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KIERKEGAARD O VIERE

Simona Dvorska

ABSTRACT

In the first part of the paper, we focus on Kierkegaard's literary strategy. Our attempt is to
identifyand clarify the ways Kierkegaard communicates the themes resulting from total
intent of his work - to guide the reader to Truth. In the second part of this paper, we clarify
Kierkegaard's conception of faith, mainly against a background of his Fear and Trembling
where Kierkegaard interprets the history of Abraham, the patriarch of the Old Testament.
Kierkegaard shows the specific, paradoxical character of faith this way. Accordingly, the
work's aim is not only to clarify Kierkegaard's notion of faith but also the implications of
faith for human life and for the relationship between the human being and God. This clari-
fication is supposed to indicate relevant reasons why faith cannot be communicated in the
sphere of ratiocination.
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UVOD
SerenKierkegaard (1813-1855), dansky moderny myslitel, presnejsie nabozensky spisova-
tel (ako sam seba nazyva),' vytvoril dielo, ktoré svojou formou i obsahom velmi nezapa-
da do ,,médnych” filozofickych smerov devitnasteho storocia. Preto ohlas zaznamenava
az neskor, v dvadsiatom storoci, kedy tryzen sposobena dvomi svetovymi vojnami otvara
otazky, ktorych riesenie si vyzaduje taky smer uvazovania, ktory bol vlastny prave Kierke-
gaardovi a pouzitie presne tej terminologie, ktora Kierkegaardovi sluzila na ozrejmovanie
existencie. Tento rozmer Kierkegaardovho myslenia posluzil filozofii existencie, ktora nan
nadviazala, s¢asti ho pretransformovala a rozvinula v mnohych dal$ich smeroch. Mozno
povedat, ze odvtedy zaujem o Kierkegaardovo dielo neustal. Prave naopak, tento zaujem
sa rozsiruje, a okrem filozofie, teoldgie ¢i etiky sa na interpretacii Kierkegaardovych spisov
podiela napr. aj psycholégia ¢i literarna veda. Mame za to, Ze pri praci s Kierkegaardovym
textom je dolezité mat na zreteli urcité aspekty, ktoré si interpretator voli na zaklade svoj-
ho zameru a zdujmu. Konkrétne tak moze ist o badanie, ktoré neprehliada vyznam (kres-
tanskej) viery v Kierkegaardovom diele; berie do tivahy Kierkegaardove literarne stratégie
(prvky tzv. nepriamej komunikacie) a osobitost jeho dikcie, aby zamedzilo dezinterpretacii
a prinieslo preciznejsi vyklad; podava vyklad jednotlivych diel, ale nevynima ich z kontextu,
do ktorého ich kladie Kierkegaard; a pod.

V predkladanom texte sa pokusime priblizit problematikuKierkegaardovho prehovoru
ku citatelovi, t. z. ,,stratégiu® jeho pisania,? ktord voli zdimerne, vzhladom na povahu ideové-

1  Kierkegaardv stvislosti s rozborom vlastnej spisovatelskej ¢innosti ozrejmuje: ,,bol som a som nabozensky
spisovatel, moja celd spisovatelska ¢innost sa vztahuje ku krestanstvu...“ SerenKierkegaard. Ma literarnicin-
nost. Brno: Centrum pro studium demokracie 2003, s. 71.

2 Literdrne stratégie, ktoré Kierkegaard pouziva, nemozno prehliadat, pretoze ich vyznam je ddlezity pre po-
chopenie Kierkegaardovho autorstva. Literarna forma diel moze prispiet k uchopeniu ich ideového obsahu.

ho obsahu jeho diela. Kierkegaard sa vo svojej tvorbe upriamuje predovsetkym na ¢loveka
(na jeho existenciu) a (krestanska) vieru. Kierkegaard uvazuje o vztahu ¢loveka k Bohu
a zdoraziuje vyznam viery pre zivot jednotlivca, pretoze len v nej moze naplnit svoju exi-
stenciu: ,,Viera je spdsobom, akym sa realizuje obnova vlastného uréenia, ako naplnenosti,
kedy tato naplnenost prave znamena: uchovat samého seba v horizonte vecnosti a to tak,
ze zaroven ziskava spat casnost (ktorej sa na zaciatku spominanej obnovy musel vzdat).*
Tymto témam prispdsobuje aj formu svojich diel.

Text rozdelujeme na dve casti. V prvej Casti Citatelovi blizSie ozrejmime uz nadrtnuta
stratégiu Kierkegaardovho pisania a v druhej, hlavnej, ¢asti objasnime Kierkegaardovo cha-
panie viery — a to na pozadi spisu Bazen a chvenie.Kierkegaard v nom interpretuje pribeh
starozakonného patriarchu Abrahdma, aby tak poukazal na paradoxny charakter viery, a na
to, aké tazké je ziskat vieru a zotrvavat v nej. Jednotiacim prvkom oboch casti je prave viera
— v prvej Casti ide o poukaz na to, ako sa Kierkegaard rozhodol o nej pisat a preco; v druhej
Casti pristupujeme ku konkrétnemu vymedzeniu viery, teda k tomu, ako ju Kierkegaard
zobrazuje, v kontexte diela Bazen a chvenie.

1 STRATEGIA KIERKEGAARDOVHO PISANIA
Dejiny filozofie predstavuju Kierkegaardaako myslitela, ktory zaujima medzi svojimi sucas-
nikmi osobité postavenie. Jednak to vyplyva z jeho vlastného rozhodnutia postavit sa do
opozicie voci niektorym myslitelom svojej doby, no taktiez zo svojského sposobu ,,hlada-
nia pravdy” pre ¢loveka,’ ktory nespociva vo vytvarani ¢i objavovani pravdy rozumom, ale
v nachadzani pravdy vo viere — v evanjeliu.®

Kierkegaard sa vyhratuje voci kazdému objektivnemu pristupu ku krestanstvu. Ziad-
na forma vedeckého badania nemoéze podla neho obsiahnut a zachovat vyznam, o ktory
ide v osobnom vztahu ku krestanstvu a k viere samotnej. Napokon objektivne vedenie nie
je svojou podstatou nasmerované k individualnej existencii, nedisponuje schopnostou pris-
tapit k jednotlivcovi a podielat sa na jeho premene - v tomto zmysle nemad vzdelavaci’ cha-
rakter, ale ,len” vedomostny.Kierkegaard sa chce vyhnut tejto ,,nezivosti®, chce aktivneho
Citatela — citatela a tvorcu zaroven. Kierkegaardov text ma mat ta funkciu, ze u Citatela vy-
volava potrebu akejsi osobnej angazovanosti na ¢itanom, t. z. Ze je ¢inny v zmysle kladenia
si otazok (o sebe samom, o svojej vlastnej existencii), stotoznenia sa s ¢itanym, nachadzania
»seba samého*, a pod. Citatel nema byt len pasivnym prijimatelom, ale ,,spoluautorom®, kto-
rého tvorivy vklad sa mdze prejavovat na nom samom. (U Kierkegaarda je pritomny tento
apel na citatela, ktory pri interpretovani nemozno prehliadat a je potrebné zakomponovat
jeho vyznam ¢i funkciu do vykladu.)

3 Jakub Marek. Kierkegaard. Nepfimy prorok existence. Praha: Togga 2010, s. 184.

Dalej v texte tito problematiku rozvinieme, ked sa budeme venovat tzv. pohybom viery

5 Pripustme, Ze dejiny filozofie, v ktorych mad svoj podiel aj dielo S. Kierkegaarda, st zaznamom hladania
pravdy ¢lovekom, pre ¢loveka. V tomto zmysle je filozofia neustale dejticou sa, je nepretrzitym pohybom,
ktory neustava. Filozofia je ,,hlfadac¢stvo, ktoré nikdy nebude zavi$ené — v zmysle najdenia definitivnej
pravdy, pricom tento ciel ani nemusi byt ambiciou filozofie, no méze byt tym, ¢o Zenie ludské poznavanie.

6 Viera v tomto zmysle vystupuje ako existencidlny akt. Je nie¢im, ¢o sa dotyka ¢loveka ako celku a ¢im sa
¢lovek zmocnuje pravdy. Pravda je tym, ¢o ma silu ho zmenit, to, ¢o premiena jeho Zivot.

7  Kierkegaard vo svojom Predhovore k Nemoci k smrti piSe, Ze krestanské poznanie je vzdeldvatelné tym, ze
sa stard, pri¢om toto staraniesa znamend vztah k Zivotu a ku skuto¢nosti osobnosti. A to je, v porovnani s
[ahostajnostou vedenia, opravdivou vaznostou, ktora vzdeldva. SerenKierkegaard.Bazen a chvéni. Nemoc k
smrti. Praha: Svoboda-Libertas1993, s. 119-120.
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»Dolezitym cielom Kierkegaardovho literarneho projektu je teda definovanie a vytycenie
sféry nabozenskej skusenosti, oblasti, ktora by bola imunna vo¢i akymkolvek neopravne-
nym zasahom zo strany rozumu ¢i vedy“?® S tymto zamerom suvisi Kierkegaardov spdsob
pisania, Cize aj jeho pseudonymy, pod ktorymi uvadza niektoré svoje spisy. Kierkegaardza-
merne voli formu svojich spisov, sposob vyjadrovania a taktiez pseudonymnych autorov,
v ktorych sa moze Citatel ,,typovo” najst. Kierkegaard vytvara ilustrativne scény, zachytava
$pecifické nalady a skusenosti jednotlivca, aby tym zachoval podstatu subjektivneho pristu-
pu k viere. Pseudonymita je sucastou tzv. nepriamej formy komunikacie (nepriameho ko-
munikovania, dan. indirecteMeddelelse), Kierkegaardovej stratégie, ktora pri smerovani
jednotlivca ku krestanstvu zohrava podstatnua tlohu. Okrem toho, Ze k tomuto smerovaniu
roznymi spdsobmi prispieva, slazi tiez ako cesta k prebudeniu ¢loveka® - a to tak, ze Citatela
slobodne (vdaka pseudonymite, ktora zarucuje odstup medzi vykladom a autorom, takze sa
nam nebude zdat, Ze si nam opisované spdsoby existencie vnucované) privadza k momen-
tu, kedy sa moze nenasilne ,,stotoznit“ s individualitou fiktivnych autorov reprezentujicich
urcité formy existencie, ¢im dochadza , ku zmnozeniu perspektiv, ktoré Citatela aporeticky,
to jest bez toho, aby mu ukazovali cestu, obracaju k sebe samému. Je privedeny sam k sebe a
je postaveny pred nutnost volit v slobode a takto rozvijat svoju individualitu® '’ Kierkegaard
Citatela laka k pravde, ,,nepontika“ mu ju priamo, ale poukazuje na jej vyskyt, inde zas ozre-
jmuje jej funkciu alebo moznost prist k nej a prijat ju za svoju vlastnu. Citatel sa tak nutne
stava ¢innym, autor ,,nastavuje zrkadlo“ a on sa obracia do svojho vnutra, pricom tuto tlohu
kladie Kierkegaard na pseudonymnych autorov, ktori su, tak ako ¢itatelia - jednotlivci, zmi-
etani v rdznych existencialnych formach. Kierkegaard zaroven skrze ne nechava prejavovat
svoje vlastné pozicie (napr. dusevné). Kierkegaardovapseudonymita ma svoju postupnost,
ako sam pise: ,,Pohyb, ktory moja spisovatelska ¢innost popisuje, je od esteti¢na, od ,filo-
zofie” — od $pekulativnosti k naznaceniu najvnutornejsieho uréenia krestanstva;“.!! Pseudo-
nymné diela, ktoré pojedndavaju o existencii, alebo lepsie povedané predstavuju existenciu a
konkretizuju vnutro jednotlivca tym, Ze vedu k (seba)reflexii, odkazuju k pracam vydanym
pod ozajstnym menom tohto myslitela, ktoré zas odkazuju k Pravde ako k rieSeniu
problému Iudskej existencie (a to v rozmedzi, v akom ich — problém i existenciu - uchopuje
Kierkegaard) a naplno tak rozvijaju to, ¢o bolo latentne pritomné uz v pseudonymnej pro-
dukcii.”? Kierkegaardovo nepriame komunikovanie je urcitou obdobou sokratovskej maie-

8 JonStewart. Kierkegaardovo vyuzivanie zanra v konfrontacii s nemeckou filozofiou.FILOZOFIA64, 8
(2009), s. 733.

9  ZdenékZacpal. Kierkegaardovoneptimésdéleni. In: Roman Kralik et al. (eds.). ACTA KIERKEGAARDI-
ANA. Vol. 4. Kierkegaard and Existential Turn / Kierkegaard a existencialny obrat. Toronto: University of
Toronto 2014, s. 64.

10 RainerThurnher - Wolfgang Réd - HeinrichSchmidinger. Filosofie 19. a 20. stoleti III. Praha: OIKOY-
MENH 2009, s. 23-24.

11 Aj napriek rozmanitosti Kierkegaardovych pseudonymov uvadzame v naSom texte citaty z viacerych spisov
pospolu, pretoze v nich nachadzame spojitost. Domnievame sa, zZe tato rozmanitost neznamena rozdielnost
postojov autora, ale prave naopak, predstavuje jednotu, ktorou je posolstvo, resp. autorov zamer — upozor-
novat na krestanstvo, aj ked spdsoby toho, ako to robi, sa istym sposobom v jednotlivych spisoch liia.

12 Kierkegaard. M4 literarnicinnost, s. 63.

Na to, aby sme sa priblizili Kierkegaardovmu mysleniu, je potrebné ¢itat jeho diela tak, ako si to on sam
prial. V niektorych jeho autorskych spisoch a dennikovych zdznamoch najdeme ur¢ité ,vodidla“ k tomu,
ako rozumiet jednotlivym prvkom jeho tvorby.Jednym z nich je zdoraznenie vyznamu vzdelavatelnych
(ndbozenskych) spisov, ktoré st nemenej podstatné, nez Kierkegaardove ,,filozofickejsie” (pseudonymné)
spisy, a preto je nutné ¢itat ich rovnako pozorne. Mozu totiz viest k lep$iemu porozumeniu spisov vyda-
nych pod pseudonymom. Ako som uz spomenula, Kierkegaard sa povazoval za nabozenského spisova-

utiky, ktorej zmysel sa v tomto pripade napliia samotnym textom, nie dialégom.'* Na margo
uvedeného Kierkegaard poznamenava: ,,Majeuti¢nost spociva v pomere medzi estetickou
¢innostou ako zaciatok a nabozenskou ¢innostou ako TELOS. Zacina sa esteti¢cnom, v kto-
rom ma mozno vacsina Iudi svoj zivot; potom sa vSak nabozenskost zavedie tak rychlo, ze
sa [udia, pohnuti esteticnom, rozhodnu do nej vstapit, takze sa nahle nachadzaju uprostred
rozhodujucich urceni krestanstva a prinajmensom dostanu prilezitost k tomu, aby boli upo-
zorneni."* Niekto by sa mohol nazdavat, ze Kierkegaardove diela su chaotické, nedomysle-
né, nefilozofické, a pod. Avsak pritomnost naértnutej ,,metody” v Kierkegaardovom pisani
podla JonaStewarta dokazuje, Ze nebol ziadnym , literarnym anarchistom™: ,,jeho spisy pi-
sané pod pseudonymom mali priamo odkazovat na jeho vzdelavacie spisy a hovorit o rov-
nakych témach inym spdsobom. Predstava paralelného autorstva jasne dokazuje existenciu
akéhosi vSeobecného systematického planu, a to dokonca znacne rozsiahleho™ "
Kierkegaard svojmu zdmeru, ktorym je obnovit krestanstvo,'® prispdsobuje ,,§tyl“ pisania
textov, aby tak primalcitatela (i seba) k otazke, k sproblematizovaniu vlastnej krestanskosti,
ktora je nasledne konfrontovana s ,,pévodnym™ krestanstvom.'” Kierkegaard sa svojim die-
lom akoby prisposobuje pozicii potencialneho Citatela, stava sa mu blizkym, verne v nom
vykresluje rozne poryvy, hiba v lom a zdroven i v sebe — tymto ,,splynutim ho (mozno
nenapadne) obracia k sebe samému, a zaroven dba na to, aby bol odkazany ku krestanstvu.
Mozno povedat, ze dalSou vrstvou Kierkegaardovho pisania je v nom obsiahnuta reakcia
na formu filozofického pisania, ktora bola priznacna pre nemecky idealizmus, majtci vo
vtedajSej dobe status ,,ideovej mody“.*® V urcitej rovine (filozofického) skiimania je nepo-
chybne dolezité a nutné zachovavat prisnu formu, ktoru si dana teoéria vyzaduje. No ak sa
takto pristupuje k otdzkam viery, dochadza podla Kierkegaarda k splosteniu nabozenského
konceptu a nabozenskej viery."” Navyse sa v takejto (systémovej) podobe nedaju vyjadrit
zité skasenosti jednotlivca, akymi st napr. utrpenie ¢i vnatorné reflexie nabozenského zi-
vota; to vSak ani nie je ambiciou tejto filozofie. Podla Stewarta sa ,,Kierkegaardov protest
[...] netykal len chdpania nabozenstva ako takého v nemeckom idealizme, ale v zasade ab-

tela, ktory chcel ¢itatela viest ku krestanstvu, resp. ku skuto¢nému existovaniu. Mozno povedat, Ze tento
autorsky zamer predstavuje urcitd jednotu, ktora sa ukryva za dvojpdlovostou vytvorenou pseudonymnou
a autorskou produkciou.

13 Porov. Marek. Kierkegaard. Nepfimy prorok existence, s. 40-41.

14 Kierkegaard. M4 literarnicinnost, s. 65.

15 Stewart. Kierkegaardovo vyuzivanie Zanra v konfrontacii s nemeckou filozofiou, s. 729.

16 Kierkegaard. M4 literarnicinnost, s. 81.

17 Kierkegaard totiZ vo svojej dobe pozoruje akési ,,znehybnenie® krestanstva, pretoze krestania zabudli na to,
Ze sa maju podielat na ,,zivosti“ viery (pripadne sa tejto ulohe vedome vyhybaji1). S¢asti mozno povazovat
Kierkegaardovo dielo za reakciu na dobovy stav (nielen) krestanskej spolo¢nosti, ktora sa odklonila od
podstaty krestanstva a ocitla sa pod vplyvom akejsi indiferentnosti vyvolanej roznymi ,,kultdrnymi ¢initel-
mi ktoré vieru zavrhli, odsunuli, zneutralizovali alebo degradovali na poziciu oby¢ajného nezivého zvyku.

18 Je zname, Ze niektoré Kierkegaardove spisy, alebo ich ¢asti, obsahuji priame vyjadrenia ¢i narazky na
filozofiu G. W. E. Hegela. Tieto Kierkegaardove reakcie mozno vy¢itat zo samotného textu, z dennikov, ale
upozoriuju na ne aj interpretatori. Z dejinno-filozofického hladiska radime Kierkegaarda medzi Arthura
Schopenhauera a Friedricha Nietzscheho, teda do filozofie, ktora predstavuje akysi protipdl systematickej
filozofie, resp. Hegelovho systému. Tito myslitelia znova uvadzaju do centra filozofického pytania sa prave
¢loveka, kedze ,,systémova filozofia“ sa ur¢itym sposobom od neho odvritila, a to aj z dovodu neobjektiv-
nosti a ,,nevedeckosti“ problémov tykajtcich sa ludskej existencie (¢ize existencialnych otazok). Kierkega-
ard, ako Hegelov Ziak i kritik zaroven, napada svojich sucasnikov, ktori boli do Hegelovej filozofie zaintere-
sovani, a prenasali jej prvky do oblasti, v ktorej st skor na $kodu nez na osoh. Touto oblastou je krestanska
viera. Kierkegaard snahu hegelidnov odmietal, polemizoval s nimi, pretoze vtesnat vieru do Hegelovho
systému by podla neho znamenalo relativizovat ju.

19 Stewart. Kierkegaardovo vyuzivanie Zanra v konfrontacii s nemeckou filozofiou, s. 733.



straktného spdsobu, akym jeho predstavitelia pristupovali k otazkam, ktoré by sme mohli
oznacit za zasadné, pokial ide o internalitu krestanského veriaceho“?’ Scasti aj preto musel
zvolit iny sposob prehovoru, jasne sa musel odlisit od $tylu pisania nemeckych idealistov
(resp. danskych hegelianov),*! aby jeho kritika vo¢i nemu nestratila svoje opodstatnenie.*

Kierkegaard sa upriamuje predovsetkym na existujuceho jednotlivca, jemu venuje svoju
tvorbu, cez ktoru sa muprihovara.Tento ,,obrat“ k jednotlivcovi a k jeho existencii si pisanie
o krestanstve vyzaduje, kedZe vo viere ide o vztah clovek (jednotlivec) — Boh.

2 KIERKEGAARD O VIERE

V tejto Casti pristipime k objasneniu Kierkegaardovhoponimania viery. Budeme skimat
ako Kierkegaard o viere uvazuje a preco ju nazyva paradoxnou. Ako sme uz spomenuli,
vychadzame z diela Bazen a chvenie, v ktorom rozoznavame urcité ,,pohyby*, o ktorych
Kierkegaard pise, a ktoré by sme mohli povazovat za atributy jeho ponatia viery. Nas vyklad
stanovenych problémov bude urceny uvazovanim o viere, ktoré vyrasta z pochopenia viery
ako sposobu zivota.

Bazen a chvenie je Kierkegaardov spis vydany v roku 1843 pod pseudonymom Johannes
de silentio.” De silentio vystupuje v spise ako osoba, ktora kritizuje sposob, akym vtedajsia
spolo¢nost pristupuje ku krestanstvu, pricom poukazuje na to, ze viera je zlah¢ovana, nik
sa na nej nepristavi, ale ,,kazdy ide dalej“.** S¢asti ma na tom svoj podiel Hegelova filozofia,
a vobec systematicka filozofia,” ktord sa v Dansku ujala a presiakla az do oblasti, ktorych
podstata (obsah) sa akémukolvek systémovému zaradeniu vymyka. Paradoxne je viera ,,zlo-
zitym systémom" relativizovana, zjednodusovana, preto si de silentio zaumienil poukazat v
spise na tazkost ,uchopenia® viery, pricom sa tento pohyb uskuto¢nuje v tplne odlisnej sfé-
re nez akou je ,,pdsobisko” systému, a tou je samotné vnutro jednotlivca. Ak by sme aj boli
podla de silentia ,,schopni vyjadrit obsah celej viery formou pojmu, nevyplyvalo by z toho,
ze sme vieru pochopili, Ze sme pochopili, ako sme k viere prisli, ¢i ako ona prisla k nam.* 2

20 Stewart. Kierkegaardovo vyuzivanie zanra v konfrontacii s nemeckou filozofiou, s. 734.

21 JonStewart vo svojej obsiahlej monografii s nazvom Kierkegaard‘sRelation to HegelReconsideredpise, ze
v Kierkegaardovom pripade neslo az tak o kritiku samotného Hegela, ako skor o kritiku jeho danskych
»stupencov®. JonStewart. Kierkegaard'sRelation to HegelReconsidered. Cambridge: CambridgeUniversity
Press 2003.

22 Kierkegaard voli lyricku, basnicku dikciu, pretoze svojim duchovnym a imaginativnym charakterom zaro-
ven disponuje potencialom hovorit aj tam, kde je to nemozné.

23 Kierkegaard uvadza autora spisu ako Johannes de silentio, nie de Silentio, aj ked v mnohych prekladoch
nachddzame prave tento druhy variant. Kierkegaard sa o tomto pseudonyme vyjadril takto: ,.V Bazni a
chveni som presne tak malo Johannom de silentio, ako malo som rytierom viery, ktorého on opisuje;*..
»Preto mojim zelanim, prosbou, je, Ze ak by sa niekomu zachcelo citovat nejaki zmienku z mojich knih,
urobi mi radost, ak bude citovat meno prislu$ného pseudonymného autora, nie moje vlastné,...“ SerenKier-
kegaard. ConcludingUnscientificPostscript to thePhilosophical Crumbs.Cambridge: CambridgeUniversity
Press 2009, p. 528-529. V nasom texte budeme re$pektovat Kierkegaardovo zelanie, a to aj vzhladom na
skuto¢nost, Ze zamienanie naozajstného myslitelovho mena so pseudonymami, ktoré tvori, moze v ur¢itych
pripadoch ¢itatela zmiast, pretoze, ako poznamenava napr. C. S. Evans: ,,Bazen a chvenie je pseudonymna
praca, a jej pseudonymny autor, Johannes de Silentio, je v mnohom dérazne odli$ny od Kierkegaarda® C.
StephenEvans. Kierkegaard‘sEthic of Love: Divine Commands and MoralObligations.Oxford: OxfordUni-
versity Press 2004, p. 63. Tuto distinkciu mozno podla neho vidiet okrem iného aj v tom, Ze ,,pojem etické-
ho, ktory je v knihe obsiahnuty, nie je identicky s Kierkegaardovym etickym stanoviskom rozvijanym pod
jeho vlastnym menom, ba dokonca ani s chapanim etického, ktoré rozvijaju dalsie pseudonymy blizsie ku
Kierkegaardovi, ako napriklad JohannesClimacus®. Evans. Kierkegaard‘sEthic of Love: Divine Commands
and MoralObligations, s. 62-63.

24 SerenKierkegaard. Bazen a chvenie. Bratislava: Kalligram 2005, s. 10.

25 JonStewart vo svojom ¢lanku upozornuje, ze ,,systematicka filozofia [...] bola v Kierkegaardovom case $tan-
dardnou formou filozofického skimania® a tak Kierkegaardove ttoky vo¢i ,,systému, pri¢om toto slovo

Zakladnou osou, okolo ktorej sa vinie cely tento spis je pribeh starozakonného patriarchu
Abrahama (Gn 22, 1-19). Kierkegaard(v osobe Johanna de silentia) narativnhym postupom
ukazuje tento biblicky pribeh v inom svetle. Nepristupuje k pribehu ako exegéta, ale ako
(existencialny) filozof, ktory sa pyta na zmysel Abrahamovej existencie (zdodraznuje jeho
rozpoloZenia, apod.), a tym k pévodnému textu (a k jeho teologickému vyznamu) pridava
rozmer, ktory vyrasta z Kierkegaardovej existencidlnej pozicie.Kierkegaard v Bazni a chveni
predostiera vztah, resp. dialég ludskej existencie a krestanskej viery na pribehu Abrahama.*

Abrahamov zivot je podla de silentia svedectvom viery a BoZej milosti.?® De silentio vidi
v Abrahdmovi, v jeho nddeji, poslusnosti a dovere Bohu, priklad hodny nasledovania. Pro-
strednictvom svojského prerozpravania tohto pribehu chce v ¢itateloch, no zaroven aj v sebe
prebudit vasen, ktorou sa vyznacuje naozajstna viera, a ktora by sa mala stat spésobom Zitia,
pricom tymto zdoraznovanim viery ako sposobu zivota, pre ktory sa treba rozhodnut, ,,ma
byt nahradené rozsirené vnimanie viery, v ktorom je len prevzatim a akceptovanim dogma-
tickych pravd. Preto Abraham, vyznacujuci sa obdivuhodnou schopnostou zit doverujuco
a poslusne, podla viery, je vhodnou volbou na vyjadrenie tejto ulohy.“* Abrahamov pri-
beh viery pozostdva z mnohych casti. Spomenme aspon zmluvu, ktora s nim uzavrel Boh
(Gn 15; Gn 17, 1-14); jeho prosbu k Bohu tykajicu sa zachrany spravodlivych obyvatelov
Sodomy a Gomory, v pripade ak sa taki najdu (Gn 18, 22-32); doveru v Boha, Ze splni, ¢o
prislubil; ¢i ochotu odist z rodnej krajiny (Gn 12, 1-4). De silentio venuje pozornost predo-
vSetkym tej ¢asti Abrahamovho Zivota, v ktorej dostal od Boha prikaz obetovat svojho syna
Izaka (Gn 22, 1-19), a preto sa zaroven stava taziskom nasej otazky viery.

