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…On shol po prostranstvu, lishonnomu tverdi,

on slyshal, chto vremja utratilo zvuk.

I obraz Mladentsa s sijaniem vokrug

pushistogo temeni smertnoj tropoju

dusha Simeona nesla pred soboju,

kak nekij svetilnik, v tu chernuju t’mu,
v kotoroj dotole eshe nikomu

dorogu sebe ozarat’ ne sluchalos’.
Svetilnik svetil i tropa rasshirjalas’.
Joseph Brodsky, Sretenie

Whether you need to research this topic in USA or the reality of Eastern-European religious communities is better to analyze in your home place? 
The answer to this question which was reiteratively addressed to me during my research work carried out in the Texas A&M University lays in the nature of sociology in itself. The American scholar Jacob L. Moreno, approaching the relationships in social groups, gave a metaphor for the methodology of social research in the whole. For him, the social scientist in the beginning of his research project occurs in a situation opposed to an astronomer, who has his universe of stars visually distributed in physical space and their geography that are set beforehand. On the contrary, social researcher is in paradoxical situation – he has to build and to map his universe before he begins to analyze it
. We can somehow shake this metaphor – an astronomer also needs firstly to imagine the ties between the stars and to map it after, even if the stars are more visible than some social phenomenon like solidarity, parish structure or religious devotion. The astronomy is much older than sociology; however, the significant astronomic problems – more precise definition of stars’ positions and connected with it fixation of coordinate system are still discussed within astronomers.  Moreover, what type of substance (dark matter), which our galaxy is consisted of – is still not discovered by this science. 
The distance between stars was and is the matter of constant fixation and astronomic maps are and were always the subject of value for humans. The sociologist also needs to put his object of research in interactional context with others, to find the zero point and to draw the map of social space, where the researcher can place his object. Gennady Batygin
, Russian sociologist, while talking about the methodology of sociological work, compared some sociologists with the bees – “they don’t like office routine and fly outdoors without definite vision of expected results. Sociologists-“architectures”, who try to escape unexpected situations, step by step think over the whole process of sociological research in laboratory and go outdoors only for gathering the empirical data”
.
There are some reasons that influenced me the drawing of sociological map for the study of religious community in Eastern Europe, its place in the city landscape within this research project in USA. First and the central one is that the Eastern Europe experiences today the lack of sociological maps that is a result of humanitarian historical tragedy of the region and the sociology within it. By many reasons, the history of sociology of religion in Eastern Europe has no possibility to supply the methodology for the holistic analysis of religious community, its place and space within the other social forms. The sociology of religion, along with the sociology in itself in Russia, Belarus, Ukraine, was strongly connected with historical development of the region. At least we can find three moments for the birth of sociology in Eastern European region
, as each period suggested its own theoretical basis and got birth in opposition to previous one or to political regime. 

1) Prerevolutionary period – till the exile of sociology and its prohibition (the end of XIXth till the 20-s). Some features of this period: till the 1889 the publishing of A. Comte’ works were prohibited in Russia, certain independence after revolution of 1905; first faculty of sociology in 1907 in Saint Peterburg; birth of “subjective school” of sociology – P. L. Lavrov, N.K. Mihalovsky and N.I. Kareev, Christian sociology of Sergei N. Bulgakov “Philosophy of economy”, Alexander V. Chayanov “Peasant Farm Organization” (1925); from 1936 – justification of sociology as a Marxist theory.
2) Soviet period – rebirth of sociology in Russia from 50-60-s – Marxist theory and critics of bourgeois sociology, which was the only possibility to be within the international sociological contests, development of empirical sociology. 
3) Third birth of sociology from the 90-s – its institutialization, return to classical approaches, translation of classical works and foundation of journals, opening of centers for empirical research. 
To the moment, when sociology as independent field of knowledge was declined in its development in the Soviet state (20-30-s) the process of its impetuous development within empirical and theoretical levels took place in USA. The special subject of interest in American sociology of religion was the religious community. All these sociological changes and the growth of interest towards religious community were influenced by historical circumstances. As Yoshio Fukuyama wrote (in 1984 this writer was invited by the Lilly Endowment to study the current status of organized social research in the churches):
Toward the end of the 19th century, Protestant clergymen concerned with the problems brought on by urbanization, industrialization and immigration in the American city turned to the new science of society -- sociology -- as an aid to their social reform impulses.
Research of religious groups and their environment was supported within academic and public levels
. Therefore, sociology of religion in USA was developed by variety of agents – sociologists, theologians, clergy, religious sociologists that resulted in many-sided approaches – congregational studies, sociology of religion, theologians of the city religion, studies of rural/industrial parishes, religious sociology, and urban studies. The access to theoretical and empirical resources, thereby, became the main reason of my staying in USA University.
I express my great thanks to those who helped me to draw the sociological map and to observe the subject as new. First of all I express my gratitude – to Professor Stjepan Mestrovic. His lectures under the branching oak trees of the A&M University gave rise to many reflections and unexpected findings thanks to the dipping into the classical sociological theory of Emile Durkheim. Special thanks to the librarians, who assisted me in the process of book ordering and return from A&M University and other universities, who do not only kept smiling while giving the dozens of books each day, but asked: “How is your research?”  The participation in mutual conference of SSRA and RRA in Denver, in which I was supported within this fellowship, gave the possibility to me to be acquainted with leading researchers in the field of religious community studies in USA and their research projects. For all these possibilities I am grateful to Carnegie Foundation and NCEEER and personally to Ms. Dana Ponte, Ms. Shoshana Billik and Mr. Alexei Kharlamov, who provided all the organizational support and generous assistance during my research work. 
Eastern-European Contemporaneity
Since the early 1990-s, the religious organizations have gradually begun to present themselves as the active participants of public life in Eastern-European region. The fact of such changes concerning the status and role of religious actors could be fixed within:

