Vivit, 216.

40 Isabel Dans-Alvarez—de-Sotomayor and Eva-Maria Muiiz-Alvarez, ‘El Perdén Como Forma de Aprendizaje, Estudios Sobre Educacién
40 (25" January 2021): 9-25, https://doi.org/lO.15581/004.40.9-25.

41 Hyejin Bang, Doyeon Won, and Sanghyun Park, ‘School Engagement, Self-Esteem, and Depression of Adolescents: The Role of Sport
Participation and Volunteering Activity and Gender Differences, Children and Youth Services Review 113 (June 2020): 105012, https://
doi.org/10.1016/j.childyouth.2020.105012; Steven M. Worker et al., ‘Promoting Positive Youth Development Through Teenagers-as-
Teachers Programs), Journal of Adolescent Research 34, no. 1 (22™ January 2019): 30-54, https://doi.org/10.1177/0743558418764089.

42 Francis, Apostolic Journey of His Holiness Pope Francis to Panama, 170.

43 Pope Francis, ‘Post-Synodal Apostolic Exhortation Christus Vivit, 199.

44 José Manuel Esteve, Educar: Un Compromiso Con La Memoria, 2nd ed. (Barcelona: Octaedro, 2010), 183.
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extremism, and youth violence are reaching unprecedented heights. Understanding one’s own
tradition allows two virtues to grow: gratitude and responsibility. In the first place, recognising
that you are where you are thanks to the immense work carried out by many previous generations
gives birth to the responsibility of responding to such a great gift. Second, realising that a great
legacy has been inherited also brings out gratitude, and gratitude is the prelude to a meaningful
presence in the world, since thanking is action.*

In regard to this inheritance we cannot maintain a passive attitude, still less a defeatist one, as did
the last of the servants described in the parable of the talents.(69) We must do everything we can
to accept this spiritual inheritance, to confirm it, maintain it and increase it. This is an important
task for all societies, especially perhaps for those that find themselves at the beginning of their
independent existence, or for those that must defend from the danger of destruction from outside
or of decay from within the very existence and essential identity of the particular nation.*

Discussion

The educational insights found in the texts analysed correspond with the results of recent re-
search. First, regarding meaning, different investigations* have shown that it acts as a protective
factor against the suffering caused by the pandemic, highlighting the truth of Frankl’s postulates*®
about inner freedom. Different studies have also highlighted the role that meaning plays as an en-
hancement of positive youth development.” For this reason, educational experiences to awaken
in young people the desire to seek for meaning should be strongly encouraged. However, as Pope
Francis pointed out, not only does education need to promote this search for meaning, but it also
needs to help students translate the meaning they have found into concrete decisions and actions.
In order to enhance this seeking of meaning and its transformation into action, the methodology
‘awake-discover-decide™ can strongly help design educational experiences that allow young peo-
ple to listen to themselves, to others, and to reality, and to seriously question who they are.

Secondly, as to community, different studies have demonstrated the mediating role that the es-
tablishment of young-adult relationships has for positive youth development.*! It should be noted
that Pope Francis strongly underlines the importance of intergenerational relationships especially
with the elderly.”? In this way, the Pope offers a view full of possibility on the elderly, far from
a view based on the fragility and vulnerability with which elder people have been represented

45 Gustavo Villapalos and Enrique San Miguel, Los Valores de Los Grandes Hombres (Barcelona: Planeta+Testimonio, 2001), 245.

46 Pope John Paul II, ‘Apostolic Letter Dilecti Amici, 11.

47 Bob Lew et al,, ‘Meaning in Life as a Protective Factor against Suicidal Tendencies in Chinese University Students, BMC Psychiatry
20, no. 1 (18" December 2020): 73, https://doi.org/10.1186/s12888-020-02485-4; Hande Korkmaz and Berna Giiloglu, ‘The Role of
Uncertainty Tolerance and Meaning in Life on Depression and Anxiety throughout Covid-19 Pandemic, Personality and Individual
Differences 179 (September 2021): 110952, https://doi.org/10.1016/j.paid.2021.110952.

48 Cf. Viktor Frankl, Man’s Search for Meaning: The Classic Tribute to Hope from the Holocaust (Random House International, 2008).

49 William Damon, Jenni Menon, and Kendall Cotton Bronk, “The Development of Purpose During Adolescence, Applied Developmental
Science 7, no. 3 (1% July 2003): 119-28, https://doi.org/10.1207/S1532480X ADS0703_2; Anthony L. Burrow and Patrick L. Hill, ‘Purpose
as a Form of Identity Capital for Positive Youth Adjustment., Developmental Psychology 47, no. 4 (July 2011): 1196-1206, https://doi.
org/10.1037/a0023818.

50 Gonzalez-Iglesias and De la Calle Maldonado, ‘El Acompanamiento Educativo, Una Mirada Ampliada Desde La Antropologia
Personalista’

51 Jonathan M. Tirrell et al., ‘Exploring the Role of the “Big Three” Features of Effective Youth Development Programs in El Salvador: The
Sample Case of Programs of Compassion International, International Journal of Behavioral Development 45, no. 6 (5 November 2021):
524-32, https://doi.org/10.1177/01650254211022858.

52 Pope Francis, ‘Post-Synodal Apostolic Exhortation Christus Vivit, 188.
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on many occasions during the most pressing months of the pandemic.”® This approach poses
new research perspectives on the pedagogical possibilities offered by the elderly in the era of
hyperconnection for the formation of the identity of children and adolescents. Some preliminary
studies in this line demonstrate the need to establish social policies that emphasise the interaction
between grandchildren and grandparents given its great benefits for both parties.*

Thirdly, the cruciality to encourage social justice among university students also supports what
has been pointed out by various authors who endorse the importance of promoting social re-
sponsibility in university students as a fundamental part of their training.> Therefore, research
on the characteristics of these volunteering experiences that especially influence the construction
of identity offers research horizons of which the results would be very enlightening for designing
service-learning experiences that help young people to discover their relational dimension to the
tullest.

Finally, John Paul II clearly envisioned a formative need that is now being echoed by philosophers
such as Bellamy:* the importance of cultural transmission. In a context where roots are disap-
pearing, reclaiming the importance of culture becomes essential, and in educational contexts
where competency-based learning takes precedence over learning knowledge,” reclaiming the
authentic encounter of young people with their culture as a means not only for personal but also
community flourishing becomes a matter of urgency.

Pedagogical Conclusions

There is no doubt that the multiple coronavirus restrictions that have occurred in recent months
at the international level have changed the way we think about others. A suspicious gaze towards
the other is becoming common in our society. The effects of this change of gaze can be devastating
not only for social harmony, but also for personal flourishing. As noted throughout the article,
this crisis of gaze profoundly affects people’s ability to recognise their relational dimension. This
anthropological damage we are experiencing is especially dangerous for young people. Youth is
a time for the discovery of personal identity and this discovery requires the recognition of the
dialogical dimension of the person. Both Pope Francis and St John Paul II have offered very
interesting keys for educational institutions to help young people build their identity in the midst
of aliquid world. Through this article, we have tried to offer four concrete strategies that can be of
great help in both formal and non-formal educational settings.

First, helping students who are seeking for meaning requires helping students contemplate,
which is the first step towards reflecting about the big questions. In order to contemplate, not
only should Humanities subjects such as Philosophy, Music, Literature, or Arts play an important
role in the educational curriculums, but they also need to be taught in a way that allows students
to have a true encounter with their own culture and with themselves. Therefore, both establishing

53 Stephany Bravo-Segal and Feliciano Villar, ‘La Representacion de Los Mayores En Los Medios Durante La Pandemia COVID-19: ;hacia
Un Refuerzo Del Edadismo?’, Revista Espariola de Geriatria y Gerontologia 55, no. 5 (September 2020): 266-71, https://doi.org/10.1016/j.
regg.2020.06.002.

54 Rosa Ana Alonso Ruiz, Magdalena Séenz de Jubera Océn, and Eva Sanz Arazuri, ‘Tiempos Compartidos Entre Abuelos y Nietos,
Tiempos de Desarrollo Personal, Revista Espafiola de Pedagogia 78, no. 277 (1% September 2020), https://doi.org/10.22550/REP78-3-
2020-01.

55 José Manuel Garcia Ramos et al., ‘La Formacion En Responsabilidad Social y Su Impacto En Diversas Carreras Universitarias, Revista
de Investigacién Educativa 34, no. 2 (26 May 2016): 435, https://doi.org/10.6018/rie.34.2.244271.

56 Frangois Xavier Bellamy, Les Déshérités Ou l'urgence de Transmettre (Plon, 2014).

57 Gregorio Luri, La Escuela No Es Un Parque de Atracciones (Barcelona: Ariel, 2020).
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national educational policies that defend the Humanities in a technological era® and using teach-
ing methodologies that promote an active learning that enables student to really contemplate and
question themselves, such as the methodology proposed by Dr Bohlin,* become critical. As noted
at the beginning, the geometric progression of technology has led to the emergence of the satu-
rated self, which prevents the authentic encounter with oneself and with others. Therefore, today
more than ever, it is necessary to foster in school environments the distancing of children and
adolescents from the constant noise, from the saturation of screens, from the haste that surrounds
all processes, and that allow them to discover silence, especially the inner silence necessary for
contemplation. To this end, the innovative experiences carried out in different countries that
promote the digital detoxification of students are very enlightening.®

Secondly, this research has pointed out the importance of the community as an enabler of the
discovery of the relational dimension of the person. Taking into account that the family as the
first community place in which to make this discovery is going through great difficulties, the pro-
viding of this relational experience by the educational community becomes essential. Therefore,
schools should become authentic communities where students can discover the gift character
of the person. To this end, it is essential to make schools a space in which students discover that
they are dependent on others, in which they feel that they are not only part of a group, but that
the group would not be the same without them, and in which they discover the way in which
the community offers a narrative in which to insert their own personal story within a broader
framework of meaning.® In this regard, as Francis states in different paragraphs of its text, one
of the main elements of this community should be unconditional love. The experience of this
unconditional love has become critical nowadays as young people tend to judge themselves with
the standards of the image society in which an inhuman perfectionism regarding body image has
replaced other criteria to judge oneself. In this regard, the power of feeling love as one is — with
imperfections, mistakes, and weaknesses — can be extremely healing.

Third, in a society where technology as noted promotes under a false sense of connection a strong
disengagement with others, like both Pontiffs pointed out, promoting social justice is a funda-
mental pedagogical element. Thus, educational institutions should provide young people with
volunteering experiences that will help them discover what type of impact they want to bring
to the world through their professional career. In this regard, there are many examples of young
successful social entrepreneurs® who have devoted their professional life to serving others, be-
cause as university students they lived a volunteering experience that changed their perspective.
That is the reason why educational institutions should not only provide young people with this
kind of social work experience, but they should also accompany the experience by dialoguing
with the students about what they are living, trying to help them transcend the experience they
are living, and helping them acknowledge how privileged they are and how they want to live
in consequence.® Finally, as noted in the introduction, one of the main problems facing young

58 Olga San Martin, ‘El Gobierno Da Luz Verde a La Desaparicion de La Filosofia y de La Ensefianza Cronoldgica de La Historia En La
ESO;, El Mundo, 2022, https://www.elmundo.es/espana/2022/03/29/6242da77fc6c83d47c8b457f.html.

59 Karen Bohlin, Educando El Cardcter a Través de La Literatura Despertando La Imaginacion Moral En Las Aulas de Secundaria (Madrid:
Didaskalos, 2020).

