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Abstrakt

Bedeutende Soziologinnen und Soziologen sind darüber einig, dass Kirchen ein Teil der Bürgergesellschaft geworden sind. Eine solche Verankerung hat nicht unbedeutende Auswirkung auf ihre Position in der Öffentlichkeit. Die Rolle der Kirche, des Christentums, des Glaubens wird in liberalen europäischen Gesellschaften sehr unterschiedlich wahrgenommen und die Identifizierung mit verschiedenen Religionen wird öfters eine Sache der eigenen Entscheidung, als z. B. der Familientradition. Demzufolge werden gesellschaftliche Beziehungen intensiver „entkircht“, eher als „entreligionisiert“. Wie die Forschung aufdeckt, betrifft der beschriebene Trend auch spezifische Gruppen, wie die in kirchlichen karitativen Einrichtungen tätigen Sozialfürsorger.In ihrer professionellen Orientierung respektieren sie vor allem christliche Prinzipien der karitativen Tätigkeit, die neu von Benedikt XVI formuliert worden sind. Weniger empfinden sie einen „traditionellen“ Religionsglauben und am wenigsten die Zugehörigkeit zu einer institutionalisierten Kirche.Auch solche Identitätsverschiedenheit hindert die Sozialfürsorger nicht an ihrer vielseitigen Fürsorge um den „Mitmenschen“ und an der Hilfsbereitschaft beim Lösen der Klientenprobleme.
Abrégé

Sur les différentes identités des travailleurs sociaux des établissements religieux à vocation caritative. Les sociologues s’accordent généralement sur le fait que la religion fait aujourd’hui partie de la société civile. Un tel ancrage a une conséquence importante sur la place qu’elle tient dans la société. Le rôle du clergé, des chrétiens et de la foi est considéré dans les sociétés européennes libérales de façon très différente et l’attachement à telle ou telle religion est de plus en plus souvent le fait d’un choix personnel et non d’un héritage familial. On observe donc au niveau de la société que les individus se détournent du clergé plutôt que de la religion. Comme l’indiquent les travaux de recherche en sociologie, cette tendance se manifeste également parmi les travailleurs sociaux des établissements religieux à vocation caritative. Au niveau de leurs orientations professionnelles, les travailleurs sociaux respectent avant tout les principes chrétiens de l’action caritative, formulés récemment par Benoît XVI. Ils sont moins attachés à la foi religieuse ‘classique’, moins encore à une quelconque institution religieuse. Même s’il est vrai qu’il existe une diversité d’identités chez les travailleurs sociaux, il reste que tous partagent ce souci de l’autre et cette volonté d’aider ceux qui en ont besoin à résoudre leurs difficultés. 

Introduction

The shaping of personal identity, its components and manifestations are in the limelight of journalism, literature and social sciences. Sociology perceives identity shaping on the background of socialisation, within which one gets prepared for one’s role in the group life. Doing this, one focuses on the following two priorities: the process of gaining knowledge necessary to become a member of a group, and the effort to conceive the great variety of groups forming a society. At the same time, one gains self-insight, formulating a life concept of one’s own. For definitions and future progress concepts one refers to ´pre-prepared´ ideological ´patterns´ of the society, internalising them if necessary. This leads to individual entering into this sphere and selection of individual concepts (Defleur Ball 1996, p. 219). As far as the specific group of charity caseworkers is concerned, it is not only their personalities and the institutions they work in but also the institutional background, i.e. churches in this case, that affect their identity shaping process. To conceive their most relevant identity shaping factor requires an analysis of the following three relatively autonomous aspects: the declared profile of the institution, the group of the caseworkers, and the position of the church in society. However, it is also important, with respect to the church, to point out the essential processes brought in by the modern age, globalisation and its embodiment into the citizens’ society. Let us discuss this general context first. 
1. Churches in the Web of the Modern Age 
One of the critical moments for anchoring in the modern society is the way churches behave in the context of the modern age symptoms: the degree of industrialisation, urbanisation, labour force mobility, family individualisation, severance of ties to former cultural stereotypes, and other factors resulting in mass society symptoms. Socially, this situation has led, among others, to a deep crisis of socialisation institutions on various levels, including, e.g., churches. The past and present reactions of churches to the above-mentioned processes mould the public opinion on church activities and roles in the society.

