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Why anthropology matters
Prague, October 15, 2015

This statement was written by the Executive Committee of the
European Association of Social Anthropologists following the
Association’s meeting and conference in Prague on October
14—15, 2015. The conference, which brought together more
than 50 anthropologists from 17 different countries, focused
on discussing the ways in which the discipline of cultural and
social anthropology can make a difference in Europe today.
The meeting, which took place in the shadow of the ongoing
refugee crisis in Europe, was co-organized by the Institute

of Ethnology of the Czech Academy of Sciences and the Czech
Association for Social Anthropology. It received financial support
from the Czech Academy of Science programme Strategy AV2l,
designed to support public sharing of scientific knowledge.

Anthropology is frequently described as the art of ‘making the fa-
miliar exotic and the exotic familiar’. It has also been described
as ‘the most humanistic of the sciences and the most scientific
of the humanities’ (Eric Wolf). Anthropology can be defined as the
comparative study of humans, their societies and their cultural
worlds. It simultaneously explores human diversity and what it
is that all human beings have in common.

For many years, social and cultural anthropology was as-
sociated with the study of ‘remote places’ and small-scale socie-
ties, many of them unfamiliar with literacy and not incorporat-
ed into the institutions of the state. Although the study of human
diversity concerns all societies, from the smallest to the largest
and from the simplest to the most complex, most anthropologists
today recognise that all societies in the contemporary world are
involved in processes of enormous complexity, such as migra-
tion, climate change, global economic crises and the transnation-
al circulation of ideas. Just as European and American anthro-
pologists of the early 20th century struggled to understand and
describe ‘the native’s point of view’ when they travelled to such
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then-remote parts of the world as Melanesia or Africa, contem-
porary anthropologists try to grasp their areas of inquiry as ful-
ly as possible wherever they conduct research, be it in their own
backyard or in faraway locations. They then report on how the
people they are studying perceive the world and acted upon it,
still striving to understand ‘the native’s point of view’, although
the focus of their inquiry may now be consumption in a Europe-
an city or ethnic politics in the Pacific.

Some of the questions that the first generations of anthro-
pologists asked continue to concern today’s generation, albeit in
new ways. On a general level, anthropologists asks what it is to
be a human being, how a society is put together, and what the
word ‘we’ means. Just as they did in the past, anthropologists ex-
plore the importance of kinship in contemporary societies and
raise questions about power and politics, religion and world-
views, and gender and social class, but today, they also study
the impact of capitalism on small-scale societies and the quest
for cultural survival among indigenous groups, just to mention
a few areas of inquiry.

Although there are different theoretical schools, as well as
many special interests both regionally and thematically, the craft
of social and cultural anthropology consists in a toolbox which
is shared by all who are trained in the discipline. Anthropology
does not in itself profess to solve the problems facing humani-
ty, but it gives its practitioners skills and knowledge that ena-
ble them to tackle complex questions in very competent and rel-
evant ways. The key terms are cultural relativism, ethnography,
comparison and context.

Cultural relativism

Anthropology does not entail judgement of other people’s values,
nor do its practitioners rank societies on a scale from ‘underde-
veloped’ to ‘developed’. This does not mean that anthropologists
suspend all judgements about what people do; for example, few
would condone violence or inequality, although it may well be
perpetrated in the name of ‘culture’. Rather, a professional, or
scientific, perspective represented in anthropology emphasises
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the need to understand what humans do and how they interpret
their own actions and world-views.

This approach, known as cultural relativism, is an essential
methodological tool for studying local life-worlds on their own
terms. This is the view that societies are qualitatively different
from one another and have their own unique inner logic, and that
it is therefore misleading to rank them on a scale. For example,
one society may find itself at the bottom of a ladder with respect
to literacy and annual income, but this ladder may turn out to be
completely irrelevant if it turns out that members of this society
have no interest in books and money. Within a cultural relativ-
ist framework, one cannot argue that a society with many cars
is ‘better’ than one with fewer, or that the ratio of smartphones
to the population is a useful indicator of quality of life.

Cultural relativism is indispensable in anthropological at-
tempts to understand societies in neutral terms. It is not an eth-
ical principle, but a methodological tool. It is perfectly possible
to understand other people on their own terms without sharing
their outlook and condoning what they do. As the anthropologist
Clifford Geertz stated, ‘yvou don’t have to be one to know one’.

The power of ethnography

A second important tool in anthropological research is ethnog-
raphy, or fieldwork, as the main form of data collection. Ethno-
graphic fieldwork is neither capital-intensive nor labour-inten-
sive — it is inexpensive and, in the field, anthropologists spend
much of their time apparently doing — but instead, it is very
time-intensive. Anthropologists typically spend a year or more in
the field. This is necessary because the aim of the ethnograph-
ic method is to develop sound knowledge and a proper under-
standing of a sociocultural world, and for this to be possible, they
must learn the local language and take part in as many local ac-
tivities as they can.

Unlike qualitative sociology, which is typically based on in-
tensive interviews, anthropologists do not see interviewing as
a main method, although it forms part of their toolbox. Rather,
they collect data through participant observation, during which
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the anthropologist simply spends time with people, talks with
them, sometimes asks questions, and learns the local ways of do-
ing things as thoroughly as possible. Anthropologists use people
to study other people. The method demands that the researcher
gets to know people on a personal level, meets them repeatedly
and, if possible, lives with them during fieldwork. For this rea-
son, ethnographic data are of very high quality, although they
often need to be supplemented by other kinds of data, such as
quantitative or historical data, as the number of people whose
lives anthropologists study through participant observation is
necessarily limited.

