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Tünde Virág – Zsuzsanna Vidra

Faith-based organizations and their role in combating poverty in Hungary

An introduction on the poverty situation in Hungary

The transition to market economy has been accompanied by the radical increase of the rate of poverty in Hungary. However, we should not forget that poverty and social inequalities existed under the socialist regime, but the issue was officially regarded as taboo. It meant that official journals did not publish articles and the publishers did not bring out books about this social problem. The very first time when this theme appeared in public was at a scientific conference in 1981. Under these political conditions it was not possible to have open theoretical discussions about the issues of poverty and inequality, or even about structural versus cultural approaches to poverty analysis.

In 1969 István Kemény conducted the first survey designed to study poverty. Because the expression “poverty” could not be used, the research officially aimed at studying the “life circumstances of the low income population”. The survey was coordinated by the CSO (Hungarian Central Statistical Office). The most important result of Kemény’s research was to demonstrate that there was a considerable proportion of people living in poverty. Moreover, there were social groups that were not able to take part in the social changes leading to the substantial increase of the standard of living in the socialist era. This was all the more intriguing that the political system legitimated itself trough its ability to provide full employment and create a society constantly moving towards equality. In another research based on a representative national census of the Roma population, done in 1971 and repeated in 1993 and 2003, he called attention to the highest rate of Roma among the poor. 

This is one of the scientific achievements of decisive importance of the CSO data collections. In 1962 CSO coordinated a research on social stratification (and repeated it in every five years) in which national data were collected that allowed researchers to analyse poverty. According to this study we can state that from 1962 up to about the late 1970s income inequalities were decreasing slowly, however, they began to grow from the mid 1980s onwards, because of the rapidly increasing inflation, and the growing importance of the “second economy”
. In the 1980s data those living on incomes less than the subsistence level was estimated to be around 1 million, that is 10% of the whole population. 

Owing to the new conditions brought about by the regime change, Hungary’s economy almost completely and rather rapidly collapsed. A huge proportion of job opportunities in mining and heavy industry as well as in agriculture disappeared. Between 1989 and 1992 Hungary lost more than one third of its jobs. Comparing the pre- and post-communist periods we can conclude that the number of poor and along with it the income inequalities significantly increased after the regime change. It can be roughly stated that the income inequalities which used to be on level of the Scandinavian countries in the socialist period, have increased to the average level of the West European countries after the regime change. (Andorka – Spéder, 1996)

Based on the survey Household Panel carried out by TÁRKI Social Research Institute we can estimate the proportion of those living below the CSO subsistence level to be 22% in 1992, 24% in 1993, 32% in 1994 (that proportion was only 10% in 1980s).

Andorka and Spéder analysed the proportion of the poor by demographic and social categories in the case of different thresholds (In Hungary there are no official definitions of poverty and no poverty lines that are accepted by experts. This results in much confusion in the discourse about poverty.). Nonetheless, the outlines of four kinds of poverty emerge:

1. Traditional poverty

2. New poverty

3. Demographic poverty

4. Ethnic poverty 

About the traditional poor we had quite precise knowledge. In the socialist era they were the unskilled labourers often commuting to the cities, working in the centres of heavy industry, as well as the agricultural blue-collar workers with low qualifications. They were mostly village residents which means that one important characteristics of poverty in Hungary is that it is concentrated in the rural periphery.

The unemployed have become the “new poor” since the regime change. However, other inactive groups – disability pensioners, inactive housewives and other adult dependents –should also be classified under this heading: in other words, all those who do not have regular income, job opportunity, or who are not entitled to a pension. In sum, we can talk about “new poverty” because of the changes of the labour market and its selection mechanisms as well as the phenomenon of racial discrimination and the appearance of new types of statuses (unemployed, inactive). (Andorka – Spéder, 1996)

It goes without saying that the “new poor” came to a large extent from among the “traditional poor” strata: they equally do not have qualifications as the only educational institution they attend is the primary school, they are mostly unskilled workers and peasants and they don’t have pension on their own right. In the turn of millennium there is huge social gap between people who have or do not have jobs. (Ferge, 2002)

According to another concept of poverty the most significant change in the nature of poverty during the transition period was the birth of a new “underclass”. This means that poverty is no longer something that can be described merely in terms of social and income inequalities. The new term of poverty must be described in terms of social integration, because it does no longer mean just less income, worse housing and lower standard of living. It also means that a new social group - the underclass - is emerging, which is segregated from and discriminated by the rest of the society. The members of the underclass have almost no chance of finding a role in the new division of labour or having normal jobs. (Ladányi, 2002)  

During the past one and a half decade there was no essential change regarding the labour market situation. The Hungarian employment situation is characterized by the low level of employment (61,6% of active age residents according to the data of the Public Employment Service PES, 2009), and by an average level of unemployment, which is a little bit higher after the economic crisis (in 2007 it was 7,4%, in 2009 10% of active age residents PES, 2009), and by the high level of inactivity. The rate of inactivity in Hungary compared to the other EU countries is one of the lowest (38,6% of active age residents PES 2009) 

We can observe significant regional differences in the employment situation. The economic boom, which commenced in the middle of the 1990s following the deep crises of the economic transition after the regime change, took place with significant regional differences: in the north-eastern and eastern parts of the country hardly any new investments were carried out, therefore, no new job opportunities came into being. Indeed, job opportunities almost entirely disappeared from these regions where formerly, in the socialist era, primarily centres of heavy industry and agriculture provided work for the people. The highest difference between regions with the highest and the lowest employment rates was nearly 13% in 2007. Geographically, poverty is higher in villages than in urban areas with approximately 28% of the village population living in poverty, but only 18-19% of the city-based population and 5% of Budapest people can be considered as poor.

The poverty rate of children has been growing since the regime change. Today in Hungary children are poorer than the European Union average: 14% of Hungarian children live in households with no breadwinner.  20% of the overall population and 19% of children - 420,000 - were living below a widely accepted poverty threshold (CSO). In 2004, 28% of the whole population and 40% of all children - 850,000 children in all - were living below the statistically calculated subsistence minimum. Family poverty is closely related to the number of children in the family. The poverty rate of families with two children is nearly double of the poverty rate of the whole population, while the poverty rate of families with three or more children is 36%, almost 3.5 times the average rate. 