60 Natalie T. Wood and Caroline Muioz, ‘Unplugged: Digital Detox Enhances Student Learning, Marketing Education Review 31, no. 1 (2
January 2021): 14-25, https://doi.org/10.1080/10528008.2020.1836973.

61 Juan Ambrosio Granados, ‘La Comunidad Educativa, Garante Del Destino de La Persona, in La Alianza Educativa: Introduccion Al Arte
de Vivir, ed. José Granados and José Antonio Granados (Madrid, 2018).

62 Forbes, Las Otras 100 Mayores Fortunas de Espana, Revista Forbes, 2021, https://forbes.es/listas/84645/las-otras-100-mayores-
fortunas-de-espana/.

63 Pilar Giménez Armentia, Daniel de la Rosa Ruiz, and Angela Barahona Esteban, ‘El Papel de La Universidad En La Erradicacion de La
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people in the construction of their identity is the disappearance of the anchor points that, in
a world where everything changes so quickly, give meaning to their lives.** As both Popes pointed
out, the encounter with one’s own culture offers a unique possibility to respond to this current
challenge. People are biographical beings and, therefore, culture, rituals, music, art, etc., allow
people to construct a story about who they are, knowing that this story does not emerge from
nothing, but is based on a tradition. The recognition of this tradition, which does not imply an
uncritical assimilation of it, allows there to be cultivated in students the virtue of gratitude, an
essential virtue to fight against the prevailing individualism.

Furthermore, we believe that these four keys highlight two educational aspects that require further
consideration. First, the keys outlined above will have a much greater effect on young people as
character education becomes increasingly important in educational systems. While some nations
are making great efforts in this direction, others still have a long way to go.® Educating young people
from an early age in aspects such as forgiveness, generosity and gratitude should not be reduced to
mere moralistic training, but rather to a truly integral and integrating experience, which will later
allow other more complex aspects to be built on solid ground. Secondly, in recent years, disciplines
related to the Theory of Education such as Philosophy or Anthropology of Education have been
relegated to the background, while other disciplines of an applied nature have experienced great
growth. In this sense, we consider it very important to reclaim the importance of these disciplines,
since they allow educators to clearly discern what the great challenges are that they face, what the
purpose is of their educational action, and what the best means are to achieve it.
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Abstract:

The misguided theological view of God’s providence and worship practices that are not in
accordance with health protocols contributed to the spread of Covid-19. It was seen in many
religious clusters of the spread of Covid-19 in Indonesia. This research answers the challenges
faced by the church in theology and explains how theology has developed during the pan-
demic. The research was conducted with a qualitative approach. The participants involved in
this research were priests, assemblies, and members of congregations of churches in Maluku,
Indonesia. The data in the form of interview results were then analysed with Huberman'’s anal-
ysis. The real challenge faced by the church is not the Covid-19 pandemic itself but the chal-
lenge from within. The Covid-19 pandemic has had a positive impact on Christian theology
because it encourages the improvement of theological concepts, and religious practices in
accordance with the development of science and technology, as well as the development
of human resources and infrastructure that support worship. Concrete action is needed to
answer the findings in the form of education and training, standardisation of priests, and in-
ter-religious cooperation in various elements in the context of developing human resources
and infrastructure.

Keywords: theology, providence, Covid-19, church, virtual

Introduction

The theology of God’s providence has long been discussed particularly in relation to various hu-
manitarian issues. Grudem interprets God’s providence as God being continually involved with
all created things in such a way that he: (1) keeps them existing and maintains the properties
with which he created them; (2) cooperates with created things in every action, directing their
distinctive properties to cause them to act as they do; and (3) directs them to fulfil His pur-
poses.! Theology of God’s providence is again discussed related to health problems, especially
during the Covid-19 pandemic. The concept of God’s Providence can be a blessing but it can be

1 Wayne Grudem, Systematic Theology (Zondervan e-book, 1994), 384.
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a curse as well.? In practice, the theology of God’s providence is related to many issues such as
the almightiness of God, the miracle of healing, and the blessing of God. Charismatic Pentecostal
churches in Indonesia believe that the miracle of healing is a gift to the church universally and
continuously. They believe in the possibility of divine healing as a legitimate expression of the
ministry of the Church, entrusted to the church by Jesus and mediated by the power of the Holy
Spirit. Menzies asserted that healing flows from the cross and, of course, it is necessary to pray
regularly for sick people.’ This understanding prompted many ministries that demonstrated the
miracle of healing through Sunday worship and revival services. Before the Covid-19 pandem-
ic, Sunday worship was usually carried out in church buildings in congregations with worship
arrangements that contained activities: singing, praying, confessing sins, giving offerings, and
preaching. The practice of worship that requires people to gather in church buildings as well as
the theology of God’s providence is questioned for its validity in the face of health hazards. The
validity of God’s theological views and worship practices was in controversy during the Covid-19
pandemic. Many religious people then refuse to obey health protocols on the belief that a ‘health
is determined by God.* At the same time, the fact showed that many deaths during the Covid-19
pandemic, including pastors, confirm the certainty of a healing miracle.

The Head of the Covid-19 Handling Task Force, Doni Monardo, revealed that most beginnings of
the Covid-19 cases in Indonesia came from religious clusters, such as Islam, Protestant Christian-
ity or Catholicism.® The spread of Covid-19 occurred in places of worship, religious activities, as
well as Islamic boarding schools and dormitories of theological colleges. From May to November
2020 in DKI Jakarta there were 17 clusters related to places of worship and religious activities
with 236 cases, as well as 8 clusters from Islamic boarding schools and pastor dormitories in DKI
Jakarta with a total of 514 cases.® Among Christians, there was the Indonesian Bethel Church
(GBI) cluster in Lembang, and the annual Synod session cluster of Protestant churches in Western
Indonesia (GPIB). The experience of Covid-19 in religious clusters is the basis for questioning the
validity of the theological views of God’s providence and the practice of worship so far.

Previous studies that discussed the theological relationship with the Covid-19 pandemic showed
several trends. Firstly, it was to find the right formula for worship during the Covid-19 pandem-
ic.” Secondly, it highlights the church’s efforts to maintain contact with congregations during
the Covid-19 pandemic. These efforts are carried out using modern technology and access to
public media, where the church declared various forms of cooperation but did not change their
doctrinal position.® Thirdly, Bryson, Andres, and Davies highlight the boundary between sacred
and secular spaces during virtual worship services, where the house and the space in the house

2 Philippa Koch, The Course of God’s Providence: Religion, Health, and the Body in Early America North American Religions (New York:
NYU Press, 2021), 71.

3 William W. Menzies and Robert. P Menzies, Spirit and Power: Foundations of Pentecostal Experience (Michigan: Zondervan Publishing
House, 2000), 159.
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2 (2020): 126-35, https://doi.org/10.37364/jireh.v2i2.46; Samuel Dwi Krisna Triyono and Yohanes K. Herdiyanto, ‘Konsep Sehat Dan
Sakit Pada Individu Dengan Urolithiasis (Kencing Batu) Di Kabupaten Klungkung, Bali, Jurnal Psikologi Udayana (2017): 263-276,
https://doi.org/10.24843/JPU.2017.v04.i02.p04.
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were transformed into temporary sacred spaces.” Fourthly, it highlights the dilemmas faced by
traditional belief practices during the pandemic, especially in areas such as worship, sacraments,
and understanding the value of technology in faith practice.”” According to the authors, these
studies do not highlight the theological implications for the fact of virus transmission. Theology
is not only a source of belief to explain and organise life related to the pandemic, but it is also an
object to be questioned for its credibility in crises.

This research aims to complement the shortcomings of previous studies that tend to see theolog-
ical problems as factors that structure the situation and practice of society. It is as if theological
problems are situations and practices of society that are routine, repeated, and have standard
procedures that cannot be changed. Theology during the pandemic needs to be studied from
another perspective by looking at how the objective conditions of the pandemic affect theological
conceptualisation. In line with that, this paper answers the main obstacles faced in theology and
explains the development of theology during the Covid-19 pandemic. These two issues are the
main topics that fill the sections discussed in this paper.

This paper is based on the conclusion that the church is not ready to face the changes. This un-
preparedness can be seen in the reluctance to improve misconceptions regarding the theological
concept of God’s providence and the reluctance to change worship practices. The unpreparedness
of the church is characterised by at least three things. First, the limitations of qualified human
resources, where the Charismatic Pentecostal churches in Indonesia are dominated by pastors
who are laymen in the field of theology. In addition, the priests were not well prepared to use
information technology. Second, there is the lack of involvement of the young generation in
Church ministry. Church ministry is dominated by the older generation who are not technologi-
cally literate. On the other hand, the young generations who deal with the development of science
and technology, are not involved in ministry and worship practices. Third, it is the excessive
fanaticism toward dogmatic understanding that puts down rationality. Rationality is ignored to
maintain distorted theological understanding.

Literature Review of Pandemic and Religion
Pandemic and religion

The Covid-19 pandemic caused a tremendous impact on the global community that was un-
precedented. By the time of early September 2020, the number of confirmed cases across the
country exceeded twenty million positive cases and about nine hundred thousand deaths." Thus,
the massive spread of the Covid-19 virus has caused most people to be much more open to be-
liefs and prayers. In the months during the pandemic outbreak, there have been many reports
of religiosity and Covid-19, most of them detecting the existence of religious revival in some
countries.'> According to the Pew Research Center, in its survey of 27 countries in 2019 on how
people see the role of religion, 83% of Indonesians think religion plays a more important role
today than it did 20 years ago. On a global scale, Bentzen noted a 50% increase in Google searches
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12 Ibid.



101 ;324 CCJgkl/seri’rcs

for prayer-related topics compared to the period before the Coronavirus crisis.”” On a small scale,
a quarter of the U.S. adult population says their priests have become stronger because of the pan-
demic. Correspondingly Kowalczyk et al say that people who experience fear, suffering, or illness
often experience ‘spiritual and religious enhancement’'* Then Sibley & Bulbulia also said that
when facing dramatic and life-threatening experiences, especially in a sudden form, people tend
to use coping strategies to reduce their insecurity. Religion can serve as one of these strategies."
The function of religion during the Covid-19 period was very important, one example of which
is to control emotions and control stress during the ongoing pandemic threat. Therefore, in some
religions, various techniques are taught to overcome emotions during a pandemic, because un-
controlled emotions increase susceptibility to the virus. In Christianity, to increase these positive
emotions is known as the ‘fruit of the spirit’ (love, joy, peace, patience, mercy, kindness, faith-
fulness, meekness, and self-mastery: Galatians 5:22-23).' Then, in the context of the Covid-19
pandemic, social distancing measures and sheltering inside the home have resulted in many
social changes, including the cancellation of sporting and entertainment events, the closure of
schools and colleges, and religious gatherings in all religious communities.'” This has caused the
majority of people to be forced to carry out all worship activities at home. Religious practices
that essentially have a community dimension value in almost all religions, including Christianity,
are now changing under the influence of the pandemic. For example, there is the case in Poland,
where all churches began to impose strict restrictions on incoming congregations. In addition, to
minimise the spread of the virus, the church has now begun to switch to holding virtual worship.'®
Thus, the pandemic has not only changed a person’s level of religiosity, but the pandemic changed
conventional worship spaces into virtual worship rooms.