The ethnographic method enables anthropologists to dis-
cover aspects of local worlds that are inaccessible to researchers
who use other methods. For example, anthropologists have stud-
ied the world-views of European neo-Nazis, the functioning of
the informal economy in African markets, and the reasons why
people in Norway throw away more food than they are willing to
admit. By combining direct observation, participation and con-
versations in their in-depth ethnographic methods, anthropolo-
gists are able to provide more detailed and nuanced descriptions
of such (and other) phenomena than other researchers. This is
one of the reasons why ethnographic research is so time-con-
suming: Anthropologists need to build trust with the people they
try to understand, who will then, consciously or not, reveal as-
pects of their lives that they would not speak about to a journal-
ist or a social scientist with a questionnaire, for example.

The challenge of comparison

New insights into the human condition and new theoretical de-
velopments in anthropology often grow out of comparison that
is the systematic search for differences and similarities between
social and cultural worlds. Although comparison is demanding,
difficult and sometimes theoretically problematic, anthropolo-
gists always compare, whether explicitly or implicitly. By using
general terms such as kinship, gender, inequality, household,
ethnicity and religion, anthropologists tacitly assume that these
categories have comparable meanings in different societies, yet
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they rarely mean exactly the same thing. Looking for similari-
ties and differences between social and cultural worlds, anthro-
pologists can develop general insights into the nature of society
and human existence.

Comparison has the additional quality of stimulating the in-
tellectual and moral imagination. A detailed, compelling study of
a society where there is gender equality, ecological sustainability
and little or no violence is interesting in its own right, but it can
also serve as an inspiration for policy and reform in other soci-
eties. By raising fundamental questions in a neutral, detached
way, basic research can sometimes prove to be more useful in
tackling the problems that the world faces than applied research.
When anthropologists study peaceful, ethnically complex socie-
ties, they offer models for coexistence which can be made rele-
vant for policy and practice elsewhere. They often come up with
unexpected insights such as, for example, the fact that the Inter-
net can strengthen family ties (rather than isolate people), that
religious participation helps immigrants to integrate into Euro-
pean societies (rather than divide them), and that peasants are
more economically rational than plantation owners (rather than
being hopelessly traditional).

The main objective of comparison is not to rank societies on
a ladder of development, human rights or environmental sus-
tainability. This does not mean that anthropological knowledge
is irrelevant for attempts to solve problems of this kind — on
the contrary, the neutral, cool-headed method of anthropologi-
cal comparison produces knowledge that can be used as a relia-
ble foundation on which to build policy.

That which cannot be measured

Anthropologists carry out fieldwork, make comparisons and do so
in a spirit of cultural relativism, but all along they are concerned
with context, relationships and connections. The smallest unit
that anthropologists study is not the isolated individual, but the
relationship between two people. Culture is what makes commu-
nication possible; it is thus activated between minds, not inside
them, and society is a web of relationships. To a great extent, we

9 That which cannot be measured



are constituted by our relationships with others, which produce
us and give us sustenance and which confirm or challenge our
values and opinions. This is why we have to study and engage
with human beings in their full social context. In order to un-
derstand people, anthropologists follow them around in a vari-
ety of situations and, as they often point out, it is not sufficient
to listen to what people say. We also have to observe what they
do, and to analyse the wider implications of their actions.

Because of the fine-grained methodology they employ, an-
thropologists are also capable of making the invisible visible —
be it voices which are otherwise not heard or informal networks
between high-status people. In fact, one writer who predicted the
financial crisis long before it took place was Gillian Tett, a jour-
nalist who, thanks to her training in anthropology, understood
what the financial elite were actually doing, not just what they
told the public.

There is often a strong temptation to simplify complex is-
sues, not least in an information society. In knowledge produc-
tion and dissemination, clarity and lucidity are virtues, but as
Einstein once said, ‘Make it as simple as possible. But not sim-
pler.” Accordingly, anthropologists resist simplistic accounts of
human nature and accept that complex realities tend to have
complex causes. For anthropologists, some of the most impor-
tant things in life, culture and society are those that cannot be
measured. This does not mean that they do not exist. Few would
doubt the existential value of love, the social importance of trust,
or the power of Dostoyevsky’s novels; yet, none of this can be
counted and measured. To understand human worlds, qualita-
tive research and interpretation are necessary.

The need for anthropology

The kind of knowledge anthropology teaches is invaluable, not
least in our turbulent, globalised age, in which people of differ-
ent backgrounds come into contact with each other in unprec-
edented ways and in a multitude of settings, from tourism and
trade to migration and organisational work.
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Unlike training in engineering or psychology, an education
in anthropology is not vocational. There are few readymade nich-
es for anthropologists in the labour market other than in teach-
ing and research in universities and research centres. As a result
most anthropologists in Europe work in a multitude of profes-
sions in the public and private sectors, where they implement
that specific skills and knowledges that anthropology has taught
them, which are much sought after by employers: the ability to
understand complexity, an awareness of diversity, intellectual
flexibility, and so on. Anthropologists work as journalists, devel-
opment workers, civil servants, consultants, information offic-
ers; they are employed in museums, advertising agencies, cor-
porations and NGOs.