· juridical level (changes in the legislation, the agreements between the State and religious organizations  in the sphere of social partnership on a number of issues);
· public level (participation of religious organizations and their representatives in the process of decision-making, discussion of the significant problems for the society and the State, development of religious mass media, exhibition-fairs as economic and educational events, etc.);
·  level of social service (religious communities show activity in the social sphere
).
Modernization of religious sphere and its development over almost 20 years in Eastern-European region has raised many questions – what kind of model would be taken as the pattern for development and what type of prospects would be build. The absence of sociological theory concerning religious life as such in the region as reflective instrument to interpret the reality during the Soviet years, force us, on the one hand, to apply to the theories of Western European sociologists in our effort to find the necessary language of description and to compare Western and Eastern-European realities. On the other hand, we may seek domestic scholars, who could work within the other area of humanities, but who have described the peculiarities of regional development. We are interested – what kind of sociological theory can grasp the current changes within the religious landscape in Eastern Europe (the region of Belarus, Ukraine, Moldova and Russia)?
As P. Berger, G. Davie and E. Fokas have stressed in Religious America, Secular Europe (2008), Western European theorizing has focused on secularization and the American equivalents on “forms of theory that support a model of choice”. The usage of the secularization theory or any other Western theory for the description of religious life dynamics, its relationship with society could be useful only if to take seriously the historical context of the concepts. Professor Hose Casanova examining the concept “secularization” stresses that it has particularly Western-European origin and could be hardly used by other regions in their effort to describe themselves. However, he writes that:
…I have…a postmodern enhanced awareness of the dangers of excessive homogenization. I don’t think however, that non-Western cultures are “the other”. All human languages are translatable, and all discourses are ultimately comprehensible
.
To suggest a master narrative for the religious life of Eastern European, I will use the theory of Yuri M. Lotman
, the founder of Soviet structural semiotics within theory of culture, introducing his concepts to the sociology of religion. His main ideas, concerning the difference of Western and Eastern-European cultures, can be described in terms of bipolar and ternary systems. While for Western Europe as ternary culture, we can observe an evolutionary process in religious life, for the Eastern Europe we face the “unconditioned annihilation of previous development and apocalyptic birth of new world” – for which explosion was the only possibility for change. The ideas of Yuri Lotman were very compatible with the thoughts of French sociologist Emile Durkheim who told us that: “It is… a very general fact that new institutions first fall into the mould of old institutions
”. Y. Lotman wrote:
The system saves the memory about its previous states
…For Russian culture with its bipolar nature the unconditioned annihilation of previous development and apocalyptic birth of new world is inherent
. …Russian culture perceive itself in the terms of explosion
…The idea of independence of economical development in Eastern Europe was organically combined with the evolutionary processes, with rejection from the idea of “historical rush”. In our circumstances the same slogan is weight down by the idea of State interference and immediate overcome of space and time within the shortest period of time...  Even the process of gradual development we try to realize with the usage of explosion techniques. That is not the result of somebody’s insufficient reflections, but the strict dictate of bipolar structure rooted in history
.
Yuri Lotman has used the language of cultural semiotics but his ideas about dynamics of culture and the structure of such dynamics opens great prospects for the sociological description of religious life in our region. Applying to the theory of Lotman’s cultural dynamics we can find out two different models – the explosion and gradual, evolutionary development
. Cultural dynamics is the “idiomatic fluctuation of the pendulum between the state of explosion and the state of organization, which is realized in evolutionary processes”. The moment of the explosion is the time of “identification of all possible opposites”. Various phenomena appear as the same things. This makes possible the unexpected overjumps to very different, unpredictable structures. This moment is seen out as deprived of time; even it had long continuation in reality. The moment of explosion is resulting in the shift to the state of evolutionary movement. 

The phenomena that were united in one integrated whole are scattered in various, opposing elements. Although, in fact there was no choice (it was replaced by the incident), in the retrospective the past is seen out as a choice and goal-rational action. The laws of gradual development begin its functioning; they aggressively appropriate the consciousness of culture and seek the transformed picture to be incorporated in memory. According to that the explosion is losing its unpredictability, and is viewed as the swift, strong or even catastrophic development of predictable processes. The antithesis of explosive and predictable is replaced by the concepts of rapid (energetic) and the slow (evolutionary). So, all historical tragedies are explained by this model as fatal and necessary. Instead of that model Lotman suggested the other one, within which the unpredictability of timeless explosion is replaced by the predictability of its dynamics and back
.
Lotman’s theory explains that the phrase “the collapse of communist regimes in Eastern Europe and religious life liberalization” means that the development of the region over the next few decades will be related not with the immediate changes in the structure and the organization of religious life, but will bring this processes back to the time, previous to the antireligious terror.
Both maximums of Eastern-European history – the revolution of 1917 and the collapse of the Soviet State in 1991 are the explosions in binary system in political and religious structures. The transition into its opposition, inherent to binary structures during the explosion, «the complete destruction of all existing as contaminated by the evil” and realization of the “unrealizable ideal” was and is visible in our region. “The price that we have to pay for Utopia is discovered only at the next stage”
. 
Tragic religious history of Eastern Europe in the XXth century – mass killing of clergy, believers and destruction of religious collective life and institutions almost for a century removed the region from natural and gradual development. Just before the revolutionary events in 1917 the Church Council was gathered, which should bring changes within the life of religious communities in the sense of their democratization. In 1991, the pendulum of binary system had swung once again, pushing it to the moment, which Yuri Lotman considered as critical and decisive for the possibility to this region to follow and become a tertiary system – i.e. one that has the mechanisms of springs, which do not allow the social explosions to change the system in a way that destroys all it previous heritage. 
After 1991 we can notice some elements of binary system functioning again. As N. Mitrohin, Russian sociologist and historian mentioned, describing the value vacuum in post Soviet countries, changes in religious conciseness of people in the 90-s – new type of worldview should meet, at least, three requirements: a) be opposite to previous, symbolizing full “burning of bridges”; b) be complete, universal, capable to bring orientations to the everyday life; c) achieving adherents, which are ready to bring it into public opinion. Only religion can suggest the worldview in current situation…the main reason for interest in religion was not grounded in “positive” religious values, but the rejection and repulsion from previous authoritarian, “pressing ideology”, intention to defend spiritual and intellectual autonomy
.
Church-state relationship also moved not only in the direction of religious life liberalization and changes in public policy, but simultaneously into the direction of bureaucratization and church life authoritarianization. Long period of coexistence of Church
 with the authoritarian political regime has led to its similar arrangements inside the Church structure. 
Yuri Lotman mentioned that there can be not the pure transition from one model to other – not the transition to tertiary system but the mixture of both within one binary system. The contradictive contemporaneity of Eastern European religious life within public space can be expressed by the following parameters:
1. The moment of liberalization of religious life in the early 90-s, after the period of its completely annihilation, coincided with the processes of secularization, deprivatization
, growth of religious pluralism and globalization of religion in other parts of the world. 
2. For traditional religious organizations in the EE this period is the first attempt to face with the problem of secularization – they get the possibility to present them as autonomous actors of public life.
3. Authoritarian period brought with it enormous individualization of the region. Such extra-individualized societies are not available to create mediating structures – groups, corporations, local communities as such collective forms are built on the crossroad of individual and collective practices. 
4. Dysfunctions on collective level do not allow the individuals to build definite conceptions about private and public spheres of life in functional sense – inclining them to the privatization of public or to the publicization of private spheres of life.