From another perspective 60% of large families - three children or more - were living below the minimum subsistence level of the Statistical Office. The most seriously hit by poverty are children of parents with low education levels, of jobless parents, of parents living in small villages, of Roma families, and children with serious disabilities. (see: http://www.gyerekesely.hu/ )

The Roma population has been among the worst off in the transition to a market economy. In the social group characterized by persistent exclusion from the labour market, spatial segregation and deep poverty Roma people are overrepresented: more than half of the Roma households live in this situation. But important to notice: unemployment, poverty and the Roma ethnicity are not the same: 60% of households living in deep poverty and exclusion are not Roma. (Ladányi–Szelényi, 2002; Spéder, 2002) But after the turn of the millennium the rate of Roma population among households living in deep poverty is growing. (Bass–Darvas–Dögei–Ferge –Tausz, 2007)

In summary, in Hungary today the social groups most at risk of poverty are those who live in households where the head is Roma, inactive, unemployed, or has at most primary school education, as well as those whose households have no economically active members, or are families with three or more children, or one-parent families. Geographically, poverty is higher in villages than in urban areas, highest in the north-eastern part of the country. Social researches show that there is a heavy fluctuation in the composition of the poor. Families of relatively small number tend to only temporarily experience poverty. But this is not the case for about five percent of the society for whom poverty seems to be a permanent state. (Spéder, 2002) This data sufficiently shows that the poor cannot be regarded as a homogenous group. Four social groups are seriously over represented: the retired, families with three or more children, the permanently unemployed, and the Roma.

An overview of policies to combat poverty, in particular the role government actually plays and the way in which its role changed over the last decades

The Hungarian social welfare system is often criticized by a certain group of economists for being a pre-maturely born system. It refers to the fact that during the communist regime it was an all-embracing system benefiting the whole population. As a consequence, it was extremely expensive. After the regime change, it was claimed by many that welfare expenses should be radically cut. However, as matter of fact, no government really dared to make radical changes to the system mainly because it favoured all social classes and groups – including the well-off middle classes – who would object to any reform initiatives. The idea of universal social rights have been supported by social policy experts and sociologists (Ferge) claiming that without a universal system the chance for increasing social inequalities is much higher. On the other hand, there are other experts (Ladányi) who strongly criticize the existing system for supporting not only the needy but the more privileged classes as well. It is said – and data support this – that by now, for the lack of well-targeted social policies, social inequalities as well as the level of poverty and the number of socially excluded have been growing. In sum, we have an expensive and a largely ineffective social welfare system. 

Beside the overall structural problem that the welfare system is “too egalitarian” in the sense that it fails to assist the poorest the most and help the excluded to (re-)integrate into the society, it is worth looking at some of the individual policy measures and see how and why they are not efficient. It needs to be pointed out, however, that the monitoring of government programs, despite EU and national requirements, is usually of administrative nature, so the actual effects, short and long term impacts on the eradication of poverty, are hardly known. There are, nonetheless, economic and sociological studies undertaken to estimate what changes the given programs have generated and what impacts they might have.      

The Hungarian government, based on the statistical survey data results, identifies three major policy areas where fight against poverty and social exclusion have to be addressed. These are (1) the promotion of the integration of disadvantaged groups into the labour market and decreasing of inactivity; (2) the fight against child poverty; and (3) the reduction of territorial and housing disadvantages with special regard to the integration of the Roma (National Action Plan). 

(1) The major policy tools of the promotion of labour market inclusion and the measures to decrease inactivity include employment policy programmes that provide reduced contributions for employers employing disadvantaged employees.
 The idea behind this measure, as behind all active labour market policies, is that not only the (disadvantaged) employee should pay and make efforts to (re-)enter the labour market, but the state together with the society as well (Krémer 2008). 

A special form of active labour market policy for the most disadvantaged employees, the majority of whom are the Roma, is the subsidized temporary employment (public work, community work, public utility work) organized partly by labour centres and partly by municipalities. In Hungary the conditional cash transfers are not yet used as a policy measure, except for one introduced in 2009.  The government intended to enhance the work incentive of the regular social allowance granted to permanently inactive people and introduced a new incentive measure: those who are capable to work and receive regular social allowance have to participate in public employment more intensively than earlier and they have to cooperate with the labour centre. 

Some impact studies have been undertaken on this new subsidized employment policy (Bass 2010, Vida-Virág-Zolnay 2010, Hamar 2010, Váradi 2010, Udvari-Varga 2010). The major conclusion is that this measure is not capable of reintegrating the long-term unemployed in the primary labour market, neither does it enhance motivation. Most of the time the local governments responsible of organizing the work cannot provide any sensible jobs, so the work carried out by the participants of the program is usually of no real value. As a consequence, one of the other aims of the program is not satisfied, namely to change the society’s attitudes towards the poor and people living on social allowances. They are still seen as being involved in a socially valueless activity and still receiving money from the state in return. In addition, it does not provide a positive model for the new generations of unemployed families since work opportunity remains occasional. In general, this is a critic of all subsidized employment that they are irregular and do contribute to the reintegration of the unemployed but rather keeps them dependent (TÁRKI 2010).       

The extremely low employment level of people with low qualification has been identified as a major cause for the low level of the Hungarian employment rate.  The employability of this group is addressed by training programs such as ‘One step ahead!’, a program that allows people with elementary school or lower degree to accomplish primary school education. This is an essential measure since primary school education is a basic requirement for all kinds of legal work as well as for further education, such as vocational training. In the meanwhile, the vocational school system as well as the adult education system is also being developed by the government. (Vocational School Development Programme) (NAP). The aim of the ‘One step ahead’ program was to have 60% unemployed or inactive among its participants. It was revealed that this target was satisfied for 62% of the first round of enrolled participants were unemployed. (Tausz)   

(2) The government initiated various measures to fight child poverty in Hungary, another important challenge for the country. The most important goal is to improve the income position of families that should be achieved through the promotion of the employment of parents. In addition, cash benefits provided to families with children (family allowance) has an important role in reducing child poverty. In order to increase its impact on family incomes, the level of family allowance granted to more disadvantaged families (e.g. single parent or families with many children) was increased to a greater extent (NAP). However, to assess the real extent of the impact of cash benefits on families and especially on children, the national data collection regime is not adequate. Data on cash benefits received by the individual or by the family are not linked and not summarized on the national level, neither the different types of cash benefits are added up. Thus it is very hard to know how much a family and the children in the family receive and how it contributes to their well-being. (Bass, Darvas, Farkas, Ferge, 2008)

Families with children living in poverty receive a so-called regular child protection allowance, a partially in-kind, partially cash benefit. The in-kind part of the allowance include that poor children are entitled to free meal or meal at a reduced price in day nurseries, kindergartens and schools as well as school books free or at a reduced price. The government also puts emphasis on the development of child welfare and child protection services. Daytime care for children under 3 years of age is identified as crucial for the early development of children as well as the labor market integration of mothers (NAP). However, there is a huge lack of available number of places so the target is to create several thousands of new places in day nurseries and family day-care centres as well as to establish nursery groups in kindergartens. This is all the more important since the 2006 law on Child Protection declared that disadvantaged children have to receive positive discrimination when they are to be enrolled in a nursery or a kindergarten. In theory, the institution cannot refuse these children even if there are no more vacancies (Tausz).  