Abrahdmova ziva viera v Bozie slovd poc¢ina Bozim prikazom, ktory Abrahdm plni tym,
ze sa vypravuje na cestu do zaslubenej zeme, a to za sprievodu viery. ,,S vierou poslichol
Abraham, ked bol povolany, aby §iel na miesto, ktoré mal dostat ako dedi¢stvo; iSiel a ani
nevedel, kam ide” (Heb 11, 8). Keby vieru nemal, ni¢ by ho neprimélo opustit rodnt zem,
spokojné nazivanie v socidlnej i ekonomickej istotea odist do cudziny, vydat sa tak napo-
spas neistote, nebezpecenstvu. Rozum by nic¢ také nepripustil, preto ho (rozum) ,,zanechal
v krajine istoty“*® a nasledne sa pod ochranou viery pobral na cestu, ktort mu ur¢il Boh.
Bez pritomnosti viery sa ako nerozumné zdd aj Abrahamovo trpezlivé cakanie na narode-
nie syna, ktorym sa malo naplnit Bozie prislubenie (Gn 17, 15-22). Uplynul velmi dlhy cas,
kym sa tak stalo, no Abrahdm nezavdhal, veril, a tak aj napriek pokrocilej starobe, kedy je
uz narodenie potomka (z hladiska konecnosti) nemozné, sa Abraham a Sara svojho syna
dockali (Gn 21, 1-8). Ich nesmierna radost z tohto zazraku vsak bola kratka: ,Vezmi svojho
syna, svojho jediného syna Izdka, ktorého milujes, a chod do krajiny »Morja«! Tam ho obe-
tuj ako zapalnu obetu na jednom z vrchov, ktory ti ukazem® (Gn 22, 2), kdze Boh a Abrahdam
posliuchol. Pre¢o musel Abrahdm, ,,Bozi vyvoleny, v ktorom mal Pan zalibenie®,*! podstupit

pouziva zvicsa v pejorativnom zmysle, nemusia byt vzdy namierené len voci Hegelovi, ale napr. aj Kanto-
vi, ¢i Schellingovi, ktori takisto apelovali na to, ,,ze filozofia musi byt systémom, prisnou vedou, aby bola
akceptovatelna. Stewart. Kierkegaardovo vyuzivanie Zanra v konfrontacii s nemeckou filozofiou, s. 730.

26 Kierkegaard. Bazen a chvenie, s. 11.

27 Za poukaz na tieto skuto¢nosti dakujem PhDr. ThDr. Mgr. NoemiBravenej, Th.D., Ph.D.

28 Kierkegaard. Bazen a chvenie, s. 27.

29 Ronald M. Green. ,,Developing“Fear and Trembling. In: AlastairHannay - Gordon D. Marino (eds.). The-
CambridgeCompanion to Kierkegaard. Cambridge: CambridgeUniversity Press 1998, p. 259.

30 Kierkegaard. Bazen a chvenie, s. 21.

31 Kierkegaard. Bazen a chvenie, s. 21.
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skusky prichodiace skor pre zavrhnutého a zbaveného Bozej milosti?** Lahsie by ich snad
pochopil a prijal, keby takym bol. Ale inak sa to zda ako vysmech jemu samému i jeho vi-
ere, uvazuje de silentio,” v§imajuc si Abrahamove mozné rozpolozenie v sizeniach (ale aj
radostiach). De silentio priznava Abrahamovi velkost pre jeho vieru a déveru v Boha, ktoré
si v skuskach zachoval a zaroven ich vdaka nim aj posilnoval. Odpoved na otazku, preco je
Bozi vyvoleny tak tazko skusany, nachddzame prave v tom, ze nim je.** Boh tymto sposo-
bom formuje Abrahdma, utuzuje jeho vytrvalost, mal sa totiz stat otcom narodov.*® Bohu
zélezi na cloveku, buduje ho, stara sa o jeho vychovu. To, Ze ziada dokaz viery je vlastne
prejav Bozieho zaujmu o jednotlivca, prejav Bozej lasky a milosti.*

»Ustavicne mam pred sebou nesmierny paradox, ktory je obsahom Abrahamovho Zi-
vota™’, piSe de silentio, a zasnuc nad Abrahdmovym pocinanim, venuje mu znacnu cast
diela, v ktorom predklada objasnenia tykajtice sa ponimania viery ako paradoxu a zaroven
sposobu Zivota.

De silentiovo ststavné upozornovanie na Abrahamovo poctuvnutie Bozieho prikazu ma
svoju pric¢inu v tzv. dvojitom pohybe (ide o syntézu znekonecnovania a skonecnovania),
ktory cloveka ,,privadza“ k viere, a ktory Abraham zapocina svojou poslu$nostou. Prave to,
ze Abraham tento pohyb, ktory mu de silentio prisudzuje, vykonal, z neho robi rytiera vie-
ry.® V Bazni a chveni je re¢ o dvoch komplementarnych pohyboch: ide o pohyb nekonecne;
rezignacie, ktory je jedinou pristupovou cestou k druhému pohybu - k pohybu viery. Reali-
zovat pohyb viery znamena vrhnut sa s odvahou a déverou do absurdného.”

De silentioje presvedceny o tom, Ze Boh je laska,* pricom nasa laska k Bohu este nemusi
byt vierou, je viak jej podmienkou. Cize pohybom, ktorym ju ziskavame (lasku k Bohu)
sa zaroven potencuje moznost prist k viere. ,,Nekonecna rezignacia je poslednym stadiom
predchadzajicim viere, takze nik, kto ten pohyb nevykonal, vieru nema. AZ v nekonecnej
rezignacii sa uvedomujem vo svojej vecnej platnosti, az potom mdze byt re¢ o uchopeni
existencie silou viery“* Pohyb nekonecnej rezignacie predchadza vieru, urcitym spésobom
ju zakladd a zaroven sa v nej uchovava. V nekonecnej rezignacii clovek nachadza zmie-
renie s existenciou a prichadza k sebe samému. ,,Ten pohyb vykonavam sam od seba a vo
svojom vecnom vedomi, v blazenom uzrozumenti s laskou k vecnej bytosti nim ziskavam
sam seba“.*> Vecné vedomie, o ktorom je tu rec, je laska k Bohu, ktort v tomto pripade ,,zis-
kavame® vtedy, ked sa vieme vSetkého vzdata zit pre ve¢nost. Nekonecna rezignacia je bod,
do ktorého sa vieme dostat svojou odvahou.* Nazdavajuc sa, Ze sa uz nachadzame vo viere,

32 Tamze.

33 Tamze.

34 ,Bratia moji, pokladajte to len za radost, ked podstupite vselijaké skusky, ved viete, ze skiska vasej viery
prinasa vytrvalost. A vytrvalost sa ma ukazat v dokonalych skutkoch, aby ste boli dokonali a neporuseni a
v ni¢om nezaostavali“ (Jak 1, 2-4).

35 ,Blahoslaveny muz, ktory vydrzi skisku, lebo ked sa osved¢i, dostane veniec Zivota, ktory Boh prisltbil
tym, ¢o ho miluju“ (Jak 1, 12).

36 ,Skiska, ktord na vas dolieha, je iba Tudskd. A Boh je verny. On vés nedovoli skdsat nad vase sily, ale so
skaskou da aj schopnost, aby ste mohli vydrzat (1Kor 10, 13).

37 Kierkegaard. Bazen a chvenie, s. 36.

38 Spracované podla: Daniel W. Conway. Abraham'sFinal Word. In: Edward F. Mooney (ed.). Ethics, love, and
faith in Kierkegaard: philosophicalengagements. Bloomington: Indiana University Press 2008, p. 176.

39 Kierkegaard. Bazen a chvenie, s. 37.

40 Tamze.

41 Kierkegaard. Bazen a chvenie, s. 51.

42 Kierkegaard. Bazen a chvenie, s. 53.

43 ,Na to, aby sme sa zriekli celej ¢asnosti a ziskali ve¢nost, staci ¢isto ludska odvaha.“ Kierkegaard. Bazen a
chvenie, s. 53.

mame sklon zotrvavat v tomto bode. AvSak nekone¢na rezigndcia je ,len® smerovnikom
ukazujucim cestu, po ktorej treba kracat k viere, pricom meradlami jej intenzity su dovera
a nadej. Je nutné nezamienat si tento pohyb s pohybom viery. ,,Vierou sa ni¢oho nezriekam,
naopak, vierou vsetko ziskavam, a to v zmysle slov, ze kto ma vieru ako hor¢i¢né zrnko, aj
hory prenasa“* To, ¢o ziskavame spit je konecnost (¢asnost) darovana Bohom, ktora sa
nam prinavracia silou absurdného, pretoze nase sily sa minuli v procese rezignacie. Takze
na to, aby sme konecnost ziskali spit, je potrebna viera. ,Na to, aby som uchopil celu ¢as-
nost silou absurdného, je potrebna paradoxnd a pokorna odvaha, a ta je odvahou viery“*
Nekonecna rezigndcia a viera mozu byt teda ponimané aj ako dve odlisné nabozenské pozi-
cie. ,Rezigndcia v istom zmysle zahrna lasku k Bohu a vieru v Boziu dobrotu, ale tak, Ze ich
nemozno previest do zalezitosti Casnosti, kedze (tato rezignacia) vyjadruje samu seba prave
ako zrieknutie sa tychto Casnych zélezitosti.“*° Lenze viera sa musi prejavit v konecnosti,
preto je dolezité nestratit ju (konecnost), ale po ,,absolvovani® pohybu nekonecnej rezigna-
cie, ziskat konecnost spét. Viera odhaluje Boziu lasku ako zdroj vSetkych konecnych veci,
ako uskutoc¢nujucu silu, ktora zaklada existenciu. Boh je tak akoby skryty vo vnutri ¢loveka
a ulohou viery je, aby sa stal vnimavy, aby otvoril svoju existenciu smerom k Bozej laske,
pricomviera, musi byt neustale ,,potvrdzovana“ skutkami, a to tu a teraz. ,,Ludia si konecné
bytosti, ktoré, ak beru vieru vazne, musia doslova chciet a konat na jej zaklade. Svoju konec-
nost nemozu riesit potom.“Y

Nekonecna rezignacia je utechou v ziali,* t. z. Ze sa nou, resp. v nej dokdzeme zmierit s
akoukolvek stratou, vzdat sa zelani, a pod. ,,Rezignacia je prijatim utrpenia skrze zrieknutia
sa pozemského $tastia — napr. takého, aké moze vzist z milujuceho vztahu s inou osobou.“*
Rezignujeme na casnost, v ktorej sa uvedené veci deju a upiname sa na nekonecnost, ¢im
zaroven ziskavame ve¢né vedomie (lasku k Bohu). Neznamena to, Ze sa budeme len tak bez-
prizorne ponevierat svetom, ale skor to, Ze v nom nebudeme lipntt na nicom pominutel-
nom. Alebo inak povedané, tymto pohybom sa vymanujeme zo svojej bezprostrednej urce-
nosti, vytrhavame sa zo sveta a jeho meradiel.”® ClareCarlisle piSe, Ze ,,rezignacia vyjadruje
jednotlivcovo zrieknutie sa naroku na existenciu, ktory sa zaklada na predpoklade racio-
nalneho a moralneho poriadku sveta.“! V tomto pripade ide o ,intelektualnu® rezignaciu,
ktoru spusta akt vole privadzajuci nés k zrieknutiu sa narokov intelektu na existenciu. Do
oblasti viery vchadzame prekroc¢enim hranice, ktora predstavuje suspendovanie rozumo-
vého ,vyhodnocovania® ,Prist o rozum” je podmienkou vykonania pohybu viery. Neko-
necnou rezignaciou sa vzdavame konec¢ného pre nekonec¢nost. To vynimocné, ba priam
zazra¢né,” o sa uskuto¢ni pohybom viery je, ze nam ,strata® (v Abrahdmovom pripade

44 TamzZe.

45 Kierkegaard. Bazen a chvenie, s. 53-54.

46 Evans. Kierkegaard‘sEthic of Love: Divine Commands and MoralObligations, p. 73.

47 Martin Muransky. Existuje absolitna povinnost voc¢i etike? (Problém slobody v kantovske;j tradicii). FILO-
ZOFIA 63,7 (2008), s. 564.

48 Kierkegaard. Bazen a chvenie, s. 50.

49 ClareCarlisle. Kierkegaard‘sPhilosophy of Becoming : Movements and Positions. Albany: State University
of New York Press 2005, p. 100. Mnohi autori zastavaji nazor, ze v Bazni a chveniKierkegaard skrze pseu-
donym Johannes de silentio ml¢ky, skryto vyjadruje svoj vztah k Regine Olsen, pricom ,,objasiiuje” pri¢inu
i nasledky jeho ukoncenia.

50 Thurnher - R6d - Schmidinger. Filosofie 19. a 20. stoleti III., s. 68-69.

51 Carlisle. Kierkegaard‘sPhilosophy of Becoming : Movements and Positions, p. 98.

52 DPre de silentia je zdzrak po vykonanom pohybe rezignacie dostat silou absurdného opit vsetko spit tak, ze
sa napr. zelanie celé a bezo zvysku splni- zabezpeéi to pohyb viery. Kierkegaard. Bazen a chvenie, s. 52.
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ide o stratu Izaka) bude nejakym sposobom prinavratena. Rozumu sa nieco také zda byt
nemozné, ale vtedy viera povie: Bohu je v§etko mozné (Mk 10, 27). V tom momente uveri-
me v absurdné, prieciace sa rozumu, ktoré je preto nutné uchopit vierou. Viera je paradox,
preto je tazké ju ziskat, najma vo svete konecnosti, ktorému vladne rozum, pretoze rozum sa
potrebuje presvedcit dokazmi, nie paradoxmi. Vzdjomny stret rozumu a viery predstavuje
uz nacrtnuté absurdno, ktoré vyjadruje malost a slabost [udského rozumu v pomere k veci-
am najvyssim.” K ,veciam najvy$$im“ mozeme pristupovat len cestou viery, ktord znamena
zit Pravdu, nemozno ju dokazovat a racionalne chapat. Viera nie je poznanim, ale aktom
slobody, vyrazom vole.**

V nekonecnej rezigndcii vyjadrujeme nasu lasku k Bohu, no vierou prijimame nekonec-
nu Boziu lasku k nam - to, Ze Boh nas miluje, a preto nedopusti skazu ¢loveka, ktory v neho
veri a doveruje mu, aj ked z rozumového hladiska sa niektoré prejavy Bozej lasky javia ako
nezmyselné. Bozia laska sa v§ak nepodvoluje racionalnym kritériam. ,,Spustacom” oboch
pohybov je laska, v pripade nekonecnej rezignacie ide o lasku k Bohu, ktorou sa upiname na
vecnost, pri¢om rezignujeme na ¢asnost a prijimame utrpenie, naopak vo viere, ktora pri-
nasa vedomie o nesmiernej Bozej laske k jednotlivcovi, prijimame radost. Avsak uskutocnit
pohyb viery neznamena byt ,,hotovy“ vo svojej existencii (alebo so svojou existenciou), ani
byt raz a navzdy vo viere. Viera v tomto zmysle nie je jednorazovy tkon. Viera je proces
nachadzania cesty k Bohu, v ktorom ¢lovek zaroven realizuje svoju existenciu. Takze preto
sa aj oba spominané pohyby opétovne a vzajomne vyskytuju.

ZAVER

Kierkegaard svojim brisknym pristupom k otazkam viery a vyzvou k ¢loveku, aby sa vy-
manil z davu a stal sa jednotlivcom, ,jednotlivcom pred Bohom", jatri vtedajsiu spolo¢-
nost, ktorej diagnézu Kierkegaard presved¢ivo podava s umyslom primait seba i ostatnych
k snahe ,,obnovit“ krestanstvo (Kierkegaard 2003, 81);s0 zamerom poukazat na pritomnost
nie¢oho vzdypritomného a predsa ¢asto zabudaného. Pritomnost toho, ¢o nevyhnutne po-
trebujeme, aby sme zili, a predsa to dobrovolne prekryvame tym, ¢o nikdy neda vsetkému
ostatnému opravdivy zaklad ako prave toto opominané. Mame na mysli vieru v Boha a v
to, Ze sa stal ¢lovekom, aby nas vykupil a vyslobodil.Kierkegaard Abrahdmovym pribehom
zdoraznuje ¢lovekovu doveru a lasku k Bohu, no takisto nekonec¢nu lasku Boha k nam, kto-
ra ma byt opatovana. Starozakonné postavy (Abraham, Job) Kierkegaard zamerne vybera
ako symboly. Smer myslienok je teda na prvy pohlad predkrestansky, ale hybe sa smerom
ku krestanskym kategdriam. Kierkegaard na tychto pribehoch, ktoré prispdsobuje svojmu
strategickému pisaniu, demonstruje tazkost viery, jej ,,neuchopitelnost®, pretoze chce zabra-
nit jej zlahc¢ovaniu. Verit podla neho znamena Zzit Pravdu, a preto ma byt viera dokazovana
skutkami, nie(len) rozumom. Na to, aby ¢lovek mohol pristupit k naplneniu svojej exis-
tencie, potrebuje zjavenu pravdu. Lenze tato ,nauka“ sa mysleniu javi ako paradox, ktory
nedokaze vyriesit. Autondmnost ¢i suverenita rozumu tak musi byt nahradena vierou, aby
¢lovek dokazal prijat paradoxné obsahy viery. Paradoxnost viery ¢loveka vyzyva k rozhod-
nutiu, ktorému sa nijakym spdsobom nemoze vyhnut, nemoze si paradox vysvetlit, a tak
musi konat.

53 Milan Petkanic¢. Filozofia va$ne SerenaKierkegaarda. Krakov: Spolok Slovakov v Polsku 2010, s. 95.
54 SerenKierkegaard. Filosofické drobky anebDrobitkofilosofie. Olomouc: Votobia 1997, s. 92.
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SPIRITUALITA V SOCIALNI PRACI

Nicole Emrova

ABSTRAKT

The paper deals with the role of spirituality in social work. It outlines the spiritual per-
spective of social work, and is based on the concept of man as a four-dimensional being.
Its part is also a spiritual dimension. It presents a research probeth at addressed the re-
flection of social workers and workers in the social services of the irown spirituality and
itsrelation to the prevention of burnout syndrome.
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UVOD

Prispévek pojednava o socialni praci a o vyznamu a roli spirituality v socialni praci. Zamétu-
je se na pohled socialnich pracovniki a pracovniki v socialnich sluzbach, ktefi reflektovali,
jak vnimaji podil vlastni spirituality na prevenci ¢i feSeni syndromu vyhoteni. V souladu
s celostnim pristupem, ktery chape ¢lovéka jako bytost uskutecnujici sviij zivot ve Ctyfech
dimenzich, se snazi ukazat dalezitost zapojeni spiritualni dimenze do socidlni prace. Klade
diraz jak na perspektivu klienta a jeho spiritualnich potreb, tak na perspektivu socialniho
pracovnika jako odbornika, ktery je svou osobnosti angazovan do pomahajiciho vztahu.
Zdtraznuje nutnost zohlednit spiritudlni potteby a spiritualni orientace pracovnika, jez se
mohou pro pomahajici vztah stat klicové.

NASTIN SOCIALNI PRACE

Socialni prace méla a ma ve spole¢nosti svou specifickou roli, kterd se méni v pribéhu casu,
reaguje na socialni problémy ve spolecnosti a je utvarena a formovana specifiky konkrétni
doby. Socialni prace podporuje socidlni zménu, feseni problému v mezilidskych vztazich
a posileni a osvobozeni lidi za tcelem naplnéni jejich osobniho blaha. Socidlni prace vy-
uziva teorii lidského chovani a socialnich systémi a zasahuje tam, kde se lidé dostavaji do
kontaktu se svym prostfedim. Pro socialni praci jsou klicové principy lidskych prav a spo-
le¢enské spravedlnosti.!

Pokazdé, a¢ je praktikovana v rtizné dobé, s akcentem na odli$né principy a v navaznosti
na socialni politiky jednotlivych statd, je vSak v jejim stfedu soustiedovana pozornost na
¢lovéka. Clovéka, ktery je specifickou, jedine¢nou, neopakovatelnou osobou. Socidlni prace
vnima ¢lovéka jako lidskou bytost, ktera ma své potreby, jez jsou velmi individudlni a pro-

1 Srov. Mirka Necasova. Mezindrodni eticky kodex socidlni prdce - principy.Socidlni prace/Socidlna préca,
4/2004, s. 32.
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jevuji se na Ctyfech rovinach (biologické, psychické, socialni, spiritudlni). Zamétuje svou
pozornost na ¢lovéka, ktery vystupuje v roli klienta socialni prace, jenz se ocitl v nepfiznivé
situaci, kterou nedokaze zcela vyresit vlastnimi silami a potfebuje k tomu pomocnou ruku
odbornika. Odbornikem, ktery se ocita na druhé strané pomahajiciho procesu, je v této
chvili socialni pracovnice nebo socidlni pracovnik, také ¢lovek, ktery je nerozlu¢né spojen
s podstatou socialni prace. Jadrem pomahajictho procesu a socidlni prace je pravé poma-
hajici odbornik, ktery je v ném casto hluboce profesné i osobné angazovan a motivovan.
Pro mnohé socialni pracovniky a pracovnice je to vic nez prace, je to poslani, které je samo
o0 sobé tzce svazano s osobnosti ¢lovéka a jeho motivacemi, hodnotami a zivotnimi zkuse-
nostmi. Je proto na misté zabyvat se osobnosti socidlniho pracovnika ¢i pracovnice, motivy,
které vedou k volbé a naslednému praktikovani tohoto povolovani, hodnotami, které pro-
vazi jednotlivé postoje a rozhodnuti.

Socidlni prace je oborem, ktery jednak vytvari vlastni teorie, jednak Cerpa poznatky
z ostatnich obort a disciplin. Soucasti vykonu socialni prace je urcitd mira spoluprace
s ostatnimi odborniky, ktefi spolupracuji na feSeni a poskytuji pomoc lidem v obtiznych
zivotnich situacich.Vykon a kvalitu socidlni prace také ovlivnuji dalsi systémy, ve kterych se
socialni prace realizuje. Specificnost socidlni prace spociva podle Musila v komplexnosti,
zameérenosti na zprostfedkovani interakci mezi klienty a jejich socidlnim prostfedim a né-
kdy také v balancovani mezi pomoci a kontrolou, tedy mezi vyuzivanim symetrického ¢i
direktivniho pfistupu v dané situaci.?

V soucasném odborném i laickém diskurzu se miizeme setkat s uplatnovanim celost-
niho, holistického pfistupu k clovéku. Tento pohled zahrnuje ¢tyfi dimenze: biologickou,
psychologickou (dusevni), socidlni a spiritualni (duchovni).” Charakterizuje ¢lovéka jako
¢tyfdimenzionalni bytost, pficemz kazdd z dimenzi generuje urcité potieby, které by mély
byt v individudlni mifenaplnovany. V holistickém pojeti, o které se opira mimo jiné také
socialni prace, je ¢lovék vniman jako ,,bio-psycho-socio-spiritualni bytost® Pohled na ¢lo-
véka jako na neopakovatelnou, individualni a uplnou lidskou bytost, ktera je tvorena biolo-
gickymi, psychologickymi, socidlnimi a spiritudlnimi aspekty, je jednou z dtlezitych zasad
socialni prace. Ctvrtd, spiritualni dimenze je pfijimdna velmi riznorodé. V nékterych dis-
ciplinach byva témér potlacena, a v nékterych ziskava stejné dtlezitou roli jako ostatni tfi
dimenze. Zarazovani spiritudlniho rozmeéru do teorie a praxe v pomahajicich profesich se
neobejde bez urcitych rizik, namitek a odmitajicich postoji, které fadi spiritualni rozmér na
uroven nevédeckosti. Jankovsky poukazuje na to, Ze v poslednich letech se za¢ina na ¢lovéka
nahlizet v jeho celistvosti, ktera zahrnuje také duchovni slozku. Pokud opomijime nékterou
slozku osobnosti ¢lovéka, dopoustime se tim nebezpecného redukcionismu. Nebezpe¢ného
proto, Ze vSechny slozky ¢lovéka jsou navzajem propojeny, hierarchicky usporadany a tvori
vzdjemnou jednotu.*

Socialni pracovnice a pracovnici by méli na zakladé téchto vychodisek pojimat situaci
klientt v jejim celku, méli by spolupracovat s odborniky a odbornicemi z oblasti socidlni
préce, ale i z jinych profesi ¢i organizaci.Pfedpokladem je aplikace holistického (celostni-
ho) pohledu na ¢lovéka v dané situaci. Prostrednictvim holistického pristupu miize prace

2 Srov. Radka Janebova. Teorie a metody socidlni prdce — reflexivni pfistup, Hradec Kralové: Gaudeamus,
2014,s.7

Srov. Michael Martinek a kol. Praktickd teologie pro socidlni pracovniky, Praha: Jabok, 2010, s. 22-23.
4 Srov. Jiti Jankovsky. Etika pro pomdhajici profese. Praha: Triton, 2003, s. 18.
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s klientem ziskat novy rozmér, nebot pohlizi naclovéka jako lidskou bytost, ktera ma své
potieby v oblasti biologické, psychické, socidlni, spiritualni a ekonomické a ma pravo na
jejich naplnéni. Socialni pracovnik ¢i pracovnice ma moznost ziskat vétsi a mnohdy novy
nahled na klienta a jeho situaci.