There are several reasons why anthropological knowledge
can help to make sense of the contemporary world.

First, contact between culturally different groups has in-
creased enormously in our time. For the global middle classes,
long-distance travelling has become more common, safer and
cheaper than it was in earlier times. In the 19th century, only
a small proportion of the Western populations travelled to oth-
er countries (when they did, it was usually on a one-way ticket),
and as late as the 1950s, even fairly affluent Westerners rarely
went on overseas holidays. In recent decades, these patterns have
changed. The flows of people who move temporarily between
countries have expanded dramatically and have led to intensi-
fied contact: Businesspeople, development workers and tourists
travel from rich to poor countries. Many more Westerners visit
‘exotic’ places today than a generation or two ago.

At the same time as people from affluent countries visit oth-
er parts of the world in growing numbers and under new circum-
stances, the opposite movement is also taking place, though often
not for the same reasons. Largely because of the substantial dif-
ferences in standards of living and life opportunities between rich
and poor countries, millions of people from non-Western coun-
tries have settled in Europe, North America and other wealthy
parts of the world. These movements have introduced new ways
of acting, being and thinking into Western lives. A generation
ago, it might have been necessary for an inhabitant in a West-
ern city to travel to the Indian subcontinent in order to savour
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the fragrances and sounds of South Asian cuisine and music.
Pieces and fragments of the world’s cultural variation can now
be found in virtually any sizeable city on any continent. As a re-
sult, curiosity about others has been stimulated, and it has also
become necessary, for political reasons, to understand what cul-
tural variation entails. Contemporary Europe is today rocked by
controversies over multiculturalism, such as religious minori-
ty rights, headscarves, language instruction in schools and calls
for affirmative action to counter alleged ethnic discrimination
in the labour market. These and many other topical issues tes-
tify to an urgent need to deal sensibly with cultural differenc-
es. The current refugee situation in Europe is also a reminder, if
at times cruel and dramatic, of the increased connectedness of
people and peoples, as well as being a reminder of the growing
importance of anthropological knowledge.

The world is shrinking in other ways as well. For better and
for worse, satellite television, cellphone networks and the inter-
net have created conditions for instantaneous and friction-free
communications. Distance is no longer a decisive hindrance for
close contact and new, deterritorialised social networks or even
‘virtual communities’ have developed. At the same time, individu-
als have a larger palette of information to choose from than they
previously did. The economy is also increasingly globally inte-
grated. In the last decades, transnational companies have grown
exponentially in numbers, size and economic importance. The
capitalist mode of production and monetary economies in gen-
eral, which were globally dominant throughout the 20th centu-
ry, have become nearly universal in the 21st century. In politics
as well, global issues increasingly dominate the agenda. Issues
of war and peace, the environment and poverty are all of such
a scope, and involve so many transnational linkages that they
cannot be handled satisfactorily by single states alone. Pandem-
ics and international terrorism are also transnational problems
which can only be understood and addressed through interna-
tional coordination. This ever tighter interweaving of former-
ly relatively separate sociocultural environments can lead to
a growing recognition of the fact that we are all in the same
boat: that humanity, divided as it is by class, culture, geography
and opportunities, is fundamentally one.
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Culture changes at a more rapid pace than ever before in
our era, and this can be noticed nearly everywhere. In the West,
the typical ways of life are certainly being transformed. The sta-
ble nuclear family is no longer the only socially acceptable way
of life. Youth culture and trends in fashion and music change so
fast that older people have difficulties following their twists and
turns; food habits are changing before our eyes, leading to great-
er diversity within many countries; secularism is rapidly chang-
ing the role of religion in society and vice versa; and media con-
sumption is thoroughly transnational. These and other changes
make it necessary to ask questions such as: ‘Who are we real-
ly?’, ‘What is our culture — and is it at all meaningful to speak
of a “we” that “have” a “culture”?’, ‘What do we have in common
with the people who used to live here 50 years ago, and what do
we have in common with people who live in an entirely differ-
ent place today?’, and ‘Is it still defensible to speak as if we pri-
marily belong to nations, or are other forms of belonging equal-
ly valid or more important?’

Finally, recent decades have seen the rise of an unprece-
dented interest in cultural identity, which is increasingly seen
as an asset. Many feel that the local uniqueness that they used
to count on is being threatened by globalisation, indirect coloni-
alism and other forces from the outside. They often react by at-
tempting to strengthen or at least preserve what they see as their
unique culture. In many cases, minority organisations demand
cultural rights on behalf of their constituency; in other cases, the
state tries to slow down or prevent processes of change or outside
influence through legislation. In yet other cases, as witnessed in
many places today, dominant majorities try to assimilate or ex-
clude nondominant minorities.