5. The long period during which there was no possibility for spontaneous group formation appears itself today at the level of religious communities’ state of existing.
6. Looking back for the historical grounds – religious organizations can get only the beginning of autonomous religious life; they find autonomy that was only in the moment of its genesis.
Why religious community?
Several years ago during the Second Congress of Sociologists in Belarus
 after my report “The Genesis of the Sociology of Church in the Eastern Europe”, where the results of my case-study were presented in appropriate theoretical frame I have got an aggressive feedback – “that kind of middle range theory is a marginal one and has no reference to the North American tradition of sociological thought”. Everything that I had to answer for that moment was: “there should be a time to begin something new…like it was a moment for the sociology to be born”.

It was the beginning of public discussion within Belarusian academic community concerning the birth of sociology of Church in Eastern European sociological discourse, which is still of vague answer for many scholars. All kinds of sociological study of not only Church as a particular historical and social institution, its representational nature, collective body, tradition, value system, stratification, but also of religion as a particular and whole part of human life were closed for theoretical analysis for many decades for the sociologist in our region. 
The discourse of contemporary analysis of religion in Eastern European socio-political landscape is circling around two topics mainly. They are religiosity and relationship between religious organizations and state. And it is not a puzzle which is hard to decipher – ‘why’. It would be naively to assume that the logic of humanities is something independent from the logic of real collective human life. First topic ‘religiosity’ is the answer to the history of struggle against religion in recent Eastern Europe history on the individual level, indicating the salience of religious renaissance fact. The second issue ‘Church-state relationship’ revises the dynamics within the public level process, which encompasses different historical stages – from fighting against Church and alienation of state from religious life to parity relationship between state and religious organizations in the newest history of this region.
Sociology of religion in Belarus, Russia, Ukraine along with political science, cultural studies, observe private and public religious phenomena with congruent to it methodological instruments. This ‘toolkit’ still has the remnant of previous approaches in the sociological study of religious phenomena: 1) accent on studying of religious phenomenon within the framework of macro-sociological approach; 2) interdisciplinary isolation in carrying out of the sociological toolkit and data analysis; 3) non-institutional character of researches in the field of sociology of religion; 4) mainly quantitative usage of research methods; 5) stereotypes in social typology of object; 6) absence of practical application of research results.
Such methodology enables to conduct studies on national sample in order to receive the statistics that reports about percentage distribution of respondents’ shares, identifying themselves as members of different religious confessions. However, the question stays open – how such analyze helps to understand, what is the place and meaning of religious community in its social display and public life and what can be called ‘religious community’ in sociology? What is the ratio of ‘religious community’ to individual or collective body or public city life?
It is important to stress that realized research projects in Eastern Europe were based on the “whole, complete society” model, within which personal identification to religious confession was in response of self-estimation of a person towards different groups. As aprioristic criterion these studies accept national (state) identity of respondents as their final identity that allows through national sample surveys to investigate religiousness of housekeepers, students, doctors and others. As a result we have a linear distribution: among housekeepers – х % are Orthodox, - y % are Protestants; - z % - attend Church ceremonies twice a year. These data inform nothing about confessions, religious groups, communities to which persons count themselves belonging. Such sociological data can not form a basis for public policy in the religious or cultural field as this policy is not dealing with separate citizens, but with institutions mainly. Such sociological data also can not be used by religious organizations as these data are based on national sample and inform nothing about religious consciousness of members of definite religious groups.
Sociologists are facing here with “closed communities” where quantitative methods do not work. If not try to overcome this methodological boundary, the sociological research will appear in the discourse of its institutional crisis. Sociological researches in religious field should cover the institutional level of religion that will allow analyzing groups representing not the population of Belarus, for example, as a whole, but as definite institutional structures or groups. Such approach allows viewing national, urban life in a context of religious human life. One can envisage that such one-sided situation in the East-European sociology of religion will be remitted in near future. Together with measuring the data of individual religiosity and analysis of state legislation we will move to research of collective religious life, public effect of religious community activities, finding the place of this activity in changing city landscapes.
Religious community is a mediator that connects religious person with transcendent at the collective level. Such a community is the highest expression of connection between transcendent and human religiosity within the social and vice versa – the uppermost intention to connect social, collective, and historical with the religious. Religious community is in the midst of individual and social in civil life and between the individual and the state in public order. 