The pandemic as a challenge to religion

During the Covid-19 pandemic, religion was described as a problem. There is a narrative that
sometimes implies that religion is directly detrimental to public health or indirectly undermines
the public health response to conditions of Covid-19." This is motivated by many Covid-19 cases
in early 2020 being related to religious activities. In South Korea, it is estimated that there was
a spread of Covid-19 at the Shinceheonji Church of Jesus, in Southeast Asia; the 14,000-strong
delegation of the Islamic Tabligh Congregation in Kuala Lumpur caused a large wave of the pan-
demic in Malaysia, with event attendees from Brunei, Cambodia, and Indonesia.*® Therefore,
religious gatherings such as prayers and worship services are required to be carried out at home
because it allows the risk of transmission of Covid-19. In addition to the prohibition of worship
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16 Harold G. Koenig, ‘Maintaining Health and Well-Being by Putting Faith into Action During the COVID-19 Pandemic, Journal of
Religion and Health 59, no. 5 (2020): 2205-14, https://doi.org/10.1007/s10943-020-01035-2.

17  Giancarlo Lucchetti et al., ‘Spirituality, Religiosity and the Mental Health Consequences of Social Isolation during Covid-19 Pandemic;
International Journal of Social Psychiatry 67, no. 6 (2021): 672-279, https://doi.org/10.1177/0020764020970996.

18 Sulkowski and Ignatowski, Impact of COVID-19 Pandemic’.

19 Sima Barmania and Michael J. Reiss, ‘Health Promotion Perspectives on the COVID-19 Pandemic: The Importance of Religion, Global
Health Promotion 28, no. 1 (2020); 1-8, https://doi.org/10.1177/1757975920972992.

20 Nor Fazila Che Mat et al., ‘A Single Mass Gathering Resulted in Massive Transmission of COVID-19 Infections in Malaysia with Further
International Spread’, Journal of Travel Medicine, 2020, https://doi.org/10.1093/jtm/taaa059.



CCJgkl/seri’ros 20;2 102

activities, there are prohibitions on other activities such as funerals, because it allows gatherings
or crowds.” This is in line with what Beamish said that the pandemic triggered a rapid change
in the form of religious practices and pastoral mutual funds due to the lockdown policy to hold
worship practices online.*

In these conditions, the church faces challenges relating to perspectives on fundamental theologi-
cal issues, such as the importance of prayer, the eschatological vision, or the nature of sacraments.
Prayer has received important emphasis during the Covid-19 pandemic; at the same time its effec-
tiveness in dealing with the Covid-19 pandemic is awaited by the people. The Covid-19 pandemic
itself gave rise to a lot of speculation regarding eschatological theology. Catholic Christianity rec-
ognises seven sacraments: Baptism, Confirmation, Eucharist, Reconciliation, Anointing of the
Sick, Holy Orders, and the sacrament of Marriage.”> However, Protestant Christianity recognises
two sacraments: the sacrament of holy baptism and communion. The sacrament of holy baptism
is essentially a union with God’s work of salvation which is symbolically interpreted as dying and
rising with Jesus in His death and resurrection.** The sacrament of holy communion is essentially
communion with God and fellow human beings, which has pedagogical implications regarding
the past, present, and future.” All of these are the starting points for reflecting on how the church
should continue to apply its doctrines and secure the topicality of the message by adapting to
changing social circumstances.*®

The massive spread of the pandemic has forced religious parties and figures to make new pol-
icies, namely by changing conventional worship to virtual worship. Correspondingly, the term
mediatisation of religion appeared which encompassed all religions or symbolic forms as a result
of virtual religious activity during March, April, and May 2020.”” Bandeira and Carranza went
on to say that the existence of religious mediatisation during a pandemic is a challenge whether
religious practices through the media remain essential or reduce the substance of religious teach-
ings.”® Then Tudor et al. mention the media’s way of avoiding the silting of worship by (a) media
must show religious development contributions (magazines, religious websites, and religious
events); (b) organizing religious presence in the media (church meetings), and (c) present a file
of religious elements in the media.” In addition, the pandemic has also caused the elimination of
worship activities and religious celebrations.”® All churches in different denominations and other
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places of worship such as synagogues and mosques in South Africa are affected by lockdown
regulations and restrictions. According to Corpuz, all worship services were banned during the
lockdown and those who were forced to gather would be arrested by officers.” Large churches
such as the Zion Christian Church (ZCC) had to postpone the annual Easter pilgrimage that
usually gathers millions of people.

Pandemic theology

Theology means thinking about God. In practice, it is usually the study of the Bible, the confes-
sion of faith, as well as exploring the meaning of religion in the current context.”* Thus, theology
helps one not to be constrained by something obvious, natural, and material, but to explore the
metaphysical world beyond that belief.”> Christian theology teaches that human life is never in
vain, but there is an eternal purpose in it. Christian theology also helps one understand that not
everything we experience today is known or can be known.* In line with that, the pandemic sit-
uation encourages the growth of one’s religiosity and religious values, because religious theology
encourages every devotee to carry out health practices that reflect and instil obedience to God.”
Moreover, the science of religion not only has a great influence on the level of religiosity but rather
on emotions, morality, and even the views that determine the values and attitudes to be healthy.*
KirkpatricK’s findings show that religiosity and individual belief in God result in many of them
interpreting God as a source of resistance to disease in which God is the hope of providing health
and healing.’” Thus, deepening theology during a pandemic indirectly provides calm and hope.

From the perspective of theology, a pandemic is a form of warning for human beings always to
practice and obey the right deeds according to religious values and rules. Through values in the
study of theology, religion forms a harmonious pattern of thought (concentration, awareness,
love, and wisdom) within each individual.*® Therefore, in a crisis like this, theology and faith
become something at stake, because both must be able to adapt and contribute to preventing
the spread of the pandemic. In line with that, Harrington said that theology sees the pandemic
as a calamity that forces people to stay at home, work from home, maintain social distancing,
and force people to return to God.* Then, various theological phenomena occurred during the
Covid-19 period: firstly, physical worship was closed for almost two months, so it had an impact
on many churches, especially large churches; secondly, many videos and sermons about the end
times are associated with the Covid-19 pandemic as a sign of the Lord’s coming; thirdly, there
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are the pros and cons among church leaders on social media regarding divine healing.* This is in
line with the case in Poland, where all churches began to impose strict restrictions on incoming
congregations. In addition, to minimise the spread of the virus, the church has begun to switch
to holding virtual worship.*!

Method

The challenges of theology of God’s providence during the Covid-19 pandemic were chosen as the
focus of this study based on considerations of the dynamic nature of theology, the importance of
theology in shaping people’s attitudes in horizontal relations with others, and the vertical relation-
ship with God. Theology is dynamic. It is constantly changing with the times. In line with that,
theology needs to adapt to the current context of the people. Biblical texts need to be reinterpreted
to be relevant to the context. The attitudes and behaviours of the people are strongly influenced by
the understanding of the theologians who believed. Incorrect theological understanding will con-
tribute to attitudes and behaviours that endanger oneself and others including violent behaviour
in the name of religion. Man’s relationship with God is largely determined by someone’s theologi-
cal understanding. Correct understanding will strengthen our faith while a wrong understanding
will lead us to a denial of God.

The type of data used in this study is primary data in the form of structured interview results.
Interviews are conducted face-to-face as well as through communication media. Researchers
conducted in-person meetings with participants in their places that can be reached. On the other
hand, interviews were also conducted with other participants using telephone communication
media and “‘Whatsapp’. Interviews were conducted to obtain an understanding of theological con-
ceptualisation, a description of the challenges faced, the impact of the pandemic, and the attitudes
and practices of Christian worship during the Covid-19 pandemic.

Participants in this study were pastors, assemblies, and members of congregations that were ran-
domly selected from various church denominations in Maluku. Participants were selected based
on the consideration that they were congregational leaders who had extensive knowledge and
were directly involved in the development of people during the Covid-19 pandemic. Congrega-
tion members who became participants in this study were selected based on the minimum age
criteria of 20 years old, as an adult congregation member. The selection of participants is also
based on the consideration that they represent the denomination of the church, the procedures
for carrying out worship during the Covid-19 pandemic, as well as the representation of churches
in villages and cities.

The research was conducted from January to July 2021. The first stage was in the form of a sur-
vey. The survey was implemented from January to May 2021, then the data analysis was carried
out from June to July 2021. Researchers conducted a direct survey of several churches based on
considerations of church denominations, worship procedures, and places. The research took place
at the synods of the Maluku Protestant Church, the Indonesian Bethel Church, the Pentecostal
Church in Indonesia, and the Assembly of God in Indonesia. It takes into account that the syn-
ods of these churches are more dominant in Maluku. The determination of the research locus
was based on the consideration of churches that carry out face-to-face worship in small groups,

40 Calida Chu, ‘“Theology of the Pain of God in the Era of COVID-19: The Reflections on Sufferings by Three Hong Kong Churches through
Online Services, Practical Theology 14, no. 1-2 (2021): 22-34, https://doi.org/10.1080/1756073X.2020.1864101.
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churches that worship directly from their own homes using loudspeakers from the Church, and
churches that worship virtually. The churches surveyed in this study represent the place of villages
and cities. At this stage, the author prepared the interview guidelines as well. Data were collected
through structured interviews and Focus Group Discussions. This research involved nine selected
participants to gain a participant evaluation of the initial findings of the study.

Data analysis was carried out by following Huberman’s stages, namely, data reduction, display, and
verification. Data reduction is done by grouping data based on the similarity of themes. The data
were analysed by restatement, description, and interpretation methods. Restatement is carried out
by citing the results of informant interviews according to the issues discussed. The description is
done by building a data typology that shows an orderly pattern of data tendencies. Interpretation
is done by looking at the contextual meanings of data. The processed data is displayed in the form
of interview citations.

Results

Firstly, the author measures the theological conceptualisation of God’s providence with two ques-
tions. First, why can Christians be infected with Covid-19? The answers indicate three categories
of response. Most of the participants came up with a reason for the emergence of the Covid-19
pandemic because of sin. ML, SS, and AW attribute it to sin in general, While JS, HL, and AY
associate it with the sin of not obeying health protocols. The second category of answer was put
forward by MT and JRS who saw it as a common disease. According to MT, the type of illness
is the same as diseases that humans have experienced before, such as colds and coughs. From
JRS’s point of view, Covid-19 is just an ordinary virus. However, many people associate it with the
anti-Christ and the number 666 in the Bible. The third category of answer was put forward by HD.
He believes it to be the conditions of the end times, where God allows the Covid-19 pandemic
so that humans repent and be more serious with Him. Thus, most of the participants associated
the Covid-19 Pandemic with spiritual aspects. Traditional theological views see disease as a result
of sin and sufferers are seen as sinners. The concept is then applied to the current context of the
Covid-19 pandemic. This argument is reinforced by the opinion of Petrus Kanisius Siga Tage.** He
sees the emergence of the pandemic as the result of ecological sin, although he did not say that all
people infected with Covid-19 was the result of their sins. The tendency of this view leads to the
belief that only sinners are infected with Covid-19, and the righteous would be protected from
the Covid-19 pandemic.

The second question deals with the participants’response to the Covid-19 pandemic. Participants’
answers showed three categories. The first category recommends not being afraid of Covid-19
for several reasons. AY emphasises the reasons for God’s inclusion, JS emphasises the reasons
for miracles still existing, and AW and ML emphasise the reasons for God’s maintenance. ML
answered by asking the question “What are you really afraid of so you don’t worship at church?’
Meanwhile, SS put forward the reason that there is no Covid-19. Even if Covid-19 exists, the
Lord Jesus is bigger than Covid-19. According to him, people who do not worship in the church
because they are afraid of Covid-19 are the same as people who do not believe in God. The
second answer category, put forward by HD, is to act normally in facing Covid-19. HL, MT,
and JRS put forward the third category of answers. Faith and wisdom are shown by obeying
government instructions such as adhering to health protocols and carrying out vaccinations.
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According to MT, vaccination is only an antidote to disease. He admits that the issue of vaccines
as part of the antichrist system has spread to the Southwest Maluku district so many people in
that area refuse to be vaccinated. The village became deserted because many residents fled to
the forest to avoid being vaccinated.