European cultural and intellectual identity is indebted to
a long and deep history of European philosophy. In our day and
age, the perspectives from anthropology are just as indispensi-
ble as those from philosophy. Anthropology can teach important
lessons about the world and the global whirl of cultural mix-
ing, contact and contestation — but it can also teach us about
ourselves. Goethe once said that ‘he who speaks no foreign lan-
guage knows nothing about his own’. And although anthropol-
ogy is about ‘the other’, it is ultimately also about ‘the self’. For
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it can tell us that almost unimaginably different lives from our
own are meaningful and valuable, that everything could have
been different, that a different world is possible, and that even
people who seem very different from you and me are, ultimately,
like ourselves. Anthropology takes part in the long conversation
about what it is to be human, and gives flesh and blood to these
fundamental questions. It is a genuinely cosmopolitan discipline
in that it does not privilege certain ways of life above others, but
charts and compares the full range of solutions to the perenni-
al human challenges. In this respect, anthropology is uniquely
a knowledge for the 21st century, crucial in our attempts to come
to terms with a globalised world, essential for building under-
standing and respect across real or imagined cultural divides,
and it is not only the ‘most scientific of the humanities and the
most humanistic of the sciences’, but also the most useful of the
basic sciences.
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Proc je dobré miti antropologii
Praha, 15. fijna 2015

Tento dokument vypracoval vjkonny vijbor European
Association of Social Anthropologists v ndvaznosti na konferenci
a zaseddni této asociace dne 14.—15. Fijna 2015 v Praze. Na
konferenci se seslo vice nez 50 antropologii ze 17 riiznyjch

zemi a spolec¢né se zamysleli nad tim, co miiZe v dnesni

Evropé obor socidlni a kulturni antropologie zménit. Na
organizaci tohoto zaseddni, které se konalo ve stinu probihajici
uprchlické krize, se rovnéZ podilel Etnologicky tistav AV CR

a Ceskd asociace pro socidlni antropologii. Financ¢né na néj
prispéla Akademie véd CR v rdmci programu Strategie AV21.

Antropologie je ¢asto povazovana za umeéni ,ucinit z davérné zna-
mého exotické a z exotického diivérné znamé.“ Také byva oznaco-
vana za ,nejhumanitnéjsi ze socialnich véd a nejvédectéjsi z hu-
manitnich oborad“ (Eric Wolf). Antropologii miiZeme definovat
jako srovnavaci studium lidi, jejich spole¢nosti a kulturnich sve-
tll. Zabyva se rozmanitosti lidstva, ale soucasné i tim, co maji
vSechny lidské bytosti spolecné.

Socidlni a kulturni antropologie byla mnoho let spojovana
s vyzkumem ,vzdalenych lokalit“ a relativné malych spole¢nos-
ti, z nichZ mnohé postradaly gramotnost a nebyly zaclenény do
ramce statnich instituci. Dnes vyzkum rozmanitosti lidstva za-
hrnuje vSechny spole¢nosti, od nejmensich k nejvétsim a od nej-
jednodussich k nejkomplexnéjsim. Vétsina antropologt zaroven
sdili presvédceni, ze v soucasném svété se vSechny tyto spolec-
nosti potykaji s nesmirné spletitymi procesy, jako jsou migra-
ce, zmeéna klimatu, globalni ekonomickeé krize a transnacional-
ni predavani védomosti. Kdyz evropsti a americti antropologové
na pocatku 20. stoleti cestovali do Melanésie, Afriky a jinych teh-
dy odlehlych ¢asti planety, ze vSech sil se snazili pochopit a po-
psat svét ,z pohledu domorodct.“ Soucasni antropologové se ne-
mensim nasazenim snazi, aby oblasti svého vyzkumu uchopili
v co nejvétsi mozné Uplnosti, at uz je jejich terén takrikajic za
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humny anebo na néjakém vzdaleném misté. Poté podavaji sve-
dectvi o tom, jak lidé, které studuji, chapou svét kolem sebe, a jak
v ném jednaji. Stale pritom usiluji o porozumeéni svétu ,z pohle-
du domorodct,” avSak zameéruji se pritom na témata jako je na-
priklad spotfeba v jednom evropském meésté nebo etnicka poli-
tika v pacifické oblasti.

Neékteré otazky, jez si kladly jiz prvni generace antropolo-
gy, jsou stale dulezité i pro generaci soucasnou, i kdyz jsou nové
formulovany. Na nejobecnéjsi irovni se antropologové stdle pta-
ji, co to znamena byt ¢lovékem, jak spolecnost drzi pohromadé,
jaké vyznamy ma slovo ,my“. Tak jako v minulosti i dnes antro-
pologové studuji vyznam pribuzenstvi v soucasnych spolecnos-
tech, zabyvaji se moci, politikou, nabozenstvim a svétovymi na-
zory, genderem a socialnimi tfidami, avSak studuji rovnéz dalsi
témata, z nichZ mtzeme zminit vliv kapitalismu na malé spo-
le¢nosti a boj rznych skupin domorodych obyvatel za preziti je-
jich kultur.

Prestoze existuji rlizné teoretické sméry a specializované ob-
lasti vyzkumu, jak regiondlni tak tematické, remeslo socialni
a kulturni antropologie je zalozené na sadé nastrojt, které pou-
zivaji vSichni, kdo prosli Skolenim v této discipliné. Antropolo-
gie sama o sobé nenabizi reseni problému, jimz lidstvo Celi. Tém,
kdo ji praktikuji, vSak poskytuje védéni a dovednosti, diky nimz
jsou schopni si s témito slozitymi problémy zptisobile a spoleh-
livé poradit. Klicovymi pojmy jsou kulturni relativismus, etno-
grafie, komparace a kontext.

