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Introduction

CaTHERINE EvrunHoOV

The end of a century and the beginning of a new one can be a
moment of self-consciousness, when people pause in their usual
activities to reflect on the direction of their civilization and to
wonder what the future might hold. The cities of Europe—
from Paris to St. Petersburg, from Berlin and Vienna to Mos-
cow and Kiev—became consumed, in the final years of the
nineteenth century, by a passion for introspection and experi-
mentation, by a rejection of old moral norms and a taste for the
good life, by a joyful creative energy and a worldly decadence.
In Russia the twentieth century was ushered in by a whirlwind
of creative activity, a veritable explosion in all spheres of cultural
and artistic life from literature, painting, and music to the-
ater and ballet. This movement—the “Silver Age” of Russian
culture—was accompanied by an equally intense philosophical
search.! It was 2 moment when thinkers and writers reflected
on, questioned, and tried to formulate the bases on which their
society rested.

Sergei Bulgakov (1871-1944) was one of the major figures of
the Silver Age. His complicated and broken intellectual path is
symptomatic of the turbulent and wide-ranging spiritual quest
of the early twentieth century. A prominent Marxist intellec-
tual in the 189os (among those known as “legal Marxists”), he
was at the forefront of the intelligentsia’s rejection of Marxism
and turn to Christianity in the 1900s and 1910s. Author of the

leading articles in the seminal publications Problemy idealizma



[Problems of idealism] (1902) and the famous Vekh:i [Land-
marks] (1909), Bulgakov also played an important role in the
Union of Liberation and in the revolution of 1905. As econo-
mist, philosopher, publicist, politician (delegate to the Second
Duma), editor, founder of a Christian Socialist party, member
of the Moscow Religious-Philosophical Society, and eventu-
ally delegate to the 1917 All-Russian Council of the Ortho-
dox Church, Bulgakov combined a deeply serious academic life
with equally serious political activity. He was also a close friend
and collaborator of such figures as Nikolai Berdiaev and Pavel
Florensky, who have since become more familiar in the West.
Bulgakov was among the prominent intellectuals exiled from
the Soviet Union at the end of 1922; during his “second life”
in Paris he became, arguably, the twentieth century’s foremost
Orthodox theologian.

Philosophy of Economy (1912) is a work of social theory. On
the simplest level it is Bulgakov’s rejection of Marxism. In his
youth Bulgakov had reveled in the iron laws of historical ma-
terialism, finding pleasure and indeed exaltation in the sense of
his own insignificance vis-a-vis the forward march of history,
but by 1900, Marxism’s subjugation of individual well-being
in the present for the sake of a shining future seemed to him
bothersome. Thus Philosophy of Economy was also an attempt to
formulate an alternative philosophy that preserved what Bul-
gakov considered Marxism’s main insights yet eliminated its
disregard for individual human dignity. In the politics of the
1905 revolution, Bulgakov’s position was easily identifiable as
classic liberalism: he advocated freedom of conscience, free-
dom of speech (glasnost’), national self-determination, the rule
of law, a constitution, and the abolition of autocracy. Yet the
difficulties of implementing these conditions on Russian soil
led Bulgakov, as well as contemporaries such as Semén Frank,
Bogdan Kistiakovsky, Mikhail Gershenzon, Sergei Trubetskoy,
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and others, to a deeper articulation of the philosophical and
spiritual principles that underlay his quest for a society ordered
according to just and legal norms.? Philosophy of Economy was
the fruit of these searchings.

SErRGEI BuLcakov: A Brier BiocraPHICAL SKETCH

Sergei Bulgakov was born in the small town of Livny in Orel
province, to a mother of noble background and a father whose
family had been provincial priests for six generations. Like
many members of his generation, he was to retain a sense of
his original social identity in the provincial “middle intelligen-
tsia” even after he became a prominent representative of the
rarefied urban elite. An intensely religious and church-oriented
childhood was followed by a loss of faith at the age of fourteen
or fifteen, partly under the influence of German philosophy. In
this respect, Bulgakov’s biography reiterates the trajectory of
the preceding generation of radical intelligentsia—Dobroliu-
bov, Chernyshevsky, Shchapov were all seminarians from cleri-
cal families who rejected their childhood faith in favor of radi-
cal politics. Bulgakov left the seminary and entered the secular
gimnaziia in nearby Elets.