The tendency of the participants’ answers to emphasize the attitude of faith that it is impos-
sible to be infected with Covid-19 is based on the understanding that people who believe in
Almighty God receive protection and miracles from Him. The attribute of the omnipotence of
God is inherent in Him along with His attribute of goodness and eternity. Those attributions
guarantee that His omnipotence is used for the good of mankind in all ages. His omnipo-
tence overcomes Covid-19, and His goodness desires health for His people. Thus, the nature
of God’s omnipotence provides a guarantee of protection for His people from various threats.
This kind of concept has contributed to the low level of public awareness in adhering to health
protocols during the Covid-19 pandemic.

Second, the author measured the participants’ understanding of God’s providence theology dur-
ing the Covid-19 pandemic by asking if the miracle of healing is relevant for Covid-19 patients.
In general, participants stated that the miracle of healing remains relevant in the conditions of the
Covid-19 pandemic but for different reasons. AY, JS, HL, and SS emphasise God’s omnipotence
which remains the same, before, now, and forever. According to SS, the Lord Jesus could resurrect
the dead, it is getting much easier to just cure Covid-19 sufferers. ML and AW emphasise that
faith is a condition for obtaining miracles from God. Meanwhile JRS, MT, and HD indicate the
certainty of a miracle that remains relevant today. According to them, the absence of services that
demonstrated miracles of healing during the Covid-19 pandemic was more due to obedience
to the government implementing health protocols and not because of fear and/or because there
were no miracles. In JRS’ opinion, God’s miracles exist. God has many ways to do things through
God’s servants, so we cannot judge those who serve miracles of healing during the Covid-19
pandemic.

The tendency of the participants’ answers that dominate is following the theological views on
miracles that remain relevant today. This belief is based on a series of miracle narratives in the
Bible performed by the Lord Jesus (Matt 8:1-4, 5-13, 14-17; 9:1-8, 9-13, 18-26; Mark 3:1-6;
Luke 6:6-11 and others). The narratives always include the faith of the recipient of miracles
in the Lord Jesus. The relevance of God’s miraculous works in the context of the Covid-19
pandemic has implications for the belief that the Covid-19 outbreak will not be suffered by
those who truly believe in the Lord Jesus. Therefore, it is a little possible for people who believe
in the Lord Jesus to be infected by Covid-19. If they become infected by the virus, they will be
cured miraculously. This understanding causes people to ignore the dangers of the Covid-19
pandemic threat.

Third, the author measured the responses and practices of Christian worship during the Covid-19
pandemic by asking how the church worships during the Covid-19 pandemic. There are four
categories of answers revealed by participants. The first category is stated by HD. He said that
worship is carried out virtually through zoom meetings, and/or You tube streaming. These virtual
worship services are possible due to the support of technological devices. The second category is
expressed by SS, AW, and AY. They reveal that worship is conducted in their own houses and/or
a limited face-to-face meeting in small groups that involved families who live close to each other.
This choice was made because the residences of church members are located in many villages and
have very limited technology. Meanwhile, for church members whose residences are far apart,
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services are carried out through phone calls and/or video calls. Places of worship will change
according to the policies of the Covid-19 task force team at the regional level. Virtual worship is
not possible because of the congregation’s limitations in accessing the network. However, SS and
AW did not agree with this situation. SS questioned worship at home like someone who has no
faith, whereas AW revealed that there is nothing to be afraid of. Since the church leaders instruct
the church members to worship at home, then they just obey this.

The third category of answers was revealed by HL and JS. They said that worship was carried out
in a limited way at the church by the pastor and assembly, while the church members followed
from their homes via loudspeakers at the church. This method is used by the church with all
congregation members who live in a certain area. They do not carry out their online worship for
the same reasons, being the unavailability of an internet network as well as economic factors.
The fourth category was stated by ML, MT, and JRS. The worship was being held face-to-face as
usual for various reasons. According to ML, face-to-face worship was carried out as usual because
the church is located in a village and no one is confirmed positive for Covid-19. Other arguments
are: very limited information technology devices, inadequate availability of internet networks, and
there is nothing to be afraid of. According to JRS, from April to May 2020, no worship activities
were held in the church building, but from June 2020 to April 2021, worship was still carried out
as usual, with the implementation of health protocols. There was a church member who wanted to
report the face-to-face worship to the police officer. However, the worship was conducted as usual
with the argument that the market still operates without a strict restriction of health protocol,
then why is worship prohibited? If the market is allowed to operate, then the church is the same.
In line with JRS, MT stated that at the beginning of the emergence of Covid-19, there was no
church worship at all for several months. However, worship was carried out as usual until 2022
when this study was conducted, except for children and the elderly. They were not allowed to
attend church services during the Covid-19 pandemic. The participants’ answers indicated that
the worship had been adapted to the conditions of Covid-19. This shows that there is a significant
change in Christian worship rituals during the Covid-19 pandemic. It covers at least three aspects.
They are places of worship, procedures for worship, and liturgy of worship. Places of worship
change from a church building to the houses of church members and/or small groups in the same
neighbourhood. From one place, worship is carried out in many places, from one platform to
many platforms, and changes in worship procedures from real spaces to virtual spaces. Aspects
of the rituals of worship that are included in the liturgy of worship such as singing, praying,
and thanksgiving offerings naturally change according to changes in places and procedures of
worship. The interesting thing from the results of this study is that the opinions and responses are
very prominent, namely ignoring the threat of the Covid-19 pandemic by holding face-to-face
worship without paying attention to warnings from the government as shown by SS, AW, ML,
MT, and JRS.

Fourth, the authors measured participants’ opinions regarding the impact of the Covid-19 pan-
demic by asking how the church’s finances were during the Covid-19 pandemic. Three categories
of answers were given by the participants to the question. The first answer category is that the
church’s finances decreased during the Covid-19 pandemic because the congregation’s income
decreased but also because there was no face-to-face worship at the church. SS, AY, and AW
acknowledged that there was a drastic decline in church income. Meanwhile, JRS, ML, and MT
acknowledged that there was not a drastic decrease in the offerings because worship was still be-
ing held face-to-face as usual. The second category of answers put forward by HD is that offerings
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during the Covid-19 pandemic are the same as offerings during worship before the Covid-19
pandemic. This is because there is no change in the procedure for giving offerings, which are
put in the offering box in front of the church and not collected during the service. The third cat-
egory of answers stated by JS and HL is that the church’s finances have experienced a significant
increase. As vice chairman of the church board, JS ensures that ‘the offerings of the congregation
have more than doubled during the Covid-19 pandemic’ This was caused by offerings during the
Covid-19 pandemic being collected from one congregational house to another by the congrega-
tional assembly on duty so that almost all congregations were involved. This is in contrast to the
situation before the Covid-19 pandemic, where the number of offerings was determined by the
level of congregation attendance at church services.

The results of the participants’ answers show that the Covid-19 pandemic has had a major impact
on the economy of the congregation and church members, especially non-mainstream churches.
This situation encourages them to continue to worship, including face-to-face worship. This is in
contrast to the mainstream church in Maluku, which experienced a financial increase of above
100%. It also encourages them to continue with the way of worship during the Covid-19 pandem-
ic. On the other hand, the church feels ‘comfortable’ with the condition of Covid-19 because it
benefits greatly from it.

Discussion

This research aimed at analysing the challenges of the theology of God’s providence during the
Covid-19 pandemic shows several important things. First, theological challenges during the
Covid-19 pandemic show a misguided theological view of God’s Providence. The belief so far that
emphasises the omnipotence of God, His miracles, and protection has experienced lawsuits in
line with the unstoppable level of infection with the Covid-19 Virus. Second, there is a necessity
to make changes to Christian worship rituals which include places, procedures, and liturgies of
worship. Worship rituals have undergone adjustments to the social restriction policy during the
pandemic period. Third, organisational development occurs as a response to the objective condi-
tions of the pandemic. The necessity of virtual worship requires experts in the field of IT and for
this the church needs experts in the field of Information Technology, increasing the capacity of
pastors in technological literacy and the need to improve technological infrastructure in carrying
out contextual religious activities.

The theological challenges of God’s providence during the Covid-19 pandemic reflect on several
important points. First, misconceptions and worship practices during the Covid-19 pandemic
indicate a weak level of theological knowledge and encouragement of economic factors. Ideally,
the Pastor has adequate scientific qualifications so that he can guide the people well. However,
many church denominations do not require a formal theological education level and/or theo-
logical competency qualifications to become pastors. Low theological knowledge correlates to
a low level of congregational knowledge. Second, changes in Christian worship rituals during the
Covid-19 pandemic indicated that the church was not creative in designing worship liturgies that
fit the context. The lack of creativity in composing worship liturgies is caused by theological views
and rules that apply to certain church denominations. Worship rituals should be designed more
creatively in response to technological developments. Third, the lack of information technology
and infrastructure experts indicates neglect of aspects of information technology development.
The theological challenge of the Providence of God during the Covid-19 pandemic has
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several implications. First, this research encourages the correction of misconceptions about
God’s omnipotent nature, God’s promises of protection, and miracles. Misunderstanding
of theological concepts is influenced by the lack of knowledge of the pastors and a pattern of
congregational development that is not adapted to the times. Second, it is important to provide
space for the community of people to be more creative in planning worship. The unavailability
of space to be creative in worship rituals is caused by a doctrinal understanding that separates
the sacred from the secular. Third, there should be encouraged the development of technolog-
ically literate human resources and the availability of infrastructure to support information
technology-based worship and broadcasting of the Bible.

The results of this study show a difference from previous research where the development of the-
ology during the Covid-19 pandemic received less attention in research. Rantesalu sees Covid-19
as suffering and a disaster which in the eyes of Evangelicals is seen as God’s will and sovereignty.*
This research is different because it emphasises the importance of correcting theological misunder-
standings in dealing with the Covid-19 pandemic. This is similar to Amtiran who proposed a new
theological effort in the midst of implementing the ‘New Normal** and Harmadi and Budiatman
who saw a shift in theological perspective.* The results of this study indicate that theological misun-
derstandings have a negative impact on the handling of Covid-19 in Indonesia. This is in contrast
to the research by Mutemwa et al. which shows that religiosity and spiritual factors contribute to
increasing resilience to the Covid-19 pandemic in Zambia. These factors have resulted in a low
death rate and a relatively small number of people infected with Covid-19.% The results of this study
state that the Covid-19 pandemic has had a positive impact on the liturgy of Christian worship.
The church has the opportunity to develop creativity in worship according to the context. This is in
contrast to previous research that attempted to find a formulation of a digital church* examining the
pluses and minuses of virtual worship,* answering the question of whether it is relevant to worship
together in church buildings after the Covid-19 pandemic ends,* as an appropriate and effective
strategy in communicating the Gospel to the world™ or simply as an offer of life church today.”
The results of this study show significant changes in theology during the Covid-19 pandemic.
Accordingly, several action plans can be formulated. First, it is necessary to correct misunder-
standings regarding the concept of theology at the pastoral and congregational levels. Improve-
ments are made with education and training. In addition, standardisation of clergy is needed so
that in the future the clergy position meets the expected qualifications. Second, difficulties in
adjusting places and procedures for worship during a pandemic require a strong will on the part
of the church to get out of the shackles of tradition and be open to new things. Third, the church

43 Rantesalu, ‘Penderitaan Dari’

44 Abdon Arnolus Amtiran, ‘Pandemi Covid-19 Dan Implikasinya Terhadap Polarisasi Mazhab Teologi Di Indonesia, MAGNUM OPUS:
Jurnal Teologi Dan Kepemimpinan Kristen 1, no. 2 (2020): 64-71, https://doi.org/10.52220/magnum.v1i2.49.