During the period of totalitarianism the religious practices got more individualized charcter. While the society goes through the democratization period and the tradition of political governing does not change instantly – the religious community within definite territory as a structural unit of Church is the strongest possible agent of civil society and public participation. Religious community is the subject of policy and governing both inside Church Corporation and the State, being a matter of many disputes of state religious policy. 
Within the subject field of sociology of religion in Eastern Europe the religious community has not become the object of special study. Except the data about the number of parishes and communities, collected by the State Committee of Religious and Nationality Affairs in Belarus and similar Committees in Russia, Ukraine, Moldova and by religious organizations itself, we  do not possesses any other sociological information about religious community life. As religious community is a mediating structure between individual and society, its research may be of special interest for clergy or academics, but the tradition of such kind of knowledge application is not popular and still not developed neither within religious bodies nor academic centers in our region.
Parish and Community: between the concepts
Parish as a territorial unit of the Christian Church can be of particular interest for the sociologists, who are looking for the smallest collective religious bodies. This term in Eastern Europe as well in Western Europe and USA has changed its primary sense through the history.
Russian word “prikhod” (parish) from the Greek παροικία (παρά — «near» οἶκος — «house») is a Church domain that includes own church (building) with clergy. In Russia till the XIXth century parishioners elected themselves members of future clergy – they brought to the bishop special petitions with the request to consecrate the person they have elected. The educational qualification for the clergy and practice of inheritance of clergy position changed the election practice. “Parish” also connotates to members of parish – people who attend Church. 
According to the Statute of Russian Orthodox Church (2000) parish “is a community of Orthodox Christians, combined of clergy and laymen, gathered around the church (building)”. The parish is a canonical and administrative division of Church. New Statute (2009) made changes: “parish is a voluntary community of adult citizens of Russian Federation” (art. 1, 1). The category of citizen has replaced terms from Church vocabulary – parishioners or laymen. We will not deepen into the problems of canon law or administrative items, concerning the concept of “parish” and connected with them problems of democratization of Church, but mention that the word and phenomenon of “parish”, which was rooted in the history of region begins to loose its original meaning. Transition from the language of Church history and tradition to the language of nation-state policy in religious sphere is seen by priest of Orthodox Church Pavel Adel’geim as the threat for the Church unity that can be revealed in «dramatic opposition and loss of moral authority by the Church – its main value in social life of Homeland”
.
Parish is a territorial and administrative unity while community has also moral dimension. Parish gathers around itself its members – parishioners. According to such logic, there can be parishes that present only social boundaries of Church, but are not the moral unities as they are gathered by the impersonal ties. Undoubtedly, Church itself is a moral unity but it has a need for the mediating structures – spontaneous religious groups that transfer religious collective representations and rituals from general level (usually the level of abstractions, for example, idea of the “Holy Church”) to the individual level. The lack of such religious groups destroys the idea of Church.
The difference between two concepts: parish and community (congregation) is underlined by William McKinney, who wrote:
Parish usually implies a geographic division of a larger religious or social entity into smaller, more manageable parts… By the twentieth century, with improved transportation, increased religious competition, and widespread cultural insistence on freedom of choice in religious matters, churches, synagogues, and mosques have become more voluntaristic in character. In Roman Catholicism, for example, while the geographic parish remains the formal means by which dioceses are organized, laity feel free to choose a parish based on personal preference. An understanding of churches, synagogues, and mosques as congregations has become more prevalent
. 

Contemporary sociology moves swiftly from territorial to a-territorial vision of reality, from collective to individual processes within religious history. Ideas of ‘believing without belonging’ (Davie), privatization of religion (Luckmann), liquid modernity (Bauman) provoke us to elicit the modern religious life from the context of social reality. Could we find the beginning of such sociological tradition that brings us about such commonly known correlation? 
Changes in social – changes in collective religious body?
Emile Durkheim told us that:
…religion is something eminently social. Religious representations are collective representations which express collective realities; the rites are a manner of acting which take rise in the midst of the assembled groups and which are destined to excite, maintain or recreate certain mental states in these groups. So if the categories are of religious origin, they ought to participate in this nature common to all religious facts; they too should be social affairs and the product of collective thought. At least – for in the actual condition of our knowledge of these matters, one should be careful to avoid all radical and exclusive statements – it is allowable to suppose that they are rich in social elements
.
Therefore the religious group in sociology of religion of Durkheim is the subject for close sociological study. The group, not the individual maintains and accumulates religious tradition. But the group is not only the collective social reality; it is the result of internal cooperation. It is spontaneous in its very nature, i.e. an expression and extension of individual will. By this, the religious group is more complicated in the mode of its organization and requires special collective conscience.
Collective representations are the result of an immense co-operation, which stretches out not only into space but into time as well; to make them, a multitude of minds have associated, united and combined their ideas and sentiments; for them, long generations have accumulated their experience and their knowledge. A special intellectual activity is therefore concentrated in them which is infinitely richer and complexer than that of the individual
.
You will not find the term “religiosity” in the classical work of Durkheim as this concept has appeared in sociology of religion along with the processes of individualization and secularization of religion in the XXth century and is more connected with the individual religious feelings and behavior. Sociology of E. Durkheim is the sociology of religious community or sociology of Church, possessing of solidarity and normative nature.
A Church is not a fraternity of priests; it is a moral community formed by all the believers in a single faith, laymen as well as priests
. 
Changes in social structure with necessity cause the change in the forms of solidarity in religious groups. Together with H. Spencer and A. Sabatier, Durkheim foresaw the processes of individualization of religion in near future: “…if the day will not come when there will be no other cult than that which each man will freely perform within himself”
.
Durkheim considered that the boundaries of social and religious community fully coincide in primordial society, tied by the mechanical solidarity mechanism. If there is no functional differentiation boundaries of society are the boundaries of religion and vice versa. Such integrity can be seen as continuity, related by common social and religious norms at the same time. Such social form is an ideal model for the empirical sociological study about religious devotion, in which religious and social community overlap, and within which the religious feelings are presumably equally distributed. When modern sociologists talk about «ethnic Christianity» in Eastern Europe, they use this model of Durkheim, who treated society as social cohesion, associated by the inherent to its time period type of solidarity. If we continue to analyze religious phenomenon on the level of national samples, taking as the object – the religious citizen of definite state, we still continue to work with the mode of traditional society, in which religious norms and values are equally distributed. 
If we assume that the “ideal type” of society in our national surveys of religious life is the second type of Durkheim’s classification – society, linked by the ties of organic solidarity, where the individual is autonomous and there is social differentiation, we will come to conclude that the institute of religion is localized within its own sector, and it is not already the only one that sets the integrity of society. In a differentiated society autonomous individual gets the skills of religious life not from the society directly, but within specialized institutions and groups. Such groups have a monopoly for religious functions execution, as the strengthening differentiation of each segment of society demands for group specialization within the inherent to it only type of activities. Forasmuch, there is a variety of such groups, the individual occurs in a situation of responsible and independent religious choice. In such social circumstances, the role and the importance of religious groups just strengthen. Individualized religion is an objective, but dysfunctional to religion phenomenon in the case, when the existence and activities of religious groups is diminishing. 
…even when religion seems to be entirely within the individual conscience, it is still in society that it finds the living source from which it is nourished. We are now able to appreciate the value of the radical individualism which would make religion something purely individual: it misunderstands the fundamental conditions of the religious life. If up to the present it has remained in the stage of theoretical aspirations which have never been realized, it is because it is unrealizable. A philosophy may well be elaborated in the silence of the interior imagination, but not so a faith. For before all else, a faith is warmth, life, enthusiasm, the exaltation of the whole mental life, the raising of the individual above himself. Now how could he add to the energies which he possesses without going outside himself? How could he surpass himself merely by his own forces?