V pomahajicich profesich, kam patfi také socialni prace, se setkdvame se skutecnosti,
ze zde Casto panuje pfevaha jednoho pohlavi nad druhym.’ Socialni prace je obor zna¢né
feminizovany, jiz pfi studiu a nasledné praxi Zeny svym poctem nékolikanasobné prevysuji
muze. Socialni prace by se dala charakterizovat jako jisty druh péce a pomoci tém, ktefi to
potriebuji. Ve spole¢enském kontextu se setkavame s genderovymi stereotypy, které vice ¢i
méné smeéruji Zzeny do roli téch citlivéjsich, starostlivych, téch, které se staraji o druhé, po-
mahaji. Také dilem téchto predpokladi je mozné, Ze socidlni praci vykonavaji vice Zeny nez
muzi. At je vSak odbornikem muz, ¢i Zena, socialni pracovnik, nebo socialni pracovnice,
hlavnim stavebnim kamenem socidlni prace je pomahajici vztah, ve kterém hraji socidl-
ni pracovnici a pracovnice kli¢ovou roli. Proto je pro vykon socialni prace velmi dtlezity
osobnostni a odborny rozvoj a identita.

Pracovnici v pomahajicich profesich, nevyjimaje oblast socialni prace, jsou urcitym zpt-
sobem neustdle angazovani do pomahajiciho vztahu svou osobnosti. Lze tak predpokladat,
ze individudlni spiritualita kazdého z nich ovliviiuje jak samotny vykon prace, tak i ostatni
zainteresované osoby (predevsim klienty, spolupracovniky).

DUCHOVNI PERSPEKTIVA SOCIALNI PRACE
Duchovni perspektiva socialni prace mé v Evropé, Cesku i na Slovensku dlouholetou tradici
socialnich sluzeb a socialnich zafizeni, jejichz fungovani bylo a v soucasnosti také stale je
neseno biblicko-kfestanskymi duchovnimi inspiracemi.®
Koteny socialni prace nesouci se v duchu sluzby bliznim a potfebnym sahaji do daleké
historie. Zna¢ny vliv na rozvoj této pomahajici profese mélo kiestanstvi. Historicky je tedy
patrna uzka souvislost mezi kfestanstvim a charitativni (socidlni) praci. Mnoho let v Ces-
kém prostredi funguje fada organizaci, které vykonavaji socialni praci (poskytovatelé soci-
alnich sluzeb) a jako jeden z motivacnich faktort pro poskytovani svych sluzeb deklaruji
nabozenskou (kfestanskou) dimenzi. Zejména se to tyka organizaci, které jsou napriklad
institucionalnim zptisobem (zfizovatelem) spojeny s cirkevni instituci (napf. pracovisté
charity, diakonie, salesianska strediska aj.) Poskytované socialni sluzby jsou ovlivnény de-
klarovanym kfestanskym prvkem, ktery spoluutvari osobnostni rozmér pracovnika.”
Jedny z prvnich organizaci, které vzdy hdjily prava a potfeby chudych a nemocnych, byly

cirkevni organizace. Domaci tradice socidlni prace je s nimi uzce spojena. Nejvétsi organi-
zovanou pomoc potfebnym poskytovala cirkev - zakladala ustavy pti klasterech a kostelech
(jednalo se o fadové nemocnice a utulky pro chudé, zmrzacené, staré, sirotky, slepce, lidi
postizené nemoci nebo imrtim v rodiné, mnohapocetné rodiny s détmi, rodiny zasazené
zivelnou pohromou apod.).? Vedle nich existuji také necirkevni pomahajici organizace a in-
stituce zfizované statem a nestatni neziskové organizace.

5  Srov. Karel Paulik. Zeny a muzi v socidlniprdci [15. 11. 2017].

https://cmps.ecn.cz/pd/2004/texty/pdf/paulik.pdf
6  Srov. Heinrich Pompey, Jakub Dolezel, Pavel Bajer.Editorial.Socialni prace/Socialna praca, 4/2008, s. 1-2.
7  Srov. Ktistan Alois, Urban David. NdboZenské interpretace motivujici k socidlni prdci. Socialni prace/Social-

na préce, 3/2012 s. 89-97.
8  Srov. Oldtich Matousek a kol. Zaklady socialni prace, s. 111-113.
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Jednim z hlavnich ukolt soucasné socidlni prace je podle Globalnich kvalifikacnich
standardt vzdélavani v socidlni praci vydanych IFSW? a JASSW' znalost lidského chovani
a rozvoje socialniho prostredi, se specidlnim ohledem na situaci osoba-v-prostredi a in-
terakci mezi jednotlivymi faktory, do kterych radi také spiritudlni faktory. Dale apeluji na
nezbytnou potrebu socidlnich pracovnikt znat zpasoby, jimiz tradice, kultura, vira a na-
bozenstvi ovliviuji lidské fungovani a rozvoj na véech urovnich, véetné téch, které mohou
urcovat zdroje a prekazky rastu a rozvoje."! V téchto apelech na socialni praci je zohlednéna
také spiritudlni dimenze ¢lovéka, ktera hraje dtlezitou roli v Zivotech lidi, jiz se stavaji kli-
enty socialni prace. Je dtilezité, aby jak socialni pracovnik, tak kazdy pomahajici profesional
vnimal a zohlednoval clovéka jako bytost se vSemi slozkami osobnosti a podporoval jej.
A to nejen ve sméru k clovéku-klientovi, ale také ve sméru k sobé samému.

SPOLECENSKE POZADI

Podle sociologie nabozenstvi je pro soudobou spole¢nost zejména v zapadnich zemich ty-
picky nabozensky pluralismus, ktery generuje rizné typy jak cirkevni, institucionalizované
religiozity, tak i deinstitucionalizované (alternativni) religiozity, jez ma sty¢né plochy a urcity
prekryv pravé se spiritualitou.”? Tradi¢ni religiozita je spojena s nabozenskymi institucemi,
v evropském prostoru a v ceském kontextu pak specificky s krestanskou cirkvi. Tento typ re-
ligiozity se vyznacuje organizovanosti, navaznosti na cirkevni instituce, ¢lenstvim v cirkvi,
ucasti na cirkevnich aktivitach atd. Podle vyzkumu realizovanych ¢eskymi i zahrani¢nimi
sociology nabozenstvi (Detradicionalizace a individualizace nabozenstvi 2006, Mezinarod-
ni program socialniho vyzkumu ISSP 2008, Evropska studie hodnot EVS) neprojevuje ¢eska
spole¢nost prili$ velky zdjem o organizované, tradi¢ni nabozenstvi vychazejici z kfestanské
tradice, navzdory tomu pretrvava vysoka vira v rizné fenomény, jez jsou fazeny do alterna-
tivni religiozity. Nizka mira cirkevni religiozity v§ak neznamena, ze by v ceské spolecnosti
nepietrval vysoky zdjem o nadpfirozeno a spiritualitu. Naopak, pomérné vysoka vira v nad-
prirozeno a v to, Ze tato nadpfirozena sila mutze ovliviovat skutecnosti v lidskych zivotech,
se prolina do raznych sfér zivota, kde ptsobi nabozenské a kvazinabozenské koncepty.?
SpiSe nez ateismus se v Ceské republice projevuje relativné nizka mira cirkevni afiliace v po-
rovnani s ostatnimi evropskymi staty. Nizkd mira cirkevni afiliace v§ak neznamena absenci
religiozity ¢i spiritudlnich potteb.

Duchovni dimenze, at ji clovék definuje a proziva jakkoliv, maze hrat v zivoté jednotlivce
dalezitou roli. Vzhledem k povaze socidlni prace jako takové, kdy byva soucasti profes-
niho pristupu jista mira osobni angazovanosti pracovnika (osobnost pracovnika a osobni
predpoklady povazuji za dilezitou soucast socidlni prace), lze predpokladat, ze duchovni
dimenze, spiritualita, ktera je soucasti osobnosti pracovnika, bude v jisté oblasti soucasti
vykonu socidlni prace.

Spiritualita nemusi mit vzdy jen pozitivni vliv na zivot jedince. Spiritualita mtize byt zdrojem
rizik, nabyvat radikalni, nezdravé podoby, plisobit na ¢lovéka a proces pomahani negativné.

9 International Federation of Social Workers.

10 International Association of Schools of Social Work.

11 Srov. Stanislava Sev¢ikova.Mezindrodni a cesky kontext Globdlnich kvalifikacnich standardii vzdéldvdni v
socidlni prdaci vydanych IFSW a IASSW .Socialni prace/Socialna praca, 4/2007, s. 49-54.

12 Srov. Zdenék Nespor, David Véclavik a kol. Pfirucka sociologie ndboZenstvi, Praha: SLON, 2008, s. 167.

13 Dana Hamplova.Cemu Cesi véFi: dimenze soudobé ceské religiozity. Sociologicky ¢asopis / Czech Sociologi-
calReview 44 (4), s. 704-705.

TEZKOSTI POJMU SPIRITUALITA

Na prvnim misté je nezbytné poznamenat, Ze mnohé terminy, kterych se ¢lanek dotyka
(spiritualita, nabozenskost, nabozenstvi, religiozita), jsou v literature chapany rtizné. Typic-
ka je pro tyto pojmy urcita nejednoznacnost, prekryv mezi jednotlivymi terminy ¢i jejich
slévani v odlisné optice jednotlivych disciplin. Castym vykladem pojmu spiritualita je jeho
prirovnani k nabozenskému Zivotu a spjatost s urcitou nabozenskou tradici, tedy zaména
za pojem religiozita. Neni mozné oblast spiritudlni dimenze (ndbozenského a duchovniho
zivota) vtésnat do jednoduchych a jasnych kategorii. Navic jsou také jednotlivé fenomény
predmétem zkoumani a studia dal$ich védnich disciplin (teologie, sociologie nabozenstvi,
psychologie nabozenstvi, religionistika, antropologie), ze kterych socidlni prace muaze Cer-
pat jak pro svou teorii, tak pro praxi.

V odborném diskurzu se tak dostavame do situace, kdy je obtizné uz jen vymezit za-
kladni pojem, kterym je spiritualita. Termin spiritualita byl nejprve vyuzivan v teologii. Je
historicky zakorenén v krestanské tradici. Spiritualita vyjadfrovala ptisobeni Ducha svatého,
treti bozské osoby, na clovéka a odraz tohoto pisobeni v jeho zZivoté. I kdyz tedy pojem
vznikl uvnitf kfestanskych tradic, postupné se z nich zacal odpoutavat a ziskal mnohem
$irsi rozmér a dalsi pridané obsahy vyznamd mimo teologicky ramec vznikaly az na zacatku
20. stoleti, kdy dochazelo k urcité zméné vnimani spirituality. Zapadni civilizace se postu-
pem casu stala smési rozmanitych filosofickych nazori na spiritualitu. Do spirituality byly
zahrnovany i nauky a formy vychodniho nabozenstvi.'"* V soucasné dob¢, pod perspektivou
dal$ich uhla pohledt, ziskava spiritualita novy, daleko $ir$i vyznam. Pojem spiritualita se
stal oznac¢enim pro individudlni, nezdvazny a na instituci nezavisly nabozensky zajem, pro
néjz je charakteristickd hodnota vnitiniho zazitku a praktického, denniho pouZivani.' Si-
roce chapana spiritualita operuje s hodnotou vnitfniho zazitku, svobodného rozvoje a ne-
zavislosti.Spiritualita v sobé zahrnuje hledani smyslu Zivota, vztah k transcendenci, kladeni
existencialnich otazek, viru, nabozenstvi apod.

Diskurz spirituality v socialni praci je rozvinutéjsi v zahranici, avsak i v ¢eské socialni
praci je v poslednich letech castéji diskutovan, zejména z pohledu spiritualnich potreb spe-
cifickych cilovych skupin socialni prace (seniofi, hospicova péce a osoby v terminalnim
stadiu nemoci). Diskurz spirituality v ceské socidlni praci je silné ovlivnén kulturnim, his-
torickym a ndbozenskym kontextem ceské spole¢nosti. Historicka dominance krestanského
nabozenstvi ovliviiovala v§echny dimenze Zivota spolecnosti, ovlivnila také vztah k bliz-
nimu, kdy byl kazdy jednotlivec vniman jako jedine¢nd osoba, ktera zasluhuje péci nejen
o télesné blaho, ale i o dusevni a duchovni (spiritudlni) rozmér své bytosti.'

Mezi predni odborniky zabyvajici se vztahem spirituality a socidlni prace patii Edward
R. Canda a Leola D. Furman. Charakterizuji spiritualitu jako univerzalni kvalitu lidi a jejich
kultur, kterd souvisi s hledanim smyslu, ucelu, morality, transcendence, blaha a hlubokych
vztahtl k sobé, druhym a konecné realité.”

Naproti tomu nabozenstvi, religiozitu, vnimaji jako institucionalizovanou soustavu hod-
not, presvédceni, symboli, chovani a zkusenosti, které jsou orientovany k duchovnim za-

14 Srov. Pavel Ri¢an. Psychologie ndboZenstvi a spirituality, Praha: Portal, 2007, s. 51-52.

15 Srov. Zdenék Vojtisek,Pavel Dusek, Jifi Motl. Spiritualita v pomdhajicich profesich, Praha: Portal, 2012, s. 11.

16 Srov. Martin Chadima. Charitativni prvky v socidlni praci. In: Miroslav Kappl; Martin Smutek, Zuzana
Truhléfova. Etika socidlni price. Hradec Kralové: Gaudeamus, 2010, s. 210-214.

17 Srov. Canda, Furman.Spiritual Diversity in Social WorkPractice: TheHeartofHelping,s.59.
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lezitostem. Zaroven se jedna o obsahy sdilené a predavané v ¢ase urcitou komunitou.'® Spi-
ritualita je (zejména v psychologii) vnimdna jako soucast osobnosti clovéka, slozka, ktera
ovliviiuje hodnoty a rozvoj jedince a ktera (rtiznym zptsobem) reflektuje jeho vztah k tran-
scendentnu - k tomu, co ¢lovéka presahuje.

Pro socialniho pracovnika z toho plyne sdéleni, Ze vedle tradicni nabozenské spirituality,
kterou muize chdpat predevsim jako cirkevni afiliaci, jez je u klienta relativné snadno iden-
tifikovatelna, pokud se na ni zaméfime, existuje jesté méné zfejma a slozitéji uchopitelna
varianta vztahu ¢lovéka k tomu, co ho presahuje — nendbozenska spiritualita, ktera nemusi
byt svazana s institucionalizovanym nabozenstvim. Pomahajici odbornik se tak dostava do
kontaktu s otazkou individualizované, privatizované spirituality a viry klientd, kterd je ob-
tizné identifikovatelna, poznatelna, méftitelna, a tudiz i reflektovana.

Spiritudlni rozmér mutize pro klienty hrat dilezitou roli, a to nejen v ptfipad¢, Ze se sami
oznacuji za vérici.19 Také je nutné brat v potaz skutecnost, Ze spiritualita a ndbozenstvi
mohou hrat v zivoté klienta jak pozitivni, tak negativni roli. Mohou se stat zdrojem sily,
posilovat klienta a podporovat jeho silné stranky, ale také mohou byt zdrojem komplikaci,
konfliktt a probléma.

Ze spiritudlni dimenze se odvijeji urcité spiritualni potteby, které by mél clovék uspoko-
jovat a které hraji roli v jeho zivoté. Odborna literatura nenabizi jednotnou definici spiri-
tualnich potfeb. Razni autofi nabizeji vycty spiritudlnich potieb identifikovanych u klien-
td (pacientt). Jedna se vétSinou o pacienty ze zdravotnického prostiedi (Svatosova, 2012;
Fitchett, G. et al. 1997; Hodge andHorvath 2011). Dle Suchomelové jsou v povédomi ceské
verfejnosti duchovni potteby ¢asto mylné redukovany na pottebu religiéznich praktik expli-
citné religiéznich lidi (kfestani) a jsou velmi ¢asto zminovany v souvislosti s paliativni péci,
coz muze posilovat povédomi, ze na duchovni zalezitosti prichazi ¢as az v bezprostfednim
kontaktu s vlastni smrti. Spiritudlni potieby pfitom odrazeji cely komplex hodnot spolec-
nych religiéznim i nereligiéznim lidem.*

VYZKUMNA SONDA

Socialni pracovniky a pracovnice, ktefi jiz socialni praci vykonavaji v praxi, jen velmi ne-
snadné ovlivnime nové implementovanymi poznatky do vzdélavacich osnov socialni prace,
byt by to bylo schiidné feseni, alespon v ramci zdkonem dané vzdélavaci povinnosti, které
podléha kazdy socidlni pracovnik. Mnohem ucinnéjsi by byl impuls ,,zdola®, ktery by vze-
$el od samotnych socidlnich pracovnikd, ktefi v praxi pocitili jako potfebné zahrnout do
pomahajiciho vztahu s klientem také spiritudlni dimenzi. Proto jsem se zaméfila na nazory
a postoje socialnich pracovnik ve spojitosti s dobie uchopitelnym fenoménem syndromu
vyhofeni. Syndrom vyhoteni, jako kazdy pojem, se od své prvotni definice a oblasti, jak je
vymezil Herbert Freudenberger, zna¢né posunul a rozsifil. Ptivodné se objevil v psycho-
logii a psychoterapii v 70. letech 20. stoleti jako oznaceni dobfe znamého jevu celkového
vycerpani organismu (télesného, psychického, emocionalniho).?! Tento syndrom postihu-
je na nejriznéjsich mistech celou psychosomatickou oblast, objevuji se priznaky télesné,

18 Srov. Canda, Furman.Spiritual Diversity in SocialWorkPractice: TheHeartofHelping, s.59

19 Jan Kandk, Sylvie Stretti. Nastroje posouzeni spiritualni dimenze klient v poméhajicich profesich. In: Acta
theologica et religionistica 1/2015, s. 42-56.

20 Véra Suchomelova, Seniofi a spiritualita: duchovni potieby v kazdodennim Zivoté. Disertaéni prace. s. 83-84.

21 Srov. Jaro Ktivohlavy. Horet, ale nevyhoret, Kostelni Vydri: Karmelitanské nakladatelstvi, 2012, s. 58.

psychické i behaviordlni. Dostavuje se nuda, unava, rezignace, zvysSena iritabilita, kritické
postoje a dalsi zmény.

Vyzkumnd sonda méla explorativni charakter a $lo mi o zji§téni urcité taxonomie, jak
vnimaji socialni pracovnici a pracovnici v socialnich sluzbach v Jihoceském kraji podil své
vlastni spirituality na své praxi a jak to mtiZe souviset s prevenci syndromu vyhofteni.

Sonda byla realizovana prostrednictvim tiSténého dotazniku, ktery jsem sama sestavi-
la. Tyto dotazniky byly distribuovany mezi socidlni pracovniky a pracovniky v socidlnich
sluzbach, ktefi pracuji v organizacich poskytujicich socidlni sluzby na uzemi Jihoceské-
ho kraje. Respondenti byli ucastniky akreditovaného vzdélavaci kurzu (akreditace MPSV
¢. 2013/0542-PC/SP/VK) Zvladani syndromu vyhoteni, ktery realizovala THEIA - krizové
centrum o. p. s. v Ceskych Budgjovicich. Dotazniky bylo mozné distribuovat diky tomu,
ze jsem se podilela na pripravé realizace daného vzdélavaciho kurzu.Zodpovézeni otazek
v dotazniku nebylo podminkou pro udéleni certifikatu za absolvovany kurz - jednalo se
o jednu z nékolika aktivit, které byly v ramci naplné kurzu realizovany. V jednom bloku toho-
to vzdélavaciho kurzu byly lektorem rozdany dotazniky k vyplnéni. Celkem se zucastnilo 51
respondentti. Navratnost dotaznikd byla 100 %, validita cinila 96 % (celkovy pocet validnich
dotaznikii byl 49, dva dotazniky musely byt pro svou netiplnost vyrazeny). Vzorek responden-
th drzel genderovy standard typicky pro socidlni préci, zeny byly zastoupeny v poctu 45 (92
%), muzi byli 4 (8 %). Sbér dat byl provadén od listopadu 2016 do brezna 2017.

Cilem sondy bylo zjistit, v jakém smyslu socidlni pracovnici a pracovnici v socidlnich
sluzbach spojuji spiritualitu s ochrannym faktorem pfed syndromem vyhoteni.

Vysledky vyzkumné sondy lze shrnout do nasledujicich bodd:

o 82 % respondentt si mysli, Ze spiritualita pomaha nebo muize slouzit jako preven-
ce syndromu vyhoteni, 8 % respondentt si vybralo odpovéd nevim a ndzor, ze
spiritualita neslouzi jako zdroj pro prevenci syndromu vyhoreni, zastavalo 10 %
respondentti.

« 45 % dotazanych povazuje spiritualitu za silny, nebo dokonce velmi silny preven-
tivni faktor (spiritudlni dimenze jako dulezita soucast pti zachovani pohody a vy-
rovnanosti). Respondenti pfi této otazce volili ¢islo na skale od 1 do 5, pricemz ¢im
(silny vliv na stupni 4 prisoudilo spiritualité 31 % respondentti a velmi silny vliv ma
spiritualita podle 14 % respondentt).

« Dvé tfetiny respondentt uvedly v oteviené otazce sviij subjektivni nazor, jakym kon-
krétnim zptisobem miize spiritualita pomahat predchazet syndromu vyhoteni (od-
povedi respondentd jsou sdruzeny do tematickych celkt odpovédi v tabulce ¢. 1).

22 Srov. Martina Venglarovd a kol. Sestry v nouzi: Syndrom vyhoteni, mobbing, bossing, Praha: Grada, 2011, s. 24.
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TABULKA C. 1

Jak podle Vas konkrétné mize spiritualita pomahat pfedchazet syndromu vyhoteni?

To, co se déje, ma smysl. Vse se déje z néjakého diivodu.

Vira pomaha prekonavat potize, prekazky.

Poskytuje pomoc, uklidnéni, pocit, Ze vSe zvladnu.

Pocit, Ze se mohu obratit pro pomoc.

Poskytuje jiny pohled na véc.

Uvédomeéni si smyslu Zivota, vira v néco, co nas presahuje.

Smysluplnost prace.

Vira v néco, co nds presahuje.

Mdame moznost povidani, vyslechnuti, zpovédi.

Modlitba, m$e svata, vnimdni BoZi existence.

Diky vire je ¢lovék silnéjsi, odolnéjsi proti stresu, zatézi, negaci.

Nevzdavat se v tézkych chvilich.

Mit se o co oprit.

Ridit se zdsadou Miluj blizniho svého.

Poskytuje utéchu, vyzpovidani.

Udava pevné hodnoty pracovnika.

Meditaci.

Cinska alternativni medicina.

Vira v dobro ¢lovéka i v dne$ni uchvatané dobé.

Nevim.

« 76 % respondentd si prozilo syndrom vyhofeni nebo jeho priznaky.

« Respondenti, ktefi odpoveédéli, Ze prozili syndrom vyhofeni nebo jeho priznaky,
konkretizovali, zda byla do feSeni syndromu vyhoteni nebo jeho priznaka zapoje-
na spiritualita (nebo byla vyuzita). Ve stejném zastoupeni odpovidali respondenti
kladné i zaporné - 22 % respondentli nemad zkuSenost s tim, Ze by pfi fedeni syn-
dromu vyhorteni byla zapojena nebo vyuzita jejich spiritudlni dimenze, 22 % tuto
zkuSenost ma. (Respondenti, ktefi odpovédéli na zapojeni spirituality do feSeni
problémt spojenych se syndromem vyhorteni, uvadéli konkrétni zpisoby. Ty jsou
uvedeny v tabulce ¢. 2.)

TABULKA C. 2

Jak konkrétné byla pfi feseni syndromu vyhoteni zapojena Vase spiritualita?

Védomi, Ze to, co se déje, ma vyznam, pomahalo ke smifeni. V krizové situaci spiritualita
ztratila na sile.

Védomli, Ze klienti mé potrebuji.

Zapojeni na osobni roviné — sama.

Vzdélavani, vycvik v arteterapii, naucila jsem se chvalit.

Setkani s pani, ktera mé naucila mit se rada, jak si uzivat svij cas, jak dopoustét lidem.
Hodné jsem byla ve spojenti se straznymi andély.

Modlitba, prosba o pomoc.
Celkové nastaveni clovéka ve smyslu moralky, etického nastaveni.
Caste¢nou filosofickou a spiritualni diskuzi.

« Posledni otdzka se orientovala na podporu zapojeni spirituality v rdmci pracovisté
respondentt. Zjistovala, zda maji pracovnici na svém pracovisti prostor pro zapojeni
a reflektovani spirituality a zda o to maji zajem - 17 % respondentd tuto moznost ma
a vyuziva ji, 20 % tuto moznost ma, ale nevyuziva ji, 9 % respondentd tuto moznost
nema, ale chtéli by ji mit a 54 % moznost zapojit spiritualitu na pracovisti nema.
Z této otazky vyplynul zajimavy zavér — ackoliv témér 50 % respondentli povazuje
spiritualitu za silny protektivni faktor, ktery hraje roli v prevenci syndromu vyhore-
ni, jen neceld pétina vyuziva moznosti zapojeni a reflektovani spirituality na svém
pracovisti.

ZAVER

Svou podstatou je socialni prace spojena s duchovni tradici, ktera je nesena biblicko-kfes-
tanskymi duchovnimi inspiracemi. Celostni pohled na ¢lovéka, ktery se realizuje ve ctyfech
dimenzich, které generuji urcité potreby, jez maji byt uspokojovany, vcetné spiritualni di-
menze a s ni spojenych spiritudlnich potfeb, je soucasti socialni prace. Socialni prace patii
mezi pomahajici profese, proto musi byt bran v potaz dtlezity nastroj, kterym se pracov-
nik angazuje v pomahani, a tim je jeho vlastni osobnost.Spiritudlni dimenze je dtlezitou
soucasti clovéka, avsak nejen u klientd, ale také u socialnich pracovnikd. Maji-li pracovat
se spiritualni dimenzi klientd, nejprve museji zacit u sebe a byt na to pripraveni. Maji-li
se socialni pracovnici a pracovnice vénovat spiritudlni dimenzi a spiritudlnim potrebam
druhych, museji ziskat potiebnou citlivost a vnimavost ke své vlastni spiritualité a k tomu,
jakou napln, roli a ddlezitost spiritualité ptisuzuji. Diky tomu mohou vykrocit na cestu
k ziskavani znalosti a kompetenci k reflexi spiritualni dimenze po strance objektivni (prace
se spiritualitou klienta) i subjektivni (zapojeni a vyuzivani zkusenosti z vlastni spirituality).
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POST-SEKULARNI SPIRITUALITA V NABOZENSKEM
TURISMU!