45 Mariani Harmadi and Adi Dharma Budiatman, ‘Pergeseran Perspektif Teologi Penggembalaan Dengan Layanan Virtual Pada Masa
Pandemi Sekarang Dan Nanti, Jurnal Teologi Berita Hidup 3, no. 2 (2021): 137-49, https://doi.org/10.38189/jtbh.v3i2.88.
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needs to be open to building partnerships with individuals and institutions that are competent
in their fields. Inter- and intra-religious cooperation is needed in various fields in the context of
developing the congregation’s economy, human resources, and infrastructure.

Conclusion

It turns out that the main challenge for Christianity during the pandemic is not Covid-19 but
a challenge from within the church organisation, namely the challenge of developing the quality of
human resources equally in all church denominations, economic challenges, and the theological
concept of God’s providence at a practical level. The author does not mean to ignore or downplay
the threat of the Covid-19 pandemic which is still happening today. However, if all people have
good quality human resources in various fields that are spread evenly across all religions and
religious sects, then the people will be able to face the Covid-19 pandemic or at least minimise the
negative impact of the Covid-19 pandemic.

This study reveals concepts related to institutional readiness in facing threats — not only the threat
of the Covid-19 pandemic but also other threats both from within and from outside. These include
threats of division within the organization due to differences in theological concepts and threats
from outside that attack Christianity. As a religious institution with a dogmatic understanding,
the church will be demanded again when faced with other humanitarian problems in the future.
This research is limited to one area, namely the province of Maluku, Indonesia, and only to the
Christian community so it is not possible to generalise to a wider locus with residents of various
religions and beliefs. In line with these limitations, it is necessary to carry out further research
involving participants from different religious communities and/or from other regions to obtain
more comprehensive and comparative results.
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Clanky

Vaclav Havel a myslienky ¢eskoslovenského disidenta
komunistického rezimu o zapadoeuropskom
mierovom aktivizme pocas obdobia studenej vojny.
Recenzia eseje Vaclava Havla, Anatomie jedné
zdrzenlivosti z aprila 1985

V tomto naro¢nom obdobi viacerych svetovych vojenskych konfliktov a naslednych tuzbach
hlavne obc¢anov demokratickych krajin za okamzitym mierom, ktoré sa dokonca stdvaju témou
mnohych politickych volieb vo viacerych castiach sveta, som sa dostal pomocou jednej zurnali-
stickej Studie o modernych ideologiach' k jednej politicko-filozofickej eseji byvalého disidenta
komunistického rezimu, neskor prezidenta Ceskoslovenska a potom Ceskej republiky Véclava
Havla ohladne kampane mierovych aktivistov zo slobodnych krajin Zapadnej Eur6py prichadza-
jucich agitovat za tzv. Zeleznti oponu do krajin sovietskeho bloku.? V tejto literdrnej ivahe (na-
pisanej ilegdlne v ¢ase komunizmu) sa dramatik Vaclav Havel pokusa definovat uzavreté postoje
vychodoeurdépskych disidentov k zapadoeurdépskemu mierovému hnutiu 80-tych rokov. Tu sa
historicky nachadzame vo velmi napatom obdobi studenej vojny medzi Spojenymi $tatmi a Sovi-
etskym zvazom. Perestrojka sa eSte nezacala (ani cernobylska katastrofa) a stredoeurdpske krajiny
sovietskej zony po vzostupe polskej Solidarity zacinaju pocitovat ekonomicku zaostalost vycho-
doeurdpskej ekonomiky v ¢asoch ,kozmickej“ politiky prezidenta USA Ronalda Reagana. Pri
rozmiestovani jadrovych zbrani v zapadnej Eurdpe Vaclav Havel vo svojej eseji vysvetluje, preco
sa zeleni a mierovi aktivisti mylia.

Ziadny ludovy militarizmus v komunistickom Ceskoslovensku (1985) nie je,
avSak boj za mier je podozrivy vyraz.

Havel zacdina svoje uvahy v prvej casti svojej eseje charakteristikou disidentov komunistického
rezimu v Ceskoslovensku. Podla neho disidenti nie st enklavami voéi celej spolo¢nosti, hoci sa
od vacsiny odliduju tym, Ze nahlas a bez ohladu na doésledky vyjadrujii svoje ndzory. Tie sa vSak

1  David Klimes, Rozhovory, 11. 12. 2019, Ziadne klimatické peklo nds necekd. A co Havel? Byl opravdovy liberdl, ne jako ti dnesni.
S europoslancem Alexandrem Vondrou o boji proti Zelenym, sladkym jablkdm, velkym skokom Maridna Calfy a tiez o Viclavu Havlovi
(No climate hell awaits us. What about Havel? He was a true liberal, not like the ones today. With MEP Alexander Vondra on the fight
against the Greens, sweet apples, the great leap of Marian Calfa and also Vaclav Havel) https://nazory.aktualne.cz/rozhovory/zadne-
klimaticke-peklo-nas-neceka-a-havel-byl-opravdovy-libe/r~2bb1b81elacd11ea926e0cc47ab5f122/.

2 Vaclav Havel, Anatémie jedné zdrzenlivosti (april 1985). In: Vaclav Havel, Do ruznych stran. Eseje a ¢lanky z let 1983-1989. Sestavil Vilém
Pre¢an (Different destination. Essays and articles, 1983-1989. Compiled by Vilém Pre¢an), Cs. dokumentaéni stfedisko nezavislej literatury
ve spolupraci s Nadaci Charty 77 ve Stockholmu (Documentation Centre for the Promotion of Independent Czechoslovak Literature in
collaboration with Charta 77 Foundation) Scheinfeld-Schwarzenberg: vydavatelstvo Disident v zahrani¢i, Nemecko, 1989, s. 57-83.



CCJgkl/seri’ros 20;2 112

v skutoc¢nosti neodlisuju od vdésiny spolo¢nosti, naopak, st pokojnejsou, lojalnejSou a menej ra-
dikalnou castou spolo¢nosti. V druhej podkapitole Havel poukazuje na to, ze kedze slovo ,,mier®
bolo zbavené v komunistickom bloku obsahu, v Ceskoslovensku sa od nastupu komunistickej
diktatary objavovali napisy ako: ,,Budovanie vlasti - upeviiovanie mieru” alebo ,ZSSR - zdruka
svetového mieru®, ,,Za dalsi rozvoj mierovej prdce ndsho ludu® a podobne. Pocas celého tohto ob-
dobia museli obc¢ania nosit na politické zhromazdenia rovnako znejlice mierové transparenty,
sprevadzané Statom platenou turistikou po roéznych mierovych kongresoch, a niektori obzvlast
angazovani v prevracani tych oficidlnych transparentov sa tu dokonca sikovne kvalifikovali ako
»bojovnici za mier®. ,,Boj za mier” sa takto stal neoddelitelnou sucastou ideologickej fasady systé-
mu, v ktorom tu Zijeme. Avsak tento boj za mier je len zasterkou alebo pacifistickym farizejstvom
komunistického rezimu. Havel v§ak dodava, Ze kazdy ceskoslovensky obcan zo svojich tisicok ka-
zdodennych a celkom osobnych skusenosti vie, Ze za touto vyssie zvyraznenou oficialnou fasadou
sa skryva uplne ind a coraz pochmurnejsia realita: bezutesnost Zivota v totalitnom State, vSemoc-
nost mocenského centra a bezmocnost obyvatelstva. Slovo ,,mier®, podobne ako ,,socializmus®
wvlast alebo ,,Iud®, je len jednou z prie¢ok na rebriku, po ktorom vystupuji vsetkého schopni
ludia, a zaroven jednym z vyrazov voci tzv. vytlacenym Iudom, ktori su biti a ktorych ,,odlozili
(odstavili od moznosti vlastného rozvoja). Je to jedno z ritudlnych zaklinadiel, ktoré vlada neusta-
le mrmle (spolu s tym, ¢o jej prikazu z Moskvy), a ktoré musi [ud mrmlat spolo¢ne, ak chce mat
aspon relativny pokoj. Mozno sa potom cudovat, ze toto slovo vyvolava u miestneho obyvatelstva
nedoveru, skepsu, posmech a odpor? Havel vSak upozornuje, ze tu nejde o odpor k mieru ako
takému, ale k pyramide 17, ktorej je toto slovo stucastou.

Zvrateny vyznam antiimperialistického pacifizmu

V tretej podkapitole svojej tivahy sa Havel pyta: Proti komu je oficialny ,,mierovy boj“ v Ceskoslo-
vensku? Sam odpoveda, Ze samozrejme proti zapadnym imperialistom a ich zbraniam. V komu-
nistickom Ceskoslovensku slovo mier neznamend ni¢ iné ako bezvyhradné prijatie politiky soviets-
keho bloku a jasné odmietnutie Zapadu. ,Zapadni imperialisti“ totiz nie su v naSom neoludackom
jazyku’ oznacovani za svetonazorom posadnutych jednotlivcov, ale za viac-menej demokraticky
zvolené zapadné vlady a viac-menej demokraticky politicky systém. Vzapati Havel dodava dalsiu
podozrivi okolnost: komunistické média sa uz desatrocia systematicky snazia vo svojom zahra-
ni¢nom spravodajstve vytvarat dojem, Ze na Zapade sa len bojuje za mier — samozrejme, v lokal-
nom zmysle. Preto sa mierové hnutie prezentuje ako vyraz toho, Ze obyvatelia Zapadu sa tesia na
komunizmus sovietskeho typu. Co si m6ze normalny obcan mysliet v takejto situacii? A Havel
uprimne odpoveda, Ze zapadni bojovnici za mier by mali ¢oskoro mat moznost zazit nas komu-
nizmus, ktory by ich potrestal za ich naivitu a ned6slednost. Cesky dramatik Havel totiz predpo-
klada, ze niektori ludia na Zapade si myslia, Ze celé zapadné mierové hnutie je dielom sovietskej
$pionaze. Ini ho povazuju za zbor naivnych rojkov, ktorych velka horlivost a nedostatok informo-
vanosti Sovieti $ikovne vyuzivaju. On sam takéto ndzory nezastava. Prinajmensom sa vsak zda,
ze ak by bolo mozné zistit, ¢o si ludia vo vychodnej Eurdpe skuto¢ne myslia, zistilo by sa, ze tieto
nazory majui medzi nimi viac stipencov ako na samotnom Zapade. Vo $tvrtej podkapitole Havel
tvrdi, Ze osvietenej$i zapadni bojovnici za mier vyzyvaji nielen na odzbrojenie vlastnych krajin,
ale aj na paralelné odzbrojenie vSetkych mocnosti (teda aj sovietov) a slobodu prejavu pre vset-
kych. A namiesto boja proti Pershingom (americkym raketam) ocakavaju, Ze fudia vo vychodnej

3 Toto slovné spojenie odkazuje na vojnovy Slovensky $tat (1939-1945), v ktorom vladla Hlinkova fudova strana.



113 ;324 CCJgkl/seri’rcs

Eurdpe budu bojovat proti réznym typom rakiet SS (sovietskym raketam). Je to, samozrejme,
rozumné; nech si kazdy zacne zametat doma. Havel v$ak chce zdoraznit nieco, na ¢o sa niekedy
zabuda: Ze akykolvek - aj predbezny — nesthlas s vladnou politikou v takej citlivej otazke, akou je
obrana, je u nas neskonale nebezpecnejsi ako na Zapade. Navzdy sa stanete disidentom.