There is, however, a substantial data problem that strongly questions how a reasonable government development program to increase the number of places can be designed. Only the number of children receiving free lunch is known, but it does fully not overlap with the number of disadvantaged children. In 2007 it was around 10%. (Bass, Darvas) 

The ‘Sure Start’ programme that aims to reduce child poverty of children under school age (especially children of 0-5 years) by improving their kindergarten and school maturity indicators by providing services concerning early identification of problems and early development was first introduced as a pilot program and then extended to a larger scale program covering more regions in the country (NAP). A major difficulty identified by experts is that the number of children attending the programs is changing constantly. It seems that it makes it difficult to design a more widespread program. (Bányai)
Another crucially important field in the fight against child poverty is the education system. It has been for some years one of the main goals of the government to provide equal opportunities in education to children of different social backgrounds. In case of kindergartens the aim is to ensure the kindergarten attendance of children. In order to achieve this, the Act on Public Education was amended demanding local municipalities to ensure that all children with multiple disadvantages have access to kindergarten education as from their age of 3. (NAP, Tausz) 

School segregation of socially disadvantaged and Roma children was identified by the government as a major cause of educational inequalities and the low level of school achievements resulting in low qualification. From 2002 on, several government bodies were established to design and implement desegregation programs. The Office of the Ministerial commissionaire for the integration of disadvantaged and Roma children was established along with the National Educational Integration Network to give assistance to schools to run the pedagogical programs of integration. The program aims to stop the tendency to teach disadvantaged - mainly Roma - and non-disadvantaged pupils in separate classes and schools.
 

Despite all the policies implemented in the field of school desegregation and integration, sociological surveys show dramatic results. Analyzing the 2004/2005 school year (Havas-Liskó 2006) and the results of the 2006 National Assessment of Basic Competences (Kertesi-Kézdi 2010) illustrated that the degree of segregation among schools had grown. The studies mention the positive results as well: in schools where integration measures were implemented, all children had more positive self-esteem, were more sure of themselves and prejudices towards other groups (especially the Roma) had decreased. In addition, no negative effect – as it is often feared by parents or voiced by groups opposing integration – on better off students was detected. (Surányi-Kézdi 2008)

Recently, with the new conservative government in power since May 2010, the ideology towards integration and desegregation has apparently taken a radical turn. The new political elite seems to support rather the middle-class and better off families and puts less emphasis on the importance of integration. 

Some policy measures of positive discrimination were initiated to promote the school success of disadvantaged students in public education. The ‘Send-Off’ (‘Útravaló’) Scholarship Programme promotes the school progress and further studies of disadvantaged students both through financial and mentoring support. The János Arany Talent Development Programme and Dormitory Programme assists secondary-school students to develop skills and talents by staying in special dormitories throughout their studies. The ‘Study Hall’ (‘Tanoda’) Programme helps the school success school of disadvantaged children, mainly the Roma, by providing after-school programs and tutoring (NAP). 

The effectiveness of scholarship programs was studied by the research institute TÁRKI to see how conditional cash benefits contribute to the motivation of disadvantaged students and students of Roma origin. The results were very mixed. One the one hand, an important structural problem was revealed, namely that very often the program is “captured” by non-disadvantaged children. The beneficiaries, despite the requirements of the program regarding the target group, are children coming from middle-class families. (Messing-Molnár 2008) On the other hand, it was equally demonstrated that only those programs are successful that have a mentoring and counselling component besides the cash benefit. (TÁRKI 2010) 

(3) A further important challenge for the government is to reduce territorial and housing disadvantages. There are different types of financial tools to support disadvantaged regions and settlements: the territorial and regional development fund, development grant aimed at equalizing regional development and the fund for closing up the most disadvantaged micro-regions. All the three tools are distributed in a decentralized way by the regional development councils ensuring that the funds reach the most disadvantaged regions. The government identified 33 ‘most disadvantaged micro-regions’ requiring comprehensive closing-up programmes due to their multiple disadvantages (NAP). 

Several studies have illustrated, however, that the targeting of development funds in regards to disadvantaged regions is very weak. The absorption potential of disadvantaged regions is insufficient and most of the time the programs do not compensate for the lack of human and other kinds of capitals. The bigger, the more well to do and more powerful regions or small regions, micro regions or settlements have more chance to access the funds. (Kovács) 

The Social Land Programme (operating since 1992) creates possibility for small-scale agricultural and livestock production for the inactive population (mostly Roma people) living in disadvantaged small settlements. The programme entitled ‘For a more livable village’ aims at providing opportunity to the 600 most disadvantaged villages of the country for closing up or stopping falling behind through programmes of employment creation, community development, environment protection and culture. 

The Social urban rehabilitation program aims at stopping and reversing the processes of decline of run-down or marginalized urban areas and Roma colonies. To stop housing segregation mainly affecting Roma people, the elaboration and implementation of local anti-segregation plans are pre-conditions of obtaining development resources of urban rehabilitation. 

To reduce housing disadvantages financial instruments supporting the housing of families with children are available. The house-building allowance (‘szocpol’) is a non-repayable grant in case of building/purchasing a new house/apartment (sustained temporarily), and the Home-creation Allowance for Young People amounting half of the house building allowance, helping young families with children to buy used apartments or houses. The allowances are temporarily suspended and it is not yet known what kind of new tool will be implemented. Nonetheless, it needs to be pointed out that the ‘szocpol’ became a tool for corruption hitting mainly the most disadvantaged families. Wide networks of entrepreneurs came into existence to build houses for needy families using the ‘szocpol’ money. The entrepreneurs constructed houses of very weak quality (no insulation, no heating, no bathroom, bad construction materials, etc.). Since it was always a private business between the entrepreneur and the family, the state had no means to defend these vulnerable families. Very often, after a few years time these poor people found themselves homeless for their house became inhabitable and they were not any more eligible for the allowance. 