Jan Hron

ABSTRACT

Pilgrimage and tourism are often depicted as opposite end-points. While the first one is
associated with religion, sacredness and asceticism, the second one is portrayed as a secular,
profane and hedonistic activity. Based on the ethnographic study of local catholic pilgrim-
age, this study challenges such conventional dichotomy. It points out to post-secular nature
of current religious landscape where “traditional” religiosity is mixed and connected with
so called “alternative” or “detraditionalized” spirituality. By using prominent post-secular
discourses — therapeutic and energetic discourses - pilgrims transcend pilgrimage-tourism
dichotomy and construct new patterns of their lived religion. This article proposes to use
the term “religious tourism” for such types of daily religious mobile practices.
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Dnesni doba je stile ¢astéji charakterizovana jako ,,post-sekularni®. Stile pocetnéjsi odka-
zy na spiritualitu se objevuji v diskurzu sekularnich instituci a osob, jako jsou nemocnice,
vysoce postaveni manazefi mezinarodnich spole¢nosti, psychologické poradny, muzské
a Zenské Casopisy a v neposledni fadé i turismus. Cesta do exotickych koncin byva v cesto-
pisnych brozurkach a propagac¢nich letacich cestovnich kancelafi popisovana jako ,,pout®
za ,poznanim sebe sama“ ¢i ,,zklidnénim duse” a zptsob ,,nacerpani nové energie“. Pout
k nabozenskému mistu za nabozenskym ucelem je nicméné stale povazovana za specialni
odnoz turismu stojici ponékud mimo jeho obvyklé, sekularni podoby. Pouté, zvlasté v pri-
padé marianského kultu, byly zamysleny jako obranné valy proti postupujicim silam mo-
dernismu a sekularismu. V soucasné dobé se vSak diskurz spirituality projevuje nejenom
v oblasti sekuldrniho, ale i ndbozenského turismu. Centra tradi¢nich cirkevnich pouti, jako
Santiago de Compostela ¢i Glastonbury, jsou nejenom oteviend nenabozenskym turistéim,
ale dokonce se na jejich renesanci, zvelebovani a ristu podileji i nové nabozenské sméry,
které jsou z pohledu konzervativnich cirkevnich struktur podezielé, deviantni a nepfipust-
né. Sblizovani tradi¢niho nabozenstvi, sekularismu a novych forem religiozity je specific-
kym jevem post-sekularniho véku.

Tato studie zkouma konkrétni podoby této post-sekularni symbi6zy v nabozenském tu-
rismu v kontextu zitého nabozenstvi. Vychazi z etnografického vyzkumu lokalni katolické
pouté, tzv. moravské Compostely,” jeZ se uskutecnila na pfelomu cervna a cervence v roce
2017. Jednalo se uz o sedmy ro¢nik pési pouté ze Sv. Kopecka (u Olomouce) ptes Sv. Hos-

1 Vyzkum byl podporen Grantovou agenturou Univerzity Karlovy (projekt ¢. 1582217 ,,Znacka pout: Vliv
post-sekuldrni idealizace pouti na podoby nédbozenského turismu v Polsku a Ceské republice®).

2 Poutnici, ktefi usli celou cestu, na konci pouté obdrzi certifikat (Compostela) stvrzujici absolvovani pouté v
jeji uplnosti. Jednd se o praktiku zndmou z popularni pouté do $panélského Santiaga.
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tyn na Velehrad (a zaroven desaty ro¢nik pouté ze Svatého Hostyna na Velehrad). Poutnici
méli na vybér, zda podstoupi o néco kratsi pout ze Svatého Hostyna, nebo zda skutecné
podstoupi 115 km dlouhou pout ze Sv. Kopecka, pfipadné se mohli pridat béhem cesty na
dalsich mistech (Zlin, Napajedla u Hfeb¢ina). Ze Sv. Kopecka - spolu s autorem této studie
— vyslo 35 lidi. Na konci putovani, po prichodu dal$ich poutniki, bylo konecné ¢islo 204
(asi pilka poutnika se ale pripojila az posledni den). Katolicky charakter pouté byl zfejmy
na prvni pohled i poslech — v ele privodu Sel nositel velkého dfevéného ktize, zatimco
samotni poutnici méli jeho mensi kopie zavésené kolem krku. Poutnici béhem cesty opako-
vali sérii modliteb (tzv. rtizence) za dohledu katolického knéze, jenz slouzil jako prtivodce
pouté. Ac tato pout zcela jednoznacné pattila do sféry ,tradicni” religiozity, hlubsi prizkum
ukazal, ze i zde se objevuji elementy post-sekularni ,,alternativni® spirituality.

PROMENY NABOZENSTVIV POST-SEKULARNI DOBE

Post-sekularismus je jednim z nejdiskutovanéjsich konceptt dneska a tomu odpovida i Sife
rtznych definic. Post-sekularismus mize dle rtiznych oblasti badani (sociologie nabozen-
stvi, mezinarodni vztahy, teologie, literarni studia) znamenat: 1) kritiku a odmitnuti tvrdé
verze sekularismu, 2) spojovani sekuldrnich a nabozenskych forem a hodnot, 3) reflexi na-
bozenskych a magickych témat (znovuokouzleni svéta) v literature, 4) vzestup politického
nabozenstvi, 5) normativni teologické a filozofické pristupy pokousejici se vyrovnat s pro-
blémy, jez nabozenska multikulturni pluralita pfinasi pro sekuldrni rad, 6) kritiku terminu
jakozto modniho, popularniho a prili§ do Siroka rozkroc¢eného vyrazu, nezohlednujiciho
komplexnost vztahti mezi nabozenstvim a sekularismem.’ Arie L. Molendijk, ktery k této
Sestici pridava teologicky smér tzv. radikalni ortodoxie,* jenz odmita sekularismus jako kva-
zi nabozenstvi pokousejici se v babylonské troufalosti vystrnadit cirkev, vcelku opravnéné
tvrdi, Ze prvni skupinu lze vynechat, protoze co post-sekularisty spojuje celkové, je odmit-
nuti tvrdé verze sekularismu, podle které nabozenstvi zcela ustoupi sekuldarnimu svétona-
zoru. Rodney Stark ve své knize Triumf viry doklada, ze Evropa, jez se zda byt ve svétovém
kontextu unikatni bastou sekularismu a je povazovana za ,vyjimec¢ny pripad” kvili malému
a stale se zmensujicimu poctu lidi chodicich do kostela - coz je obvykle chapano jako potvr-
zeni sekulariza¢ni teze -, je ve skutecnosti téz pomérné silné religiézni. Snizovani oficidlni
religiozity je doprovazeno zvySovanim té neoficialni, necirkevni.’

Neoficialni, necirkevni religiozita je dnes ¢asto oznacovana velmi $irokym a nejasnym
terminem spiritualita. V religionistické literatufe — na rozdil napft. od literatury teologické —
spiritualita oznacuje pfedevsim tzv. alternativni, detradicionalizovanou nabozenskost. Toto
pojeti spirituality nabylo popularity v kontrakulturnim hnuti v 60. letech, kde ziskala tlohu
opozita nabozenstvi. Zatimco nabozenstvi bylo negativné vnimano jako zkostnatéla, nepruz-
na, na vnéjsi zalezitosti zameérena instituce, spiritualité byly pfisouzeny pozitivni privlastky:
na rozdil od ndbozenstvi je dynamicka, prakticka, antidogmaticka, svobodna (a osvobozujici)
a zaméfena na vnitrek clovéka. Kriticky podtdn viici nabozenstvi je defini¢ni charakteristikou

3 James A. Beckford. SSSR Presidential Address Public Religions and the Postsecular: Critical Reflections.
Journal for the Scientific Study of Religion 51, 1 (2012), s. 3-13.

4  Arie L. Molendijk. In Pursuit of the Postsecular. International Journal of Philosophy and Theology 76, 2
(2015), . 102-106.

5 Rodney Stark. The Triumph of Faith: Why the World is More Religious Than Ever. Wilmington, Delaware:
ISI Books 2015, 37-47.

spirituality, nelze jej vSak vnimat absolutné. Mezi alternativni spiritualitou a tradi¢nim na-
bozenstvim existuje vzajemna provazanost.® Gordon Lynch napt. poukazuje na skutecnost,
ze v tzv. spiritudlnim miléniu existuje zvlastni ndbozenska ideologie, jez prostupuje napti¢
riznymi nabozenskymi tradicemi a oteviené prijima sekularni hodnoty. Lynch tento typ
mysleni nazyva progresivni spiritualitou. Dle jeho vyzkumu vznikla progresivni spiritualita
jako pokus vybudovat nové nabozenské myslent, které je kompatibilni se sekularnim, respek-
tive liberalnim svétonazorem, s modernim védeckym vnimanim svéta, jez adresuje ekologic-
ké zalezitosti a v neposledni fadé poskytuje moznost spiritudlniho vyvoje pro Zeny, jez se citi
byt odcizeny a chtéji se osvobodit od patriarchalnich struktur , tradi¢nich® nabozenstvi.”

Tato propojenost sekularniho a nabozenského svétonazoru nicméné neni pouze zalezi-
tosti liberalné se profilujicich nabozenskych smérd, ale tyka se i konzervativnéji zamérenych
nabozenskych skupin, které jsou taktéz ovliviiovany sekularnimi principy. Podle Bryana S.
Turnera jsou vSechna nabozenstvi v dnesni pluralitni, kapitalistické a demokratické spolec-
nosti nucena vstoupit do oblasti tzv. nabozenského trhu, ktery funguje na bazi sekularniho
trhu. Nasledkem toho se ndbozensky trh vyznacuje zvlastni homogenitou nabizenych pro-
duktd, které v podstaté vsechny spadaji pod rubriku ,,wealth and health®? Tato komodifi-
kace nabozenstvi, respektive spirituality, je velmi kritizovana. Napt. Jeremy Carrette a Ri-
chard King vnimaji popularni spiritualni autory jako proponenty neoliberalni ideologie,
ktefi ze spirituality vytvari vSech ostrych hran zbaveny prostredek vyuzivany korporacemi
k prosazenti jejich zajmt. Nicméné ackoliv je velmi snadné odsoudit tento typ proruastani
nabozenstvi a sekuldrniho kapitalismu, jak podotyka Bryan S. Turner, ,,moderni ndboZenskd
komodifikace casto odpovidd na nejistou povahu moderniho svéta.”® Ekonomizace nabo-
zenstvi navic neni pouze zalezitosti dnes$ni post-sekularni doby - jejiz zvlastnosti je spise
provazanost této komodifikace nabozenstvi s jeho demokratizaci a individualizaci -, ale je
neoddélitelnou soucasti nabozenskych déjin. Zvlasté touha po zdravi je zakladni lidskou
potiebou, a neni proto divu, Ze nabozenstvi této potrebé vychazeji vstric.

SPLYVANI HRANIC MEZI POUTI A TURISMEM

Vazba mezi ndbozenstvim a trhem je obzvlast silna v pripadé nabozenského turismu. Pout-
nici si kupuji od mistnich prodejct riizné véci, at se jedna o obrazky poutniho mista, ri-
zence, ¢i lahvicky s posvécenou vodou majici udajné 1é¢ivé ucinky. Pfesto mnozi badatelé
z oblasti poutnickych studii témto ekonomickych aspektiim pouté viibec nevénuji pozor-
nost, pfipadné je vnimaji jako doprovodny jev ctihodné snahy aktéra participovat na vy-

6 K diskuzi o problémech definovani spirituality viz Michaela Ondrasinova. Jak uchopit ,,neuchopitelné*:
Diskuse o detradicionalizované spiritualité. In: Dusan Luzny, David Vaclavik (ed.). Individualizace ndbo-
Zenstvi a identita. Pozndmky k soucasné sociologii ndboZenstvi. Praha: Malvern 2010, s. 118-142.

7 Gordon Lynch. The New Spirituality: An Introduction to Progressive Belief in the Twenty-first Century,
London: I.B. Tauris 2007, s. 17-39.

8 Bryan. S. Turner. Post-Secular Society: Consumerism and the Democratization of Religion. In: Philip Gor-
ski, David Kyuman Kim, John Torpey, Jonathan VanAntwerpen (ed.). The Post-Secular in Question: Religion
in Contemporary Society. London — New York: New York University Press, Social Science Research Council
2012, s. 142-143, 152. Frangois Gauthier, Linda Woodhead, Tuomas Martikainen. Introduction: Consu-
merism as the Ethos of Consumer Society. In: Frangois Gauthier, Tuomas Martikainen (eds.) Religion in
Consumer Society: Brands, Consumers and Markets, Farnham: Ashgate 2013, s. 15-16.

9 ,Modern religious commodification often answers to the precarious nature of modern life.“ Turner. Post-Secu-
lar Society, s. 143.

10 Viz Ian Reader. Pilgrimage in the Marketplace, New York — London: Routledge 2014, s. 11-19.

27



28

znamuplnych spiritudlnich ritudlech.! Tento preziravy postoj se rozvinul do podoby dicho-
tomického rozliSovani mezi Cistou, posvatnou, uctu si zasluhujici, asketickou a duchovni
pouti a profannim, hédonistickym, komerénim, neduchovnim turismem.! Toto rozliSeni
hraje jistou roli v emické perspektivé. Napt. mnozi ucastnici pouté do $panélského Santiaga
de Compostela vnimaji jako pravé poutniky jen ty, ktefi jdou celou cestu pésky, pripadné
na kole. Na ty, ktefi jedou do Santiaga autem ¢i autobusem, s pohrdanim pohlizeji jako na
turisty. 12

Takova predpojata charakterizace nicméné jen s obtizemi nachazi misto v neutralnim
badani a z analytického hlediska je spise zavadéjici a neuzitecna. Idealni typologizace pout-
nika a turisty ma jen malou oporu v empirické evidenci. Daniel H. Olsen uvadi tfi proble-
matické okruhy idealni typologizace poutnika a turisty. Zaprvé: badatelé srovnavaji idealni
typ moderniho turisty s idealnim typem stfedovékého poutnika. Zadruhé: idealni typologie
poutnika a turisty je vyrazné eurocentrickd a postrada zohlednéni odlisnych forem pouté
a turismu v jinych zemich. Zatreti: soucasny poutnik nebo turista se s velikymi obtizemi
vejde do jedné z kategorii."

Znakem dne$ni post-sekularni doby je splyvani hranic mezi ,,nabozenskou® pouti
a ,,sekuldrnim® turismem. Clenky hnuti Bohyné, které navstévuji riiznd mista, o nichz vér,
ze jsou nabyta zvlastni energii, jiz mohou vyuzit ke svému léceni a spiritudlnimu ristu,
nevidi zadny problém v tom, vyuzivat pohodli poskytované turistickym pramyslem a byt
zaroven na duchovni cesté za poznanim sebe sama. Pro né pout neni o télesném odtikani,
naopak je o poznani blazenosti vlastniho téla. Tyto zeny se stavi do urcité miry odmitavé
k samotnému konceptu pouté, ktery je pro né spojen s patriarchalnimi strukturami. Davaji
proto prednost jinym termindm pro popsani svych cest, napf. inicia¢ni cesty.'*

Téz v pripadé moravské Compostely dochazelo k splyvani turismu s pouti. Mnozi pout-
nici uvadéli, Ze se k pouti dostali pfes turistiku. Pro Evu'® predstavuje moravska pout idealni
spojeni duchovna a turistiky. Jeji kamaradka Jitka zminila jesté dalsi aspekt, totiz ze to je
i cenové dostupnd dovolena. Zajimavym pripadem byl manzelsky par Novakovych, ktefi
poradaji pro své kamarady a zndmé - z nichz ne vsichni byli véfici — jakési vylety po dostup-
nych cirkevnich, sakralnich a poutnich mistech v CR. Pani Jarmila, kter4 se nékterych z nich
Gi¢astnila, vyjadiovala jisty blazeny udiv nad tim, kolik toho tento manzelsky par v Cesku
procestoval, a ve velmi pozitivnim duchu je nazvala poutnimi turisty. Vétsi dtiraz je v této
vazbé na slovu turista, coZ je osoba navstévujici jisté kulturni pamatky, v tomto pripadé
nabozenského charakteru'® - jedna se tedy prakticky o jinou variantu terminu nabozensky

11 Viz Michael Stausberg, Religion and Tourism: Crossroads, Destinations, and Encounters, New York —
London: Routledge 2011, s. 20.
12 Nancy Frey. Pilgrim Stories: On and Off the Road to Santiago, Journeys Along an Ancient Way in Modern

Spain, Berkley, Los Angeles: University of California Press 1998, s. 18, 26-27.

13 Daniel H. Olson. Pilgrims, Tourists and Max Weber's “Ideal Types®. Annals of Tourism Research 37,3
(2010), s. 848-851.

14 Anna Fedele. Energy and Transformation in Alternative Pilgrimages to Catholic Shrines: Deconstructing
the Tourist/Pilgrim Divide. Journal of Tourism and Cultural Change 12,2 (2014), s. 151, 155-156.

15 Viechna jména zpovidanych tcastniki byla zménéna.

16 Dean MacCannell povazuje prohlizeni pamétihodnosti (sightseeing) za centraln{ turisticky ritudl, Gstfedni
aktivitu, kterd definuje turistu jako turistu. Dean MacCannell. The Tourist: A New Theory of the Leisure
Clas., London : Macmillan 1976, s. 42-43. V kontextu turistické typologie Ize hovotit o kulturnim turistovi,
ktery ma ponékud jiny druh zdjmu nez napriklad plazovy turista ¢i gastroturista.

turismus. Podle nékterych definic jsou ndbozensti turisté osoby navstévujici nabozenska
mista, aniz by musely byt vérici.'” Ackoliv néktefi jejich pratelé pry byli nevérici, toto pojeti
plati pro tento religidézni par jen castecné. Pokud bude nabozensky turismus vniman jako
$irsi kategorie, do které se vejde jak tento typ turismu k ndbozenskym mistiim - turismus
pamatkové-informacni orientace' —, tak samotna pout, pak Ize tento manzelsky par pova-
zovat za nabozenské turisty.

Hlavnim déivodem, pro¢ tuto dvojici nazyvat nabozenskymi turisty, je ten, Ze tento ter-
min lépe vystihuje kazdodennost jejich mobilnich nabozenskych aktivit nez pout, jez indi-
kuje jednorazovéjsi a specialnéjsi typ cesty.” Podle Kaell nicméné pout byva doprovazena
ritudly, jeZ jsou mnohem béznéjsi az kazdodenni a patfi pod domaci nabozensky zivot.*
Tyto domaci nabozenské cesty 1ze tedy chapat jako jakési ,,protopouté®, pripadné ,, mini-
pouté”* Badani ma tendenci stavét mezi domaci, kazdodenni nabozensky zivot a pouté
jakési lomitko, jako kdyby se jednalo o dva zcela specifické mody.* Kategorie nabozenského
turismu a ,,protopouti” je uzite¢na v tom smyslu, Ze ukazuje na kontinuitu mezi ,vSednim"”
nabozenskym Zivotem (a v tomto pripadé i ,,obycejnou” turistikou) a ,,specialni” pouti.

Moravska Compostela dobre ilustrovala komplexnost vztahti mezi pouti a turismem.
Jedna poutnice odmitala jit do Santiaga, protoze ji pfisel prili$ ,,pop” - jinymi slovy, stal se
spiSe turistickou senzaci, nez Ze by byl opravdu duchovnim mistem. Nicméné ostatni tyto
turistické prvky nevnimali jako problém. Pani Novakova napf. uvedla jako sviij nejvétsi
zazitek z pouté do Santiaga sledovani zvedani obrovského zvonu osmi muzi. Podle pani
Jarmily toto predstaveni nemélo s duchovnosti prili§ spolecného, presto ho povazovala za
dobry zazitek. Tento tahak na turisty pro ni nebyl ni¢im, co by ohrozovalo duchovnost mis-
ta, naopak to vnimala jako integralni soucast pouteé.

Post-sekularni spiritualita vyznacujici se skepsi k tradicnim nabozZenstvim a pfiklonem
k sekularismu proménuje poutnicky diskurz. Tradi¢ni religiozita akcentovand na nékterych
poutnich mistech v pripadé post-sekuldrnich poutnikit maze nabyt stejné negativni tlohy,
jakou ma pro ,tradicni® poutniky turismus. Pani Jarmila touto perspektivou nahlizela na
znamé centrum marianského kultu, hercegovinské Medzugorje. Podle ni zdejsi pout nema
nic spole¢ného s ,,opravdovou” duchovnosti a prepjaté projevy zboznosti mistnich pout-
nikd a cirkevnich hodnostait jsou podle ni pouhym divadlem. Pro ni bylo Medzugorje

17 Miroslav Hordk, Alice Kozumplikova, Kristina Somerlikova, Helena Lorencovd, Ivana Lampartova.
Religious Tourism in the South-Moravian and Zlin Regions: Proposal for Three New Pilgrimage Routes.
European Countryside 7,3 (2015), s. 172.

18 KurmanaliyevaA., Sh. Rysbekova, A. Duissenbayeva, I. Izmailov. Religious Tourism as a Sociocultural Phe-
nomenon of the Present. The Unique Sense Today is a Universal Value Tomorrow. This is the Way Religions
are Created and Values are Made. Procedia - Social and Behavioral Sciences 143 (2014), 958-963: 959.

19 Viz velmi citovanou definici pouté, ktera znamena ,,cestu uskutecnénou jistou osobou ve snaze nalézt
misto nebo stav, ktery on nebo ona véri, Ze ztélestiuje vysoce cenény idedl”. Alan Morinis. Introduction: The
Territory of the Anthropology of Pilgrimage. In: Alan Morinis (ed.), Sacred Journeys: The Anthropology of
Pilgrimage, Westport, CT: Greenwood Press 1992, s. 4. Takova definice zfejmé nejlépe vystihuje aktérsky
diskurz (a proto je tak oblibena i mezi badateli), viz definice pouté podle jedné z ¢lenek hnuti Bohyné, pod-
le které je pout ,,posvdtnd cesta na posvdtné misto s posvdtnym ticelem.“ Kathryn Rountree. Journeys to the
Goddess: Pilgrimage and Tourism in the New Age. In: William H. Swatos (ed.). On the Road to Being There:
Studies in Pilgrimage and Tourism in Late Modernity. Leiden: Brill 2006, s. 43-44.

20 Hillary Kaell. Notes on Pilgrimage and Pilgrimage Studies. Practical Matters Journal 9 (2016),s.17.

21 Logickou otazkou je, pro¢ rozliSovat mezi jakymisi protopoutémi a ,,nalezitymi“ poutémi a nemluvit o
pouti celkové. To souvisi se samotnou charakterizaci pouti a vy¢lenénim oblasti toho, co lze oznacovat jako
pout. Napt. Morinis na zdkladé své definice pouté jako cesty za idedlem uvadi, Ze névitéva mse v Rimé
jeho obyvatelem neni pouti, ani névstéva Jeruzaléma turistou, protoze se jedna o spiSe béznou aktivitu,
ktera nezahrnuje hledani existencialné vyznamového idealu. Morinis. Introduction. s. 7. Na druhou stranu
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opovrzenihodnym ptikladem toho, co klasik turistickych studii Dean MacCannell nazyva
inscenovanou autenticitou. Podle MacCannella hleda turista objektivni autenticitu, avsak
toto jeho usili vede na jeho potfeby navazany turisticky pramysl k vytvareni falesnych,
uméle vytvorenych ldkadel, jez jsou peclivé zkonstruovana tak, aby odrazela jeho predstavy
o navs$tévovaném misté a kulture. MacCannell pouziva k popsani tohoto paradoxu diva-
delnich metafor - turista se pokousi nahlédnout na skute¢ny zivot v ,zakulisi®, namisto
toho ale kon¢i sledovanim ,,pddia”“ a na ném se odehravajicich inscenaci.*® Aniz by pouzila
tento termin, pro pan Jarmilu je Medzugorje v podstaté turistickym mistem, ackoliv dle
obvyklych méfitek se jedna o az ¢isté typologicky priklad poutniho mista, s nimz je spojena
»tradi¢ni” religiozita. Naopak tu pravou ,,autenticitu® - duchovnost - kladla do mista, jez se
stava turistickou senzaci pro ty post-sekularni poutniky, ktefi své motivy popisuji vice jako
spiritudlni nez nabozenské.*

Na druhou stranu jiny poutnik Radim, ktery s ni o tomto diskutoval, povazoval Medzu-
gorje za autenticky spiritudlni misto. Pfesvédc¢ivym ditkazem o tom pro néj byla asi 90leta
stard pani, ktera nevahala zdolavat i ve svém pozehnaném véku naro¢nou cestu vedouci na
vrchol svatyné pres obrovské kameny a schody. Tento odli$ny pohled na MedZugorje nic-
méné v praktické roviné neni zcela v rozporu s Jarmilinym presvédcenim, ze mistni pout je
jedno velké divadlo. Poutnici a jejich ritudlni jednani se pro turisty stavaji pfedmétem za-
jmu a jsou pro né prave jakymsi dokladem autenticity daného mista.® Dojem miize byt tak
silny, Ze turista sam se zacne povazovat za poutnika. Plati to i v opa¢ném sméru, pritomnost
masového mnozstvi turisti maze byt poutniky vnimana jako znak pozehnani udéleného
sakralnimu mistu a mize jesté posilit jejich nabozenské presvédcéeni.*®

SPIRITUALITA V ZITEM NABOZENSTVI

Santiago de Compostela a Medzugorje jsou v podstaté protipoly na nabozenské ose, ak-
centujici odli$né typy spirituality — tzv. spiritualitu Zivota a spiritualitu pro Zivot. Zatimco
spiritualita pro Zivot lokalizuje sakralni autoritu vné ¢lovéka a prisuzuje ji transcendentalni
sile ¢i postave, pro spiritualitu Zivota prava duchovnost vyvéra zevnitr ¢lovéka.” Tuto prou-
dici energii je tfeba neustale kultivovat, coz v pfipadé spirituality Zivota ma ¢asto podobu

Coleman a Elsner souhlasi, Ze zbozny cestovatel navitévujici vytouzeny Jeruzalém zfejmé zaziva jiny druh
zazitku nez fimsky obchodnik navstévujici Vatikan v rdmci nabozenské rutiny, ale i toto zahrnuje rozma-
nité stupné ritualu, cesty a Ucty, z nichz sestava pout. Simon Coleman, John Elsner. Pilgrimage: Past and
Present in the World Religions. London: British Museum Press 1995, s. 205. Koncept protopouté je jakymsi
kompromisem mezi témito pfistupy — na jednu stranu uznava, ze i béznéjsi typy cestovani s nabozenskym
podtextem je mozné popsat jako pouté, zaroven se snazi vyjadrit jejich ponékud niz$i naboj, ktery maji pro
tyto cestovatele, nez v pripadé ,,nalezitych® pouti.

22 Tuto predstavu obzvlasté razil klasik poutnickych studii Victor Turner.

23 MacCannell. The Tourist. s. 94-102.

24 Posledni studie dokladaji, ze Santiago de Compostela pritahuje nyni vice lidi, ktefi uvadi ,,spiritudlni® spise
nez ,nabozenské“ motivy. Napt. Tatjana Schnella, Sarah Palib. Pilgrimage Today: The Meaning-Making
Potential of Ritual. Mental Health, Religion & Culture, 16,9 (2013), s. 894-900, Lluis Oviedo, Scarlett de
Courcier, Miguel Farias. Rise of Pilgrims on the Camino to Santiago: Sign of Change or Religious Revival?,
Review of Religious Research 56,3 (2014), s. 436-441.