Religion is alive only within religious groups. Even if we observe exceptional cases – annihilation of religious collective life by the state or the individual choice for isolated life with God we discover the opposite process afterwards. Today we observe the continuing growth of religious communities – in Belarus they increase from 765 in 1988 till 3 263 in 2010. As regards individual level, most known Saints in Russian Orthodox Church, for example, St. Seraphim Sarovsky (“look for your own redemption and thousands will find it near you” were his famous words), St. Sergey Radonezhsky or St. Ambrose of Optina – all them leaved the world for the lonely prayer in unmanned places, and after the period of deeply individual devotion of their lives to God, they came to serve the people. In the end of their lives thousands of people surrounded them. 
Sociality that brings the grounds for the religious collectivity varied dramatically during the last century in Eastern Europe towards the religious group from:

totalitarianism (terror by the State) – liberalization (possibility for public participation by religious actors at different levels, partnership with the State on different social issues)

oppressive collectivization – individualization 
History of Eastern European religious life is the example of rootedness of religious group life in not only social but in individual human turn to super-social – transcendental. Thanks to the individual belief, individual courageousness and individual victims for religious tradition we observe today the growing number of religious groups in our region along with the growing level of individual religiosity. The continuous growth of category of people, who describe themselves as “Believer in God” is 11.4 % for the last 8 years in Belarus (from 47.5% in 1998 to 58.9% in 2006)
, in Russia it is 2,1%  for the previous year  (from 53% in 2008 to 55.1% in 2009)
. Such historical turn for religious group was traumatic – the grounds of normal collective religious live were lost, the individuals loosed the experience of alive social connection within religious groups.
Victor Frankl, psychiatrist, wrote that after the years, spent in concentration Nazi camp – humans loose the feeling of their individuality. They had the long time to loose it and they need much longer time to return it back. Frankl as a psychologist answered that there was a special healing mechanism inside the human psychics that returned humans with their willing act to normal conditions. The only one possibility to bring such people back to life is to switch on such mechanisms. Such mechanism is the finding of the logos – the sense of life again. 

To my mind, the similar process has happened with the collective level of religious life. If this level of human life was prohibited and lost for the century, in order to return it or build it again the humans need to know and to feel – what for.
The collective feeling in religious community
Even if Emile Durkheim told us that “religion is something eminently social”, he added: “…one should be careful to avoid all radical and exclusive statements – it is allowable to suppose that they are rich in social elements”. They “are rich”, but social is not the only one feature of religious collective representations and rituals. Religious group has the mystical nature – not less than religion in itself: “For where two or three are gathered together in my name, there am I in the midst of them”
.
We know that sociology works with observed behavior but if the sociologists enter the world of religious life they face with the world of emotions, values, gestures and ideas that have dual nature – social and addressed to the transcendental; and religious collective representations and rituals “are rich” in both.
What is a religious group or congregation? It does not necessarily consist of those present at a religious meeting, because the “true church” is invisible. At any given prayer meeting, some important members may be absent. At most prayer meetings, references are made to outside events: retreats, readings, meetings at other churches, even secular events. At any meeting, there are prayers for the absent, the sick, and the poor. Religious groups include not only the living but also the dead, not only the present but also the past and the future, which constantly interface with our present, not only the ordinary members but also the famous writers and saints, who constitute the reference group of the assembly. The visible boundaries of the established churches have become meaningless
.
How to combine both visible and invisible in sociological analysis of religious group? The religious sociologists try to apply here to the situational approach of Thomas – any aspect of social life is real, if it is real in its consequences. The central principal of such approach is non-reductionism – the intention to find the possibility to observe both social and supraempirical in religious human life. William H. Swatos Jr. writes:
The sociological reduction of religion in the Durkheimian and Marxist formulations, however, also constitutes a problem for clinical pastoral sociology, but only if we accept these paradigms as definitive for religion. Although each is widely held, neither is unproblematic nor fully sustained by empirical evidence. This is not the place for a full discussion of the definition question in the sociology of religion. Elsewhere, I have suggested an alternative non-reductionist approach to religion based upon W. I. Thomas's concept of the “definition of the situation.” This proposition-perhaps as close to a law as any theoretical statement sociology has to offer--holds, simply, that a situation is what it is defined to be by its participants and that any aspect of social life is “real,” if it is real in its consequences. The definition is thus a process of action prior to abstraction. It is lived in experience prior to being articulated in a definition. Using this approach to reach the underlying meaning codes which enable us to define religion, we must examine the processes by which participants in the action system know themselves or others to be engaging in religious action. Religion is defined here simply as how people relate to what they consider to be supraempirical, supernatural, transcendent realities. Any aspect of human action dealing with this category of experience is thus included. Action without this reference is excluded. Definitions and their alterations develop out of interaction, not a priori. An interpretive context on the part of the participants determines the significance of the action
.
The central idea of this approach is not to escape from the complexity of bilingualism in the attempt to translate the multisensory phenomenon, possessing dual nature to the sociological language. And this approach is not opposite to the Durkheimian one, as they have different goals. They are complimentary, that means, first (religious sociology) proves the reality of transcendent nature of religious human life through the visible human acts and expressed thoughts, while the second examines the collective representative character of religious phenomenon, underlying the necessity of moral community for its existence. Sociology of religion and religious sociology here are combined by one principle “that these are not merely philosophical postures, but real action systems with sociological consequences for human beings in this world. How they are resolved makes a difference to how we think and live”
. 
Existence of sacral is real but in the sociology of Durkheim it is measured by social ties and on the level of collective religious bodies; in the approach, suggested by Swatos, – by individual apply to Divine for whom “religion is real” 
 that is realized in behavior and can be observed by the sociologist. It seems that in the phrase “For where two or three are gathered together in my name, there am I in the midst of them” E. Durkheim explained the first part “For where two or three are gathered together in my name “ and W. Swatos refers to the second : “there am I in the midst of them”.