Kulturni relativismus

Antropologie necini soudy nad hodnotami jinych lidi. Stejné tak
antropologové nettidi spole¢nosti na skale od ,,nerozvinutych“ po
Lrozvinuté.“ To ovSem neznamena, ze se zrikaji vSech hodnoto-
vych soudli o tom, co lidé délaji. Napriklad jen nemnozi by schva-
lovali nasili nebo nerovnosti, i kdyby k nim dochdazelo ve jménu
Skultury.“ 0dborny, ¢i chcete-li védecky, antropologicky pristup
spise zdtraziuje, Ze je tfeba pochopit, co lidé délaji a jak svému
jednani z hlediska vlastniho svétového nazoru rozumeéji.
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Tento pristup znamy jako kulturni relativismus je nepostra-
datelnym metodologickym nastrojem, kdyz chceme zjistit, co lidé
v urcitém misté zazivaji a jak vnimaji svét prostrednictvim svych
vlastnich kategorii. Podle tohoto pristupu se spolec¢nosti mezi se-
bou kvalitativné odlisuji, kazda z nich se ridi jedine¢nou vnitini
logikou, a proto je zavadéjici tridit je na néjaké skale. Napriklad
néjaka spole¢nost muze byt na spodnich prickach pomysiného
zebricku, pokud jde o gramotnost a ro¢ni prijem. Pokud ale vy-
jde najevo, ze jeji prislusnici viibec nejevi zajem o knihy ani o pe-
nize, tento zebricek se razem ukaze jako naprosto nepodstatny.
Prijmeme-li rAmec kulturniho relativismu, pak nelze tvrdit, ze
spolecnost s mnoha auty je ,lepsi“ nez spolecnost, ktera ma aut
malo, nebo ze pomér chytrych telefonli na pocet obyvatel je uzi-
teCnym ukazatelem kvality zZivota.

Kulturni relativismus je nezbytnou soucasti antropologie,
ktera se snazi porozumeét riiznym spolecnostem neutralné, bez
hodnotovych soudud. Neni etickym principem, nybrz metodologic-
kym nastrojem. Jednani druhych miizeme rozumét z jejich hle-
diska, i kdyz toto hledisko nesdilime a jejich jednani neschva-
lujeme. Slovy antropologa Clifforda Geertze, ,neni nutné se jimi
stat, abychom je poznali.”

Sila etnografie

Druhym dutlezitym nastrojem antropologického vyzkumu je et-
nografie neboli terénni vyzkum coby hlavni zptisob sbéru dat.
Etnograficky terénni vyzkum nevyzaduje velky vstupni kapital
ani rozsahly tym pracovnikti — neni nikterak nakladny a v teré-
nu antropolog stravi vétsinu casu tak, ze neni zfejmé, co vlastneé
déla — je ho prace je ale zpravidla intenzivni a vyzZaduje mnoho
casu. Antropologové travi v terénu zpravidla rok nebo i delsi do-
bu. Je to zcela nezbytné, protoze cilem etnografické metody je do
detailtl poznat a dukladné pochopit vybrany sociokulturni svét,
a aby to bylo mozné, museji se antropologové naucit mistni ja-
zyk a zucastnit se co nejvétsiho mnozstvi mistnich ¢innosti.

Na rozdil od kvalitativni sociologie, ktera je zpravidla zalo-
Zena na hloubkovych rozhovorech, pro antropology nejsou hlavni
metodou, i kdyz zistavaji soucasti jejich nastroji. Antropologové
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sbiraji data spise metodou zucastnéného pozorovdni, béhem né-
hoz jednoduse travi s lidmi cas, hovori s nimi, obcas se na né-
co vyptaji a uci se pritom mistnim zplisobim tak dtkladné, jak
je to jen mozné. Antropologové studuji lidi prostrednictvim jich
samotnych. Tato metoda vyzaduje, aby vyzkumnik poznal lidi
osobné, opakovaneé se s nimi setkaval a béhem terénniho vyzku-
mu s nimi pokud mozno zil. Etnograficka data jsou proto vyso-
ce kvalitni, avSak ¢asto museji byt doplnéna jinymi druhy dat,
napriklad kvantitativnimi nebo historickymi, protoze pocet lidi,
jejichz zivoty antropolog béhem terénniho vyzkumu studuje, je
pochopitelné omezeny.

Etnografickd metoda antropologim umoziuje objevovat ta-
kové aspekty lokalnich svétd, jez jsou nedostupné vyzkumnikim,
ktefi pouzivaji jiné metody. Antropologové napriklad studova-
li svétovy nazor evropskych neonacistt, jak funguje neformal-
ni ekonomika na africkych trzich nebo pro¢ Norové vyhazuji vi-
ce jidla, nez jsou ochotni pripustit. Diky kombinaci hloubkovych
etnografickych metod pfimého pozorovani, zic¢astnénosti a opa-
kovanych konverzaci v terénu jsou antropologové schopni tyto
i jiné jevy popsat mnohem podrobnéji a vyvazenéji nez jini vy-
zkumnici. To je také jeden z divodi, proc etnograficky vyzkum tr-
va tak dlouho: antropologové potrebuji ziskat davéru lidi, kterym
se snazi porozumeét. Ti jim potom, védomeé ¢i nikoliv, odhali i ty
aspekty svych zivotd, o nichz by nehovorili naptriklad s novina-
fem nebo se socidlnim védcem, ktery jim predlozi dotaznik.