Moze byt tzv. boj za mier vlastne ideologickym postojom a je mier rodovou
(gendrovou) otazkou?

V piatej podkapitole sa Havel zamysla nad pomermi v sovietskom bloku, ktoré charakterizuje ako
napitie medzi ,,ich® vSemocnostou a obéanovou bezmocnostou. Jednoduchy ob¢an vlastne nevie,
¢i ma vyznam nejaku peticiu za mier podpisat, alebo nie, pretoze aj jeden aj druhy akt moze byt
povazovany za provokaciu. Takyto ob¢an nema vplyv na daleko mensie dolezité veci dejuce sa
v jeho krajine alebo jeho okrese a takto vnima aj celosvetové otazky. Takato rezervovanost je teda
zrozumitelnym dosledkom spolocenskej atmosféry, v ktorej ¢eskoslovenskému obc¢anovi je dané
zit. V Siestej podkapitole Havel poukazuje na fakt, ze osobny vztah medzi ludmi v strednej Eur6pe
a ¢lenmi zapadoeuropskych mierovych hnuti (ovela viac ako trividlne podozrenie, Ze ide o komu-
nisticky podnik) prameni z miestnej skepsy a utopizmu. Ludia sa pytaju, ¢i zapadni bojovnici za
mier nie st len vac¢$imi utopistami. Je teda mier len projekt zapadného utopizmus verzus moralny
zivot v totalitnom $tate? Havel sa dalej pyta, ¢i sa ma trapit nejakym snom o mierovej, neozbro-
jenej, demokratickej Europe nezavislych narodov, ak ma len zmienka o takom sne mdze trapit
do konca zivota? Nie je lepsie pokusit sa zit takyto mizerny zivot dostojne, — aby som sa nemusel
hanbit pred svojimi detmi -, ako sa angazovat v nejakej platonickej organizacii buducej Eur6py?
Tu vsak pripusta, ze je potrebné povedat, Ze tato neddvera sa tyka kazdého utopistu, nielen lavi-
¢iara: dokonca aj militantného antikomunizmu, kde sa opatrnost riadi posadnutostou a realitou
snov. Havel poukazuje na fakt, Ze skepsa voci utopizmu ide pochopitelne ruka v ruke so skepsou
voci roznym typom a prejavom ideoldgie. Sam je napriek svojej zivotnej skusenosti velmi prekva-
peny, ako hlboko st mnohi zapadoeurdpski obcania nakazeni ideoldgiou, a to ovela viac ako tzv.
Vychodoeurdpania Zijuci v predideologickom svete a jeho prostrednictvom. Ide o ve¢né a inavné
skumanie tzv. Zapadoeurdpanov, ¢i ten alebo onen postoj, ndzor alebo ¢lovek je napravo od stre-
du alebo nalavo od stredu a podobne. Akoby tento postoj bol viac ako obsah samotného nazoru,
akoby to bol suplik, do ktorého treba cloveka stréit. Havel vsak chape, ze vo svete otvorenych
(slobodnych) politickych nazorov sa tomu asi neda uplne odolat. V prostredi, kde ideoldgia tiplne
vykastrovala pravdu, sa vSak tento postoj zda byt pomyleny, malicherny a daleko od toho, ¢im
v skuto¢nosti je. Havel dodava, Ze to moze byt globalny alebo zjednoduseny vyklad, ale zda sa mu,
ze kazdy, kto to s budicnostou Eurdpy a sveta mysli naozaj vazne, by mal - vo vlastnom zdujme
a pre svoju véeobecnu osvetu — poznat rozne aspekty tejto skepsy, ktord vychadza z faktu, ze Iu-
dia v srdci Eurdpy musia projektovat ,,svetlé zajtrajsky“. Malokto by bol asi stastnejsi ako Poliak,
Cechoslovak alebo Madar, keby sa Eurdpa ¢oskoro stala slobodnym spolo¢enstvom nezavislych
krajin, v ktorom by Ziadna velmoc nemala armady a rakety. A zaroven je malokto taky skepticky
voci nadeji, ze by bolo mozné dosiahnut tento ciel apelovanim na niekoho dobru volu, aby niekto
s takymto apelom dobrovolne stihlasil. Malokto na rozdiel od nas mal moznost presvedc¢it sa na
vlastné oci o ucele pritomnosti velmocenskych armad a rakiet v niektorych eurépskych krajinach:
ovela viac nez na obranu pred zamyslanym nepriatelom st tam tieto zbrane umiestnené na stra-
zenie dobytého uzemia. V siedmej podkapitole Havel interpretuje anekdotu: V osemdesiatych
rokoch prisli do komunistickej Prahy dve krasne talianske diev¢atd s manifestom Zzien, v ktorom
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pozadovali takisto dobré veci — dodrziavanie ludskych prav, odzbrojenie, demilitarizované vzdela-
vanie deti, uctu k ¢loveku. Zbierali podpisy Zien z oboch polovic rozdelenej Eurdpy. Nas dramatik
bol ohromeny: tieto aktivistky sa mohli pokojne plavit na jachtach nejakych bohatych manzelov
(urcite by ich nasli) — namiesto toho sa hnali naprie¢ Eurépou, aby urobili svet lepsim. Bolo mu
ich Iuto, pretoze takmer ziadna z prazskych disidentiek sa nechcela podpisat (samozrejme, ani sa
nesnazili oslovit nedisidentky). Mozno to bolo preto, ze prazski disidenti nesuhlasili s obsahom
tohto manifestu. Bez vzajomného dohovoru vsak tieto disidentky mali spolo¢ne iny dovod: zdalo
sa im smie$ne, ze by mali podpisat nieco ,,ako zeny® Pani, ktori nemuseli podpisovat, venovali
podujatiu tychto diev¢at galantnd pozornost s tichym usmevom. Zeny mali skor energickd ne-
chut ku vSetkému, pricom sa im najviac nepacilo, ze neboli zbavené moznosti volby podpisat,
alebo nepodpisat, a ze necitili potrebu galantnosti (Havel dodava, Ze ich peticiu nakoniec podpi-
salo asi pif 0sob/zien). Havel pokracuje myslienkou, Ze sa v Ceskoslovensku udomacnili ,,mie-
rové” vladne tézy s neustalymi zmienkami o Zenach a detoch do televiznych prejavov s falosnym
sentimentom. Prenasledovani disidenti v§ak vedeli aj o smutnom postaveni Zien v komunistickej
krajine. Zaroven im vSak akosi vadil tento mierny naznak feminizmu, ¢o sa dalo vylozit z toho, Ze
protivojnovy manifest zapadoeuropskych aktivistiek mal byt striktne Zensky. V komunistickej kra-
jine st nadsené emdcie a racionalisticky utopizmus dve strany tej istej mince. Podla Havla sa Iudia
na Zapade z roznych doévodov boja vojny viac ako ti, ktori ziji v komunizme. Zaroven st ovela
slobodnejsi, ziju slobodnejsie a ich odpor voci zbrojeniu nema prili§ vazne nasledky. To vsetko
dohromady sposobuje, Ze tamojsi bojovnici za mier su niekedy - aspon pri pohlade z komunis-
tickej krajiny — az prili§ vazni, dokonca mierne pateticki (dalSia vec, poznamenava Havel, ktora
si tu v komunizme mozno neuvedomujeme, je skutocnost, ze zapadny mierovy boj aktivistu je
mozno aj nie¢im inym ako len vznesenim tychto a inych poziadaviek na odzbrojenie: teda pri-
lezitostou na vytvorenie nekonformnych a neskorumpovanych spolo¢enskych $truktar, na zivot
v humdnnejsom spolocenstve, na sebarealizaciu v ramci stereotypov konzumnej spolo¢nosti a na
prejavenie odporu voci nim). Havel poznamenava, Ze nedovera v odhodlanie a akykolvek zava-
zok, ktory sa nedokaze jedno od druhého distancovat, ma pravdepodobne tiez vplyv na zdrzanli-
vost, ktort sam analyzuje. Tym, Ze sa trochu viac venujeme naSmu zaujmu o osud sveta, moZeme
mat silnej$iu potrebu vlastnej hanby, znesvitenia oltara, o ktorom tak dobre piSe Bachtin. A prave
preto musime byt trochu zdrzanlivejsi, akoby to od nas niekto chcel, k réznym prejavom prilis
vazneho (a zaroven - ¢o s tym suvisi - v kazdom pripade plateného) odhodlania, s ktorym k nam
prichadzaju niektori zdpadni bojovnici za mier. Bolo by absurdné vnucovat im nas ¢ierny hu-
mor a ve¢nu skepsu, alebo dokonca vyzadovat od nich, aby sa podrobili nasim vaznym skuskam
a zaroven ich ironizovali na nasej ceste. Absurdné by vsak bolo aj to, keby od nas pozadovali svoj
vlastny druh rozhodnosti. Porozumiet neznamend prispdsobit sa jednému druhému, ale pochopit
identitu druhych.

Falo$ny mier v dejinach Ceskoslovenska (Mnichov 1938)

V 6smej podkapitole Havel poznamenava, Ze samozrejme existuju aj iné déovody na zdrzanlivost.
Napriklad takyto: Cesi a Slovéci prili§ dobre vedeli o svojom vlastnom osude (kedZe sa z neho
doteraz nespamaitali), teda o dosledku, kam az mdze viest politika appeasementu. Historici budu
mozno es$te roky diskutovat o tom, ¢i by svet musel prezit druhu svetova vojnu s miliénmi mft-
vych, keby sa zdpadna demokracia dokazala vcas a energicky postavit Hitlerovi. Havel si kladie
otazku, ¢i je prekvapujuce, Ze v tejto krajine, ktorej novodoby upadok sa zacal Mnichovom (1938),
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su ludia mimoriadne citlivi na vSetko, ¢o im na dialku pripomina predvojnovu kapitulaciu pred
zlom. Nevieme, kolko odvahy by sa v tejto marginalnej situdcii naslo v nasej krajine. Vieme vsak,
ze jedna myslienka je tu uz velmi pevne zakotvena vo vieobecnom povedomi: Ze neschopnost vyu-
Zit Zivot v krajnych pripadoch na zdachranu jeho zmyslu a ludského rozmeru vedie nielen k strate jeho
zmyslu, ale nevyhnutne aj k strate Zivota - a to nielen jedného, ale tisicov a miliénov. Samozrejme,
pokracuje Havel, vo svete jadrovych zbrani je vela roznych moznosti, ako preukazovat ludskost.
Ale zakladna skusenost, Ze nie je mozné ticho tolerovat ndsilie v nddeji, Ze sa samo zastavi, je stdle
platnd (mysliet si opak by okrem iného znamenalo definitivne kapitulovat pred nehumannostou
technolodgie). Nevieme si predstavit — ak by takyto postoj nejakym zazrakom vojnu nepriblizil, ale
jej skutoc¢ne zabranil - aky svet, aka Iudskost, aky zivot a aky ,,mier” by nam otvoril dvere. Nieco
iné je véak vieobecny moralny imperativ a konkrétny politicky sposob, ako sa nim riadit. Myslime si,
ze existuju ucinnejsie a zmysluplnejsie sposoby, ako cCelit nasiliu alebo jeho hrozbe, nez ju slepo
napodobnovat (t. j. na kazda nepriatelsku strelu okamzite zautocit inou). Preto len jeden priklad
na ilustraciu: aka doveru ¢i dokonca obdiv k zapadnému mierovému hnutiu moze mat bezny, ale
citlivy ob¢an vychodnej Eurdpy, ktory si v§imol, Ze toto hnutie na ziadnom zo svojich kongresov
a na ziadnej zo svojich statisicovych demonstracii intenzivne neprotestovalo proti tomu, Ze velky
europsky $tat sa vrhol na uzemie svojho mensieho neutralneho suseda a odvtedy viedol na jeho
uzemi krvavu vojnu, v ktorej zahynulo milidn Iudi a tri miliény ute¢encov (Havel tu pripomina
v roku 1985 aktudlnu sovietsku invaziu do Afganistanu)? Naozaj: ¢o si mysliet o hnuti za mier
a europsku dostojnost, ktoré vobec nepozna nijaka vojnu, ktort dnes eurdpske staty vedu? Ar-
gument, ze rozpadnuta krajina a jej obrancovia sa tesia sympatiam zapadoeurépskeho establis-
mentu, a preto si nezasluzia podporu lavice, mdze vyvolat len nerozumny ideologicky ciel: uplné
znechutenie a pocit bezhrani¢ného zufalstva.