There is an important government program on the social and housing integration of Roma families living in colonies. The program aims to eliminate segregated living areas and introduce programs of social integration by providing opportunities for people living in such colonies to participate in educational and employment programs (NAP). The major criticisms concerning the ineffectiveness of the program point out that often not the most needy families living in the worst housing conditions are supported, or that in a couple of years time the colonies look the same as before the program, etc. The elimination of segregated colonies has a long history in the Roma integration government policies starting in the communist era and it can be said that they were never successful. (Berey, Kemény, etc.) The main reason for that is that it rarely happened in a complex way, that is to say along with the implementation of other integration measures. Today, it has been realized that colonies will not seize to exist if employment opportunities, school attendance etc. are not supported at the same time. The problem today, therefore, is that the allocated money usually does not allow to fully implement such programs as well as many times local governments and the non-Roma population also object to the successful implementation.   

An overview of religions and FBOs present in Hungary
The transition from the state-communist regime to democracy put an end to the state controlled functioning of the churches. The new principles on which the operation of  churches were based were the freedom of speech, thought and religion, as well as the constitutional declaration of state neutrality concerning religion and the consistent separation of state and church. In this respect, a century old liberal dream seemed to be realized by applying a model that was closest to the American and the French one. However, due to the historical traditions and the competing visions about the modernization of the country, the original model has been under dispute since the first law concerning churches was passed in 1990. Several issues have come up in the last 20 years that generated debates about the role of the state in church affairs: Whether the state should financially compensate the churches for their social activity in the field of schooling and social work? What should be done with small and new churches? Whether equality should be the basic principle while formulating policies towards churches? How should churches relate to politics and political parties? These issues all revolved around the theoretical questions of state neutrality and state and church separation.

State and churches – historical perspective

One of the crucially important issues in the modernization of the country has been how the state regulated its relationship to the churches. In the liberal period in the late 19th century the French and the American models served as prototypes to be followed. (Schweitzer 1997, Bauer 1998) Thus, state regulations on churches were based on the liberal ideas about state neutrality, separation, freedom of religion and equality of churches. Strangely enough, none of these principles had become fully realized neither in the 19th century nor later until the 1989-90 regime change. (Schweitzer 1997) It is argued that churches themselves were strongly against the application of these principles. The main historical reason being that no proper legal state existed and, therefore, instead of legal regulations the relationship between the state and the different social actors and institutions was based upon privileges and customs. In case of churches, it meant that the Catholic church kept its privileges and other churches fought to achieve a similar status. Moreover, in the 1895 law on religious freedom, which was theoretically following the liberal principles, different categories of churches were identified reflecting their social power and status. In other words, the principle of the equality of churches was neither respected nor put into practice. The relationship between the state and the churches had several other aspects. For example, church representatives were appointed by the emperor. Also, churches gained financial support from the state. (Péter 1997) The 19th century liberals did not manage to realize their basic goals and in the following historical periods the original ideas became even more distorted. Until the end of the Second World War, basically more than one state church existed all having their own agreements with the state and their own privileges. Another important characteristics of the pre-war period was that church representatives were deeply embedded and integrated in the political structure of the country. (Gellért Kiss 2003) Small churches, and later the Jewish church too, were discriminated and persecuted throughout the period. (Kis 2001)

The communists coming into power put an end to the status quo. Their aim was to exercise full domination over all churches and religious activities. A state office was established to control the churches as well as their leaders and local priests. Church representatives were allowed to carry out religious activity only if they signed an agreement with the state that legitimated state control. At the same time, church properties were confiscated and nationalized, religious orders dismissed. Church representatives were forced to be involved and play an active role in political agitation and propaganda. After 1956, the political consolidation had an impact on churches as well. Although their status had not changed, religious activities  became somewhat more accepted and tolerated. Nevertheless, churches regained full autonomy only after 1989. (Péter 1997; Gellért Kiss 2003)   

The regime change brought to life again a new situation. The amendment to the constitution and the 1990 law
 on religious freedom were unambiguously formulated on the basis of liberal principles: separation of state and church, neutrality of the state and equality of all religions. (Kis 2001) It seemed that the original aim of the 19th century liberals to apply the American-French model to the country was finally successful. However, the principles declared in the constitution and the laws on religious freedom have come under heavy fire reflecting that churches and their political supporters still preferred and thought to reconstruct the pre-war status quo.
 

Subsidization of churches 

One of the most important public issues that repeatedly emerged while the status and role of the churches was discussed, was how and to what extent the state should subsidize churches. It came up when the restitution
 of churches started during the first government after the changes, then it was hotly debated in relation to the maintenance of religious schools and social institutions such as foster homes, shelters, etc. According to the liberal approach, churches are autonomous and as such they should be independent in all respects from the state including their financial matters. In fact, this liberal ideal could not be satisfied since the 1990 law allowed churches to ask for financial support from the state for their educational and charity activities. (Péter 1997) To counterbalance the contradiction, a bill was drafted
 proposing complete financial independence of churches. The bill was never passed. 

Moreover, although the constitution unmistakably declared state neutrality and church autonomy, in reality the churches demanded restitution of their pre-war properties in order to reconstruct church institutions. For institutions to be run they also demanded state support claiming that education and social work are state responsibilities and when churches overtake the tasks they should be entitled for financial support. In fact, churches never became financially autonomous
, especially after the country had entered an agreement with the Vatican
 that guaranteed state subsidy for the Catholic church. The agreement also became a model for the other churches for their demands. Representatives of churches and conservative politicians greeted the agreement saying that now it was possible to approach the Hungarian situation to the Austrian, Irish or the Southern European models as regards state and church relationship. (Bauer 1998) 

The principle of state neutrality was hence strongly challenged. Moreover, another liberal principle was questioned: the idea of equality of churches. The constitutional court by its decisions legitimated differential treatment of churches by the state in financial matters. The argument was that the state should not stay passive (or neutral) but take measures in order that the basic right to religious freedom is guaranteed. The major problem was that the church subsidizing mechanisms were already discriminatory towards certain churches (especially small ones) and these decisions reinforced the existing situation. (Sajó 2000, Paczolay 2002) 

Debates about new, small and neo-protestant churches 

Questions related to small churches emerged in several other contexts. At various occasions, old churches (and conservative politicians) intended to pass laws that provided more power to ‘historic churches’ over new and small ones. The arguments supporting intentions to change the existing legal regulations claimed that small churches tended to abuse and misuse the right to religious freedom
. (Hack 2000) In one of these bills
, it was proposed to introduce the categorization of churches according to their ‘historic legacy’
 in the country (Hack 2000) making reference to the illiberal elements of the allegedly liberal 1985 law. Besides, establishing and registering new churches was proposed to be made more difficult
. (Paczolay 2002) The arguments behind these propositions drew on the idea of ‘social importance’. It is formulated, for example, that the liberal approach sees religion as a private affair and as such it should be practiced by the individual in his private life. Thus, religious rights are dealt with as individual rights. According to this view, the equality of churches is also based on the individualistic approach: since religion is a private business, it does not matter how many people practice the same religion. This view is questioned by the proponents of the other stand who see religion as a communal, social activity. Thus, it is important how many people belong to the same religion and church. Though they say they support the equality of religions, it should not be neglected  that bigger churches can reach more people and thus they have more social impact. (Tomka 1991)
 