The process of socialisation of religious faith was influenced by several interconnected circumstances: secularisation, religious pluralism, multi-culturalism, de-institutionalisation, and the rise of new forms of religious identity. 
One of numerous secularisation features is based on the fact that religion and religious institutions cease to play the key role in embracing faith, defining dominant values, keeping social coherence, and shaping personal identity. Simultaneously, the process includes the extended autonomy of various fields of life and the departure of large groups from the original religious bonds (Sabe 2007, p. 98). Analyses confirm that the secularisation theory is still valid and theses on individualisation are still plausible (Pollack 2008, p. 182). Religious pluralism has brought in a significant diversification of the religious tradition where none of the streams emphasises its superiority or exclusivity. The elements of young religious cultures show diversity of ideas, activities and subsequent practical impacts (Sabe 2007, p. 99). The resultant situation, called religious modernity, is characterised by a double movement: individualisation and pluralism of religious practices. We can speak of “a new type of religious truth”: subjective truth (Hervieu-Léger 1999, p. 69, cited from Sabe 2007, p. 100). Subjectivity of faith is the basis of a new religious identity, religious modernity
.
The world, values, standards, beliefs, standpoints and foundations of our lives as well as applied meanings are, continuously and vigorously, being confronted in the name and interest of private goals of individuals within the existing pluralism. Churches compete and coexist with each other and non-religious ideologies (Tomka 2006, p. 257-258). „The structural crisis of meaning“ of the systems of faith and values, revitalisation and “decanonisation”, in the terms of Berger’s and Luckmann’s discussion, is valid as to all aspects related to religion (Sabe 2007, p. 101).
2. Churches in the Process of Globalisation 

In his book Escaping World, A. Giddens, a famous British sociologist, identifies fittingly the influence of globalisation on social processes in the widest sense, and the everyday life. He notices the effect of associated pressure on a change of the traditional way of living upon culture in most parts of the world. 

Various traditions, including the religious ones, are undergoing a dramatic change. Collapsing traditions give rise to fundamentalism striving to purify and restore them. Religion and the whole society are being transformed in time and space. This process results both in the revitalisation of various concepts with the original religious streams and in the search for new ideological directions, sometimes called the New Age philosophy (Giddens 2000, p. 49-67).

The character of traditionally revolving processes, resulting in steady-state structures and mechanisms and stable social positions, has substantially changed, accelerating the efforts on all levels of human civilisation. These efforts include pondering over, searching for and formulating the definition of a new identity. Either consciously or unconsciously, states, nations, institutions, social groups and individuals are in the process of reconstructing and building their new identities. Haynes (2002) comes up with two spiritual meanings of the term religion relating to transcendence, holiness and its materialised form, in terms of social and community groups or movements (Selinger 2004, p. 525). Simultaneously, the expert literature sums up how religion may be perceived. First, religion is seen as an institutional structure with a fixed programme and objective, second, it is thought of as a an element of culture, third, it is considered a part of motivation force of an individual, and, last but not least, religion is regarded as a condition necessary for the existence of spiritual dimension, without which no development, even the economic one, can be successful (Selinger 2004, p. 525-526). Dawson (1998) notes that most theories, which sociologically reflect the position of religion in the global, post-modern world, register new forms of religion as an expression of secularisation and reaction signalling the urge to find a new spiritual sense of certainty (Selinger 2004, p. 530). Also, another trend has been identified: the rise of traditional religions as the crucial point of identity shaping and responses to modern world secularisation (Juergensmeyer 1993). Such approaches are not rare. They are based on the idea that the call for a new religious certainty is a response to a widely spread crisis of secular materialism within the industrialised Western civilisation, former "East Block” and Third World countries (Thomas 2000, p. 38, Titarenko 2008, p. 251). 

Many analyses point out that religion must be considered important in connection with the on-going social and political processes. Religion, its role in social movements, citizen’s culture and globalisation theories have been rediscovered in social science (Ebaugh 2002).

According to P. Berger, the global system has disintegrated, inherited or previously created cultural and personal identities and it is religion that may become a new transforming force meeting individual needs and helping people understand the society on a private personal level. Other authors highlight the need to recover community life in the post-modern world. The traditional, fundamental religion has sensed this need, using it as a basis for its growth. Religious extremism is just one of the ways how globalization “contributes” to religious reconstruction.