Ddovody pre sympatie k zapadnému pacifizmu. Vnutorny a verejny mier ako
dielo slobodnych Iudi a Statu, ktory si cti ludské prava svojich ob¢anov

V predposlednej deviatej kapitole Havel konstatuje, Zze pokojné zdrziavanie sa podpisovania peti-
cii za mier Iudi a najma disidentov z r6znych vychodoeurdpskych krajin ma rézne priciny. V ich
vyjadreniach v$ak mozno vystopovat ,,najmensi spolo¢ny menovatel®, teda niektoré zakladné
predstavy o mieri a mierovom hnuti, na ktorych by sa pravdepodobne vsetci mohli zhodnut:

1. Mozno predovsetkym — napriek vsetkej zdrzanlivosti - je tu elementdrna sympatia k mordlnej
etike tych, ktori sa uprostred vyspelej konzumnej spoloc¢nosti zaujimaju o osud sveta pre spolocny
zdujem o vlastné dobro. Havel sa pyta, ¢i napriek inym podmienkam robime to isté pre nas?
Z tohto ,racionalneho prvého“ dévodu musia mat tunajsi disidenti zasadnu slabost pre zapadné
mierové hnutie.

2. Po druhé, odsudenie vojen je vSak uz zjavne polemické: pricinou nebezpecenstva vojny nie sii
zbrane ako také, ale politickd realita (vratane politiky politického establiSmentu) rozdelenej Euro-
py a rozdeleného sveta, ktoré priamo umoznuju alebo diktuju vyrobu a instalaciu tychto zbrani
a ktoré mozu nakoniec zahfnat ich pouzitie. Bezny odpor voci tej ¢i onej zbrani nemoéze dosiahnut
trvaly a skutocny mier, pretoze takyto odpor ovplyviuje len dosledky, a v Ziadnom pripade nie
priciny vojenskych konfliktov. Odpor proti zbraniam - ak je zamerany na véetky, a nie len na tie,
okolo ktorych sa da taborit - vS§ak moze prinajlep§om prinutit vlady, aby urychlili rozne rokova-
nia o odzbrojeni. To je pravdepodobne vsetko, ¢o mozno od tohto postupu ocakavat.

3. Odzbrojovacie rokovania, aj keby boli tuspe$né (v ¢o podla doterajsich skisenosti mozno len
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tazko dufat), by dnesnua krizu nevyriesili. Ved to, ¢o sa doteraz odkladalo dohodou, sa zacalo
znova bez dohody. Na skuto¢né riesenie krizy by sa mohli vytvorit priaznivejsie klimatické pod-
mienky. Klimatické podmienky su vSak jedna vec a vola riesit druht. V podstate by neslo o ni¢ iné
ako o vybusnu fixaciu status quo - len s malym mnozstvom vybusnych technologii.

4. Jedinou zmysluplnou cestou k skuto¢nému eurépskemu mieru, nielen k neozbrojenému alebo
»nevojenskému® primeriu, je teda radikdlna zmena politickej reality, ktord dnes vytvdra krizu. Ta-
kato cesta by si vyzadovala, aby sa obe strany radikalne rozisli s politikou obrany a upeviiovania
status quo, s rozdelenim Eurdpy na bloky a s politikou moci ¢i velmocenskych zaujmov a podria-
dili vSetko svoje usilie nie¢comu uplne inému: idedlu demokratickej Eurépy ako priatelského spo-
locenstva slobodnych a nezavislych ndarodov. Mier v Eurépe dnes neohrozuje perspektiva zmeny, ale
sucasnd situdcia.

5. Bez slobodnych, slusnych a kompetentnych obcanov neexistujii slobodné a nezavislé ndrody. Bez
vnutorného mieru, t. j. medzi obanmi a medzi obéanmi a Stdtom, nie je zaruceny vonkajsi mier:
stat, ktory ignoruje volu a prava inych obcanov, nezarucuje, ze bude respektovat volu a prava inych
ludi, ndrodov a stdtov. Stdt, ktory odopiera svojim obéanom prdvo na kontrolu verejnej moci, nemoze
byt kontrolovany ani v medzindrodnych vztahoch. Stdt, ktory upiera svojim obéanom ich zdkladné
ludské prdava, sa stava nebezpecnym pre svojich susedov. Rozmar nevyhnutne prerastd aj do rozma-
rov v zahrani¢nych vztahoch; potlacanie verejnej mienky, zrusenie verejnych zmliv o moci a ich
verejny vykon umoznuji moci akékolvek zbrojenie; zmanipulované obyvatelstvo sa da zneuzit na
akékolvek vojenské dobrodruzstvo; nedéveryhodnost akosi vyvolava opravnené obavy o dovery-
hodnost vo vietkom. Stdt, ktory nemd zdbrany klamat svoje obyvatelstvo, nemd zdbrany klamat iné
staty. Z toho vsetkého vyplyva, ze dodrziavanie ludskych prav je nevyhnutnou podmienkou skutoc-
ného mieru a jeho jedinou skutocnou zdrukou. Potlacanie prirodzenych prav ob¢anov a narodov
mier nezarucuje, ale ohrozuje. Trvaly mier a odzbrojenie mozZu byt len dielom slobodnych ludi. Pre
nds vo vychodnom bloku je nepochopitelné, ako moze dnes niekto verit v moZnost odzbrojenia,
ktoré sa moze vyhniit cloveku alebo bolo dokonca vykiipené jeho zotrocenim. Zda sa, Ze je to ta naj-
blaznivej$ia utdpia, porovnatelna snad len s nadejou, ze vsetky zbrane na dnesnom svete budu
zo$rotované alebo premenené na hudobné nastroje. Podobne aj zapadni mierovi aktivisti, ktori si
doma uzivaju nevidané slobody a oponuji nas$mu volaniu po Iudskych pravach tvrdenim, Ze to
len komplikuje situdciu a brani porozumeniu, sa zdaju byt za hranicou zdravého rozumu.

Uplatnovanie skutoc¢ného pacifizmu v praxi. Proroctva z ¢ias komunizmu.

V poslednej desiatej kapitole sa Havel pokusa vysledovat praktické moznosti svojich nazorov. Tvr-
di, Ze ak sa nasi stredoeurépski disidenti pytaji, ako premietnut nasu vSeobecnu (,,filozoficka®)
koncepciu do reality politického diania, potom prichadzaja prislusné problémy. Nasi polski a ma-
darski priatelia povazuju za prvy, dokonca hlavny krok k premene status quo v Eurdpe, a teda za
realne tempo ¢oho?, vytvorenie na nasich uzemiach akejsi zény neutrdlnych stdtov, ktora nahradi
dnes$nu ostru hranicu dvoch blokov. Havel to povazuje za nerealne a sebecké. Ini si myslia, ze oba
bloky stojace proti sebe by sa mali rozpustit, co by malo byt spojené so zni¢enim vsetkych jadro-
vych zbrani instalovanych v Eurdpe alebo namierenych proti sebe. To znie Havlovi dobre, ale nie
je si celkom isty, kto alebo ¢o by printtilo Sovietsky zvdz, aby takto rozpustil celt ¢atu svojich
eurdpskych satelitov, kedZe je jasné, Ze by sa musel rozlacit so svojou politickou nadvladou nad
nimi. V roku 1985 sa v8ak ozyvali opodstatnené hlasy, Ze Eurépa zostane rozdelend, kym bude
rozdelené Nemecko. Preto by sa malo Ziadat uzavretie mierovej zmluvy s Nemeckom, ktora by po-



117 ;324 CCJng/Seri’rc:s

tvrdila vtedajsie europske hranice, ale zaroven otvorila perspektivu postupného konfederativneho
spojenia nemeckych $tatov. Rozpustenie vojenskych paktov by mohlo byt ovela redlnejsie po vy-
rieSeni nemeckej otazky. Aj tento navrh vsak zostava velmi provokativny, pretoze mnohi sa oba-
vaju zjednoteného Nemecka a jeho dominancie v Eurépe. Disidentov vsak rozdeluje aj otazka
ich vztahu k Spojenym $tatom. Na jednej strane spektra je antiamerikanizmus prinajmensom
rovnako silny ako lavica v zapadnej Eurdpe a na druhej strane je tzv. reaganovska pozicia: ZSSR je
risa zla a Spojené $taty su riSou dobra. Havel osobne si nerobi ilizie o USA, o americkom establis-
mente a americkej zahrani¢nej politike, avsak #irover: domdcich slobéd, a teda aj medzinarodno-
politickej doveryhodnosti, sa mu zda byt takd diametralne odlisna v pripade USA aj ZSSR, Ze
dnes$nu situaciu jednoducho nepovazuje za symetricka v tom zmysle, Ze obaja giganti st rovnako
nebezpedni, ¢o je, podla neho, strainé zjednodusenie. Ano, obaja st nebezpeéni, vzéjomne, ale
urcite nie rovnako nebezpecni. Napokon, disidenti sa obavaja utopickych podpisov pod mierova
peticiu o pacifistickej organizacii Eurdpy a tieto aktivity davaju nejasny pocit marnosti a absurdity
takychto uvah (dokonca zufalstva a bezvychodiskovosti). Agenti tajnej Statnej bezpecnosti ¢asto
nabozenskym disidentom hovorili, Ze ich aktivity st zbyto¢né a sebaznicujuce. Tento krok, hoci
posunuty skor do mordlnej a existencnej oblasti, je vsak dolezity, aby clovek nezil sam v klamstvich
a veril, Ze takdto cinnost je vo vseobecnosti na nieco dobrd, nieco vyvoldva a nieco dosahuje. Silne
artikulovand pravda a starost o ludstvo v sebe nesie isté kiizlo, Ze aj slovo dokdze nieco vyzarovat
a zanechdva stopu v ,,skrytom vedomi“ spolocnosti. Je dolezité vidiet poslanie takéhoto slova v och-
rane ¢loveka pred tlakom systému, a nie vo vymyslani lepsich systémov. A pokial ide o buducnost,
disident by sa mal viac starat o moralne a politické hodnoty, na ktorych by mala byt spolo¢nost
zaloZena, namiesto takych $pekulacii, ako a do akej miery takéto hodnoty pre ludi zabezpecuje.
Po precitani si tejto dnes uz skoro 40 rocnej eseje si musime uvedomit, Ze bez Havla a ostat-
nych vaznov svedomia komunistického rezimu by dnes nemali stredoeurdpske krajiny ¢lenstvo
v NATO a Eurépskej Unii.* A dodajme, Ze prave od zalozenia Eurdpskej Unie doty¢né cast Euré-
py nezazila vzagjomné vojenské rieSenia spolo¢nych problémov. Preto je ddlezité pri vyslovovani
mierovych poziadaviek zamysliet sa nad nasou vlastnou histériou a dodat pojmu mier skuto¢ny
obsah a moznu buducnost.