Churches and politics 

Concerning the participation of churches in political life has also been a central theme in the debates around the relationship of state and church. On the one hand, it is argued that churches cannot be, and do not want to be silent concerning essential questions of life. Thus, they have to be involved in politics to some extent, since their statements are political acts. It is mistaken to say that religion is only a private affair. (Tomka 1990, 2003) As political actors, churches are not equal: their social importance, number of adherents and size of their infrastructure determines their political power. (Tomka 1997) Although it is accepted that the state is neutral, it should not be indifferent and despite the separation of state and church it should still be open for cooperation with churches. (Schanda 1996)

The representatives of the opposite side say that religious people should also participate in public debates and share their views with fellow citizens. For the political community it is important that their views appear and are publicly discussed. Nonetheless, this is how their participation in politics is envisioned by liberals. However, political participation of this type seems to be limited and thus unacceptable for churches since they claim a more important status, that of a moral authority. (Kis 2001) 

There are several reasons why ‘historic churches’
 claim more power and importance than they actually have regarding the secularization of the country and as it would derive from the liberal principles formulated in the constitution. They mainly come from the pre-war legacy, namely when they were dependent on the state and had privileges and political power. Since the liberal idea had not been, until recently, realized (Schweitzer 1997), no tradition of state and church separation could evolve. (Iványi 1998) Furthermore, churches are still looking back on the pre-war period and can not accepted their role as autonomous entities, therefore, they still await privileges from the state. (Donáth 1998, Kis 2001) 

Active involvement in politics and in the political sphere has another dimension. Often, churches talk about their role in satisfying social needs though their real intention is to have more political power, and vice versa, politics depend on churches for their support. (Iványi 1998) The reciprocity between state and church is manifested in symbolic politics: many of the state institutions and symbols have been mingled with church ones
. The need on both parts for mutual reinforcement can also be explained by a Central Eastern European specificity that is the strong link between religion and national identity.
 (Nacsády 2001)

The role of the FBOs play in poverty eradication

A general overview 

We could see that in Hungary as a result of the specific historical development the separation of state and church was not, basically until the regime change in 1990, achieved. This explains why the 1891 encyclical (“Rerorum novarum”) that first declared that the Catholic Church should deal with the social problems of the modern world did not have much impact in the country.  In the pre-war period, the churches did not want to disturb the status quo with the state in any way and their basic strategy was to keep their privileges. Moreover, the most important church representatives were part of the state structure, therefore, any progressive or subversive thoughts and actions, such as taking care of the poor, were rejected by them. No surprise that when a new movement was born in the early 20th century – Christian socialism –that intended to assist and speak up for the exploited workers and the poor, it was not at all supported by the higher-ranking church representatives and it remained a more or less powerless grassroots movement.   

With the emergence of the welfare states both in the West and in the East (the communist countries), the importance of the churches in handling social questions began to decline. However, in the Western countries the churches still kept an important role in social and poverty issues. In the Eastern countries, where church charity and social action was anyway much weaker, the state-socialist system basically put an end to all church involvement in the life of the society.  Religious orders were dismissed, church representatives either had to flee the country or some of them could remain and work in the strongly state controlled church system. 

Following the collapse of the communist regime the churches, and especially the Catholic and Protestant church, while reconstructing themselves after 40 years of repression, were, as we pointed out, mainly focusing on the issue of restitution. Their aim was to retrieve their pre-war properties claiming to run their institutions, including social institutions. However, apparently amidst the political and ideological fights, less energy and thought was devoted to how the churches should address social issues. It was all the more a substantive question since the economic crises and the transition from state controlled to market economy generated poverty unprecedented both in terms of its proportion and quality. After long debates on the restitution of church properties, many of the church institutions could start their activities. However, most of their activities were and still are undertaken in the field of education. This could be interpreted that the historic churches focus more on reproducing and increasing the number of their devotees and thus aiming to maintain their importance in a secularised country
, than take initiatives in combating poverty. As it was put by the Secretary of the Hungarian Catholic Bishops’ Conference: “the church is first of all an evangelising community and only secondly a social care provider.”  (Az egyházak lehetőségei 2003)

Another contradiction deriving from the specific historical development of the relationship between state and churches in Hungary is that the churches take social responsibility, even though to a limited extent, but they expect the state to subsidize their activities (see sub-chapter on subsidization of churches).  

At the same time, in line with the global trends in the Catholic church
, it is recognized that in the new (neo-liberal) world order, the leftist values are less and less represented by the traditional left wing parties (it is especially true in Central Eastern Europe), and that they should be taken over more by the church: “We live in a world where we cannot see any social welfare system that would take care of all people. Social justice preached by the communist regime and supported by the social democrats does not exist in reality. There are no social forces that aim to realize the so-called leftist values. Those who call themselves the representatives of the left, are actually the ones who contribute most to the increasing social inequalities. (…) The goal of the Church is not to piece together the damaged social net but to create a radically new society.”  (Secretary of the Hungarian Catholic Bishops’ Conference) It is also confessed that “so far, we have not managed to realize social justice based on Christian values.” (Secretary of the Hungarian Catholic Bishops’ Conference) (Az egyházak lehetőségei 2003)

In sum, the historic churches in Hungary are conservative
 in the sense of not trying to reform themselves and adapt more to the challenges of the world. They are keener on playing a role in the political life than dedicating themselves to solving social issues, such as the problem of poverty. 

Concerning new and small and neo-protestant churches, we could see the main political debates about their place and role in the Hungarian society and especially about how the state should relate to them. Today, in European comparison, it is the least complicated to found a church in Hungary: only one hundred signatures are needed to be registered as an official church. There are about 170 churches and the number of their members is low, however, from our point of view, some of them are important since they take social responsibility and devote themselves primarily to the issue of poverty. 