Collective and individual feeling of ties with Divine and by this unique nature of religious group, which combines both, can be viewed not only in European sociology of religion. For example, James V. Spickard, characterizing Islamic sociology, explains that this kind of theory is alien to the concepts of “individual” or “institution” and both concepts demonstrates for it the weakness of the group feeling. Group feeling is the central idea in Islamic sociology of religion and such idea could not be identified with the mechanical solidarity of Durkheim, nor with solidarity in differentiated society.
More important is their differing Al ‘Assabiyya. Usually translated as “group-feeling,” “esprit de corps,” or “spirit of kinship,” Al ‘Assabiyyadenotes the emotion that leads group members to support one another. …Yet, Ibn Khaldûn did not see complex societies as having something that nomads lack—an attitude held by many Westerners. On the contrary, he saw just the opposite. City dwellers not only lack the personal fortitude found among nomads, they also lack their strong group-feeling and common will. This makes it harder for them to respond to emergencies, which leads to their eventual defeat. Law and armies compensate somewhat for weak Al ‘Assabiyya, but they cannot replace it. Nomads’ superior group feeling and lack of regard for outsiders allow them a single-minded brutality that ultimately prevails.
…But Al ‘Assabiyya is not mechanical solidarity—far from it. Where Durkheim saw simpler societies tied together by external laws and compulsion (Giddens, 1978), Khaldûn saw tribes as knit from within. Where Durkheim saw complex societies as strengthened by their internal interdependence, Khaldûn saw them as weakened by their lack of common will. Most notably, where Durkheim found social solidarity problematic for simpler peoples, tracing what they have to common ideas, Khaldûn saw tribes as stable and tied together by feelings. Solidarity’s emotional side appears in Durkheim’s later work (1915), where it supports the sacred ideas that he says prop up the social order. For Khaldûn, the emotional bond comes first; ideas may support it, but also undercut it—and are secondary in any case
. 
James V. Spickard by his comparative sociological approach with Islamic sociology of religion explains that group feeling in religious groups grows only with the constant support of emotional and social ties. This conclusion that seems to be obvious for the sociologist is not so clear for the members of religious communities. How do believers explain for themselves the meaning of Church and where is the place for religious community within it? I illustrate the answer to this question by the results of case-study, which was conducted by me in 2006 in two groups – Eastern Orthodox Christian community (30 persons) and lecturers of Brest University (30 persons – among them 67% identify themselves with Eastern Orthodox Church). The respondents could choose more than 1 answer. 
Table 1: Meaning of Church
	Meaning of Church
	lecturers

(%)
	community members
(%)

	The place where Liturgy is taken place
	60
	43

	Sacred place for soul to calm 
	10
	37

	The place where God is the closest to a person
	13
	30

	Community connecting God and persons
	17
	77


The first conclusion that we can find out here is that Church first of all is accepted as a community “two or three are gathered together in my name, there am I in the midst of them”.  
Table 2: Forms of Church “coming in” to personal life
	When you think that you are a Christian, what criterion do you mean saying this?
	lecturers
(%)
	community 
members (%)

	Participating in Liturgy
	20
	90

	Communication with the members of parish
	7
	73

	Moral behavior
	53
	63

	Prayer
	23
	83

	Observance of ceremonies
	17
	43

	Church does not present in my life
	13
	0


The participation, prayer and communication – these categories have the highest ranks between other variables. They talk about inclusion of the members of religious community by the strong collective force into one common entity. This force combines three types of relationship: personal (individual participation in Liturgy, individual prayer), intrapersonal (communication with members of parish) and collective (common prayer, rituals).

Table 3: Need for Church

	Why do you need Church?
	lecturers (%)
	community members (%)

	Without Church I couldn’t be called a Christian
	23
	93

	I need it when there are some questions for me
	33
	10

	I do not need it, Church - only a mediator
	27
	0


Table 4: Identification through personal contacts

	What kind of personal contacts help you to feel identity with Church?
	lecturers
(%)
	community members (%)

	With a parish priest
	7
	67

	With a family
	30
	47

	With community members
	7
	77

	With friends
	7
	37

	I have only internal belief of belonging to Church
	33
	13

	None
	17
	0


University lecturers do not feel the identity with Church through its institutional agents – a priest, Christian community members, but through their own reflection. So, these 33 % among lecturers feel themselves belonging to Church by internal belonging, but they have practices of participation in common collective religious body. Madeleine Bunting (the author of the “DIY cocktail” concept) writes that nowadays religious identity becomes more and more a matter of choice, constantly changing and fluid in its nature.  So it is possible to believe without belonging to any group (G. Davie). At the same time, “it is not enough to assert an identity. That identity must also be validated (or not) by those with whom we have dealings. Identity is never unilateral” (Jenkins 2004, 20). 
Community religiosity and vision of Church as a whole definitely differs from the Christians’, who are not involved in a community life. Last group illustrates individual religiosity that is not connected and involved in religious group feelings and activities. 
The value systems of both group members and additionally to them members of economical group (firm) demonstrate their differences in worldview, concerning individual and collective aspects of social life.  
Table 5: Personal and group values 
	Estimate the following values on a scale from 1 up to 10 (1- is the lowest, 10 – is the highest)
	Religious