Some experts regard application of religious principles as not only a circumstance maintaining the commercial, financial or moral stability of the present world but also a factor forming the society’s identity and positively affecting modernisation (Selinger 2004, p. 533). On the other hand, the associated faith pluralism in the process of individualisation results in an ever-increasing autonomy of religion. According to Dubet and Martuccelli (2000), the decrease of the institutional importance of churches corresponds with the weakening of church organisation and practical influence. A considerable tension can be observed between the articles of faith supported by the traditional institutional model on the one hand and faith and its manifestations in the new context on the other hand, where subjectivity of faith exists as one of the expressions of a permanent conflict of interests and trends in church (Dubet, Martuccelli 2000, p.234). 

3. Churches as Part of Citizen’s Community 

The individual identity shaping processes, which are the subject hereof, are also, undoubtedly, influenced by the fact that having become part of the citizen’s community (Berger 2008, p. 17), churches have to behave commonly and find position somewhere between the private sphere and state macro-economy (Musil 2008, p. 122, 124). Prevailing liberalism, which has supported understanding of churchmanship as a voluntary activity for a long time, enforces this position. Like the other citizen‘s community components, churches cannot avoid applying public meaning control and medial influence techniques (Umlauf 2008, p. 56), although they have much to offer in today’s post-modern world suffering from value crisis and exaggerated demands for self-assertion. Today’s religions always include “one’s participation in the quest for oneself in faith and finding one’s place in the universe associated with faith" (Prudký 2008, p. 145). 

The period of entering the public arena is an important circumstance, which influences church activities in citizen’s structures. This period varies in the European context, implying different consequences for churches within a nation. In the Czech conditions, Roman-Catholic Church would cling to the Austro-Hungarian monarchy until “the last minute”. The decay of the empire and rise of the, to a certain extent, “oppositional” Czech “national” church
 could not affect the embodiment of the Catholic Church in the citizen’s community positively. In the following decades, the Roman-Catholic Church activities were not in line with the prevailing public development either. The exception were the late 1980s, during which the Roman-Catholic Church was at the forefront in the struggle for civil rights and joined the citizens’ emancipation efforts, thus gaining considerable credit
. The overall situation, in which the Catholic Church in the Czech Republic has found itself for a long time, is sometimes called “non-citizenship". This implies a widely accepted attempt to get “beyond politics and social structure", or, where applicable, establishing instead of conforming to the social structure (Nešpor 2008, p. 136). Past events always leave traces noticeable at present. As Nancy Huston, a Canadian writer domesticated in the French environment, remarks on the presence of history in a nation’s consciousness, quite different approaches prevail in Europe and America. World War II or the 19th century still stand painfully near in Europe while the war in Vietnam seems to be fare-gone to the Americans (Huston 2008, p. 3). 

The modern age factors, globalisation and function in a citizen’s community combine to create a new and specific social church tradition with an appropriate national dimension, which, under certain conditions, may act as a universal condition for church acceptance by the public, associated with the awareness that no system, set of values or religion are free of ambiguity, injustice, and violence committed in their names. Moreover, some authors find it relevant that “every system should find remedies, either inside or outside itself, in contact with other possibilities" (Černý 2008, p. 92). 
The section below outlines how the multilateral and complex relations between churches and the Czech society
 are reflected and interpreted by church-managed charity organisations and their caseworkers. 
4. On Basic Features of Charity Organisations
Any, even the simplest, reflection on identity of caseworkers cannot work without characterising mutual bonds of the most typical charity organisations and their founders
. Benedict XVI’s encyclical “Deus caritas est” precisely determines the interrelations of a social facility and the church. It describes the ideal that should rule in the institutions managed by the Catholic Church. It defines the essential standpoints of a caseworker, the function of the organisation with respect to its employees, and the position of the church in charity. 

The encyclical highlights the essence of a personalised approach of the caseworkers to clients, which is love to the fellow men and women as an inner urge. It is a matter of heart, “heart formation”, manifested as an awakened love (Benedict XVI 2006, p. 47). In connection therewith, it is stated that absence of God is often the deepest root of suffering. 

The document also outlines the obligations of charity organisations to their employees. In this respect, the relation of an institution and an employee is clear: the aim of church charity organisations is to make clear to their members that God is love (Benedict XVI 2006, p. 49).