The National Statistical Office, 2001 census data 
	Roman Catholic 
	50,90%

	Protestant 
	15,90%

	Evangelical-Lutheran Church
	3,00%

	Greek Catholic 
	2,60%

	Other religions 
	1,10%

	Israelite 
	0,10%

	Does not belong to church, denomination 
	14,50%

	Refusing to answer 
	10,10%

	No answer 
	0,70%


While studying the activities of churches in eradicating poverty, we run into great difficulties, namely that we lack any kind of essential aggregated data as well as secondary literature on this topic. We cannot answer basic questions such as how many people are reached by the social services of churches? What social needs do they mostly target? Do they target the poorest strata of the society? Do they reach them? Do they focus on deprived regions more than non-deprived regions? By not being able to reply to these questions, we cannot assess the extent and importance of churches in comparison to state institutions and we have no clear picture to what degree they contribute with their activities to the general fight against poverty. Therefore, in the following paragraphs we will rely on the only available data – case studies –  to show the main characteristics of how the most important churches take responsibility in the combat against poverty. The examples chosen are far from being exhaustive. The selection was rather made on the bases of types of churches and activities, as well as impact on the local and the wider society. These are cases that are rather well-know all over the country and are regarded as good examples. 

FBOs from a close-up – case studies

What kind of support do they offer, what kind of activities do they develop, did their role changed over time, how do they relate to other NGOs?
We can distinguish two major areas where churches usually undertake activities to fight against poverty: the maintenance of educational and social institutions and the social missionary activities. These two often meet on the local level.  

After the regime change the churches began to operate several institutions mainly in these two fields, education and social care (in the latter mainly focusing on the elderly). The Hungarian Roman Catholic Bishops’ Conference, for example, circulated its letter in 1996 on the principles of social responsibility of the church, a couple of years after the encyclical of John Paul II. Its main intention was to make subsidiarity one of the founding values of the society by mobilizing people and motivating social involvement. It was an important step especially that, as surveys showed, the major expectations of people regarding the Church was to be engaged in social and caritative activities. The local initiatives and services began to develop mostly because the social care system is decentralized. In practice, it means that the social problems of elderly people, the sick, the large families, people with low income, the unemployed, the alcohol and drug addicts, etc. all had to be taken care of by local governments and local communities. However, the state, and more precisely the local governments responsible to run state institutions, has been gradually and partially withdrawing from this sphere so church institutions could come and replace them. (Tomka 1998) In areas of high concentration of poverty, especially the Northern and Eastern counties and villages of the country, educational institutions are mainly attended by poor children. In these regions many of the state programs (extra-curricular, after-school and integration programs) are organized and run by churches.  

By and large, deep poverty is addressed by the churches through the Gypsy/Roma missions. To understand this phenomenon, we need to highlight some aspects of the usage of the idea of Roma (ethnicity) and its relation to poverty. In Hungary, the concept of ethnicity and poverty is often mixed and used interchangeably in the social sciences. In the everyday thinking and practice the poor are often identified with the Gypsy/Roma. Most churches see the Roma as a social problem and the majority of them have Gypsy/Roma mission or Gypsy/Roma pastorization.  E.g. the Protestant Church has a Gypsy mission besides its prisoners, drug and alcohol addicts, refugees, homeless missions. So the churches treat an ethnic group as a social problem, and in their activities the “bettering of humans” through classic missionary work and the social care are frequently mixed. In the Catholic Church, one of the most important leaders of the Catholic Roma pastorization, Géza Dúl, formulated that “to initiate Gypsy/Roma pastorization, the most important concern is social care. (…) The other approach focuses right from the beginning more on the sanctification of the culture of the Gypsies and on preaching and sanctities. (…) It is sure that the difference in the two approaches can only be a matter of which one is emphasized more and they are definitely not mutually exclusive.”  (Dúl 2002) 

Most Gypsy/Roma missions focus on social care or the maintenance of educational institutions, but they do not engage in the much more difficult and complex task of the actual social integration of the Roma through the church community.  This “non-integration” nature of the Gypsy/Roma missions can be understood by looking at how the group is seen and how missionary work is imagined in the Catholic Church
: “We would need more profound knowledge e.g. about the specificities of the Gypsy soul, their faith, history and their peculiar culture. (…) Gypsy communities are rather closed communities in which well-codified communal requirements have developed in the course of the centuries. Belonging to the community is strongly controlled. (…) From the Gypsy traditions the Western individualistic thinking can hardly be understood. The community-based approach is thus much more familiar to the Gypsy heart and mind. It resembles a bit the notion of the large family in the Old Testament. (…) Therefore, a Gypsy Christian can probably perceive the mystical and at the same time concrete views of Saint Paul about the Corinthian, Philippi communities more easily.” (Dúl 2002)  It is very important to point out that the description of the Gypsy/Roma community presented here is basically an “imagined community” based on a stereotypical, over-simplifying image. All anthropological and sociological studies emphasize that the Roma are a very heterogeneous population regarding its socio-economic status, degree of integration/assimilation to the majority society, etc. The type of community portrayed here, probably does not exist anywhere. 

Hodász – the Greek Catholic Church 

As a proof for non-integration, it is very typical that the Roma and the non-Roma have separate church communities and temples although there is only one pastor in the village. The example of Hodász shows very well that it takes very long until separate communities can mix and social integration can take place. A priest from the Greek Catholic Church started its Gypsy pastorization in 1941 in a North Eastern village in Hungary, in Hodász, in the Gypsy colony called Kolerás. In this period, similarly to other villages and towns, Gypsy families lived outside of the local society and the two groups had only minimal contacts. Moreover,  Gypsies were not let into the village church. Therefore, in 1946 the first “Gypsy church” was built next to the colony, a small clay and straw hut. The priest had learnt the language of the local Gypsies, translated the liturgy and the songs, so the people could listen to the service in their own language. Not only did the priest support the education of the Gypsy kids, but he also organized football club and drama classes. His activities were continued by his successors.       

In the middle of the 1990s, as is became possible to open church institutions, a kindergarten, a public kitchen and a family refuge centre was opened. The decades long work has its results now: there are several Gypsy/Roma living in the village who have high school or university degree and some of them work in one of the church institutions. On the other hand, the Roma and the non-Roma families forming two church communities and going to different temples, has slowly begun to get closer to one another. Today, it is possible that a Gypsy man enters the “Hungarian church”, and vice versa, it happens occasionally that a Hungarian man goes into the “Gypsy church”. The priest urges to have mutual services and programs illustrating that after so many years social integration gradually started both within the village and the church. (Őrszigethy, 2010)

Alsószentmárton – the Roman Catholic Church 

The story of a Gypsy community in Southern Hungary – the “first Gypsy village”
 of the country – is very similar. In the middle of the 1980s a Roman Catholic priest, who was sent there, realized that all Catholics had moved away and that there was a significant Gypsy population belonging to a different denomination without church and priest.  He started to give services to the Gypsies; he translated the liturgy and parts of the songs to their language and instead of an organ, they played the accordion at the mess. The Catholic Church did not support but at least tolerated this “new wave” approach.  