community 2004
	Religious

community
2007

	University
2004
	University
2007
	Firm
2007

	Welfare
	3.2
	3.1
	5.7
	4.9
	6.6

	Personal freedom
	7.0
	7.4
	4.8
	5.6
	4.4

	Professional self-realization
	6.7
	6.4
	7.6
	6.2
	5.4

	Interpersonal relations
	-
	8.6
	-
	6.2
	4.8

	Comfort
	5.6
	4.1
	7.2
	4.0
	4.4

	Public prestige
	4.0
	3.7
	7.1
	4.9
	3.9

	Spiritual development
	9.0
	9.4
	8.2
	6.6
	3.7

	Ability to social activity
	5.1
	6.5
	6.9
	4.8
	3.6

	Education of children
	9.0
	9.1
	9.4
	5.9
	4.9

	Friendship
	9.3
	9.2
	8.5
	6.2
	5.8

	Entertainments
	3.4
	4.3
	5.0
	2.8
	4.2

	Power
	1.7
	1.4
	3.3
	1.6
	2.8

	Love
	9.3
	8.0
	8.7
	3.8
	3.7

	Health
	9.1
	7.0
	9.3
	4.1
	5.1

	Family
	9.0
	8.8
	9.2
	5.1
	5.3

	Trust
	-
	9.3
	-
	5.0
	5.5

	Solidarity
	-
	8.5
	-
	4.2
	4.9

	Ethical norms
	-
	9.2
	-
	5.3
	4.6


For the members of religious community the significance of ethical collective and individual values are simultaneously higher than for the members of University and economical structure. This religious community seems to be strong not only in religious practice but also in social. Rootedness in religious community rises within this research topic several questions – what type of solidarity unites them and whether they present this value and solidarity type somehow in a wider world – city or public level, or they live by the invisible religious group life in their Church? 

Urban religious community in Eastern Europe
Religious community is a group with strong personal ties, which is gathered by the collective religious consciousness and practices. If you plan to find it within the Orthodox Church you will apply to parish structures firstly and then answer to the question – whether you can find within the parish structure real communities. It sounds strange for the American researcher, who knows about the voluntary nature of congregation. For Belarusian, who, for example, may say that “there are no local communities in Belarus, nor local government”
 – the search for community within “ready”, set territorial or social structures do not seem to be an oddity.
Joseph Fichter – “one of the most prolific researchers and published authors in the sociology of religion”
 suggested two main approaches to the sociological study of the parish
. In his “Social relations in the Urban Parish” he constructed multidenominational model of measurement of “parish membership”. Institutional (baptism, place of residence, ethnicity) and personal (intention, religious observance and social participation) criteria were put in the beginning of his research as starting point for sociological definition of the parish and parishioners. He came to the conclusion that the sociologist need to decide the dilemma in the very beginning of the work: “either the large urban parish is not a social group in the strict sense or the numbers of persons who fail to meet some minimum requirement of social participation must be considered as non-parishioners”
. J. Fichter, who grounded his theoretical views on wide empirical material had accepted the first statement – “The urban parishioners do not constitute an “organized formal group”, but rather a social unit which might be called as statistical population unit a social aggregate or category”
. According to his analysis of the data only 5.7% of parishioners can be called as the nuclear, i.e. fulfilling all the requirements of membership in urban parish.

So, the religious community and the group of urban parishioners are not the equal social forms. Second one is connected by religious collective representations and rituals, the first – additionally to that by the interpersonal level of communication and active social work. “Social work” is a variable that demonstrates high level of externalization of religious values and, consequently, of their internalization in life of believers. 

Between the urbanites and members of parishes in Eastern Europe (I will illustrate by the example of Belarus) there are some overlapping similarities which undoubtedly influence the development of urban religious communities:
Processes of urbanization in the region have and had the rapid character. The majority of citizens are urbanites in the first generation. After the moment of getting by Belarus its independence the quantity of city population has changed in its size and is in near 10% growth. According to the latest Census (2005) the urbanites consist 72% of the population in Belarus.
Table 6. The dynamics of growth of cities and urbanites in Belarus

	Census
	Quantity of City settlements
	Population, 

in thousands
	Share 

%

	
	Cities
	City-like settlement 
	All
	
	

	1897
	36
	-
	…
	649
	10

	1939
	65
	108
	173
	1855
	21

	1959
	69
	115
	184
	2481
	31

	1970
	81
	123
	204
	5234
	55

	1979
	96
	111
	207
	5234
	55

	1989
	99
	112
	211
	6641
	65

	1999
	104
	108
	212
	6956
	69

	2005
	111
	97
	208
	7056
	72


The quantity of city dwellers grew faster than in Russia and in USSR in the whole. This process correlates with the formation of religious communities and parish structures in Belarus. As it was mentioned earlier, the increase of religious communities in Belarus is illustrative – from 765 in 1988 till 3263 in 2010. And the growth still has the continuous character. “Religious community” in the official documents of State statistics is more organizational and administrative divisions and it is impossible to comparer them in size, intensity of social ties and membership.

The results of case-study (28 interviews), which I conducted in 2006 within the Orthodox Exhibition-fair in Brest (Western Belarus) in order to describe different groups of people, who attended that event, help just to make a surface analysis about such correlation.
Table 7: Membership in Orthodox community for members of parishes

	From 1 up to
5 years
	From 6 up to
10 years
	More than 10 years
	I’m not a member
of community

	20%
	30%
	5%
	45%


These results demonstrate various levels of incorporation in community for those, who identify themselves as parishioners. 55% of parishioners consider themselves belonging to a community. We can find out such division – the existence of Church parishes and communities within the parishes. Two criteria of typology, which are connected not only with self-identification, but also with objectively observable behavior – Church attendance and participation in community life by the most active part (the core) of parish, which to the greatest degree represents Church as a human corpus, can be viewed in the next table.
Table 8: Duration of belonging to community with correlation to participation in Church ceremonies for parishioners.
	Duration
	Participation in Church ceremonies %
	Belonging to community %

	Till 5 years 
	10
	20

	From 6 till 10 years 
	45
	30

	From 11 till 17 years 
	20
	0

	From 18 and more 
	15
	5

	Non-participator/ non-member of community
	5
	45

	Don’t know
	5
	0

	All together
	100
	100


The group “parishioners” may be described as participating in Church ceremonies as 90% of respondents have answered positively to this position and the greatest time period of such participation is from 6 till 10 years. This time period refers us to the mid 90-s, when the possibility of free collective religious life got birth in the region. 
The processes of urbanization and birth of collective religious life in Belarus in the mid 90-s give birth to the development of new stable structures – urban parishes and religious communities within them. The main characteristic of both is that “everybody is a new comer”
. The neophytes in religious life and neophytes in new urban life were the same persons. 
Within the public level
Since the neophytes in religious community life and the urbanite life faced with the same problems – the novelty, it will be logical that their participation in public life of the city (which also is in the process of genesis) is the subject for reflection and efforts for mastering.
Public city life from the Ancient world, then through Middle Ages and Modern was concentrated in particular spaces. Agora or market place were the representations of the center for political and social life, for so called “sociability”. The City was simultaneously a form that organized the social diversity in the entire unity and a function, differentiating the variety of actors and providing their inclusion within the social order, along with being the object of political and administrative policy itself. 