In addition, it points out the institutional background that the church provides to charity work, claiming: "A co-worker of any Catholic charity organisation wants to work together with the church, and thus with the bishop, to spread God’s love all over the world" (Benedict XVI 2006, p.51) because it is the church that represents the actual subject of various Catholic charity organisations (Ibid 49). The emphasis on ideological unity of the caseworkers and their organisation with the church is unambiguous.
5. Charity Caseworkers with Respect to Fulfilment of Ideal Requirements 

A brief analysis of circumstances that participate in shaping personal identities of the Czech caseworkers from the sociological point of view may indicate how the above-mentioned model postulates are applied in practice by the Czech Catholic charity organisations. The sociological approach highlights the projection of one’s awareness of one’s coherent personality into a number of roles. Acting in multiple roles does not disturb one’s identity on the contrary, it stimulates one to remain oneself. 

One’s awareness, manifested as one’s self-knowledge, is the crucial factor that, on the one hand, gives sense to the outside world’s events and, on the other hand, controls one’s behaviour with respect to them. Thus, it represents an inner significance structure, which shows itself as an existence generating principle (Bernart 2008, p.120). 

A research based on 60 respondents of all age groups, with complete secondary and university education from differently sized residential areas, represented by approximately 90 per cent of institutions administered by the Catholic Church
, has outlined some hypotheses to be further verified. The internal classification of the data set according to the respondents’ own church member and non-member identification
 enables to access, in greater detail, the circumstances acting on personal identities of practically working groups and, later, deal with more general aspects of church activities in a citizen’s community, or church position in the modernisation or globalisation processes. 

Directly or indirectly, the empirical investigation focused on all the three areas mentioned in the encyclical, primarily on how church is perceived by the caseworkers, without omitting the role of Christianity and faith. 
6. Caseworkers with Respect to Faith and Churches
Empirical observation of indicators of religious orientation shows that practically two thirds of the caseworkers profess Christianity. The remaining third do not consider themselves Christians. The higher the age, the more frequent the Christian declaration. In general, this fact is not very surprising. Put in the historical context of the past 20 years, however, it indicates that even the commencement of democratic conditions did not influence the falling significance of Christianity in common life, among the rising generation, or young caseworkers, when compared with the senior groups of population. In other words, despite all totalitarian practices, Christianity was considerably more appreciated in the past. Or, to put it even another way, Christianity got more recognition from the public in the past the case is now, in a free society
. Most likely, the weakening of the overall religious orientation represents a wide-spread, all-European process. A Norwegian author, I. Furseth (2005), also noted that young and middle-aged women were less religiously oriented than senior women were (p.162). 
It was not surprising that practically all church members but only 13 per cent of non-members (every eighth respondent) professed Christianity. In this context again, the results were affected by such a general sociological factor as the size of the respondent’s residential area. The relation of caseworkers to Christianity was relatively the weakest in towns with 10,000 or more inhabitants. 

Belief in God represented another significant factor connected with the caseworkers’ identity. Over half of the caseworkers believed in God. The link between this indicator and churchmanship was not as unambiguous as with Christianity. 80 per cent of the Roman-Catholic Church members and 13 per cent of the church non-members declared their belief in God. One third of the young caseworkers (up to 29 years) and over 60 per cent of the other age groups believe in God
. The relatively lowest number of caseworkers believing in God (one fourth) were found in towns with over 10,000 inhabitants. 
Baptism may be regarded as an identity-shaping factor too. 52 per cent of the respondents declared that they had been christened. The percentage of the christened Roman-Catholic caseworkers went up to 80 per cent and that of the church non-members was 5 per cent. 40 per cent of the caseworkers in the age group of and under 29 years and over one half of the older respondents. 

Christian education showed the least relative significance for personal identity shaping. Half of the Roman-Catholic caseworkers and none of the church non-members had been exposed to Christian education. One fourth of the respondents under 44 years and over 40 per cent of the older ones were brought up in the Christian faith. Again, dependence on the residential area size is obvious. Half of the small community (up to 2,000 inhabitants) residents, one third of the 10,000 community residents and just one fourth of the large city inhabitants were influenced by Christian education. 
The overall faith orientation of the respondents indicates that singular influences and circumstances result in a certain firm set of standpoints. 

Self-identifying, one fifth of the respondents called themselves as traditional believers and another fifth as non-traditional believers; one third were hesitators or seekers, about one fifth admitted that there might be something beyond us but did not care, and 10 per cent declared themselves as faithless. 