Narocnost komparace

Nové poznatky o podstaté lidstvi se stejné jako nové teorie v an-
tropologii casto rodi z komparace, tedy ze systematického hleda-
ni podobnosti a rozdili mezi jednotlivymi socialnimi a kulturni-
mi svéty. ACkoliv je takova komparace nelehkd, naro¢na a casto
teoreticky spornd, antropologové se vzdy poustéji do srovnani,
bud oteviené, nebo neprimo. Kdyz pouzivaji pojmy jako pribu-
zenstvi, gender, nerovnost, domacnost, etnicita a nabozenstvi,
vychazeji z nevysloveného predpokladu, ze tyto kategorie maji
v riznych spolecnostech srovnatelny, i kdyz malokdy zcela to-
tozny vyznam. Studiem podobnosti a odliSnosti mezi socidlnimi
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a kulturnimi svéty mohou antropologové nahlédnout podstatu
spolecnosti a lidské existence obecné.

Dalsi vyvhodou komparace je, ze podnécuje intelektualni
a moralni predstavivost. Podrobnd a presvédciva studie o spo-
le¢nosti, v niz panuje genderova rovnost, ekologicka udrzitel-
nost a jen malo projeva nasili, je zajimava uz sama o sobé, ale
nadto muZze poslouzit jako zdroj inspirace pro reformu ve spolec-
nostech jinych. Pro reseni problému, jimz svét Celi, se zakladni
vyzkum kladouci otazky po podstaté problému neutralné a ne-
Kdyz antropologové zkoumaji mirumilovné, etnicky komplexni
spolec¢nosti, odhaluji tak zaroven model souziti, ktery se muaze
hodit pfi formulovani politik a jejich uplatiiovani v praxi nékde
jinde. Casto také dochazeji k ne¢ekanym zavértum, napriklad ze
internet muze posilovat (spiSe nez oslabovat) rodinné vazby, ze
¢lenstvi v ndbozenskych komunitach pomaha imigrantiim, aby
se integrovali do evropskych spole¢nosti (spiSe nez aby je vydeé-
lovalo) a Ze rolnici projevuji vétsi miru ekonomické racionality
nez majitelé plantazi (v rozporu s predpokladem, Ze rolnici jsou
beznadéjné tradicni).

Hlavnim cilem komparace neni seradit spolecnosti na po-
myslném Zebticku podle miry rozvoje, dodrzovani lidskych prav
nebo udrzitelnosti zivotniho prostredi. To ovSem neznamena, zZe
antropologické védéni neni uzitecné, kdyz chceme nalézt reseni
na tyto problémy. Naopak, metoda neutralni, nezaujaté antro-
pologické komparace je zdrojem védéni, na némz lze stavét spo-
lehlivé zaklady budoucich politik.

To, co nelze zmérit

Antropologové provadéji terénni vyzkum a srovnavaji spolecnosti
v duchu kulturniho relativismu, ale zaroven se zajimaji o kontext,
vztahy a souvislosti. Nejmensi jednotkou, kterou antropologové
studuji, neni izolovany jednotlivec, ale vztah mezi dvéma lidmi.
Kultura je predpokladem komunikace, a proto se vyjevuje v tom,
co probiha mezi lidskymi bytostmi, proto je spolec¢nost predivem
vztahtl. Do znacné miry jsme tim, ¢im jsme, diky vztahtim s dru-
hymi. Tyto vztahy nas utvareji, ddvaji nam silu, potvrzuji nebo
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naopak zpochybniuji nase hodnoty a nazory. Proto je nezbytné lid-
ské bytosti studovat v celém jejich socidlnim kontextu. Aby an-
tropologové lidem porozuméli, nasleduji je a vstupuji s nimi do
fady rozmanitych zivotnich situaci. Jak ¢asto upozornuji, nesta-
¢i jen poslouchat, co lidé rikaji. Také musime pozorovat, co dé-
laji, a diikladné prozkoumat Sirsi disledky jejich jednani.

Antropologové pouzivaji propracovanou metodologii, a proto
dokazou ucinit zjevnym, co je jinak neviditelné, at jsou to hlasy
téch, kdo zlistavaji oslyseni, nebo sit neformadlnich vztahli mezi
elitami. Jednim z autor(, kteti predpovédéli financni krizi dlou-
ho predtim, nez nastala, byla novinarka Gillian Tettova. Diky své-
mu skoleni v antropologii pochopila, co financni elity skutecné
délal, nejen to, co rikaly verejnosti.

Ivinformacni spolecnosti je patrny sklon slozité problémy
zjednodusovat. Kdyz vznikaji nové poznatky a maji se sirit dal,
jasnost a zretelnost jsou ctnosti, ale jak jednou rekl Einstein,
»Zjednodusujte, jak muzete. Ale ne vice.“ Antropologové se proto
brani zjednodusujicim vysvétlenim lidské prirozenosti a védi, ze
tufe a spolecnosti ¢asto povazuji to, co se neda nijak zmérit. Ne-
meértitelnost totiz takovym vécem nijak neubird na skutecnosti.
Jen malokdo by pochyboval o existencialni hodnoté l1asky, o vy-
znamu divéry pro spolecnost, nebo o ptsobivosti Dostojevské-
ho romant, prestoze ani jedno leze zadnym zpusobem spocitat
a zmérit. Porozumeét lidskym svétiim lze pouze pomoci kvalita-
tivniho vyzkumu a interpretace.