Prof. Inocent M.V. Szaniszl6 OP
(Pdpezskd univerzita sv. Tomdsa Akvinského ,, Angelicum’, szaniszlo@pust.it)

4 David Klime$, Rozhovory, 11. 12. 2019, Ziadne klimatické peklo nds necekd. A co Havel? Byl opravdovy liberdl, ne jako ti dnesni.
S europoslancem Alexandrem Vondrou o boji proti Zelenym, sladkym jablkdm, velkym skokom Maridna Calfy a tiez o Viclavu Havlovi
(No climate hell awaits us. What about Havel? He was a true liberal, not like the ones today. With MEP Alexander Vondra on the fight
against the Greens, sweet apples, the great leap of Marian Calfa and also Viclav Havel) https://nazory.aktualne.cz/rozhovory/zadne-
klimaticke-peklo-nas-neceka-a-havel-byl-opravdovy-libe/r~2bb1b81elacd11ea926e0cc47ab5£122/.
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Recenze

Josef Pieper, O vzdelani, otvorenosti celku

a zneuzivani jazyka, preklad Rastislav Nemec,
Bratislava: Minor, 2021. 171 stran. ISBN 978-80-
89888-21-4.

Nemecky filozof Josef Pieper (1904-1997) sa vdaka prekladom jeho diel zapisal do povedomia
nasej odbornej verejnosti ako badatel v oblasti dejin stredovekej filozofie, ako teoretik cnosti
a dobrého Zivota, ako sociolog a v neposlednom rade aj ako filozof volného casu a vzdelanosti.’
Prave do poslednej zmienenej oblasti skiimania by sme mohli zaradit dve Pieperove eseje, ktoré
v roku 2021 vydalo vydavatelstvo Minor pod nazvom O vzdelani, otvorenosti celku a zneuZivani
jazyka.® Slovensky preklad eseji, poznamky a uvodnu $tudiu k nim vypracoval filozof a preklada-
tel Rastislav Nemec.

Németom prvej eseje nazvanej ,,Co prezradza slovo «akademicky»? Aka $ancu majd univerzi-
ty v sicasnosti” je ozivenie vnutorného principu, ktory utvaral platénsku Akadémiu a ktory by
mohol inpirovat a byt vzorom aj pre dnesné akademické institucie. Na rozdiel od praktickej ori-
entacie sucasnych univerzit bola Platénova $kola postavend na praktizovani theoria, milujuceho
nazerania, ktoré nesluzi ziadnemu inému tcelu. Paradoxne v$ak podla Piepera postoj nezistného,
teoretického a izas prebudzajuceho vnorenia sa do celku bytia, ktoré sa nestara o svoj prospech,
plodi ako ,,bonus® i prakticky osoh (s. 43). Ak sa totiz na predmet Stidia pozerame pohladom
vedca — praktika, vidime skuto¢nost len vo vyhranenej optike, skreslene, a to z hladiska jej pou-
zitelnosti. AZ pohlad vedca - filozofa odraza podobu bytia samotného a motivuje k dalsiemu ba-
daniu a kreativite. No nielen to. Dosledky ,,neuzito¢ného” teoretického postoja su podla Piepera
aj politické. Uzas pred pravdou nés totiz robi odolnymi vo¢i tendencii politickej moci zredukovat
celok skuto¢nosti na sféru uzitku a na nastroj jej vlastnych zaujmov. Univerzita by voci tejto poli-
tickej hrozbe bola bezmocna, ak by nezila z lasky k pravde. AZ spoznanim a prijatim tohto svojho

5  Verejnost Pieperov pohlad na dejiny stredovekého myslenia pozna z prekladu Ivana Ozar¢uka knihy Scholastika - osobnosti a naméty
stfedovéké filosofie (Praha: VySehrad, 1993) a z prekladu Martina Pokorného knihy Tomds Akvinsky (Praha: VySehrad, 1997).
Pieperove uvazovanie o etike zastupuju eseje o kardinalnych cnostiach, ktoré vydala Ceskd kiestanskd akademie v roku 2000 knizne
pod nazvom Ctnosti (prekladatel Vladimir Petkevi¢), ako aj prace O vite, nadéji a ldsce (2018) a Stésti a kontemplace (2021), ktoré
sa na knizny trh dostali vdaka prekladatelskému usiliu Jana Freia a vydavatelstvu Krystal OP. Prehlad titulov dostupnych v ¢eskom
preklade uzatvaraja diela Volni cas, vzdéldni, moudrost (Ceska kiestanskd akademie, 1992), Zdkladni formy socidlnich pravidel hry
(Oikoymenh 2001), obe prelozené Ivanom Ozaréukom, a praca Co znamend filozofovat (Karmelitanske nakladatelstvi, 2007) z dielne
prekladatela Jana Freia. Na Slovensku vy$la v preklade Rastislava Nemca kniha Volny ¢as a kult (Trnava: Filozoficka fakulta Trnavskej
univerzity, 2017).

6  Edi¢nd pozndmka ku knihe vysvetluje, Ze spis ,,Co prezradza slovo «akademicky»?“ (1952) vysiel v druhom vydani rozsireny o prednasku
~Otvorenost celku® (1963). Tato je sucastou recenzovaného slovenského prekladu (2021), nie je vSak sucastou prekladu, ktory pod
nézvom ,Co prezradza slovo «akademicky»? Dve tvahy o tom, akd $ancu majt univerzity v dnesnej dobe vysiel v rocenke Studia
Capuccinorum Boziniensia (6/2021, s. 167-203). Verzia prekladu v Studia Capuccinorum Boziniensia sa od kniznej podoby nelisi len
absenciou prednasky ,,Otvorenost voci celku®, ale aj niekolkymi Gipravami z jazykového a gramatického hladiska.
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najpovodnejsieho poslania vstupuje ,,pod osobitni ochranu ¢ohosi bozského® (s. 52) a rozpozna-
va zmysel akademickej slobody.

Kontemplacia suvisi s najvys$$im $tastim, aké moze ludské bytie dosiahnut.! Ako je potom moz-
né, ze filozoficku otvorenost a postoj theoria v sebe pestuju len nemnohi? Odpoved hlada Pieper
v druhej ¢asti ivahy o vyzname slova ,,akademicky®. Poukazuje na vplyv a spolocenské rozsirenie
dvoch charakterov — ,,robotnika“ (nazyvaného aj funkciondr) a ,,sofistu®. Clovek povahy robotni-
ka zamiena $tastie volného ¢asu a kontemplacie za bytie prospesnym a za splnenie stanoveného
planu. Preziva samého seba len vo funkcii, ktort plni, nevie, o znamena byt bytostou laskyplné-
ho nazerania. Sofista sa zase voci realite a pravde sprava [ahostajne. Cti a vazi si len slobodu, nie
milujuce a poslusné nazeranie toho, ¢o je.

V prednaske ,Otvorenost celku: Skasenosti skryté za instituciami“ sa Pieper vracia k myslienke
univerzity. Univerzita ma byt spoloc¢enstvom ludji, ktori sa snazia vnimat celok skuto¢nosti, a tak
byt vo vztahu s kazdou bytostou, so vsetkym, o jestvuje (capax universi). Hoci kazda $pecializo-
vand vedecka disciplina skima celok v istom zornom uhle a so zretefom k vyuzitelnosti v praxi,
predsa sa univerzitna povaha vedy dosahuje az vtedy, ked vedci a ich Ziaci zotrvavaju vo filozofic-
kych otazkach. Filozofia sa na rozdiel od vedy skor sklana pred skuto¢nostou, nez by si ju podria-
dovala a uzatvarala do systému (s. 119). Je nekonciacim hladanim, ktoré ma ostat otvorené nielen
pre poznatky vedy, ale aj pre nadludsku skuto¢nost - pre posvatnu tradiciu, zjavenie, Bozie slovo
(s. 121).

V druhej eseji nazvanej ,,Zneuzitie jazyka — zneuzitie moci“ sa Pieper zamysla nad rozsiahlym
problémom korupcie slova. Uz Platon vycital sofistom, Ze slova, ur¢ené na pomenovanie a ozna-
movanie reality, zneuzivaju, ked st lahostajni k pravde veci a ked im ide primarne o ich efekt.
Takto pouzivany jazyk straca komunikaény charakter a stava sa nastrojom moci. Medzi part-
nermi potom nedochddza k dialégu, ale k lichoteniu, ktorého ambiciou je naklonit druhého pre
svoje ciele. Pieper v eseji odkryva aktualnost Platonovych vyhrad voci sofistom. Nejde mu len
o vSadepritomnu reklamu a zaliecanie sa slovami s umyslom predat produkt, ale hlavne o to,
ze ,slova stracaju svoju komunikac¢nu vlastnost® (s. 153), nasledkom c¢oho ,,hrozi zanik Iudskej
komunikacie a vSeobecna neschopnost verejnosti rozpoznat pravdu i vnimat realitu® (s. 156).
Ak Pieper v Sestdesiatych rokov minulého storocia povazoval za priam nemozné rozoznat, ,,kde
zacina a kondi poznanie sveta [...] a kde uz zacina ¢iro-¢ira manipuldcia so slovami a nasledna
kalkulacia s ispechom® (s. 156), o ¢o menej sa to dari si¢asnému cloveku? Lichotenie nakoniec
prerasta do propagandy a dal$ich foriem ttlaku a manipulacie so slovom.

Prinajmen$om dva dovody napovedaju, ze vyber eseji vydavatelom nebol ndhodny. Prvym je
ich vnatorna prepojenost témami akademickosti, univerzity a nezistného hladania pravdy, dru-
hym je ich udivujuca aktudlnost v sucasnej situacii. Hoci Pieper napisal prvu esej v roku 1952
a druhu v roku 1964, nepochybne si z nich mdze vela vziat aj sicasny Ccitatel. Recenzovana
kniha vysla v tvrdej vazbe a v malom formate. Od prvého slovenského prekladu Pieperovej
knihy Volny cas a kult sa graficky lisi len farbou obalky, ¢im vynikne myslienkova kontinuita
medzi oboma dielami. Text je aj zasluhou prekladatela napisany putavo a prenikavo. Prekladatel
v uvodnej $tadii ku knihe predstavil i Zivotné osudy J. Piepera. Dobry dojem z urovne publika-
cie nerusia ani zriedkavé gramatické chyby. Napriklad ,,pochopil , ze“ (s. 50), ,,zdvihnut na este
vyssie uroven® (s. 81), ,istoty, ktoré riadia nas zivot, su pre tu nato” (s. 100), ,aby sa bol tym"
(s. 118). Citanie recenzovaného diela mozno odporudit $irokému okruhu ¢itatelov, prednostne

1 Tejto téze sa J. Pieper podrobne venuje v inom diele, ktorého preklad od Jana Freia vysiel rovnako v roku 2021 pod ndzvom Stésti
a kontemplace (vydavatelstvo Krystal OP).
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Studentom univerzit a akademikom, ale aj praktickym profesiam, akymi st pedagdgovia, soci-
alni a kultirni pracovnici.

Andrea Blasc¢ikova, PhD.
(ablascikova@ukf.sk)
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