25 Mats Nilsson, Mekonnen Tesfahuney. Performing the Post-Secular in Santiago de Compostela. Annals of
Tourism Research 57, 3 (2015), s. 27.

26 Tinka Delakorda Kawashima. Current Trends in Behaviour of Visitors to Medjugorje: Pilgrims and Touris-
ts as Metaphors. In: Mario Katic, Tomislav Klarin, Mike McDonald (ed.). Pilgrimage and Sacred Places in
Southeast Europe: History, Religious Tourism and Contemporary Trends. Miinster: LIT Verlag Miinster 2014,
s. 109.

27 Paul Heelas. Spiritualities of Life: Romantic Themes and Consumptive Capitalism. London: Blackwell Pub-
lishing 2008, s. 25-30.

eklektického shromazdovani prvka z rtiznych nabozenskych tradic.

Nicméné tendence pragmaticky spojovat rizné nabozenské (i nenabozenské) tradice
neni pouze zalezitosti spirituality Zivota, ale je inherentni soucasti tzv. zité religiozity. Podle
Meredith B. McGuire pro praktikanty zitého — popularniho - nadbozenstvi je typicka krea-
tivnost, s kterou pristupuji k nabozenskym zalezitostem. Vytvari vlastni vzorce a konfigu-
race nabozenského vyjadreni, které musi primarné splnovat kritéria funkc¢nosti a praktic-
nosti. Na arovni zitého nabozenstvi neni zadnym problémem spojit na oficidlni drovni si
odporujici, ¢i dokonce nepratelské kulturni tradice, diskurzy a koncepty, pokud se danému
jedinci zda, Ze dokdazou vhodné odpovidat na jeho zité potieby.”® Ackoliv ,oficialné” jsou
New Age a krestanstvi rozdilné a navzajem se kritizujici spiritudlni proudy, néktefi prakti-
kanti zité religiozity nevidi problém v jejich kombinovani a pfijimaji je zaroven. Na trovni
zitého nabozenstvi neni problém spojit katolicismus s New Age, tj. spiritualitu pro Zivot se
spiritualitou Zivota. Tomas Pernecky a Charles Johnston pfi svém vyzkumu New Age festi-
valu objevili podskupinu navstévnikd, ktefi se povazovali za kfestany, ale ktefi se zaroven
oteviené radili k hnuti New Age. Tito praktikanti pfi vytvareni vlastniho personalniho na-
bozenstvi ¢erpaji z rtiznych kulturnich tradic.” Jedna se o trend, ktery je typicky pro post
sekularni dobu, v které si jedinec mtze svobodné vybirat z rozmanité nabidky pfi vytvareni
vlastniho individualniho Zivotniho stylu.

Spiritualita ucastnikd moravské Compostely reflektovala tento post-sekularni trend. Pa-
vel, jeden z poutniki, se napt. oteviené hlasil k New Age a zaroven se povazoval za od-
daného katolika. Pfes zkoumani a srovnavani rtiznych nabozenskych tradic, typické pro
New Age, znovu objevil opusténou katolickou tradici, v které vyristal. Nicméné jeho obrat
neznamenal opusténi New Age mysleni, naopak tento typ spirituality Zivota je pro jeho
nabozenské presvédceni centralni. Véren kontrakulturni povaze hnuti kritizoval katolickou
cirkev za jeji dogmati¢nost a prosazoval nutnost pro New Age charakteristického globalni-
ho typu duchovniho védéni, majiciho gnostické rysy.”® Pavel tvrdil, Ze mél vize toho, jak se
stava katolickym knézem na Velehradé¢, a na pout se vydal s ocekavanim, zdali se jeho vize
naplni. Tyto vize dostaval od andéld, které vnimal spise jako jakési energetické zdroje nez
jako tajemné bytosti.’! I pres veskeré své ocekavani spojené s finalnim poutnim mistem Pa-
vel zdiraznoval beatnickou dimenzi* pouté, jiz 1ze zkracené vyjadrit uslovim ,,Cesta je cil”.
Pavel sam pouzival jinou variantu této formulace: ,Cesta je Stésti®

Knéz David, ktery pout vedl, se béhem cesty viici této esoterické predstavé nékolikrat kri-
ticky vyjadril. V planku cesty, jenz byl poutnikiim rozdan, pise: ,,Pfed padesati lety, v dobé
Beatles, bylo vyhlaseno jiné heslo: Cilem je cesta. Lehko se tak zapomene, Ze cesta musi mit
cil, jinak skon¢ime jako tulaci, nebo dokonce jako vyhnanci.“ Despekt vii¢i New Age mys-
leni se téz objevil u nékterych poutnikd. Poutnice Anna a Eva povazovaly rtzné nekatolické

28 Meredith B. McGuire. Lived Religion: Faith and Practice in Everyday Life. Oxford — New York: Oxford Uni-
versity Press 2008, s. 208-213.

29 Tomas Pernecky, Charles Johnston. Voyage Through Numinous Space: Applying the Specialization Con-
cept to New Age Tourism. Tourism Recreation Research 31,1 (2006), s. 37-46.

30 Tj. vétsi diiraz na ,védéni® nez ,véreni.”

31 Viz diskuse o channelingu v Wouter J. Hanegraaff. New Age Religion and Western Culture: Esotericism in the
Mirror of Secular Thought. Leiden: Brill 1996, s. 23-34. Andélé jsou velmi ¢astymi postavami téchto zjeveni.

32 P.J. Johnston. Dharma Bums: The Beat Generation and the Making of Countercultural Pilgrimage. Budd-
hist-Christian Studies 33 (2013), s. 176-177.
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spiritudlni praktiky za nastroj dabla. U obou byly jejich nazory formovany autoritami exor-
cistd, jiz ostfe odsuzuji soucasné formy spirituality zivota (Anna pfimo jmenovala homeo-
patii) a ktefi doporucuji New Age knihy spalit.”

Nicméné diskurz katolickych a alternativné spiritudlnich turistd je v mnohém velmi po-
dobny az identicky. Napt. podle pani Jarmily krasa pouté spociva v tom, ze vSichni poutnici
maji stejnou myslenku a neoddavaji se zadnému ,,uniku®. Timto terminem oznacovala ten-
denci lidi se zabyvat nepodstatnostmi, odklanét se od toho, co je podstatné, nechavat mysl
bloudit po vlastnich stezkach. Totoznou myslenku vyjadfuje ve svém poutnickém privodci
Jist, spat, jit. Jist, spat, jit, patficim do sféry literatury seberozvijeni, Janet Hall. Pout je dle
ni zpasobem, jak vstoupit do jiného stavu védomi, v némz jsou vSechny problémy denniho
zivota daleko a ¢lovék se mize svobodné soustredit a vénovat se svému spiritudlnimu rastu,
jenz je témito starostmi potlacen.’

Hall pracuje s konceptem, ktery je charakteristicky pro post-sekularni spiritualitu a ob-
jevuje se i v jejich sekularnich vétvich — s konceptem spiritualni energie.” Zvlasté vyznam-
ny je terapeuticky diskurz v post-sekularni terapeutické literature, ktery vnima spiritualitu
jako kli¢covy komponent pro zdravou, pohodovou a rovnovaznou mysl (i télo). Tento dis-
kurz je znacné roz$ifen a vyznamné ovliviiuje jazyk a terminologii, jimiz se poutnici vyja-
druji o svych motivech, cilech a zku$enostech.’* Moravsti poutnici jej pfirozené ptijali za
svlj a aktivné ho pouzivali. Ackoliv David ramoval cestu v ramci klasické asketické poutni
tradice jako boj s vlastnimi hfi$nymi vlastnostmi, vétSina poutnikd se o pouti vyjadrovala
spise jako o terapii pomahajici obnovit ztracenou energii. Napft. pro Karla byla pout prilezi-
tosti, jak se vyporadat se svymi depresemi ziskanymi ze stresujici prace. O pouti se téz vy-
jadril v tom smyslu, Ze jej ,,informacné nabiji.“ Pro Annu se téZ jednalo o zptsob, jak ziskat
energii na cely rok. Tomas zase fekl, Ze jej ,nabijeji” modlitby. Nejvystiznéji popsal tento
aspekt ziskani novych sil esotericky zaméfeny Pavel, jenz poutnika pfirovnal k vybitému
mobilu, ktery se musi na pouti opét nabit. Toto vyjadfovani prospésnosti post-sekularnim
terapeutickym diskurzem neznamend, Ze by poutnici nepfijimali tradicné ndbozensky dis-
kurz pouté predkladany Davidem. Tento diskurz byl u nich provazan se sekularnim pocho-
penim turismu jako zpisobu obnovy a odpocinku od vycerpavajicich podminek moderni-
ho zrychleného Zivota i s post-sekularnim vykreslenim spiritualni cesty jako terapeutického
ritudlu, jehoz prostrednictvim se ¢lovék napojuje na posiliiujici a prospésné energie.

ZAVER
Dnesni pouté jsou vyrazné ovliviiovany obecnymi trendy promény soucasné religiozity v

33 To bylo zvlasté doporuceno Evé, které vyhledala pomoc exorcisty, protoze se citila byt prokleta dablem na-
sledkem satanistickych rituald, které na ni provadél byvaly pritel. Anna takovou pfimou zkuSenost neméla.
Nicméné obé uvedly, Ze pfed zformovanim svého odmitavého postoje mély zkusenosti s New Age, s kterym
se setkaly nasledkem zdjmu o spiritudlni témata. Anna napt. cetla Alchymistu od Paula Coelha, jenz se ji
zprvu velmi libil.

34 TJanet Hall. Jist, spdt, jit. Jist, spdt, jit: pritvodce jednim z nejmagictéjsich zpiisobii cestovdni — poutnictvim.
Synergie Publishing SE 2015, s. 91-118.

35 Lisbeth Mikaelsson. New Age and the Spirit of Capitalism: Energy as Cognitive Currency. In: Steven J. Sut-
cliffe, Ingvild Saelid Gilhus (ed.). New Age Spirituality: Rethinking Religion. London — New York: Routledge
2014, s.169-172.

36 Lisbeth Mikkaelson. Pilgrimage as a Post-Secular Therapy. In: Tore Ahlback (ed.). Post-Secular Religious
Practices. Abo-Turku: Donner Institute for Research in Religious and Cultural History 2012, s. 267-269.

post-sekularni dobé. Individualizace, demokratizace a komodifikace ndbozenstvi vytvari
nové vzorce nabozenského turismu - specifickd spojeni turistiky a pouté do tvaru, jenz
reflektuje $irsi splyvani hranic mezi nabozenstvim, sekularismem a post-sekularismem. A¢-
koliv vétsinou je tento fenomén zkouman v pripadé krestanskych poutnich stredisek, jez
zaroven pritahuji i New Age aktéry, jako je Santiago de Compostela ¢i Glastonbury, tento
clanek ukazuje, Ze i v pripadé lokalnich katolickych pouti, jako je moravska Compostela, 1ze
objevit elementy post-sekularniho propojovani spirituality Zivota a spirituality pro Zivot.
Poutnici, jiz vyznavali (katolickou) spiritualitu pro zivot, sdileli post-sekularni energeticky
a terapeuticky diskurz spirituality Zivota. Jeho inkorporace vSak neznamena, Ze katolicti
poutnici ptijimaji post-sekuldrni spiritualitu Zivota zcela nekriticky a opousti tradi¢ni na-
bozenské predstavy a koncepty. Néktefi se proti jejim proudiim, predevsim New Age, sta-
véli odmitave, ackoliv i oni pouzivali tento diskurz k vyjadfeni svych ocekavani, motivaci
a zkuSenosti. Spise to ukazuje na to, jak se terapeuticky diskurz stava obecnym kulturnim
ramcem,” jenZ poskytuje obecné srozumitelné vyrazivo pro vyjadfeni pohnutek, pociti,
obav i nadéji zapadniho c¢lovéka dliciho v post-sekularni dobé.
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THE EVANGELICAL APOLOGETICS IN AGE OF PLU-
RALISM APOLOGETICS IN ENVIRONMENT, WHERE
DIALOG IS EMPHASISED

Tomas Kohut

ABSTRAKT

In the first part of the article I am presenting the topic of my dissertation The Evangelical
Apologetics in Age of Pluralism. I will introduce the goal of the work and explain (as well as
defend) individual terms which constitute the title of thesis.

The second part is devoted to the question, what is place of apologetics in environment
emphasizing dialog, especially the inter-religion dialog. First I will recap traditional appro-
aches to other religions - exclusivism, inclusivism and pluralism. In more details I descri-
be a quit new so called dialogical post-pluralism. Next I will unfold the relation between
apologetics and dialog. The theoretic, applied, negative and positive apologetics must be
formed in dialog with people and God. Finally I will briefly reflect the relation between
apologetics and dialog from Scripture’s point of view.

KEYWORDS

evangelical, apologetics, pluralism, dialog, inter-religion dialog

INTRODUCTION

This article consists of two parts. The first - I introduce the topic of my dissertation thesis.
The second - I present my reflections on Apologetics in environment, where dialog is em-
phasised, what is part of my work.

THE EVANGELICAL APOLOGETICS IN AGE OF PLURALISM
The topic of my dissertation thesis is: The Evangelical Apologetics in the Age of Pluralism.
The main issue is the tension between exclusive claims of gospel to worship one God of the
Lord Jesus Christ and inclusive challenges of gospel to love everybody without exception of
culture and religious belief. The goal is to find specific “evangelical” solutions (solutions re-
flecting key evangelical emphases), not just on theoretic level, but on practical level as well,
in the environment shaped by pluralism.

Let’s say something about the title. Because it may seem as problematic (I have already
faced the objections).

Evangelical

The first problem is the term “evangelical”. That is to say that this term means still less and
less exact designation in theology and moral.! That is why some accept the term just
in its historical meaning. But the main emphases of historical evangelical theology are
still present in the Church. Alister McGrath pointed four main features of evangelical

1  Pavel Hanes, Filozofia pre teolégov (The Philosophy for Theologists), Banska Bystrica, Univerzita Mateja Bela
in Banska Bystrica, Pedagogicka fakulta, Obcianske zdruzenie Pedagdg, 2009, p. 55.

theology in 1993:* 1. The Bible authority and sufficiency based on the belief, that Bible is
God revealed and the inspired Word of God;’ 2. The unique redemption by Christ’s death
on the crossoften linked to the theory of atonement; 3. Need of the personal conversion; 4.
Necessity and insistence of evangelization and social involvement.

Apologetics

The second problematic term is apologetics. Its original environment was the court, where
accuser and advocate stand against each other and the later defends - apologies accused
one. That is why some people consider the apologetics militant and inappropriate, inexpe-
dient, even deteriorative for dialog as well as evangelisation. Indeed apologetics is not de-
sirable in our globalized pluralistic world according them. In my work I aim to prove, that
apologetics is not necessarily militant, in fact, it is an essential part of the real dialog as well
as evangelisation.

Pluralism

Finally I give short comment concerning the term pluralism. The term could denote di-
fferent phenomenon. In the work I am operating with pluralism as a kind of worldview.
That is expressed quite accurately by respondents of a survey, which were part of the study
about American Christianity, led by C. Smith in 1998: ,,Saying that other religions are not
true, is focused on self and selfish... Whatever makes you happy, I am OK with that... We are
mortal, who of us could say who is right and who doesn 't? If it helps you to walk through life
and helps you to find meaning of life, it is all right”* Netland identifies it as ,,the perspective
wide spread in popular culture, firmly established among elite of show and media business and
forms unofficial orthodoxy in much part of the academic community.” He also calls it ,,plura-
listic ethos “, that values diversity of religion traditions, considers it good and believes, that
everybody is able find his or her own religion truth. Endeavour of comparing truth value of
particular worldviews is regarded mostly as an arrogant nonsense. It grows from the belief
(beside others), that each worldview is a symbolic® world, determined culturally, socially
and by language, in fact untranslatable and that there is no normative transcending parti-
cular worldviews. Notably, despite of that, it calls to interreligious dialog. But how can we
conduct a dialog, if understanding of others is impossible? And how could we understand
others, if there is no common normative? However some types of pluralism seek something
common, unity behind the different worldviews and religions, e.g. the John Hick religion
pluralism.

2 Alister E.McGrath, Evangelikalni hnuti, In: Alister E. McGrath (ed.). Blackwellova encyklopedie moderniho

kestanského mysleni®, Praha, Navrat domt, 2001, p. 125. The original: The Blackwell Encyclopedia ofMo-

dern Christian Thought, 1993. ,,Soucasné evangelikdlni hnuti se soustieduje kolem Ctyt principii: 1. Autorita

a postacitelnost Pisma; 2. Jedinecné vykoupeni Kristovou smrti na kfiZi, casto spojované se ,,zdstupnou* teorii

smifenti...; 3. Potfeba osobniho obrdcent; 4. Nezbytnost a naléhavost evangelizace.”

Bruce K. Waltke, An Old Testament Theology, Grand Rapids, Michigan, Zondervan, 2007, p. 31-33.

4 The expression of a Christian interviewed in a study about American Christianity C. Smitha and his colle-
gues. Christian Smith, American Evanjelicalsim: Emgattled and Triving, University of Chicago Press, 1998,
p. 60-61, In: Harold Netland, Encountering Religious Pluralism, Downers Grove, Intervarsity Press USA,
2001, Nottingham, Apollos, 2001, p. 14.

5 Harold Netland, Encountering Religious Pluralism, p. 14.

6  Peter L.Berger, Thomas Luckmann, Socidlni konstrukce reality, Pojedndni o sociologii védeni (The Social
Construction of Reality), Brno, Centrum pro studium demokracie a kultury, 1999, p. 93f.
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So pluralism is complex phenomenon in politic, cultural, religion and philosophic reality
of present age. The first church experience in the pluralistic Roman Empire could be one
of the sources for contemporary apologetics, as apologetics of that church were looking for
balance between claim for exclusivity of Christian belief and coincidental inclusivity of cul-
tural coexistence. That is why the first church experience is one of the resources, where my
work is lookingfor solutions.

APOLOGETICS IN ENVIRONMENT,WHERE DIALOG IS EMPHASISED.

In the second part of the article I present some partial outcomes of my work on the disser-
tational topic. Specifically I reflect on the place and role of the apologetics in environment,
where dialog is emphasised. Of course, the topic is much broader, then the extant of my
article.

First I will recall the traditional approaches of Christian theology towards other religions:
exclusivism, inclusivism and pluralism. Then I'll describe one non-traditional - dialogical
postupluralism. I proceed to consider relation between apologetics and dialog. Finally I will
reflect this relation by Scripture.

Exclusivism, inclusivism, pluralism

The Christian theology of religion differentiates three kinds of relation towards other religi-
ons traditionally: exclusivism, inclusivism (sometime called particularism) and pluralism.
Radical exclusivism says, that only Christians have light of revelation and that’s why salvati-
on and others only darkness and damnation. Inclusivism says, that Christians have the full
light of revelation and that’s why they receive salvation, others have partial revelation and
maybe receive salvation. Pluralism says that all religions have partial revelation and lead to
salvation.” Eventually some types of pluralism presume a kind of proto-religion behind all
religions, which is traced by pluralists in conceptual (belief), mythical (spiritual experience)
and ethical level of each tradition. Their protagonists’ use two originally Buddhist illustra-
tions — different religion traditions are like different roads leading to the top of the same
mountain, or as different people hold different parts of one elephant.

Dialogical postpluralism

Beside these three approaches there is a relatively new one. HoSek suggests to call it po-
stpluralism, or dialogical postpluralism. That tries to learn from gaps of those three and
simultaneously build on their strengths. ,,It wants be more particular than particularism and
more pluralistic, than pluralism. It wants to be devoted to two basic (ethical) commitments:
faithfulness... to Christian tradition with its particularly based universal claim and humble
openness face to face other“® It consider different religion’s traditions as different roads lea-
ding to the peaks of different mountains and their adherents hold parts of different ele-
phants. One of its greatest positives is respecting self-perception of particular traditions
by contrast to that kind of pluralism, that sees them just as different, relatively (referring
to its own contexts) equally valuable expressions of the one religious phenomena, whereby

7 Pavel Hosek, Na cesté k dialogu, kiestanskd vira v pluralité ndboZenstvi, (On the Way to Dialog, Christian
Faith in Pluralism of Religions), Praha, Navrat domd, 2005, p. 117; Some suggest: ,,acceptance paradigm®
(Knitter), ,orientational pluralims®, , perspectival view" (Heim), ,,paralelism” (Barnes) and other.

8 1Ibid, p. 105

no tradition accepts this perspective. It points, that pluralism just pretends to be tolerant,
but it is totalitarian and violent.On the other side, it seems to me, that along stressing the
otherness and particularity of different traditions omits, or at least underestimates some
universalities of human existence — particular traditions are rooted in different cultures and
different languages, but ability of language, culture and religion are universal characteristics
of all human beings; languages differs, but have some common features according which
we can discern human sound expressions as language or non-language. The moral sense
is common human and ethical norms of different traditions account much similarity even
identity in their essence, although in applications they differ.’

Dialogical postpluralism emphasis a dialogical approach, as it is clear from the term. Ac-
cording to HoSek we may talk about two basic kinds of the dialogic thinking: (1) The Socra-
tic type — ultimately it is inner dialog, dialog with self, its aim is to discover the true hidden
in the thinker mind; in some sense a partner is not necessary here; (2) in so called dialogic
principles a partner is necessary. It sees life as respondent to others.’’I would object and say
that this so called Socratic type of dialog needs partners, too. I am sure that without part-
ners no questions would arise and no answers would be revealed.

According to HoSek, the logocentric thinking is a characteristic for the first type. It ma-
nifests in the effort to align all existence, type everything, classify all things in one system,
build comfortable house, in which everything has its place."" The second type understands
human existence ,as fight for authentic dialog with Others®“. Advocates of this perspective
regard Hebrew tradition as the typical example. Some consider it a kind of ,,unrooted thin-
king“? I argue against this distinction and claim that logocentric and dialogical thinking do
not need to be in contra dictionor exclude each other. The Logos of the dialogical thinking
could be the Person — God, but by contrast to typical logocentric thinking God not the thin-
ker is the architect of the “house”. I also suppose that the need of the cardinal principle - the
logos is the inherent part of any rigorous thinking. That is why even the refusal of the po-
ssibility of reality explanation on the basis of certain “logos” implies “logos™de facto. (When
pluralist is asserting there is no absolute norm, he is just expressing one.)

But I agree with the critic of logocentric thinking that in effort to align everything with its
conception ignores reality of otherness, re-labels others without respect and solid knowledge,
violently ranking them into it sown system, makespersons things and it placesthe thinker
in the centre of or even over the Universe. When “logos” is God, then our thinking has to
be humble, thinking in dialog with Logos that transcends us and that’s why also in dialog
with other people. ,, The suggestion of dialogic philosophers is notable, to establish alocentric
thinking, the Other, neighbour is in the centre ofwhich, thinking, that happens as the response
and responsibility face to face other “.> According them the man exists only as I standing
face to face You and responding. One gets to know himself/herself by encountering others.
One must not reduce others to a thing, classifiable to one’s own system, must not violently
transform him/her to somebody, or something what he/she is not. It would be breaking
the command “You should not kill>'* One has to take effort to understand others, carefully

10 C.S.Lewis, Hovory (Mere Christianity), Porta libri, Bratislava 2010, 23-27.

11 Pavel Ho$ek, Na cesté k dialogu, kfestanskd vira v pluralité ndbozenstvi (On the Way to Dialog...), p. 148f.
Tbid, p. 151.

12 Ibid, 152.

13 Pavel HoSek, Na cesté k dialogu, kfestanskd vira v pluralité ndbozenstvi (On the Way to Dialog...), p. 156.

14 Tbid, p. 157.
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listen realizing, that his/her language is different (“deep grammar”), whereby to keep a kind
of tentative agnosticism, sense, that one can’t know others perfectly. But no other, even
the Other is totally different. Just because of that dialog is possible and potentially beneficial.

I recognize a problem of alocentric thinking: if other than God is in the centre of the thin-
king, it is idolatrous thinking.

What place is here for apologetics?

The Greek term “apologia” comes from the court, where it meant the advocacy of accused
one. So at first look it does not seem as a dialog rather an argument the main goal of which
is to beat the opponent. But respectful, peaceful, listening opponent and understanding
advocacy is also possible, even maybe even more effective. The Christian apology has to be
sanctified with humility as well as with love and respect towards God and towards man -
the image of God.

Netland differs between theoretical and applied apologetics. The theoretical one offers
arguments for specific worldview (or its parts), that are valid in any context (e.g. that Christ
resurrection is historical event). Applied one grows from the theoretical, but focuses on
context in which progresses. It makes effort to offer the accurate reasons, relevant data and
communicate with the dialog partner appropriately.” Theoretical and applied apologetics
must be dialogical. The reasons for the second are obvious — applied apologetics is impossi-
ble without dialog. But also theoretical apologetics, if it wants to be useful and responsible,
must form itself in dialog, first of all in dialog with God, but also with other people, either
adherents of same tradition, or other one. I agree with authors who claim, that,,the aware-
ness of intelligent and sincere adherents of other religions does place the believer under certain
epistemic obligation” Gary Gutting expressed it this way: ,,Isn 't it just common sense to ad-
mit that, when there is widespread disagreement about a claim, with apparently competent
judges on both sides, those who assert or deny the claim need to justify their position?“'® It is
expression of respect towards others, the partner of dialog.

Finally I would like to mention, that apologetics is not just Christian discipline.”” R.F.Young
shows, that ,,apologetics was so much a part of classical works on religion and philosophy that
a text without at least an adumbration of the standard criticisms of its rivals should surely
seem incomplete”.'®

In Netlands we find the next discernment as well- the negative and positive apologetics."

The negative apologetics serves primary to protagonist of certain worldview, which was
questioned for example in encounter with other. It can change inconvenience of doubt to
benefits of prove, that his/her belief doesn’t violet any rational norms. Dialog with other
could be beneficial for this aim. Because through others I can better know myself, through
others worldview I can better understand mine, to encounter with other gives opportunity
to evaluate, eventually correct my understanding of my own religion. In saying this I am
not implying that for true religion it is necessary to have false religion, or to practice true

15 Harold Netland, Encountering Religious Pluralism, p. 249-250.

16 Harold Netland, Encountering Religious Pluralism, p. 273.

17 Ibid, p.256-259.

18 Richard Fox Young, Resistant Hinduism: Sanskrit Sources on Anti-Christian Apologetics in Early Nine-
teenth-Century India, Vienna, Institut fir Indologie der Universitiat Wien, 1981, p. 13; In: Harold Netland,
Encountering Religious Pluralism,p. 257.

19 Harold Netland, Encountering Religious Pluralism, p. 259-260.

faith it is necessary to know false faith. Because if this would be true, evangelisation and
conversions would not lead to expending of the Kingdom of God but to damaging it. This
would imply that we should avoid any conversion of other religion adherence. Then Christ
death was vain.