The members of the Roman-Catholic Church mostly characterise themselves as traditional believers (40 per cent), one fourth of them regard themselves as non-traditional believers, and the rest are hesitating or admitting respondents. The ratio is quite different in the group of church non-members. One tenth are non-traditional believers, one fifth are unbelievers and 70 per cent hesitate or admit. 
The subjective declaration of faith increases with the growing age. One fifth of young, almost 40 per cent of the young middle aged and almost one half of the senior middle aged (45-59 years) caseworkers regard themselves as traditional or non-traditional believers
. Luckmann’s thesis can be applied here again, namely that faith does not disappear but moves from the public life and its outer forms, especially church institutions, into the individual private sphere
. This is true not only in the Czech conditions. The other European countries also tend to individualise faith; "the willingness of believers to identify themselves fully with the church institutions is weakening" (Halík 2008, p. 97). 
This was also confirmed by the Christianity-preferring caseworkers’ responses concerning the role of the church in their lives. More than half of these respondents said that they needed church for their lives, which was 38 per cent of the total set. 

Not only that a significant part of the Christian caseworkers do not need the church, but even belief in God need not necessarily imply that one regards oneself as a believer. Although the number of the university educated respondents declaring their adherence to Christianity is the highest, the rate of practical application of Christian principles
 is the lowest.

There are other responses that may, to a certain extent, elucidate the above-mentioned position in a wider context, e.g. in relation to church. The number of young respondents feeling the necessity of church is lower than that of those raised in Christian faith. This means that Christian education has not influenced the above mentioned orientation of a fifth of them. The ratio is reversed in the older generations, where the percentage of those who acknowledge the need for the church is higher than that of people raised in Christian faith. For example, Christian education was replaced by other religion-stimulating factors, e.g. the reference group, with every fifth caseworker of the age of 45 to 59 years. Analysis has showed that implantation of Christian values does not necessarily lead to appreciation of the social and individual significance of the church. 
A minority of the caseworkers operating in charity social organisations are aware of the significance of institutional bonds to church from the individual and group points of view. Most of them are only partially interconnected with the church values yet able to perform their social work on a Christian basis
. There seems to be no discrepancy between the individual’s orientation and the clerical institution character in the standpoint structures of the caseworkers who do not regard themselves as Christians or do not believe in God or do not need church for their lives. 

The theory of balance and consonance may give a good explanation. As is generally known, the theory of balance is based on a principle of various cognitive elements combining into a system. If the system were out of balance, it would move into a certain state of balance (Krech 1968, p. 62-63). If the cognitive and affective components are inconsistent, the subject strives to eliminate such inconsistency by creating a new consistence (Nakonečný 1970, p. 282). The process of consonance works on a similar principle, within structural orderliness, where one tends to maintain a certain harmony in the cognitive components of one’s standpoint. 

Hence, this means that it is the cognitive elements oriented at the church position in a community that play the key role in personal identity shaping of some caseworkers. Recent data show that only 12 per cent of the Czechs trusted churches and religious societies while 60 per cent of them had no trust in 2006. The decline of trust was associated with the lost hopes in the ability of churches to offer solutions to various social problems, from family troubles to moral dilemmas. Approximately every fifth citizen and even 15 per cent of the Roman-Catholics think that churches have a great power (Nešpor 2008, p.137). A considerable part of the members of society are non-religiously oriented, or at least claim so. Together with the secularist ideology, this orientation arouses resistance against church religiosity. This is also supported by a wide offer of new forms of sanctity on both the commercial and non-commercial bases combined with spirituality aiming at integration of health, carnality and individual spiritual experience (Mišovič 2001, p. 114–115; Nešpor 2008, p.138).
7. Main Aspects of Church Activities and Their Impact on Caseworkers
The parish plays a key role in the effort to find the nodal point of the respondent–religion relation. The parish is significant for 78 per cent of the caseworkers because it is a place where rites take place. 72 per cent regard it as a good meeting point, 68 per cent see it as a sacred place for soul’s calmness, and 57 per cent think of the parish as a place where one can experience one’s relation to and connection with God. This is close to the evaluations identified by P. Berger in the adherents to the Pentecost movement
, who appreciate the experience of immediate approach to the “divine reality" (Berger 2008, p.17). 
The evaluation of the church from similar or identical viewpoints yielded different results. 30 per cent of the caseworkers think of it as a mediator of meetings with spirituality and other people, 25 per cent of them acknowledge its role in mediating the relation to God. 