K ¢emu je antropologie potreba

Typ védéni, které antropologie predava, je nedocenitelny zvlas-
té v neklidném véku globalizace, kdy lidé pochazejici z odlis-
ného prostredi se stykaji v mnoha rliznych prostredich a v mi-
fe drive nevidané, od turistiky a obchodu po migraci a praci
v organizacich.

Na rozdil od technik®i nebo psychologt nejsou antropolo-
gové svym vzdélanim predurceni k zddné konkrétni profesi. Na
trhu prace je kromé vyuky a vyzkumu na univerzitach a ve vy-
zkumnych ustavech jen malo mist, na néz je potfeba zaméstnat
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antropologa. VétSina antropologli v Evropé pracuje v mnoha riiz-
nych profesich ve vefejném i soukromém sektoru a v nich uplat-
nuje specifické védéni a dovednosti, které ze studia antropologie
ziskali a 0 néz maji zameéstnavatelé nemaly zdjem: pruznost in-
telektu, schopnost porozumét slozitému, vnimat a ctit rozmani-
tost a dalsi. Antropologové pracuji jako novinati, rozvojovi pra-
covnici, statni urednici, poradci, informatici, jsou zaméstnani
v muzeich, reklamnich agenturach, korporacich a neziskovych
organizacich.

Antropologické védéni umoznuje pochopit soucasny svét
hned z nékolika davodu.

Zaprvé, kontakt mezi kulturné odliSnymi skupinami je v na-
si dobé intenzivnéjsi nez kdy drive. Globalni stredni tridy dnes
bézné cestuji na dlouhé vzdalenosti, bezpec¢néji a levnéji nez v mi-
nulosti. Vdevatenactém stoleti jen nepatrna ¢ast obyvatel Zapadu
cestovala do jinych zemi (a pokud, tak vétSinou s jednosmeérnou
jizdenkou) a jesté v padesatych letech stoleti dvacatého jezdi-
li i bohati Zapadané na dovolenou do zamofi jen velmi zridka.
V poslednich desetiletich se tyto vzorce chovani zménily. Tok li-
di, kteri se docasné presunuji mezi zemémi, se dramaticky roz-
Siril a kontakt mezi nimi je mnohem intenzivnéjsi: obchodnici,
rozvojovi pracovnici a turisté cestuji z bohatych zemi do chudych.
Mnohem vice Zapadanli dnes navstévuje ,exotickda“ mista, nez
tomu bylo o generaci nebo dvé drive.

Nejen lidé z bohatych zemi navstévuji jiné ¢asti svéta ve
stale vétsim poctu a za novych podminek. Dochazi i k pohybu
opacnym smeérem, i kdyz ¢asto z jinych divodd, zejména kvili
podstatnym rozdilim v zZivotni Grovni a rozsahu zivotnich prile-
zitosti v bohatych a chudych zemich. Miliony lidi ze zemi mimo
zdpadni kulturni okruh se tak usadily v Evropé, Severni Ameri-
ce a dalsich zdmoznych ¢astech svéta. Tyto pohyby vnesly do Zi-
vota Zapadant nové zplisoby jednani, byti a mysleni. Jesté o ge-
neraci dfive musel obyvatel zdpadniho mésta odjet na Indicky
subkontinent, aby mohl zakusit viiné jihoasijské kuchyné a zvu-
ky tamni hudby. Dnes jsou stfipky kulturni rozmanitosti svéta
soucasti témeér vsech velkomést na kazdém kontinentu, coz jen
dale podnécuje zvidavost vici jinakosti. Rovnéz z politickych da-
vodd je nezbytné rozumeét kulturni rozmanitosti. Soucasnou Ev-
ropou otrasaji spory o multikulturalismus, o prava nabozenskych
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mensin, Satky, vyucovaci jazyky na Skolach a afirmativni ak-
ce proti ldajné diskriminaci na trhu prace. Tato a dalsi témata
ukazuji, ze s kulturnimi rozdily je tfeba zachazet nanejvys obe-
zietné. Soucasné nesnaze s uprchliky v Evropé nam rovneéz pri-
pominaji (ac¢ kruté a tragicky), ze lidé a celé populace jsou stale
vice propojeni. Pfipominaji ndm rovnéz rostouci vyznam antro-
pologického védeéni.