Positive apologetics wants to show to non-Christians, that they have to accept truthfu-
Iness of claims of Christian worldview, if they don 't want to defraud rationality. Dialog is
a necessary precondition for that. We can 't understand anybody without dialog really and
without understanding others, we can’t contextualize and communicate the Christian me-
ssage. Apologetics has to be an adequate respond. A good dialog requires respect towards
partner and one’s humility - [ am not a truth owner, but the truth seeker.

BIBLICAL REFLEXIONS
What do Scriptures say about relationship between apologetics and dialog? I will introduce
just few notes.

We found mostly negative stands towards other religions in the Bible. It considers their
adherents idolaters. Though sometimes they see God s truth more clearly, than members of
God nation, it is truth of God revelation, not of their own religion (e.g. the centurion at Je-
sus cross), although it can’t be excluded, that God could use something in their worldview-
to reveal his truth (see Acts 17:23). Though Romans 1:20 and 2:13-16 indicates a possibility
of salvation without the conscious confession of Christ, love forces God’s people to invite
non-Christians to Christ, because He is only way to God (J 14:6). The gospel has universal
scope — everybody, who believes in Him, will be saved; but is particularly rooted - only that,
who believes in Jesus Christ, who lived in Palestine, died on the cross at Jerusalem and was
resurrected from death. It leads to the need of dialog in order to get understanding of others
and be able to share with them the gospel for their salvation in an appropriate way. Jesus
alone is a great example of that practice as we observe his dialogs with people (e.g. with Sa-
maritan woman, reach young man, Zacheus...). Apostles do alike, e.g. Paul at Areopagus.

Adherents of other religions are idolaters, but before that they are people created in the
image of God, for whom the Son of God died. If they are “dead in their sins”, then believers
must not to forget, that they also were “dead in their sin” and are saved by the grace of God
alone(Eph 2). There is no reason for overriding others. Christian should not to forget, that
their knowledge is not complete (1Cor 13:9). That doesn 't mean, they have to get to know
“other ways to God”, but they do not know everything about the only way - Lord Jesus
Christ. Limits of our knowledge lead to humility and stand believers among all seekers of
deeper knowledge of the truth.

Concerning eventual benefits of dialog between Judaism or Christianity and other reli-
gions in the Scripture, benefits for positive formation of Bible religion, I would say dialog
usually led to deformationof the religion, as many cases of idolatry attest. But we find exam-
ples of positive formation or enriching, too, for example the implementation of circumcisi-
on,adapting some concepts of philosophers (e.g. Paul in Athens) etc. What we should not to
forget is that all of these happened from God and not human initiative.

There is also the so called “golden rule”: “So whatever you wish that others would do to
you do also to them” (Matthew 7:12). Dialog in which Christian behaves according this Je-
sus instruction could be apologetics of Christianity, too.
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Finally, apologetics in the Scripture are done mostly by Jews - people of dialogical thinking,
thinking that responds to the Other.

CONCLUSION

Although it may seem that apologetics has no place in inter-religion dialog the opposite
is true. Reasoning is integral part of the dialog. But apology of own religion as well as per-
suasion have to be preceded by careful listening. One understands himself/herself as well
as his/her belief better in dialog. I will not understand the other without dialog and I will
be not able to contextualize gospel. Dialog allows us to rank among truth seekers, to show
sincere interest of other, respect and love, what is alone part of apologetics.
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THEOLOGIZING WITH CHILDREN IN FAMILIES
LEADING TO LOVE GOD AND LOVE NEIGHBOUR

Daniela Masarikova

ABSTRAKT

Co mdze skuto¢ne posilnit zdielanie krestanskej viery medzi rodi¢mi a detmi? SnaZzime sa
ndjst aspon ciasto¢nu odpoved identifikovanim a analyzovanim situdcii v rodinach, ktoré
vedu k teologickym rozhovorom s detmi. Hladdme tiez sposoby teologizovania s detmi,
ktoré su pouzivané v krestanskych rodinach. Dufame, Ze takyto vyskum moze byt dobrym
zakladom pre vytvorenie relevantnej metody teologizovania s detmi v rodinach.

Zatial sme uskutoc¢nili tieto kroky k dosiahnutiu nasich vyskumnych cielov: a) identifikova-
nie a interpretdcia relevantnych novozmluvnych pojmov, ktoré sa viazu na agapé a exegéza
relevantnych textov, ktoré odkazuju na agapé. Pouzili sme vybrané nastroje historicko-kri-
tickej metddy; b) Na zdklade novozmluvného vyskumu a jeho $pecifik pre sucasné rodiny
sme identifikovali situdcie, ktoré su ako hypotézy vhodné na teologizovanie s detmi. Nako-
niec sme c) vytvorili otazky pre $trukturovany rozhovor s respondentmi - dospelymi, ktori
vyrastali v krestanskej rodine - aby sme mohli ndjst skisenosti s prvkami teologizovania
v ich rodinach pocas detstva.

V tejto studii predstavujeme dva priklady tohto vyskumu. Pre oblast lasky k Bohu uvadza-
me ,,Laska k Bohu ako porozumenie Kristovmu krizu® a pre lasku k bliznemu uvadzame
oblast ,laska k bliznemu v krestanskom spolocenstve®.

Po ukonceni vyskumu pouzijeme zavery pre rozvoj metddy teologizovania s detmi v rodi-
nach. Zatial uvadzame metddu vyskumu s cielom overit jeho relevantnost a posilnit jeho
uzitocnost v dalsej diskusii.

KLUCOVE SLOVA
teologizovanie s detmi, rodina, laska, Boh, blizny

KEYWORDS
TWC, theologizing with children, family, love, God, neighbour.

INTRODUCTION
The aim of this paper is to present research that will be realized in the dissertation.

The purpose of my research is to contribute to the development of theologizing as a tool
of Christian formation and Christian education, specifically to the development of theolo-
gizing with children in families.

As its main practical application, I hope to help parents to lead their children to love God
and love neighbour through the tools of theologizing with children.

Firstly I will introduce the research purpose including reasoning for the theologizing in
families and theologizing about the love. Secondly, I will describe the theologizing generally and
elements of theologizing specified in the family environment and in the topic of love. Finally, I
will present the research sample in both main areas: loving God (Loving God as comprehen-
sion of Christ's cross) and loving neighbour (Loving neighbour in Christian fellowship).

43



INTRODUCTION OF THE RESEARCH INTENTION
In this section we present the objectives of the dissertation and I will explain why the rese-
arch is narrowed to theologizing which leads to love and to the family context.

Research objectives

The main objective of this research is to identify such family situations, in which elements
of theologizing are used (even without the conscious intention - naturally). Subsequently,
these situations will be analysed, in order to recognize those methods of theologizing which
are present in families and to create an outline of methodology for theologizing witch chil-
dren in families.

This main objective consists of the following sub-objectives:

o to identify and describe situations in families where elements of theologizing with
children naturally takes place,

o to identify and describe ways of theologizing with children that are used in Chris-
tian families,

« to analyse, compare, and evaluate situations in families in which elements of theo-
logizing with children naturally takes place in order to create an outline of metho-
dology for theologizing with children in families,

« to analyse, compare, and evaluate ways of theologizing with children which natu-
rally take place in families in order to create an outline of methodology for theolo-
gizing with children in families.

When examining the situation, I will focus on identifying the impulse that has led to ele-
ments of theologizing. When examining the way, I will focus on the particular form of
theologizing which was used.

Why theologizing in families?
I have decided to examine theologizing with children right in the family environment for
two reasons:

1. When a child grows up in a Christian family, the family provides a wide space for faith
formation. This faith formation can be understood as a permanent dialogue between pa-
rents and children, or between children, and between children and the environment in
which they are formed. Based on this long process, the child creates his or her own
opinions, values and attitudes — his or her own faith. In such a case we can expect, that
these dialogues will also include segments of theologizing with children. The family
seems to be a natural environment, in which various forms of theologizing occur. In
the first place we want to identify and describe them.

2. At the same time, we want to contribute to the development of theologizing in fami-
lies, and thus contribute to the improvement of Christian formation in families.

Why theologizing which leads to loving God and loving neighbour?

There are many topics on which the research of theologizing in families could be focused.
For example it could deal with specific religious rituals in families (regular readings or

prayers), theological interpretation of family crisis (death of relative), or different thematic
focus (Decalogue, theology of creation, death). For the purpose of the dissertation we had
to focus on specific topic. Considering the purpose of the work, I was looking for topics
which are in the realms of Christian education and Christian formation in family domi-
nant, discussed and challenged in everyday life. At the same time these must be topics
which are accessible for children considering their ontogenetic development. In our opini-
on the topic which meets these criteria the best is loving God and loving neighbour in its
different variations based on Mt 22,37-40: ,,Love the Lord your God with all your heart and
with all your soul and with all your mind.” This is the first and greatest commandment. And
the second is like it: ‘Love your neighbour as yourself.” We can find this commandment as a
centre of Christian formation during whole history of Christianity.

The Didaché focused on the basics of Christian formation begins in the first text by in-
struction about two ways with impact on the way of loving God and loving neighbour.!
Also Augustine writes in his work ,,On Christian Doctrine” (a text focused on the basics of
Christian faith): ,,Of all, then, that has been said since we entered upon the discussion about
things, this is the sum: that we should clearly understand that the fulfilment and the end of
the Law, and of all Holy Scripture, is avga,ph of an object which is to be enjoyed, and the
avgaph of an object which can enjoy that other in fellowship with ourselves®. ?John Hus also
emphasised these goals during the pre Reformation in his formative book ,,Daughter with
its climax in loving God and loving neighbour.’ Also authorities of current catechesis and
pedagogy such as Maria Montessori describes as essential the education to love neighbour
which comes from loving God.*

Considering this brief historical background, we can expect that family, with its important
impact in Christian formation and strong network of relationships, will naturally impact
love towards God and love towards neighbour. That is why we decided to focus our research
on this theological topic.

THEOLOGIZING WITH CHILDREN IN FAMILIES WHICH LEADS TO LOVE GOD
AND TO LOVE NEIGHBOUR

Theologizing - general definition

Theologizing is a didactical method of religious education. It is methodologically connected
to philosophising. Philosophising with children develops their worldview, creates an envi-
ronment in which children realize wider relations and can verbalize them. It is not done by

1. 1. There are two Ways, one of Life and one of Death, and there is a great difference between the two Ways.
2. The way of life is this:“ First, you shalt love the God who made thee, secondly, thy neighbour as thyself; and
whatsoever thou wouldst not have done to thyself, do not thou to another.“
3. Now, the teaching of these words is this: ,,Bless those that curse you, and pray for your enemies, and fast for
those that persecute you. For what credit is it to you if you love those that love you? Do not even the heathen do
the same?“ But, for your part, ,,love those that hate you,“ and you will have no enemy.“ Didache, Head I, Verses
1 - 3, http://www.thedidache.com/

2 Augustinus. On Christian Doctrine. Head 35, verse 39.
http://www.ccel.org/ccel/augustine/doctrine.xxxv. html?highlight=love#highlight

4 Jan Hus. Dcerka, Praha: Kalich 1995, p. 65.

5 Helene Helmingova. Pedagogika M. Montessorieovej, Bratislava: SPN 1996, p. 144.
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memorizing, but by reasoning. Theologizing has a similar attitude focused on the develop-
ment of the faith of children.

Theologizing with Children (TWC - one of three didactic methods of , Kindertheolo-
gie”) can be defined on different levels. Their common sign is that they use the fact that
children are able to theologize.

The most discussed definition could be theologizing as a method of theological work,
which includes children in the process of creating theology. Hopefully it is clear that there
is a substantial difference between theological reasoning of children and adults (R. L. Fetz,
1995, s. 22-25). At the same time, however, there is still a desire to use the conclusions
achieved by theologizing with children as one of the theologies similar to the theology of
liberation or feminist theology.®

The most widespread is the theologizing focused on the child, in order to make the theo-
logizing a benefit to the child. Theologizing as verbalizing the faith of children and their
vision of God helps them to develop their faith in God. I will continue to work right with
this concept.

Using the method of theologizing, children learn to express their admiration of God, to

contemplate on something interesting and nice about God's creation, to think about the
meaning of life, recognize the important, ask questions and theologically discuss and reflect
their reasoning.
The impulse that initiate the theologization can be a question arising from the biblical text
or a suitably chosen situation in the relationship of God - man or man - man. The discussi-
on usually follows, in which children are led to interpret their own theological opinion.
Further questions are used in order to confront children with their theological opinions by
the conclusions of biblical theology, the revelation of Scripture or tradition.

Even though the theologizing is a method of religious education, we suppose that the profit
of this method for religious education can also enrich Christian nurturing of children in fa-
milies. Our purpose is to search for possibilities of using theologizing as didactical method
in family environment.

In order to find out how to use theologizing in families we search for elements of theologi-
zing which are already present in families. It means that we are interested in theologizing
out of its strict definition — we search for the elements in theological discussions about God
in families. That is why we write about ,.elements of theologizing“ or ,,partial theologizing"

Theologizing in families
Christian education in families is not very popular area of research. We have very little in-
formation about use of theologizing or elements of theologizing in families.

We try to find out how children are led to love God and love neighbour in our research. It
might be interesting theological topic where elements of theologizing might be found. Con-

5  “Children - it is claimed - produce their own theologies and have their own, specific, approaches when it comes
to thinking about the “big” (Existential, theological) questions. Therefore, according to TWC, something is lost
if we exclude children from theology. “Kindertheologie” deserves to be regarded as another, indispensable facet
of theology, just like the theology of liberation or feminist theology.” Hanna Roose, Christian Butt. “God cannot
always forgive.” Reading Mt 18:21-35 with Children. In: Gaynord Pollard, Gordon Mitchell, Gertrud Yde
Iversen, Hovering over the face of the deep, Munster: Waxmann 2009, p. 37-51.

tinually we try to find out which situations lead to discussions with elements of theologizing
and which ways of theologizing are in their incomplete form used in families.

The research of theologizing directly in the family context is done by Elzbieta Osewska
from University of Cardinal Stefan Wyszynski in Warsaw and Jozef Stala from the Univer-
sity of Pope John Paul II. in Krakow. They both confirm the possibility of TWC in family
context. They recommend the method of questions and answers concerning the existence
and character of God. They have come to the conclusion that the family is the best place,
where a child can effectively learn about God, where the children naturally learns to formu-
late and express their questions.

In Belgium, the research of TWC in families is also taking place. It is focused on a questi-
on whether a Christian family creates appropriate context for theologizing with children. It
is led by Didier Pollefeyt and Annemie Dillen from University of Leuven. In their publicati-
on,’ they describe the family as a home Christian fellowship / church. Among other things,
they also deal with family life, prayers with children, and the roles of parents in leading
children to God.

Common research of TWC is focused on children, theologizing process with children fo-
llowed by analysing their conclusions. But in the research of TWC in family context to focus
is on specific aspects of family life and natural processes of theologizing which are started by
natural impulses. Such research is mostly done in cooperation with the whole family, where
the situation is reflected by both children and adults, or adults are at least a valuable source
of impulses, which start the process of theologizing.

Theological discussions leading to love

Based on our brief survey there is a significant lack of the research focused on theologizing
leading to loving neighbour and loving God. There are some scholar studies which deal
with related topics: Hans-Bernhard Petermann in Opportunities for Theologising and Philo-
sophising with Children® opens the question of theodicy. Hanna Roose a Christian Butt in:
God cannot always forgive. Reading Mt 18,21-35 with Children® examine the children’s view
of the forgiving God and man, which closely relates to the love towards God and towards
the neighbour. Julia Ipgrave'® explores the theology of children in the context of pluralism,
giving us some insights into the love towards the neighbour. We can follow also the benefits

6 Elzbieta Osewska. Jakos¢ zycia wspélnotowego rodziny jako podstawa skutecznosci wychowania (The Quality
of Community Life of the Family as the Base for the Effectiveness of Education). In: Roczniki Nauk o Rodzinie
(Annals of Family Studies), Towarzystwo Naukowe KUL & Katolicki Uniwersytet Lubelski Jana Pawta II,
Lublin, 2013. p. 5-22.

7  Annemie Dillen, Didier Pollefeyt. Children s Voices - Children s Perspectives In Ethics, Theology and Reli-
gious Education, Leuven: Uitgeverij Peeters 2010.

8 H. B. Petermann, “The story wants to make us think...” - Opportunities for Theologising and Philosophising
with Children. In: Gaynord Pollard, Gordon Mitchell, Gertrud Yde Iversen. Hovering over the face of the
deep, Munster: Waxmann 2009, p. 129-145.

9 Hanna Roose, Christian Butt. “God cannot always forgive.” Reading Mt 18:21-35 with Children. In: Gaynord
Pollard, Gordon Mitchell, Gertrud Yde Iversen, Hovering over the face of the deep, Munster: Waxmann
2009, p. 37-51.

10 J. Ipgrave. “My God and other people’s gods.” Children Theology in a Context of Plurality. In: Gaynord Po-
llard, Gordon Mitchell, Gertrud Yde Iversen. Hovering over the face of the deep, Munster: Waxmann 2009,
p. 53-69.
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of TWC research focused on children Christology done by Friedhelm Kraft: Discovering
Children s Christologies: An Introduction to the Practical Experience of Children’s Theology."!

The research process
We will introduce the research process in two stages.

1. The first stage of research
In the first phase, we define the New Testament implications of love for God and neighbour.
A deeper New Testament framework of loving God and loving neighbour serves for concre-
te and complex initiation of interviews with respondents and then it will serve as a guidance
and development of the methodology of TWC in families.

That is why we have chosen a more detailed approach within this section (which is part
of the dissertation not the article). A wider understanding of the New Testament impact
of loving God and loving neighbour will help us to better grasp the situations which lead
to theologizing (to identity, describe and set methodology of situations in families where
elements of theologizing with children naturally takes place,) and also to better understand
where such theologizing should lead (to identify and describe and set methodology of ways
of theologizing with children that are used in Christian families).

We proceeded in the following steps:
a) Identification and interpretation of the relevant New Testament terms;
b) Identification of relevant texts;
c) Exegesis of relevant texts using selected tools of historical-critical method;
d) Defining the specific New Testament implications of love towards God and love to
wards neighbour.

Specific NT implications are introduced in two areas:
a) Love towards God:
o Understanding Christ’s cross
» Accepting Jesus
+ Obedience to God
o Proclamation of the Gospel as love towards God

b) Love towards neighbour:
« Love to the Christian fellowship
« Love towards the enemy
o Tactfulness towards weak / weakness
o+ Serving others
o Proclamation of the Gospel as love towards neighbour
« Willingness of giving up a property
« Following Decalogue as love towards neighbour.
11 Friedhelm Kraft. Discovering Children’s Christologies: An Introduction to the Practical Experience of Chil-

dren’s Theology. In: Gaynord Pollard, Gordon Mitchell, Gertrud Yde Iversen, Hovering over the face of the
deep, Munster: Waxmann 2009, p. 215-224.

This attitude has its weaknesses and strengths. As strengths we consider: a) mentioned fact,
that I will have some stage of theologically complex understanding of love towards God
and neighbour, which can be safely examined in families; b) by the more detailed analysis
I will gather data, which will help us to analyse the further empirical research in families
and formulate impulses for further development of TWC in families leading to love. c) It
is an ecumenical attitude, as far as I am not processing some church tradition, what would
also led to restriction in the research sample of families. Questions which will rise from NT
research will be formulated in a way which is adequate for all Christian denominations. d)
At the same time this attitude reflects specifications of evangelical theology — emphasis on
sola scriptura and ad fontes (this research will be done on a theologically evangelical envi-
ronment of the Department of Theology and Catechesis on Faculty of Pedagogy, University
of Matej Bel in Banska Bystrica).

As weaknesses we consider facts, that: a) NT framework has its own historical context
which is far from the current. To some extent we work with timeless relational dimension,
on the other side I will have to make an actualization of these impacts while asking current
families about NT impacts of love towards God and neighbour. b) NT research is not the
primary objective of work, so not all the resources for such work are used. This research is
consciously selective, because it’s goal is not complex analysis of all texts which relate to
love and human relations. Not all materials and attitudes are used (e. g. we skip the Letter
to Philemon or general studies formulating NT theology of agapé like Zvétina: Teologie
Agapé).

The specific New Testament implications of love towards God and love towards nei-
ghbour will be empirically examined by interviews. The first stage or research establishes
fundaments for exact and valid construction of question in the research interviews. It is a
safe way how to ask specific questions about realization of love towards God and towards
neighbour in families using segments of theologizing.

2. Second stage of research: Interviews focused on theologizing in families
The research of theologizing in families will be done by semi-structured interviews with
adults, who were raised in Christian families. For the research sample it is not important
which church they attend, the only condition is that they are still attending Christian chu-
rch. It is also not important whether they come from complete (parent) family. The sample
will consist of respondents who are accessible to the researcher, who are willing to coope-
rate at this research.

The goal of the interviews is to gather retrospective statements about elements of theo-
logizing which were used during their childhood in their families. These will be further
analysed in order to define situations which lead to theological discussions in families and
ways in which the partial theologizing is done.

Basic framework of questions is defined by the first stage of research. Than we analysed
which classical family situations are core for Christian formation in relation with defined
NT framework. This helped us to specify the NT framework for current family. Using this
specification we can ask questions, which will help us to recognize ways of theologizing
about love in these situations. This specification - exact questions — is introduced in two
samples in further chapter.
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We realize, that this attitude has strengths and weaknesses. We consider this as strengths:
a) the interview gives more space for interpretation of experiences with formation of one’s
theology in comparison with the questionnaire;'* b) adults can evaluate and not just descri-
be ways of partial theologizing, which were used by their parents during their formation in
childhood; c) these interviews will provide a good basics for further research of theologi-
zing, which could be done directly with children. I will gather good survey of situations and
ways of theologizing which will be evaluated as suitable and effective by adults. Later they
can be researched and developed directly with children.

There are also weaknesses: a) Because of the retrospective method of interview I will have
experiences of children interpreted by adults. They will be marked by their later spiritual
formation, development of relationships with parents, church and God and interpreted by
their own parental experiences; b) theologizing in families is mostly done by non-theologi-
ans and is not done intentionally. It will be missing few signs of theologizing, that is why we
call it partial theologizing; c) the research sample will be from surroundings of researcher.
It is not a representative sample of church in Slovakia and it is not meant to be considered
so. We just want to confirm, that elements of theologizing are present in families and find
the situations and ways of theologizing which are suitable for families.

RESEARCH SAMPLE

We demonstrate the research on one of the NT areas of love towards God: Loving God as
comprehension of Christ’s cross and one of love towards neighbour: Loving neighbour in
Christian fellowship — church. In each of them we present both stages of our research: a)
a brief look at the exegesis of the NT texts with their implications for loving God and nei-
ghbour and b) Constructing questions for research in current families.

Sample No. 1: Loving God as comprehension of Christ s cross

New Testament research

Within the gospel, we find that love coupled with the cross is love shown by the service,
death and resurrection of Jesus Christ. In 1 John 3:16, John writes about God's definition
of love: If hate ultimately shows in murder, love ultimately manifests itself in the sacrifice.
It does not hurt someone's life, not by deeds and not by thoughts. On the contrary, it lays
down its life so someone else can live!” and in less emerging situations it is ready for sacri-
fice for goodness of others."*It's not a sentiment or emotion, not just words, but acts with
potential to change the situation.”” What brings the change in particular is fact that Jesus

12 ,The semi-standardized interview is specifically useful in case when part of the educational features can be
clearly and objectively indentified by interview and the other part is dependent on subjective attitude and
opinion of the respondent.” Stefan Svec et al. Metodoldgia vied o vychove. Bratislava: Iris 1998, p. 119.

13 These impacts are summarized also by B. Utley. Death to self-centeredness is 1. a reverse of the Fall; 2. the
restoration of the image of God; 3. living for the corporate good (cf. 2 Cor. 5:14-15; Phil. 2:5-11; Gal. 2:20; 1
Pet. 2:21).

14 Calvin writes about such love as the ,,proven® love, what is especially important for our search for the me-
aning of love towards God and neighbour. Love becomes ,,proven” when: ,we transfer the love of ourselves
to our brethern, so that every one, in a manner forgetting himself, should seek the good of others. John
Calvin. Calvin commentary on 1 John's, 1 John 3:16. Logos Library System Calvin s Commentaries (1 Jn
3:16). Albany, OR: Ages Software.

15 David Jackman. The Message of John s letters, IVP 1988, p.100.

laid down his life as a redemption for the sins of men, so humanity can be free.

In other NT writings we can find reception and specific application of this understanding
of Christ’s cross: 1 John 4:10 ,, This is love: not that we loved God, but that he loved us and
sent his Son as an atoning sacrifice for our sins.”

In evangelical ,,theology of cross“ we confess that ,,The righteous will live by faith. ,,(Rom
1:17).'¢ The text from Rom 5:8 points to God's love in connection with the cross: ,,But God
demonstrates his own love for us in this: While we were still sinners, Christ died for us.“'” The
Letter to Romans also contains implications of reception of this love, e. g. 12:20 encourages
to love towards enemies by appealing on God ‘s mercy revealed in redemption by the cross.

In 2 Cor 5:14 are Christians presented as debtors, because we did not deserve the salvati-
on and Christ s love reminds us this fact. As object of God s seeking and loving we should
become promoters / agents / mediators of this love towards others.'® The Apostle immedia-
tely connects God's love with the cross.

In Ephesians® is love connected with the peace with God as a reference for the cross.

In Colossians is emphasis on love as the strength of Christ s triumph, resurrection and
ruling.® Fact that Jesus fulfilled these love commandments in his crucifixion has impacts as
(1) a deed of loving Son within his specific identity; (2) for disciples as an example.”!

Finally we can recognize these encouragements also in deeds of apostles, who, fo-
llowing Christ, did not look for praise among people, but were gentle towards those
to whom they served (1 Thess 2:6-7). This contrast can be understood in context of
gentleness of the nursing mother who was highly esteemed in society but was not a
celebrity with glory and fame. **

Within the historical context of the NT age we understand the application of this
love like this: It is love, which arises by accepting Chris‘s sacrifice on the cross* and

16 ,In an evangelical “theory of the cross” human beings humbly confess that the righteous shall live by faith
(Rim 1,17)

With their salvation thus assured in the unmerited forgiveness of Christ, grateful and obedient Christians
are free to redirect their reason and good works toward serving their neighbours’” welfare. Against the
presumption of Roman clericalism, Luther insist that all baptized Christians be permitted the beneficial
exercise of their royal priesthood in loving service to their God-given neighbours.“ James F. Childress, John
Macquarrie. A New Dictionary of Christian Ethics, London: SCM Press, 2013, p. 361.