The priest managed to get donations from the German Catholic Church for the locals, he ran a public kitchen at his parish and supported the education of the young. His efforts were met by the intentions of some progressive teachers in the nearby town. As a result, the priest of Alsószentmárton, and through him the Catholic Church, became one of the founders of the first and only Roma nationality high school, the Gandhi Gimnázium, and the school for supporting talents, the Collegium Martineum. Through this network, the priest was able to assist young Roma to access secondary school and university. At the end of the 1990s, the Catholic kindergarten was established in the village and a local Roma woman with university degree was appointed to be the director. To encourage the young, the Church runs an after-school program where children get extra tutoring, they take them on trips and help them to continue their schooling in the Catholic secondary school in a nearby town or in the Gandhi Gimnázium. Thus, the Church can assist the poor Gypsy children throughout the whole education system. Nevertheless, despite all efforts and results, the village remained a dreadful “Gypsy village” in the eyes of the neighbouring villages where nobody wants to enter after twilight. (Virág, 2008)

The Small Sisters of Saint Francis and the Marist Brothers 

Two more small but important activities of Christian orders should be mentioned. One is in Arló (North of Hungary), the Small Sisters of Saint Francis, who settled in this very deprived region with a high rate of unemployment and a high percentage of Roma population, to start their community work in the village. They mainly concentrate on children but they also help people by representing their interest and teach them how to stand up for their rights.  The Marist Brothers returned to the country in 1990 and nine years later they moved to one of the poorest streets of the town called Esztergom in the North of Hungary. French, Mexican and Spanish brothers work there. They organize after school activities for the Gypsy children, help them with their studies and try to have good contacts with the parents.   

One important point needs to be made here. From the historical and political accounts presented in the previous chapter, it became evident that historic churches in Hungary focus less on social than other issues. However, it is known that in each church there are individuals who make enormous efforts in the poorest communities to help locals in their daily survival struggles in a way or the other: e.g. founding schools for children who would drop out from state schools, providing social care for adults, families, etc. These activities are, nonetheless, to a large extent the results of the isolated initiatives and efforts of individual priests or other clergy. 

Uszka – the Pentecostal Church 

Looking at the Gypsy pastorization activities of the neo-protestant churches, we find that the major goal of the Pentecostal Church is proselytization and within that integration. In their view, respecting the rules of the Church transforms people’s life and through this poverty can be reduced.  A case study examining a village in Eastern Hungary found that families, both Roma and non-Roma, who belonged to the Church could adapt more successfully to the agricultural activities of the region, paid more attention to the education of their children than those who were not Church members. The proselytization activities, the community work of, the expectations of respecting the church rules, the internal control and the solidarity of the community (e.g. the prohibition of drinking alcohol, or lending money) changes the life of the people belonging to the community and enhances the chances for a more secure subsistence. (Bressel Géza – Lengyel A. Endre – Simon Ferenc – Török Zsuzsa)

The Methodist Church

Among the churches, it is the Methodist Church only where the concept of ethnicity and poverty are separated. In the mission statement of the Church there is a paragraph on anti-racism formulated in the language of the modern civic state: “Racism destructs and inhibits our human development in Christ because it is openly in contradiction with the gospel. White people enjoy advantages that are refused for Blacks. Therefore, we regard racism a sin, and we recognize the value of all human beings. We rejoice at the cultural and historic values with which the different ethnic groups enrich our lives. We encourage all racial and ethnic minorities as well as oppressed people to strengthen their self-awareness that helps them fight for and demand the equal rights they deserve as members of the society.” 

The Hungarian Evangelical Brotherhood Church, which is closely linked to the Methodist Church, runs the John Wesley Clergy School where one of the most progressive social worker educational programs of the country can be found. The Shelter Caritative Association that belongs to the Church maintains homeless centres, a hospital, family refuge centres in the capital and carries out street social work. They also founded a secondary school and a dormitory for disadvantaged poor children in one of the most deprived regions of the country.    

Jai Bhim 

The Jai Bhim Community belongs to the Western Buddhist Church. The founders of the Community established a secondary school in an old miners’ colony now inhabited by about 1500 Gypsies in one of the poorest regions of Hungary. Their idea was that the children of the colony either do not get to secondary school or drop out, so it would be best to have the school close to where they live.  The two most important features of the institution – the Dr. Ámbédkar Secondary Grammar School, Vocational School and Elementary School for Adult Education – is that first, unlike other secondary grammar schools it focuses on teaching Roma students and second, employs approaches of reform pedagogy in the day-to-day work (Waldorf, Freinet, Mahatma Phule, Paolo Freire). Education cannot be successful without the everyday social work, the continuous contact with the families and the community work. 

Community work involves the organization of the football team on the one hand, and the establishment of an interest protection civil organization from among the inhabitants of the colony, on the other hand. The organization represents the interest of the people against the local government as well as engages – with the help of social workers – in negotiations with electricity providers about how to resolve the problem of indebtedness of the residents of the colony and cut-offs. Besides, they started renovating the most run-down houses by using development funds and involving volunteers. Through all these activities the teachers and the social workers working in the Jai Bhim Community carry out a complex social integration program.  (Virág 2010) 

Conclusions

Unfortunately, we cannot answer even the most basic sociological questions when studying the activities of churches in eradicating poverty because there are neither statistical, qualitative data nor secondary literature on this topic. We have knowledge about this only from anthropological case studies made in different poor communities.

After the regime change the historic churches (the Roman Catholic, the Protestant, the Evangelical-Lutheran Church, the Greek Catholic) plunged into resolving the issue of restitution and initiated educational activities. The latter served the purpose of the reproduction of their elite and through this the number of their followers. Hence, taking initiatives in combating poverty remained, largely speaking, a secondary issue. Moreover, the elementary and the secondary schools established by the historic churches recruited mainly middle class children and as such they often contributed to social segregation. 

Although the rate of population belonging to the new and small and neo-protestant churches is very low (1,1%) but some of them are important for their primary aim is the eradication of poverty through different types of activities. 

It was also underlined that in Hungary ethnicity and poverty are often used as if they were synonymous concepts. It is true that Roma people are overrepresented among the poorest strata of the society characterized by persistent exclusion from the labour market, spatial segregation, etc. More than half of the Roma households live in this situation and this is the main reason why deep poverty is frequently identified with the Gypsy/Roma population. As a general tendency the churches (mainly the historic churches) also target the poorest of the poor through their Gypsy/Roma missions. These missions focus on social care or the maintenance of educational institutions but they are often less conscious about the complexity of the process of social inclusion and social integration and thus create “separate Gypsy worlds” and try to resolve the issues of poverty within this framework. 
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� The “second economy” was a typical Hungarian phenomenon that did not evolve elsewhere in the communist block. The first economy was the state controlled economy with state owned assets. Since officially full employment existed, almost the whole population was employed in the first economy. In the 1980s, the so called second economy came into existence, which meant that people started their own small businesses using the same state owned assets but making profit for themselves. The state did not prohibit these private businesses to function and this allowed many families to accumulate wealth and some capital. However, those who could not take part in the second economy, became poorer relative to those who could.  