Like there is a puzzle of “dark matter” in cosmology, which is not possible to observe or to define by the ordinary scientific methods and it can be “discovered” only by the means of the theory of gravitation of A. Einshtein, the City contains the same matter. It is discovered not by its assigned form, but by the system of its actors’ practices of inclusion, participation and communication along with State policy toward the City. The wholeness of the City is provided by the practices of it’s actors, who do not exist autonomously, thus the City is a dynamic form. The urbanites live in the situations of two main types: 
· «publicity» – collective state that is taking place in locations, which are affordable to all comers, behavior of participants in such places is connected with contacts, taking into consideration the presence of other people, regardless of whether it contains the direct communication with them or not; 

· «privacy» – the state, connected with the limited access of other people, the strict regulation of eligible persons (for example, only family members); ideally, this is purely individual existence, focused on own «self».
The existence of public space is the necessary condition for bringing together different actors, their practices and forms of coexistence into a whole entity. Their isolated perception could form random and casual character of perception of public processes. The public space may also be submitted as a fully segmented, e.i. organized in such a way that there is no space for a public life – the inversion of public space is taking place into the separate spaces of solitary communities.

What has happened with religious places and their spaces within the city level in Eastern Europe? How do the religious person – the member of religious community perceives the space of the City and place of own Church and religious group within it? By what mechanisms do the urbanites feel their complicity with the city and religious community? While Bellah’s concept of ‘getting involved’ characterizes the main feature of correlation between religious community member and urbanite in USA, whether it is possible to envisage some sufficient cohesion mechanisms in Eastern European religious urban reality?

One conclusion that is obvious for such reflection for the Eastern European region is that the religious collective life is practically the only one form of collective practices that have public dimension within the city public space after the decades of prohibition and destruction of its regular and spontaneous nature. Undoubtedly, we have sport practices (where you present as observer or participant), theater practices or moll practices – but we can not comparer them with religious. Religious collective life is measured by its reference to sacred character and by this, – its exceptional place within profane world, and secondly, by its moral and normative value for social level in its positive aspect. As Durkheim wrote – “In fact, we shall see that, even with the most simple religions we know, their essential task is to maintain, in a positive manner, the normal course of life”
. Additionally to these positions, such a dramatic history that happened with religious spaces in recent history can not be compared with any other. 

The City space can be perceived by urbanite as the ready form – where you turned up to stay or as the space for cultivation and mastering, or as both. The spaces can coincide, overlap, move apart or on the contrary do not coincide, overlap, etc. For the human beings the changes of usual spaces, problems of its restructuring could be realized only on voluntary grounds.  Eastern European cities experienced violent restructuring of its religious spaces in recent history. Today  religious life in the region is connected with the return of lost spaces, and not only social, but also physical, e.i. the return of churches and their new construction in places, where the religious space was destroyed. All these religious spaces fulfill collective religious and many other functions – they create localities in the situation of absence of rootedness
 for anonymous and lost urbanites, they struggle against city loneliness and lack of public collective practices, they gather and invite the whole family to participate in collective practices outside of their home place, they combine private and public together.
In Eastern Europe rediscovering of religious spaces within the City or their new building is accompanied with the mastering of city space. The City and the religious community are the objects to be open for the modern urbanite in Eastern Europe and it’s possible to say that not the City is a key for opening the religious space, but the space of religious community that bears the feeling of sociability to the City level and widens its space. For this process the religious community should experience itself as a wholeness gathered by common “faith as warmth, life, enthusiasm, the exaltation of the whole mental life, the raising of the individual above himself”
. 

Applying to the data that I have got in 2007 about the three different City corporations – religious, University and economical, it is obvious that religious group has recourses for social activities in urban public space.
Table 6: How do you present the group, which you are associated with, at the public level? 
	Belarusian case  XE "Беларусь" \b \i 
	Firm
%
	University XE "Университет" \b \i 
%
	Church XE "Церковь" \b \i 
%

	I present it only while being within the group XE "корпорации" \b \i 
	36.7
	23.3
	3.3

	Outside the group I also feel that present my group or corporation for other
	10
	53.3
	93.3

	I don’t think about that
	53.3
	23.3
	3.3


Table 7: To what extent the values of your corporation promote your social activity and define your social position?
	Belarusian case XE "Молдова" \b \i 
	Firm
%
	University XE "Университет" \b \i 
%
	Church XE "Церковь" \b \i 
%

	Promote my social activity and define my social position
	23.0
	13.0
	70.0

	Has no influence upon my social activity and my social position
	50.0
	33.0
	10.0

	Partly promote my social activity and define my social position 
	17.0
	30.0
	20.0

	promote opposite activity
	10.0
	23.3
	0.0


The role of religious communities will strengthen within the public space of Eastern-European city along with increase of interaction between diverse religious confessions with each other in social, political, cultural spheres of urban life. Even if the level of religious collective life still stays invisible for the public level of Eastern European city, this does not mean that its existence does not form that space. That means that the publicity of space also needs to be rediscovered.
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He strode through a space that was no longer solid.





The rustle of time ebbed away in his ears.


And Simeon's soul held the form of the Child–


its feathery crown now enveloped in glory–


aloft, like a torch, pressing back the black shadows,





to light up the path that leads into death's realm,


where never before until this present hour


had any man managed to lighten his pathway.


The old man's torch glowed and the pathway grew wider.
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