17 Similar example is in 1Pt 3:9-12.

18 D. A. Carson. Love in Hard Places, Wheaton: Crossway 2002, p. 192.

19 Ef2:13-16;5:2

20 ,,Only in Ephesians is there somewhat more than a merely formal or passing interest in defining love s gift
and demand with reference to cross: 2:13,16; 5:2. But even in Ephesians love is understood first of all with
reference to the cosmic peace of God. In Colossians love is emphasized as the power of Christ triumphant,
risen and reigning, while in the Pastorals, where love plays only a small role anyway, theological and Chris-
tological sanctions for the ethic are almost entirely lacking-“ The Love command in the New Testament, p.
131.

21 ,Jesus’ fulfillment of the two love commandments in his Passion has consequences: (1) in itself as an act
of the Beloved Son with his unique identity; (2) for the disciples as his instruction by example.“The Love
Commandment in Mark, p. 234.

22 This image of a loving mother / foster mother has a rich historical background, whether in the pagan cults
of the surrounding Thessalonica, which had their foster mothers, or in the institution of the foster mother
formed in higher social classes. Each time, however, they emphasize the deep emotion, which is in the
context of Paul's argument following the example of Christ’s Cross. Mireia Rys$kova. Prvni list Tesalonickym,
Praha: Ceska biblicka spole¢nost 2015, p. 71.

23 ,,...one has come to know agapé by accepting as its own the revelation of God s love in the Christ-event and ack-
nowledging that love as fundamental to his existence”. Georg Strecker, Harold W. Attridge (1996). The Johanine
letters : A commentary on 12 and 3 John. Hermeneia - a critical and historical commentary on the Bible, p. 115
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is manifested as a new motive for life submitted to God and other people. It gives
without counting debt, counting merits, demands or conditions, just following exam-
ple of sacrified Christ. **

We also give the assumption of timeless expression of this love, which will be re-
flected in our research: We did not come to a conclusion, that one who comprehend
Christ's cross has to sacrify himself for his brother or sister like Jesus did. But if one
has grasp the love of Christ manifested on the cross, than he is willing to express the
same love to his neighbour. Right there where men is confronted with Christ’s cross,
he can find love towards God and neighbour in the NT agape meaning.*

Constructing questions for research in families

Within this chapter, I will approach the second phase of research - actualization of the NT
meaning of love to the form of specific questions for the current family which will be used
in the interview. Because these interview are just currently running, as there is currently a
collection of interview data, we present only these questions with their background.

John Trent in Teaching Kids about God describes how to talk to children about Jesus
cross. Individual adult and child dialogues are recommended in which an adult informs
about the basic events associated with the cross, or is reading biblical passages linked to
cross. The child should have enough space to ask questions and if the parent does not know
the answer, he should acknowledge it and promise to search for answers. If the child seems
to understand the events of the cross, It is advised to ask him whether he or she would like
to apply their comprehension in asking God for forgiveness of his or her sins in prayer. It
is important not to manipulate them, give them possibility to decide and let them to pray
in their own words. If it is more comfortable for them, they can also repeat the prayer after
adult. Even it is a typical evangelical attitude of spiritual formation connected to cross, it
contains basic steps of theologizing: dialogue, stimulation of consideration which leads to
questions and creating of one’s own attitude.

In this case, there is a potential option that the child expresses his desire for God’s for-
giveness. On the other hand, this question may not be important at the moment. For our
further research, it will be interesting to find out whether adult believers have had such
dialogues in their families during their childhood. Another very natural period for theolo-
gizing about cross in families is the Easter. Marielene Leist in Prvni zkusenost s Bohem pro-
motes her opinion that worship is often difficult to understand for a child who is younger
than six or seven years and it needs to be supported by other more comprehensible family
traditions. Two of these proposals contain elements of theologizing. The first is Seder and
the second is Lord’s Supper with children. They are strong impulses which arise questions

24 As a key in accepting Christian ethics is accepting Jesuse 's sacrifice. It is a life-changing experience, which
enables man to lovingly serve others: ,With their salvation thus assured in the unmerited forgiveness of
Christ, grateful and obedient Christians are free to redirect their reason and good works toward serving
their neighbours’ welfare.“ James E. Childress, John Macquarrie. A New Dictionary of Christian Ethics,
London: SCM Press, 2013, p. 361.

25 Heruculaneum papyrus 1044 has an interesting parallel:“For the best-loved of his friends or relatives he
would indeed be ready to risk his life - in: Otto Michel. The Brief an die Romer, Géttingen : Vandenhoeck
and Ruprecht, 1978, p. 181.

and can be followed by family discussions.? The second example is very easy: small walk
with children, during which parent asks children to summarize their knowledge about cross
and open new questions they are interested in.*’

We will ask the respondents how they were introduced to Jesus’s cross in their families
and how they came to the meaning of Easter (also with focus on Lord s Supper or Seder as
a theologically totally distinctive acts, but both very interesting impulses from the point of
theologizing).

We have formulated the following questions:

e Do you remember discussion about cross with your parents in your childhood? What
were the circumstances (was it an intentional discussion or reaction on some impulse
from you or environment, in which age it was)? Have you been confronted in your
family with message that Jesus’s death on the cross mean that yours sins can be forgi-
ven? What was your reaction? How was your reaction accepted by your parents (did
this knowledge led to love towards Jesus? Did parents asked you for confession of your
sins or they led you in dialogue to understand it through other questions and impul-
ses? Were your parents ready for an open end of this discussion?).

« How did you come to the meaning of Easter — Jesus’s death and resurrection within
the family? (Discussion with parents, family visits of church?) Do you have a family
experience with Lord s supper? In which sense did you join the Lord s supper during
your childhood? What did you gain from this experience (did it encouraged you to
love God)? Was the Lord’s Supper interpreted to you by your parents? (Other questi-
ons follow similarly with the Seder).

Sample No. 2: Loving neighbour in Christian fellowship - church

In this chapter, I will first introduce how NT agape is realized in Christian fellowship and
then I will search for situations, which might lead to theologizing about love in families and
are connected to this NT realization of agape.

New Testament research

Examples of love for the community of believers are found, for example, in John's Gospel
13:35a 15:12. In Jhn 13:34-35 Jesus commands to his followers to love each other and states
himself as an example of this love. This mutual love is supposed to be the basic distingu-
ishing sign of the disciples of Jesus Christ. In John 15:12 Jesus repeats this command and
supports it by the fact that he on his own is going to die for his friends as a proof of his love
towards them. From a historical point of view we can see that Jesus is fulfilling Torah by
tulfilling the love commandment.”® But it was done in dramatic circumstances, when Judas

26 Marie Leistovd. Prvni zkusenost s Bohem. Praha: VySehrad 1996, p. 83. In this case, however, different
approaches of different denominations need to be respected. In some cases, it is not counted, that child
should really accept Lord s Supper. But the family experience where parents take part on it creates impul-
ses for discussions about cross

27 Marie Leistovd. Prvni zkusenost s Bohem. Praha: Vysehrad 1996, p. 81.

28 ,This is also Calvin’s interpretation, which shows love towards the neighbour as inseparable from the love
towards God: ,,In God brotherly love seeks its cause, from him it has its rood and to him it is directed.”
John Calvin. Calvin Commentary on the Harmony of Gospels. John 13:34. https://www.ccel.org/ccel/cal-
vin/comment3/comm_vol35/htm/iii.vi.htm
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became a representative of Jewish opposition and Jesus was proving Torah by love towards
»a wicked and adulterous generation” by giving his own life. This contrast is emphasized by
John, when both love challenges are placed in immediate context of Jesus’s death - firstly in
opposition to Judah and then during the Last Supper.

In other NT writings we can find acceptation and development of agape in Christian
fellowship. John directly repeats Jesus’ command recorded in John 13:34-35 also in his
letter, now addressed directly to the church (1 John 3:23; 2 John 5). The Apostle Paul reflects
in the Epistle to the Ephesus, that we must be true in love and so grow in Christ who is the
head of the church (Eph 4:15-16).%

On its basis he together with Peter calls for forgiveness between brothers and sisters (Eph
4:32; 1 Pt 4:8). In the Letter to Thessalonians it is also mentioned as the essence of the Chris-
tian community and adds that God himself leads to the love (1 Thess 4:9). Also he offers it as
a basic way for life, in which a discipleship can be developed (Coll 3:14; 1 John 4:11). It also
involves very important willingness to give up the benefits of life for the sake of brother and
sister (1 Cor 13:1-8; 1 John 3:14-16). Also Paul s encouragement in Eph 5:25 is significant,
where Christ’s death for the church is directly interpreted as a confession of love toward
the church (this example should be followed by husbands in their relationship with their
wives). Members of Christian fellowship also encourage each other in this love (by mutual
attention Heb 10:24).

The authentic mutual love of Christians is one of its basic characteristics (Rom 12:9-10).
Its direct consequence is humility, which gives space for mutual respect (1 John 2:11).** We
find this connection expressed also in negative way (1 John 2:11). In 1 Pt 1:22 there is a clear
call to love which manifests itself in the community of believers. It is interesting, that this
this call is reasoned by ,,purifying oneself an obeying the truth.” If the family is ,,in Lord" it
also has to create loving relationships, which are realized in moderate access of spouses to
wives, in subordination and obedience, in mutual respect (Col 3:18-21).

Paul, Peter and John write these basic instructions for relatively young church fellowshi-
ps. Direction on love towards brother and sister is direction for conflict situations, with re-
siduals of syncretism (in the sense ,,what is substantial®) or coping with Jewish religion, and
also as instructions for relationships of Christian families and for the quidance of spiritual
growth.

Within the historical context of these writings we can find a specific realization of love
agape. This love is present within the church community as a foundation for a relationship
with brother and sister and very often a particular fight for relationship.*

29 In many cases this text is clearly interpreted in connection with testimony of the church, e. g. .: “The whole
Church witnesses to the truth in the manner and power of love. The truth should not be spoken of simply
in a gentle, gracious way, rather the Church should make real the word of truth it has been given in love
and consequently make it recognizable in the life of the Church.” Rudolf Schnackenburg. The Epistle to the
Ephesians, Edinburgh: T and T Clark 1991, p. 188.

30 This specific reflection of love does not contain the term ,,agape®. Calvin explains, that in this context the
»Storgén“is more appropriate, because it describes sympathy in family relationships and Paul writes about
love of ,God’s children. The most powerful manifestation of this love is considered the humility (based
also on Col 3:18-21), which create space for mutual respect. John Calvin. Commentary on Roman’s. Col
3:18-21.

31 It was not just a theoretical base, it is hard to find something else that these fellowships were based on:
»Ihere was no law compelling people to belong to it. Its members could leave anytime.“ Ralph P. Martin,
Peter H. Davids, Dictionary of the Later New Testament and its Developments, Michigan: IVP Academic, p.
697.

As an exhortation we can find it in relationship with weaknesses of Brothers and sisters,
which has to be compensated by love.’* In such position we recognize truth about Christ
dying for us and in willingness to suffer and accept imperfection we grow in Christ’s im-
age.”

This position also helped to forgive in the church community, helped to cope with con-
flicts** and was the basic effort of every Christian fellowship, in which their problems were
overcame and their faith grew in perfection in Christ. It is also important to mention that
only in acts this love became real.”

We also give the assumption of timeless expression of this love in few attitudes, which
will be reflected in our research: The commandment to love God and love neighbour is re-
alized in Christian family by being willingly part of imperfect Christian fellowship and is
carrying weaknesses of others by honest love. In this fellowship family also finds safetyness
for acknowledgement of it's own weaknesses and struggles. Family itself also has to be such
a fellowship. Forgiveness is a real solution for conflicts in this fellowship. This struggle for
love is not considered as a waste of time and strengths, but as a conscious fulfilment of the
most important ambition — growing in Christ’s image.

Constructing questions for research in families

Family worship can significantly influence the understanding of church. In this worship
time parents read the Scripture with children, sing worship songs, pray together and use
other liturgical or another worship elements which are connected to current family situati-
ons.*

Mary Jones in ,,The Faith of our Children® warns, that for development of positive relati-
onship of children to church it is important not to have religious prejudices. ,There need to

32 We assume, that even NT writings call for perfection, the perfection in love means that you are ready to
accept weaknesses (imperfections) of others: ,,Peter goes in this passage to point out that “love covers a
multitude of sins” (1 Pt 4:8 ; a quotation from Prov 10:12), “love covers all wrongs”). Some exegetes hold
that this refers to the sins of coverer, but it seems much more likely that it is the sins of other people that
are in mind.“ Ralph P. Martin, Peter H. Davids, Dictionary of the Later New Testament and its Develop-
ments, Michigan: IVP Academic, p. 696.

33 Holding this attitude means sacrify. This sacrify does not lead to salvation, but points to Christ s sacrify
which brings the salvation.: ,,In sharp contrast to the Gentiles, then, the audience are to ,walk in a loving
and selfless way toward one another within the realm of being ,,in love® by imitating the love of Christ
who selflessly ,handed himself over for us in his sacrificial death (5,2b).“ Burdened for the lost, he was a
fiery evangelist, eager and willing to tell others about Christ (Rom 1:14-15; 1 Cor 9:16; 2 Cor 5:14)“ John
Paul Heil: Ephesians Empowerment to Walk in Love for the Unity of All in Christ, Atlanta: Society of Biblical
Literature 2007, s. 210.

34 To “walk in wisdom” is, then, to let the “peace of Christ” reign in love in one’s life, and this will affect one’s
relationships with outsiders as well as his relationships within the church. The Love Commandment in the
New Testament, p. 121.

35 As an example we provide encouragement from Jackmann based on 1 Jn 3:18: ,,So John exhorts himself
and us not to be loving with an the empty evidence of words, but with the genuine evidence of actions.

I am only too conscious of how easy it is to love in words - to express sympathy, to promise to pray, to
exhort and encourage - but it is actions that confirm or deny their truth. Without these, our words can be
mere hypocrisy. In that case, they do stem not so much from love as from habit or duty.“ David Jackman.
The Message of John s letters, Michigan: IVP, p.101; It is love “in deed and truth” that is expected from a
child of God, not the kind of pious talk that devalues the currency of heavenly love because it is unmatched
by corresponding action. Bruce s. 97 — in message of John s letters.

36 Thanksgiving, common working duties, family problems. We can find very interesting passage mostly
about the thanksgiving in family in: ,, Kenneth Gangel et al. The Christian Educatio’s Handbook on Spiritu-
al Formation, Michigan: Baker Books 1998, p. 55.
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be, for all children in America, opportunities for friendly relations with persons whose reli-
gious faith is different from their own and opportunities to discuss these differences.“’” This
discussion should involve reasoning for human corruption as a cause for division in the
church and pointing out the unity in the most fundamental questions of faith (Christ s so-
vereignty, God’s fatherhood, the same value of human beings for God) and similarity in the
religious practice. It can be done only by personal experiences with other denominations,
which will lead to questions. Children will summarize their knowledge about the church by
their own words and will come to plurality of their conclusions about the local church they
attend and church as universal fellowship. Throughout the whole study, the importance of
the family in the formation of children is emphasized.*

Implicitly, this study shows that the parent has a direct impact on fact, whether children
will be confronted with existence of different denominations and how he or she will handle
it. For our research, it will be interesting to observe how parents confronted children with
reality that there are different denominations and how they helped them deal with it. In
particular, it will be interesting to find out whether they explained this division as a result of
men s sinfulness, whether they admitted imperfection of their denomination and builded
respect for others. I will observe this on a level of interdenominational relationships and
also on a level of family relationships in confessionally mixed marriages —often present in
Slovakia.

Family worships offer a wide space suitable for theologizing. Forms as godly play, instru-
ments of philosophising, directed discussion which lead to creating one owns opinions can
be used during this worship time. Puritans were a good example of home worship. They put
impact on this time as a ,,time of comprehension, not just memorisation.“* Family worshi-
ps have potential to strongly impact understanding of church among children. The home
with these practices and its natural loving relationships can become a primary resource for
understanding the meaning of a church, or at least a very good example of a church. The
family worship can be a substantial source of love towards the church. I will search for such
home worships which positively influenced one’s understanding of a church and also se-
arch for elements of theologizing used in this time.

Some studies claim that love towards the church means at the beginning a loving relati-
onship with specific person at the Christian fellowship. This experience is later interpreted
as a love towards the church, regularly visited by the family.*’ Family can be a good place to
recognize such relationships and theologically interpret them as a love towards the church.
I will search for this basic loving relationship experiences in the church from the childhood
and whether there was a interpretation of this relationship as a love towards the church by
other family members.

37 Mary Alice Jones. The Faith of Our Children, Abingdon Press 1929, p. 140.

38 Mary Alice Jones. The Faith of Our Children, Abingdon Press 1929. On p. 139 and 141 is the role of parents
mentioned in two specific situations: a) parent engaged with the church as a source of value for the local
church or b) parent searching for God s will as a key example of accepting God s authority.

39 Kenneth Gangel et al. The Christian Educatio s Handbook on Spiritual Formation, Michigan: Baker Books
1998, p. 54.

40 Such an experience is an important basis for a long-term stable relationship with the Church: ,, Since my
childhood, my parents brought me to the community of believers, which understood that it would become
family for us - children. Not that they would never be able to quarrel, but they were able to forgive and to
fulfill the idea of the Church together. At the time of adolescence, I have lost sight of them for some time,
but I finally returned to the family environment of the church and was baptized.“ Radomir Jonczy, Vliv
primdrni rodiny a Sir$i komunity na preddvdni viry. Praha: Advent-Orion, 2017, p. 35.

Love towards neighbour - agape — can be naturally developed in the church. Church is
a very natural environment for it and simultaneously right there is hardly tested: ,,Instead,
speaking the truth in love, I will grow to become in every respect the mature body of him who is
the head, that is, Christ. From him the whole body, joined and held together by every supporting
ligament, grows and builds itself up in love, as each part does its work?” (Ef 4:15-16). In the
further passage I defined how I will find the situations which led to theologizing about the
love towards the church in the family context and also which ways of theologizing were used:

« Did you have experience with the existence of different denominations within your
family (what was the experience)? How did your parents explain this reality? Were
you led to positive experiences with other denominations and respect to other deno-
minations?

 Did you have in your church fellowship a person, from whom you felt love and ac-
ceptance? Did you like him? Did your parents help you to understand this relation-
ship in its wider context as love from the church towards you and your love towards
the church?

 Did you have a family worship time at your family? What did they consist of? Was the-
re any space for your questions? Did you named or understood this family fellowship
as a church? Did they influence your relationship to the church?

CONCLUSION

The goal of this research process is to identify and analyse situations in families, which lead
to partial theologizing with children and also the ways of theologizing with children which
are used in Christian families.

So far we have done these steps in order to achieve our research goals: a) Identification
and interpretation of the relevant New Testament terms connected to agape and exegesis
of relevant texts with reference to agape using selected tools of historical-critical method;
b) Based on NT research and it’s specification for current families we identified situations,
which are as a hypothesis suitable for theologizing with children. Finally we c) constructed
questions for interview with respondents — adults, who grew up in Christian families - in
order to find out their experiences with elements of theologizing in their families during
their childhood.

In this study, we introduced two examples of this research. For the area of loving God we
presented ,,Loving God as comprehension of Christ’s cross“ and for loving neighbour we
presented ,,Loving neighbour in Christian fellowship. The interviews are now in a process
so the analysis of these answers in order to support methodology of TWC in families will
be the next stage of the research, not yet present in this paper.

I expect that findings which I will gather will confirm that theologizing is partially done
in families by different ways in specific situations. In conclusion I will be able to define si-
tuations, which lead to use of elements of theologizing and support methodology of TWC
about loving God and loving neighbour in families.
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K JADRU VYZNAMU A PLNOSTI SKUTECNOSTI
PODLE C. S. LEWISE!

Barbora Smejdové

ABSTRAKT

The British writer and apologist C. S. Lewis was fully aware of the fact that the reflection on
language does not only belong to academic sphere, but it opens the questions which have
to be answered by any speaker. The theory of language cannot be separated from the prac-
tical aspect of human existence. Because of this reason , Lewis responds to the challenge
to grasp the theme of language theoretically while applying its results in practice. The aim
of the article is to sketch Lewis’ theory of language and to show its practical consequences,
which can be inspiring for contemporary (not only) Christian authors. The article is thus
devoted to the following questions: How can we get towards the kernel of meaning instead
of blurring it? In which way can we touch reality and which obstacles does language create?

KLICOVA SLOVA
C. S. Lewis; jazyk; metafora; mytus; vyznam; apologetika

KEYWORDS
C. S. Lewis; Language; Metaphor; Myth; Meaning; Apologetics

Zkusenost prvni i druhé svétové valky znamenala otfes v mnoha oblastech a byla prilezi-
tosti znovu promyslet nékteré otazky. Jednou z téchto palcivych otazek bylo téma jazyka.
Jazyk, ktery byl dfive vniman jako efektivni nastroj komunikace, béhem véale¢ného rezimu
naplno odhalil svou druhou tvar. Ukazalo se, Ze mtze byt prostredkem 1zivé propagandy, ze
se muze stat velice efektivnim ndstrojem manipulace celych ndrodt a Ze misto odhalovani
pravdy umipravdu stejné tak dobfe mlzit a zahalovat. Toto pozorovani napiiklad brilantné
shrnuje George Orwell veseji ,,Politika a anglicky jazyk®, kde kritizuje nakladdni s jazykem
v populdrnich i védeckych textech. Ukazuje, Zeza abstraktni fraze se mtize skryt témér co-
koliv, a naopak to, co by mélo zaznit v plné sile, ztraci v neurcitosti svou naléhavost.” TakéC.
S. Lewis (1898-1963) byl primym ucastnikem udalostiobou svétovych valek, a proto si plné
uvédomoval, Ze reflexe jazyka nepatfi pouze na stranky odbornychknih, ale predstavuje
otazky, ke kterym musi zaujmout stanovisko kazdy, kdo pouzivd jazyk. Teorii jazyka nejde
oddélit od praktické stranky lidské existence. Z toho divodu ve svém dile odpovida na
vyzvu toto téma teoreticky uchopit a zavéry nasledné promita do praxe. Cilem tohoto ¢lan-
ku proto bude Lewisovu teorii jazyka pfedstavit a poté nacrtnout nékolik praktickych rad,
které jak véfim, mohou byt inspiraci (nejen) pro kiestanské autory v dnesni dobé. Jak se
misto zastirani vyznamu mizeme dostat k jeho jadru? Jakym zptisobem se mtizeme dotk-
nout skutecnosti a jaké prekazky nam v tom povaha jazyka klade? Témto i nékterym dal$im
otazkam se budeme vénovat v nasledujicich radcich.

1  Tato prace byla podporena programem Univerzitni vyzkumna centra UK ¢. 204052 a grantovou agenturou
UK, projekt ¢. 150316.
2 Srov. George Orwell. Uvnitf velryby a jiné eseje. Brno: Atlantis 1997.

1 LEWISOVA TEORIE JAZYKA

1.1 Metafora

Pojeti jazyka v hlavnim proudu tehdejstho mysleni bylo uréovano I. A. Richardsem a dal-
$imi nésledovniky nové kritiky. Ve spolupraci s C. K. Ogdenem shrnuje Richards své kli-
cové teze o jazyce v knize The Meaning of Meaning: A Study of the Influence of Language
upon Thought and of the Science of Symbolism (1923), ktera byla ve své dobé pouzivana
jako studijni material pfi vyuce lingvistiky, jazyka i filosofie na pfednich univerzitach an-
glicky mluviciho svéta. Autori zde predstavuji rozliSeni mezi emotivnim a intelektualnim
jazykem. Vyznam prisuzujipouze jazyku intelektualnimu, protoze ten jediny je oklestény
od emocnich prikras a je tak schopen v ¢isté podobé odkazovat k véci samé.” Slova, jako je
dobro a krasa, maji pouze emocionalni hodnotu a popisuji pocity a postoje mluvciho.* Lze
snadno uhadnout, Ze se tento postoj netyka pouze jednotlivych slov, ale také referencnich
moznosti uméleckych dél ¢i jazyka metafyziky. Vici Richardsové teorii jazyka Lewis ne-
kompromisné vystupuje a ma tak prilezitost vytvorit vlastni myslenkovy koncept, jenz pak
bude stat na pozadi celého jeho dila.”

C.S. Lewis ve svém pohledu na jazyk vychazi ze studie svého pritele Owena Barfielda, jez
nese nazev Bdsnickd re¢ (Poetic Diction,1928). Nechava se inspirovat jeho hlavnimi myslen-
kami a nasledné je zasazuje do krestanského kontextu. Podle Milana M. Horéka , klicovym
bodem Barfieldovych tuvah byla prvotnost duchovni skute¢nosti; neptal se po samotnych
zakonitostech vyvoje jazyka, nybrz po zakonitostech lidského ducha, z ného pak teprve od-
vozoval promény jazykovych jevi“® Barfield tedy volil postup zcela opa¢ny nez Richards,
ktery pristupuje k jazyku jako izolovanému fenoménu a jiz neuvazuje nad tim, co jeho za-
véry vypovidaji o lidském mysleni a nakonec celkové o lidském byti ve svété. Richardsova
teorie tak mize byt v ramci pojednani o jednotlivych aspektech jazyka konzistentni, na
roviné metafyziky vSak vyplouvaji na povrch jeji slabiny. I kdyz Lewis nepfijima Barfieldav
antroposoficky obraz svéta bez vyhrad, zcela souhlasi s tim, Ze teorie jazyka nemuze byt vy-
trzena z kontextu, ale je nutné ji formulovat holisticky, v ramci $irsiho myslenkového celku.’”

Barfield v Bdsnické feci formuluje pohled, ktery pozdéji slouzi jako zaklad Lewisova
pojeti metafory:

Sledujeme-li vyznamy velké vétsiny slov — nebo prvki, z nichz jsou slozena - tam,
kam az nds mtize etymologie dovést, hned si uvédomime, ze obrovska ¢ast z nich,
pokud ne vSechny, odkazuji ve svych ranéjsich fazich k jedné ze dvou véci — bud k

.....

nosti.?

3 Srov. C. K. Ogden, I. A. Richards. The Meaning of Meaning: A Study of the Influence of Language upon Thought
and the Science of Symbolism. New York: A Harvest Book 1923, s. 10

Srov. Analyza slova krasa v Ogden, Richards. Meaning of Meaning, s. 140-149.

Detailnéji popsano v Doris T. Myers. C. S. Lewis in Context. Kent: The Kent State University Press 1998, s.1-11.
Owen Barfield. Bdsnickd fec: studie o vyznamu. Praha: Malvern 2015, s. 8.

Viz napriklad zavére¢na véta Lewisova eseje o metafore z eseje “Bluspels and Flalansferes™: ,,And so, ad-
mittedly, the view I have taken has metaphysical implications. But so has every view.“ C. S. Lewis. Selected
literary essays. London: Cambridge University Press 1969, s. 265.