� START programme promotes the employment of recent graduates with reduced contribution rates. A reduction on contribution similar to the one granted by START programme has been granted to employers employing long-term unemployed people returning from childcare allowance, childcare fee, childcare benefit or nursing fee (‘START Plusz’ programme) as well as employing unemployed people over the age 50 or long-term unemployed with low qualification (‘START Extra’ programme).


� Other important measures should also be mentioned: Instead of ethnic categorization, the categories of disadvantaged and multiple disadvantaged students were introduced in order to ensure that the most needy are reached by the state supports. 


Decree that regulated the proportion of (multiple) disadvantaged in a school in case they applied for targeted normative per-capita grant. 


2006 – Equal chance program – to motivate applicants to take into account the aspect of equal opportunities when applying for EU funds. 


2007 – modification of school district regulations to curb the tendency to recruit more well off children in one, and more disadvantaged children in other schools.


� The amendment and the bill were passed under the last communist government.  


� It was a special political and historic moment that such principles could be applied: neither the state nor the churches were in such moral position that they could demand other legal status for themselves. They all agreed to the consistent separation of state and church. (Kis 2001) 


� The process of restitution was ambiguous in the sense that churches hoped to regain their pre-war properties, while the secularization of the country has resulted in much smaller social demands and needs to be attended for than the churches claimed. As a matter of fact, no real restitution took place. Churches were rather recompensed meaning that not all their pre-war properties were given back. (Gellért Kiss 2003)


� The bill proposed church subsidy only through tax contribution of citizens. (Bauer 1998, Kisbali 2002, Dobszay 2005) The liberal proposition of financing churches from exclusively taxation was refused on several grounds. It was also pointed out that this system would not be faire because not everyone pays tax, many of the churchgoers are old and poor, plus often smaller churches have more well off adherents. (Tomka 2003) 


� Except for most small churches that do not accept state subsidy claiming that they respect state neutrality and state and church separation. (Egervári 1998, Kisbali 2002) 


� The socialist-liberal government had an agreement with the Vatican in 1996. It had an openly political aim to have the Catholic Church and their supporters on their side especially as the NATO referendum was coming up. 


� Legal experts argue that the abuses that the amendment claims to redress could be handled by applying criminal law. Therefore, the changes proposed serve other purposes, namely to make closer links to the state and discriminate against small churches. (Hack 2000, Buda 2001)


� The bill was drafted in 2000-2001 by the conservative government but it was finally refuted. However, the bill itself generated heated public debate. 


� The ‘historic churches’ argue that they had crucial roles in the history of the nation and this legitimates their claims for more influence, power and support from the state. (Buda 2001, Endreffy 2004)


� This issue also came up several times. First, in a 1993 bill it was intended to restrict the criteria for establishing new churches by raising the necessary number of adherents. (Hack 2000) 


� It is also argued that the separation of state and church can never be complete. There is always some sort of relationship between the two. And though the state is neutral, it has to treat churches as social actors and as such they are different in their social power and impact and the state cannot neglect this difference. (Tomka 1997) It is not the state, they say, but history and society that differentiates among churches. (Buda 2001) Critiques point out that all liberal principles are strongly endangered by these views and that the basic implication of this argument is that the ‘historic churches’ should have more power and more privileges in the country. (Buda 2001, Kis 2001) Following a similar logic than in relation to state subsidies, one of the decisions of the constitutional court declared that the equality principle does not exclude that the state could not take into consideration the actual social role of the different churches and take measures accordingly. (Paczolay 2002) Empowering ‘historic churches’ was equally manifested yet in another bill in which it was proposed to give the same legal status to church than to state marriage. This would have been a major backlash and a conscious deconstruction of the liberal tradition by attacking basically all principles on which the constitutional arrangement is set. (Buda 2001, Pásztor 2002)


� It should be pointed out that even historic churches have liberal fractions that permanently express their criticisms and strong affiliation with liberal values.  


� Some of the controversial symbolic acts are, for example, that the Hungarian crown had been transported to the Parliament from the National Museum symbolizing the Christian tradition of the country. Or, the president of the constitutional court took oath in one of the main Catholic churches. (Szegő 2006) There are a lot more of these examples, and it is not only the conservative government but also the socialist one that cooperates with the churches in this way.   


� Although in Hungary none of the churches ever became the only national church, the country has a long tradition of calling itself “Christian Hungary, the country of Saint Mary”. (Gellért Kis 2003, Kis 2001) 


� The degree of secularisation is an important issue. Sociological surveys show that one seventh of the population attend the church every week. One third of the parents enrol their children in extra-curriculum religious classes. Two thirds of the population has church wedding, baptism, and religious funeral. About 60% of the population says that they belong to one of the denominations. (Tomka 1999) 


� HYPERLINK "http://nyitottegyetem.phil-inst.hu/vallas/tm_magy.htm" �http://nyitottegyetem.phil-inst.hu/vallas/tm_magy.htm�


� Here, we are making reference to the social encycale of John Paul II issued in 1991 (Centesimus annus).  � HYPERLINK "http://www.historia.hu/archivum/2005/0504gergely_remeny.htm" �http://www.historia.hu/archivum/2005/0504gergely_remeny.htm�


Gergely Jenő: A "remény pápája"


� Sociologists of religion say that the Hungarian religious culture lags behind international developments and can be described as very traditional. The main reasons are that the intellectual elite of the churches were repressed or expelled from the country during the communist regime. At the same time, the religious population was continuously discriminated that had lots of important impacts: e.g. many young people rather chose sciences as profession and not humanities. Thus, religious elite trained in the humanities is largely missing. Another important explanation is the demographic unbalance of the religious population. One third of the whole population is under fifteen living in urban environments, whereas this is only 12% among the religious population. Or, in rural areas, 37,3% of the population over fifty is religious, whereas, in urban environments 5,6% of the population under fifty. (Tomka 1998) 


� We use the Catholic Church as an example because they seem to be the most explicit about the issue. 


� It was originally a Croatian village with some Gypsy population. As a result of migration, the non-Gypsies had left the village, moved elsewhere, and by the 1970s only Gypsy people left there. 
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