The data signalling the caseworkers’ perception of the institutional role of churches in the form of subjectively sensed meanings as well as evaluations of its objective position in a society result in interpreting the church and its influence on various levels of generality. The notion of a church as an organisation taking care of believers’ spiritual needs is conveyed and mostly distant and abstract to some caseworkers, while the notion of a church as a place for meeting or spiritual contemplation is conceived very distinctly.

Some think of the church as a distant, vague institution with extended social functions rather than a real parish or religious community managing the religious life. Theoretically, this approach is formulated by T. Halík saying that the society is “dechurched” rather than “dereligioned”, adding that the deepest crisis has struck the “secularised churches”, which did their best to adapt themselves to this world (Halík 2008, p. 197). Thinking of the church primarily as an institution that solves other than spiritual matters is connected partly with the development in the church structures and partly with the relation of the church to the society. 

Conclusion
The identity shaping analysis of the charity caseworkers has aroused a need to compare potential circumstances affecting the course and procedure of the identity shaping process. The "ideal model" defines the profile of the charity organisation, basic orientation of the caseworker and role of the institutional background, i.e. church, on the running of the charity organisation. 
Identity shaping, however, is primarily a process socially supported by specific life conditions and the civilisation framework. There are several process-affecting factors: the long-time transformation of religion from the traditional into a modern society, and the influence of globalisation and the church position in a citizen’s community. 
The specific form of charity caseworkers’ identities shaped by a complex of factors is variable. It is associated with both the Roman-Catholic churchmanship and the position outside the church, implies the significance of belief in God as well as absence of faith, and expresses a close relation to the church as well as the church irrelevance for individuals. This, however, does not prevent the caseworkers to apply the “heart formation”. 
Moreover, the analysis shows that an actually working Catholic charity organisation deviates from the “model” requirements, yet without any impact on the work with clients.
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�I would like to thank for factual remarks to unknown opponent. 


� The contemporary religious system can be aptly characterised by “Believing without belonging”. Some individuals who profess religious faith are not influenced or controlled by any institution, big story, or stable church belonging. 


�	The Evangelic Bohemian Brethern Church was founded on December 17-18, 1918, close after the rise of the Czechoslovak Republic (Mišovič 2001, p. 79).


�	In October 1989, approximately 40 per cent of the Czech citizens thought of the Catholic Church as an important civil right fighter (Mišovič 2001, p. 111). 


�	There is very diverse ecumenical religious background in Czech Republic. Thirty Churches and religious communities actively interact the public. 


�	The main operator of charity facilities is the Roman Catholic Church. The Evangelic Bohemian Brethern Church and Slezská diakonie represent the biggest non-catholic charity organizations.


� The research was prepared by the Department of Practical Theology of the Faculty of Theology University of South-Bohemia and carried out in the Czech charity organisations declaring Christian orientation by the MSc ethics students in their social thesis for the Faculty of Theology in České Budějovice in April and May 2008. The data were acquired using standardised interviews with the caseworkers (Mišovič 2008).


� The percentage of people declaring the Roman Catholic faith was 55 per cent and that of church non-members 40 per cent.


� This situation may also be due to a response of the believers to the then more or less stressing persecution of mainly the Catholic Church by the state bodies.


� The same conclusion was proved by the research of a representative CR population set in 1999. At that time 14 per cent of young people of and under 29 years believed in God while the percentage of their mother was almost twice as high (23 per cent).The number of God believers grew with the age.: there were 20 per cent in the 30-44 years subset, 27 per cent in the 45-59 years subset and 43 per cent in the subset of and over 60 years. The percentage believers was 42 per cent, 55 per cent and 69 per cent among mothers of the same age subset (Mišovič 2001, p. 130). 


�	The same trends are mentioned by I. Borowik besed on Russian data. The group od traditional believers in Russia consists mainly of women, over half of which are 60 or more years old, have lower education and were raised in the country (Borowik 2006, p. 270). 


�	„Religion does not decline but remains invisible, turning into a private affair.“ (Halík 2008, p. 97).


�	There was a reverse trend in Norway. Higher-educated women attended masses and religious meeting more often than those with lower education (Furseth 2005, p.161). 


�	57 per cent of the caseworkers find their colleagues’ client approaches kind and helpful, 22 per cent regard them as "bureaucrats" strictly enforcing regulations, and 21 per cent declare purely professional social work. The above mentioned types of approaches are mainly age-differentiated (Mišovič 2008).


�	P. Berger mentions the Pentecost movement as an example of an uninstitutionalised church a kind of a citizen´s community school (Berger 2008, p.17). 
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