8 Barfield. Bdsnickd fec, s. 62.
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Barfield si v8ima, Ze ¢im hloubéji se ponofime do historie, tim poeti¢téjsi jazyk nachazi-
me. Skutecnost, ze se pri etymologickych rozborech dostaivame k materialnim predmétim
a zakladnim lidskym c¢innostem, nas nemize vést k nazoru, Ze ptivodni pojmy odkazovaly
pouze k témto fyzickym entitdm, aniZ by znamenaly vice. Opak je pravdou.Je neopodstat-
néné tvrdit, Ze starovéci ¢i pravéci lidé méli chudsi pojmovy systém a v disledku i duchovni
zivot, nez mame my dnes. Jak bychom mohli poté vysvétlit hloubku a krasu starovéké poezie
a mytd? Naopak se zda, ze v ranéjsich stadiich vyvoje jazyka mtizeme nalézat pojmy, které
samy v sob¢ integrovaly dnes jiZ roz§tépenou vyznamovou bohatost.

Na rozdil od Barfielda Lewis svym ¢tenafim nezanechal zadnou monografii vénovanou
jazyku a otdzce metafory vénuje vyhradné pouze jeden kratsi esej ,,Bluspels and Flalansfe-
res: A Semantic Nightmare®, ktery je vSak pro jeho teorii zcela zasadni. Zakladnim vycho-
diskem pro Lewisovy uvahy je problém mrtvych metafor. Lewis se podobné jako Barfield
pta, o ¢em vypovida skutecnost, ze snad vSechna abstraktni slova podle etymologického
rozboru ptivodné odkazuji k hmatatelnému predmétu nebo bézné lidské aktivité. Mizeme
tento fakt ignorovat a nadale tvrdit, Ze nase vyroky jsou od téchto ptivodnich metafor zcela
oprostény? Nas autor tak dochazi k zavéru, ze metafora neni pouze zakladnim prvkem jazy-
ka uméni a nabozenstvi, ale je hlavnim stavebnim kamenem jazyka viibec. Doslovny jazyk
neexistuje a lidsky zptisob chapani skute¢nosti je bytostné metaforicky. Z toho dtivodu se
¢lovék miize pouze priblizovat skutecnosti, bourat staré metafory a hledat nové.

1.2 Mytus

Zatimco téma metafory nam nas autor dovoluje uchopit na zakladé jednoho eseje, otazka
jeho pojeti mytu je slozitéjsi. Zaprvé je tieba k nému pristupovat ve svétle predchoziho po-
jednani o metafore. Metafora se podle Lewise nevyskytuje v izolaci jednoho konkrétniho
slovniho spojeni, ale byva vétsinou stavebnim prvkem celych konceptt. Kdyz Lewis napfti-
klad mluvi o Platénovi jako o mistru metafory, odkazuje na celek jeho dila, ve kterém filosof
nabizi ¢tenafi nové vyznamy.’ V zavéru eseje autor mluvi o zakladnich, a snad i univerzal-
nich metaforach, jako je svétlo pro dobro, tma pro zlo nebo dech pro dusi. Néktery ctenar se
nad tim muze pozastavit a zkusit autora poopravit s tim, Ze uvedené ptiklady jiz nepopisuji
metaforu, ale spiSe symbol: svétlo je symbolem dobra a tma symbolem zla. Takové dvoji
¢teni stejného jevu vysvétluje Paul Ricoer ve své knize Interpretation Theory, kde ukazuje,
ze mezi metaforou a symbolem neexistuje jasny predél, ale Ze oznaceni urcitého momentu
za jedno ¢i druhé se odehrava na postupné skale. Tento postieh ndm nyni poslouzi jako
spojujici prvek, diky kterému budeme schopni plynule pfejit k tématu mytu a zasadit ho do
kontextu uvazovani nad otdzkami symbolu a metafory.

Ricouer ukazuje, zZe jeden z hlavnich rozdilti mezi metaforou a symbolem je, Ze metafora
mize ztratit svou pivodni silu a stat se zlidovélou, trivialni, jinymi slovy mrtvou metafo-
rou. Metafora existencné zavisi na metaforach ostatnich, je soucasti metaforickeé sité a svij
vyznam uchovava ve vztahu k ni. Se svou siti stoji a pada. Napriklad starozakonni meta-
fory Hospodin je pastyf, pan, soudce nebo skala vytvareji sité, které jednotlivé metafory z
riznych oblasti lidské zkusenosti mnozi a tak umoznuji nekone¢né mnozstvi interpretaci

9  Srov. Lewis. Selected literary essays, s. 265.

daného jevu. Nékteré metafory jsou vSak pevnéjsi nez jiné. Ty dominantnéj$i maji podle
Ricoeura schopnost spojovat stabilnéjsi, symbolickou rovinu s proménlivou rovinou meta-
forickou. Nékteré metafory nabyvaji az takového diirazu, Ze o nich mizeme mluvit jako o
archetypech nebo symbolech (cesta, ohen, voda)."™

Na rozdil od metafory, ktera se maze stat trivialni a mrtvou, vyznam symbolu nemuze byt
nikdy oslaben. Divodem je jeho extralingvistické ukotveni: ,Metafora se vyskytuje uz v cis-
tém svété logu, zatimco symbol se pohybuje na hranici, kterou tvori bios a logos. Dosvédcéuje
ptvodni zakofenéni jazyka v Zivoté. Zrodil se pti splynuti sily a formy.“!* Cim silné&jsi, sta-
bilnéjsi a dominantnéjsi metafora je, tim vice se blizi symbolu a je to podle Ricoeura pravé
symbolické universum, které poskytuje metaforam ,reservoar vyznamu, jehoz metaforic-
ky potencial jesté nebyl vyrcen® '* Napriklad Zidovsko-krestanské symbolické vypravéni
o stvofeni svéta nabizi zdroj pro nekone¢né mnozstvi metafor, které z néj vychdzeji, které
v feci pouzivame a které casto i nevédomé ovlivnuji perspektivu, s nizmnozi prislusnici
euro-americké kultury nahliZeli a nahliZi svét. J. F. Lyotard jmenuje mnohé dalsi pribéhy,
pomoci kterych lidé tvori a tvofili sviij svétonazor:

kiestansky pribéh o vykoupeni Adamovy viny laskou, osvicensky pfibéh osvobo-
zeni z nevédomosti a otroctvi pomoci védéni a rovnosti, spekulativni pribéh reali-
zace univerzalni Ideje dialektikou konkrétniho, marxisticky pribéh osvobozeni od
vykoftistovani a zcizeni skrze zespolecensténi prace, kapitalisticky pfibéh osvobo-
zeni od chudoby dik technickému a primyslovému vyvoji. °

Co v$ak maji tyto uvahy spole¢né s C. S. Lewisem a jeho pojetim mytu? Stejné jako metafora
se netyka pouze jednoho konkrétniho spojeni, i symbol mtize pod sebou skryvat rozsahlé
narativni struktury. Takova symbolicka vypravéni stojici na hranici mezi jazykem a Zivotem
nazyvame mytem, coz odpovida zplisobu, jakym nas autor slovo ,,mytus chape.

Mytus podle Lewise neni ze symbolil vystavén, ale jeho pribéh jako celek je symbolem;
alegorie je oproti tomu utkana z metaforické sit¢, z mozaiky slozené z jednotlivych metafor."
Slovo ,,mytus“ u naseho autorataké nabyva Sirsiho vyznamu nez u kulturnich antropologg,
avSak zaroven se pod néj nemuize skryt pribéh jakykoliv. Vedle starovékych mytt o Orfeovi,
Balderovi nebo o Demeter a Persefoné mohou mit v Lewisové pojeti mytickou kvalitu také
vypravéni novéjsi, jako je Kafktv Zdmek nebo Tolkientv Pdn prstenii.'> Nezalezi tedy na
umisténikonkrétniho dila na ¢asové primce literarnich déjin, ale na urcité kvalité, diky které
je mozné takové dilo jako mytus klasifikovat. Pro Lewise je to obecné pravé zanr fantasy,
ktery ma schopnost se pohybovat mezi metaforickou alegorii a symbolickym mytem.'¢

10 Srov. Paul Ricoeur.Interpretation Theory: Discourse and the Surplus of Meaning. Fort Worth: Texas Christian
University Press 1976, s. 64-65.

11 Ricoeur.Interpretation Theory, s. 59. Pieklad vlastni.

12 Ricoeur.Interpretation Theory, s. 65. Preklad vlastni

13 J. E Lyotard.O postmodernismu. Praha: Filosoficky tstav AV CR, 1993, s. 34. Je podstatné brat na védomi,
ze sam Lyotard tyto pribéhy, které nazyva metanarativy, nefadi do stejné kategorie jako myty. Jak uvidime
nize, u Lewise vSak tyto dva pojmy mohou splyvat. Vzhledem k Lewisovu mysleni je pak vhodné rozliSovat
mezi myty v uz$im a $ir§im smyslu.

14 Srov. C. S. Lewis. Collected Letters of C. S. Lewis II: Books, Broadcasts, and the War, 1931-1949. New York:
Harper Collins Publishers 2004, s. 437-438.

15 Srov. C. S. Lewis. An Experiment in Criticism. Cambridge: Cambridge University Press, 1961, s. 42-43.

16 Srov. C. S. Lewis. George MacDonald. New York: Harper Collins, 2001, s. xxix.
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Do této kategorie by vedle Tolkiena spadal George MacDonald se svymi Snilky a v nepo-
sledni fadé sam Lewis s Letopisy Narnie nebo Kosmickou trilogii.

Slovo mytus v§ak v Lewisové tvorbé sleduje jesté jednu vyznamovou linii, kterou nena-
jdeme, pokud budeme v indexu sledovat heslo mytologie. Tento dal$i vyznam vyplouva na
povrch vjeho apologetickych spisech a nabizi ndm moznost uchopit mytus v sir§im smyslu,
coz jak ukazeme pozdéji, je pro apologetiku podstatnym krokem. Spise nez k odkazu na
dila velkych mistri se toto pojeti blizi vice vyznamu, ktery lze nalézt v titulcich bulvarnich
novinovych c¢lanku. Jako konkrétni priklad slouzi véty namatkou objevené internetovym
vyhleddvacem, jako ,IT je jen pro kluky aneb myty, které je tfeba bofit” nebo ,Bofime
myty: 1écba tabletami neni méné uc¢innd nez injekce®. Slovo mytus v takovych pripadech
znamena domnénky, néco, co stoji v opozici proti ,,faktim.“ Takové pouziti slova mytus
se blizi chapani Rolanda Barthese, ktery na strankach knihy Mytologie podrobné rozebira
jevy soucasné masové kultury, jako je wrestling, vareni, praci prasky a detergenty nebo tvar
Grety Garbo. V zavéru knihy Barthes své pojeti mytu shrnuje takto:

Jak vidno, bylo by zcela iluzorni pomyslet na néjaké substancialni rozliSovani mezi
mytickymi pfedméty: mytus je promluva, a proto mytem mtze byt v§e. Mytus pod-
1éha pravomoci diskursu. Nedefinuje se predmétem svého sdéleni, ale tim, jakym
zptisobem toto sdéleni vyslovuje: existuji formalni meze mytu, nikoli vsak meze
substancidlni. Mytem tedy miize byt v§e? Ano, jsem o tom presvédcéen, nebot uni-
verzum skytd neomezeny pocet moznosti."”

Boreni spole¢enskych myta je také dutlezitou soucasti Lewisovy apologetiky. Nabozenstvi
muze existovat bez dogmatu. Nabozenstvi a véda stoji v opozici. Staré knihy jsou pro od-
borniky, zatimco laici maji ¢ist pouze novinky. Nabozenstvi zaziva upadek. Mame pravo
na své §tésti. Toto jsou nékteré vétsinové prijimané domnénky, na které autor ve svych sta-
tich reaguje a které se snazi rozbourat a nabidnout alternativni a smysluplnéjsi uchopeni
fenoménd. Na velky mytus o evoluci a pokroku spolec¢nosti se dokonce rozhodne pronést
slavnostni pohfebni fec¢.'® Nicméné demytologizace neni spravné zvolené slovo — sam autor
zdliraznuje, ze demytologizace znamend remytologizaci a zbofeni jedné metafory znamena
predstaventi jiné."”

2 KJADRU VYZNAMU

2.1 Neduvéra k slovnikovym definicim

V pfedchozich odstavcich jsme se podrobnéji vénovali Lewisové teorii metafory a mytu,
abychom mohli postupné prejit k hlavnimu tématu tohoto ¢lanku, jehoz cilem je odpovédét
na otazku: Jakym zptisobem by mél ¢lovék pouzivat jazyk, aby se co nejblize priblizil tomu,
na co odkazuje? Pokud je, jak jsme ukdzali vyse, jazyk bytostné metaforicky, pak se mluv¢i

17 Roland Barthes. Mytologie. Praha: Dokofan 2004, s. 107.

18 Jedna se o esej ,The Funeral of Great Myth® ze sbirky C. S. Lewis.Christian Reflections. London: Harper
Collins 1998, s. 104-119.

19 Srov. C. S. Lewis. Collected Letters of C. S. Lewis III: Narnia, Cambridge, and Joy 1950-1963. New York:

skutecnosti dokdze pouze priblizovat, zatimco dalsi jeji aspekty mu unikaji. Abychom se
byli schopni alespon vektoricky k jadru vyznamu pfiblizit, je nutné védomé odbouravat vse,
co smysluplnému vyjadreni brani.

Pavel Hosek v souvislosti s Lewisovym pojetim jazyka mluvi o jeho nedtvére k abstrak-
ci.*® Mnozeni abstraktnich termint a mlzeni vyznamu je néco, cemu se Lewis snazi vyhnout,
a vzdy se proto snazi volit co nejkonkrétnéjsi a smyslem nabité pojmy. ,Vol vzdy jednoduché
a kratsi slovo spiSe nez slovo dlouhé a vagni,“* radi Lewis jednomu zacinajicimu autorovi.

Jeho nedtvéru je vSak mozné vnimat jesté Sifeji. Bez nadsazky mizeme fici, Ze Lewis je
skepticky k jakémukoliv jazykovému pojmu, véetné téch, které jsou obecné povazovany za
velmi konkrétni a bézné srozumitelné.* V Raddch zkuseného dabla se pak pokusitel pysni
svou schopnosti mast ¢lovéka u tak zakladnich pojmi, jako je privlastnovaci zajmeno ,,nas"
kdyz uci své obéti nevnimat ,,rozdily, které sméfuji od ,mych bot* pres ,mého psa’, ,mého slu-
hu’, ;mou zenu', ,mého otce’, ,mého ucitele’, a ,mou vlast az k ,mému Bohu"“* Nejenze se ne-
muzeme spolehnout na abstraktni slova védeckého diskurzu, ale zda se, ze i vzhledem k bézné
uzivanym podstatnym jménidm, slovestim i zajmentim se nachdzime v nezavidénihodné situ-
aci. Vyznam slova nikdy neodpovida slovnikové definici; je totiz utvaren konkrétnim kontex-
tem, ktery jak jsme ukazali vyse, poukazuje na metaforickou povahu téchto pojm?.

Pro Lewise je samoziejmé, Ze vyznam jednotlivych slov se napri¢ historii nebo i spole-
censkymi vrstvami lisi. Nékdy byva rozdil tak vyrazny, jakoby se jednalo o dvé rtizna slova.
Jakozto specialista na stfedovékou a rané novovékou literaturu si je Lewis plné védom toho,
jak maze byt vyznam relativni a jak jeho jemné posuny nakonec ovliviiuji ¢teni literarnich
dél, do kterych pak ¢tenaf neznaly historického vyvoje jazyka vnasi vyznamy, jez autor ve
své dobé nemohl zamyslet.*

Z pohledu studia historickych prament je takova poctivost pfi praci s vyznamem snadno
pochopitelna. Tézsi a pro jazyk apologetiky i zavaznéjsi je uvédomit si, Ze stejny postoj musi
byt aplikovan v synchronni roviné. Bézné se totiz stava, ze mluvci stejného jazyka nevnimaji
vyznam urcitého slova stejné, dokonce i Ze tato pochopeni stoji v konfliktu. Svou praktickou
zkuSenost popisuje Lewis v eseji ,,Biith na lavici obzalovanych®, kde formuluje své pozorovani,
ze ,Clovek, ktery chce mluvit k nevzdélanym anglicky, se musi naucit jejich jazyk. Nestaci,
vyvaruje-li se uzivani slov, ktera povazuje za ,,té¢zka“. Musi empiricky zjistit, jaka slova existuji
v jazyce jeho posluchacti a co v jejich jazyce znamenaji.“> V eseji ,,Christian Apologetics™ pak
dokonce nabizi kratky prakticky slovnik zazitych pojmu v kiestanském prostiedi a ilustruje
jejich vyznamovy posun v prostfedi sekularnim. Pfelozme pro ilustraci néktera hesla:

TVOR znamena ,,zvife", ,neracionalni zivocich.” Véta jako ,jsme pouze tvorové”
se témeéfr jisté setkd s neporozuménim.

20 Srov. Pavel Hosek. Cesta do stiedu skutecnosti. Brno: Centrum pro studium demokracie a kultury 2014, s.
24,

21 Lewis, Collected Letters III, s. 766. Pieklad vlastni.

22 Srov. C. S. Lewis. Svédectvi o zdrmutku. Praha: Navrat domt 2012, s. 12.

23 C.S. Lewis. Rady zkuseného dabla. Praha: Zvon 1982, s. 60.

25 Srov. C. S. Lewis. Studies in Words. Cambridge: Cambridge University Press 2013.
C.S. Lewis. Bith na lavici obZalovanych. Praha: Navrat domu 2012, s. 81-82.
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DOGMA. Pouziva se pouze ve $patném smyslu jako ,nepodlozené tvrzeni pred-
kladané arogantnim zptsobem.”

MORALKA znamena cudnost.

OBET. Nemé4 Zddnou spojitost s chramem nebo oltafem. Znaji toto slovo pouze
v novinarském vyznamu (,,Narod musi byt pfipraven na velké obéti.”).?

Z toho dtivodu musi byt dobry apologeta skvélym prekladatelem. Musi skvéle znat jazyk
téch, ke kterym mluvi, a vyvarovat se vyrazi, jez poslucha¢im znéji odlisné ¢i cize. Vyznam
jeho slov musi byt konkrétni a srozumitelny.

V predmluvé ke knize Joy Davidmanové Smoke on the Mountain chvali Lewis autorcin
styl za to, Ze se dokazala vyhnout chybam mnohych autori ,,nabozenskych® knih. Tito auto-
i maji v oblibé nejasna a mnohoslabic¢na slova, do nichz své poselstvi zaobaluji, aby neznélo
prilis ostfe.”” Nejen apologeta, ale kazdy autor nabozenskych text by mél péstovat sviij styl,
aby byl schopen svému ¢tenari nebo posluchadi predat své poselstvi pokud mozno v nezfe-
déné formé. Vzorem je pak primocara fe¢ samotného Krista v evangeliich, ktera zni jako
hromobiti v klidnych vodach farizejského legalismu odtrzeného od reality.

2.2 Zizen po kvalité

Doposud jsme vsak pojednavali pouze o podstatnych jménech a zajmenech. Vedle nich
bychom jisté mohli zaradit i slovesa, ktera v disledku odhaluji metaforickou povahu pod-
statnych jmen. Podle Lewise vSak zadny z téchto slovnich druhti neni schopen priblizit se
skute¢nosti tolik jako jména pridavna. Svou tezi vysvétluje v Dopisech Malcolmovi:

Myslim si totiz, Ze podstatnd jména (a to, co si pod nimi predstavujeme) ctime
presprilis. VSechny moje nejhlubsi a jisté také vSechny moje nejranéjsi prozitky
se zdaji byt Cisté kvalitativni. Strasné a prijemné je starsi a bytelnéjsi nez strasné
a ptijemné véci. Pokud by viibec bylo mozné prevést hudebni frazi do slov, stala by
se pfidavnym jménem. **

Chceme-li se tedy co nejblize priblizit skutecnosti, pak nesmime zapominat na jeji kvali-
tativni aspekt, ktery je schopny pro obyvatele materialniho svéta zachytit néco, co lze najit
pouze v naznacich, co ¢lovék pouze tusi a nemize plné uchopit a k ¢emu je chté nechté nu-
cen zaujmout své stanovisko.” Toto je moment, ktery nelze v teologické praci opomenout.

26 Vybrano a prelozeno z C. S. Lewis. Undeceptions: Essays on Theology and Ethics. London: Geoftrey Bles
1971,s.71-72

27 “Many writers on ,religion“ (how odious a word, by the way, how seldom used in Scripture, how hard to
imagine on the lips of Our Lord!) have a positive love for the smudgy and the polysyllabic. They write as
though they believed (in the words of the late George Gordon) ,,that thought should be clothed in pure
wool.“ Smoke on the mountain” Lewisova pfedmluva k Joy Davidman. Smoke on the Mountain: An Inter-
pretation of the Ten Commandments. Philadelphia: The Westminster Press 1985, s. 9.

28 C.S. Lewis. Dopisy Malcolmovi. Praha: Navrat domi 2015, s. 96.

29 Narazime zde na téma touhy, ktera je vlastni kazdému ¢lovéku. Tento obecné zakous$eny fenomén ukazuje,
ze ¢lovék intuitivné tihne k né¢emu, na co materialni skute¢nost odkazuje, ale co s ni nelze identifikovat.
Predmét touhy tak ¢lovéka presahuje a zdroven mu unika. Jak v§ak ¢lovék s touto zku$enosti nalozi, je
nakonec otdzkou jeho svobodné viile. Srov. Stépan Smolen. Sehnsucht: Uvod k romantické touze. Praha:
Oikoymenh, 2017. Viz také Barbora Smejdova. Argument nebo svédectvi? Radost, potéeni a touha jako
téma fundamentalni teologie u C. S. Lewise.Acta Universitatis Carolinae Theologica, 2 (2016), s. 187-200.

Hlavnim zajmem teologického badani je Biih, ktery vSem lidskym pojmtim unika vice nez
vSechny predmeéty lidské zkusenosti. Ukolem teologli tak neni prezentovat neosobni fadu
sylogismi, ale dotknout se kvality, ktera se skryva za kfestanskym obrazem svéta.

Neni vsak zelezna logika také jednim z aspektt dila samotného Lewise? Nesnazil se v
dilech, jako jsou Zdzraky nebo K jadru kiestanstvi, primarné podlozit pravdivost kiestanské
viry padnymi argumenty? Bylo by chybou domnivat se, Ze se teologie bez logickych na-
vaznosti obejde. C. S. Lewis je vSak pfikladem toho, jak s logikou pracovat, aniz by se stala
nemilosrdnou zbrani farizet, ale aby misto toho byla nastrojem osobniho svédectvi.

Lewis je fascinovan lidskou schopnosti tvorit logicky provazané myslenkové koncepty
a je pro néj osobné velmi dilezité, Ze pravé diky krestanskéhmu pohledu na svét je mozné
skutecnost uchopit ve smysluplné harmonii. ,,Véfim v kiestanstvi tak, jako véfim, ze vyslo
slunce. Ne protoze je vidim, ale protoze v jeho svétle vidim vSechno ostatni,“* fika Lewis
na zavér eseje s nazvem ,Je teologie poezii?“. Tato harmonie smyslu, jiz mizeme nalézt,
uzname-li krestanstvi jako pravdivé, je pravé tou kvalitou, kterou se Lewis ve svych apo-
logetickych spisech snazi sdélit svym ctenaftim. Jako by jeho dilo mezi fadky sdélovalo:
»Podivejte se, jak ve svétle kiestanstvi vSechno, co znate, do sebe zapada. Krfestanstvi vam
dovoli véfit ve védu i v zazraky, odpovida na vasi touhu, a pfitom neumensuje potéseni ze
stvofeni. V jeho svétle vSechno, co zakousite, dava smysl.“ Jazyk logickych argumentd ma
pravé z tohoto divodu v teologii a zejména v apologetice nezastupitelny vyznam.

Zvlastnim prostfedkem ke sdélovani kvality, jez se skryva za ktestanskou zvésti, je vsak
symbolické vypravéni. V ném vidi autor Letopisii Narnie nastroj k tomu, aby vyjadril svou
myslenku co mozna nejkonkrétnéj$im a nejzivéj$im zptsobem:

Jako myslitelé jsme oddéleni od predmétu svého mysleni; jako ti, kdo ochutnavaji,
dotykaji se, chtéji, miluji, nenavidi, mu nemtizeme jasné rozumét...

Mytus je ¢aste¢nym feSenim tohoto tragického dilematu. V radosti nad velkym
mytem se nejvice blizim konkrétni zkuSenosti néceho, co jinak mutize byt pocho-
peno jen jako abstrakce. [...] Jen pokud prijimate mytus jako ptfibéh, zakousite
princip v jeho konkrétnosti.*!

Dila, jako je Kosmickd trilogie, Velky rozvod nebe a pekla, Letopisy Narnie nebo prevypraveé-
ny mytus Dokud nemdme tvdr,tak nemaji pouze za kol sdélovat kvalitu autorova obrazu
svéta, ale chtéji dovolit svym ¢tenaitim ji pfimo zakouset a tak se povznést z pouhych slov
na rovinu zku$enosti.

30 Upraveny text autorc¢ina prekladu ¢lanku z C. S. Lewis. Pripitek zkuseného ddbla a jiné eseje. Praha: Navrat
domti 2010, s. 58.
31 C.S. Lewis. Bith na lavici obZalovanych. Praha: Navrat domit 2012, s. 42-43.
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ZAVER

V tomto ¢lanku jsme se pokusili predstavit Lewisovu teorii jazyka a jeji prakticka vycho-
diska. Ukazali jsme, ze v jadru autorovy reflexe tohoto tématu je otazka metafory. Meta-
fora pro néj neni pouhy basnicky ornament, ale povazuje ji pfimo za princip, kterym je
utvaren cely lidsky jazyk. Mytus je pak prostiedkem, jak metaforické sité zakotvit v ex-
tralingvistické realité, a zaroven tvoii i prostor, v ramci kterého nové metafory vznikaji.
Velky pribéh, v némz se pohybuje C. S. Lewis, je pfibéh kfestanstvi. Ten urcuje hlavni
linii jeho mysleni a v jeho svétle interpretuje pribéhy ostatni. Vyse zminéné otazky se tak
specifickym zptisobem vztahuji k jazyku kfestanské teologie, pricemz slovo teologie cha-

-----

byt inspiraci pro kazdého, u koho hrozi, Ze se jeho mluva rozplyne v bezvyznamnych
frazich. Snaha obchdzet realitu mize byt védoma napriklad ze strany politiki, ktefi se
snazi zmanipulovat své volice. Mize se skryvat za reklamnimi slogany, jimz v nasi kulture
nemuzeme uniknout. Obchdzet vyznam co nejdeldi cestou véak muize byt i ne§varem akade-
mickych textl. Zamérem tohoto ¢lanku bylo obriétit pozornost na nékoho, jehoz texty témito
neduhy ani vzdalené netrpi a zlistavaji ¢tivé a vyznamuplné i po ptl stoleti.Pravé i z toho divo-
du pro nas mize byt C. S. Lewis inspiraci i dnes.
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