Svét se zmensuje i jinak. Satelitni televize, pokryti mobilni
siti a internet vytvorily podminky (v dobrém i Spatném) pro bez-
prostredni a ni¢im nerusenou komunikaci. vzdalenost uz neni
zdvaznou prekazkou blizkého kontaktu, a tak se mohly rozvinout
socidlni sité, které nejsou vazany na zadné tizemi, nebo dokon-
ce ,virtudlni spolecenstvi®. Jednotlivci si zaroveni mohou vybirat
z mnohem Sirsi palety informaci nez div. Ekonomika je ve svéto-
vém meéritku stale propojenéjsi. Pocet nadnarodnich spolecnosti
vzrostl v poslednich desetiletich exponencidlné a stejné tak i je-
jich velikost a vyznam. Po celé dvacaté stoleti ve svété prevladal
kapitalisticky zptsob vyroby a penézni hospodarstvi. Ve stoleti je-
denadvacatém je jejich vSudypritomnost témér dokonald. Politiku
stale vice ovliviiuji globalni témata. Otazky valky a miru, zivotni-
ho prostredi i chudoby jsou svou povahou nadnarodni. Zahrnuji
tolik spojnic napri¢ narodnimi staty, zZe je tyto staty nemohou sa-
my vytesit. Pandemie a mezinarodni terorismus jsou také nadna-
rodnimi problémy, které lze pochopit a fesit pouze soustredénym
mezinarodnim usilim. Stale tésnéji propletena sit rozmanitych
sociokulturnich prostredi, ktera v minulosti zistavala viceméné
oddélena, nam snad umoznuje nahlédnout, Ze jsme vsichni na
jedné lodi, totiz ze lidstvo, rozdélené tridné, kulturné, geografic-
ky i mirou moznosti, je ve své podstaté jednim.

Kultura se v nasem véku méni rychleji nez kdy jindy a je to
patrné témer ve vSem. Typicky zpusob zivota v zapadnich zemich
prochdazi zjevnou promeénou. Stabilni nukledrni rodina jiz neni
jedinou prijatelnou moznosti. Trendy v kultufe, mdédé a hudbé
mladych se stridaji tak rychle, ze se v tom starsi lidé tézko orien-
tuji. Stravovaci navyky se méni primo pred nasima o¢ima a smé-
fuji v mnoha zemich k vétsi rozmanitosti. Sekularismus rychle
promeénil postaveni nabozenstvi ve spolec¢nosti, ale plati to i na-
opak. Média, ktera sledujeme, ndm predkladaji nadnarodni obsa-
hy. Tyto a dalsi zmény nds nuti pokladat si mnohé otazky: Kym
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opravdu jsme? Jaka je nase kultura — a ma viibec smysl hovorit
o ,my*“, které ,ma“ néjakou ,kulturu“? Co mame spolecné s lid-
mi, ktefi zde Zili pfed padesati lety, a co mame spolec¢ného s lid-
mi, ktefi Ziji dnes nékde uplné jinde? Je stale jesté obhajitelné
povazovat se v prvni radé za prislusniky narodd, anebo jsou jiné
formy sounalezitosti stejné vyznamné nebo i vyznamneéjsi?

A konecné jsme v poslednich dekadach mohli sledovat ne-
byvaly zajem o kulturni identitu, kterou stale vice lidi vnima ja-
ko pozitivni hodnotu. Mnozi citi, Ze jedinecnost, s niz doposud
mohli pocitat, jedine¢nost vazand k urcitému mistu, je ohroze-
na globalizaci, nepfimymi formami kolonialismu nebo jinymi
vnéjsimi vlivy. Casto se pak snazi posilit nebo alespori uchovat to,
co povazuji za svou jedinecnou kulturu. Mame tak mnoho pripa-
dd mensinovych organizaci, které zadaji kulturni prava pro své
¢leny. Naopak v jinych pripadech se staty snazi zmény a vnéjsi
vlivy zpomalit nebo zastavit prostrednictvim zakond. Na mno-
ha mistech naopak vidime, jak vlddnouci vétSina usiluje o asi-
milaci nebo vylouceni mensin.

Evropska kulturni a intelektudlni identita vychazi z dlou-
hych a hlubokych déjin evropské filosofie. V tento okamzik na-
seho véku je antropologicky pohled stejné nepostradatelny jako
pohled filosoficky. Antropologie ndm muze fici mnoho dutlezi-
tého o svété v globalnim viru miseni, stykani a soupetreni kul-
tur, ale také nam muze rici hodné o nas samotnych. Goethe jed-
nou prohlasil, ze ,ten, kdo nemluvi Zddnym cizim jazykem, nevi
nic o svém vlastnim.“ Ackoliv je antropologie védou o ,,jinych,”
je v konecném diisledku také védou o ,nds.“ UCi nds, Ze i ty nej-
nepredstavitelnéji odliSné zptisoby zivota maji sv(j vlastni vy-
znam a hodnotu, Ze jinak miiZze byt Uplné vsechno, ze jiny svét je
mozny a ze i lidé, kteri se ndm zdaji byt velmi odlisni, jsou stej-
ni lidé jako my.

Antropologie se podili na dlouhodobé rozpravé o tom, co je
to byt ¢lovékem, a dava takovym hlubokym otazkam rozmér bez-
prostredni lidské zkusenosti. Je to vpravdé kosmopolitni disci-
plina, ktera nenadrazuje urcité zptisoby zivota nad jiné, ale na-
stinuje a srovnava celou paletu moznych odpovédi na odvéké
vyzvy lidstva. Antropologie je proto vyjimecné vyznamnou veé-
dou pro jedenadvacaté stoleti. Védou, kterd ndm muze zasad-
nim zptisobem pomoci vyrovnat se s globalizaci svéta, ktera je
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potfebnad pro stavéni mostt porozumeéni a respektu pres skutec-
né nebo myslené hranice kultur a ktera je nejen ,nejhumanit-
néjsi z véd a nejvédectéjsi z humanitnich obor(,“ ale také je z véd
nejuzite¢néjsich.
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