During his years at Moscow University in the 189os, Bulga-
kov established his reputation as one of Russia’s leading Marx-
ist intellectuals. A student of the famous economist, statisti-
cian, and teacher Alexander Chuprov, Bulgakov was graduated
in 1894 and immediately began teaching statistics and politi-
cal economy at the Moscow Technical Institute; he also began
a publicistic career with reviews and articles in left-leaning
“thick journals” — Mir Bozhii [The world of God], Nowoe slovo
[The new word], and others. O rynkakh pri kapitalisticheskom
proizvodstve [On markets in capitalist conditions of produc-
tion], published in 1897, thrust him into the forefront of politi-

Introduction/3



cal debate with its argument that capitalism could be achieved
in Russia without recourse to the external markets that had
formed an essential element of capitalist development in west-
ern Europe. Like his fellow adherents to the philosophy of so-
called legal Marxism (a rather awkward label, invented by its
critics, that referred to believers in Marxism who did noth-
ing illegal and hence were not subject to police persecution),
Bulgakov believed that capitalism was a necessary stage of de-
velopment for all nations and therefore denied the possibility of
a “special path” for Russia.

On the crest of his success, Bulgakov traveled to Berlin (as
well as London and Paris) for two years in order to pursue his
studies and to make the acquaintance of leaders of the German
and Austrian Social Democratic movements— Kautsky, Bebel,
Braun, Adler; he plunged, with enthusiasm, into German radi-
cal politics and also began a doctoral dissertation, Kapitalizm i
zemledelie [ Capitalism and agriculture]. These two years, how-
ever, proved to be an unexpected turning point. Like many
Russian intellectuals who traveled to the West for the first time
(Herzen in Paris in 1848 is the archetypal example), Bulgakov
found the practice of revolutionary politics in Europe disillu-
sioning; the problems, furthermore, of working-class organiza-
tion in turn-of-the-century Germany were very different from
the most pressing political issues in Russia, where, after all,
the industrial proletariat was small and weak, and revolution-
ary debates centered on the transformation of a completely in-
adequate organization of agriculture resulting, even as late as
the 189os, in frequent famine. European culture, too, had its
surprises: Bulgakov described his encounter with the Sistine
Madonna in the Zwinger Gallery in Dresden as a spiritual ex-
perience that made him, the convinced Marxist, break down
in pious tears. Whether as a result of spiritual doubts or of in-

consistencies in his scientific results, by 1900 Bulgakov found
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it difficult to conclude his dissertation, which he had originally
conceived in a Marxist vein. The massive work, which inves-
tigated agricultural structures in England, Germany, France,
Ireland, and the United States, ended by asserting the inappli-
cability of Marxist theory to agriculture and, hence, the im-
possibility of any generalized description of capitalist society.
When he returned to Russia in 1900, Bulgakov was in a state
of spiritual crisis.

This crisis was to establish the new parameters of Bulgakov’s
intellectual life for the ensuing two decades; from this mo-
ment began an intensive search for a worldview to replace the
Marxism that had proved inadequate. The external aspects of
Bulgakov’s life remained constant: between 1900 and the 1917
revolution he taught political economy, first in Kiev, at the uni-
versity and also at the Polytechnical Institute, and then (begin-
ning in 1906) in Moscow. He resigned from Moscow University
with a group of 120 of the most prominent professors in 1911, in
protest at government policy toward the university; but he con-
tinued to teach at the Moscow Commercial Institute, which
had been founded by Muscovite merchants in 1907. But, more
significant, Bulgakov the once-prominent Marxist now became
an equally prominent participant in the renewal in art, litera-
ture, and philosophy known as the Silver Age. In this capacity
he became the inventor of the slogan “From Marxism to Ideal-
ism,” which described the intellectual trajectory of an entire
generation of Russian intellectuals. Bulgakov experienced and
gave voice to the period’s “discovery” of idealism and eventu-
ally of Christianity. He experimented with neo-Kantianism in
the early 1900s, but he ultimately found in Orthodoxy a system
of beliefs that could replace his Marxist creed of the 189os. Phi-
losophy of Economy was a result of the preceding decade’s search
and Bulgakov’s most important contribution to the philosophy

of this immensely fruitful creative period.
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At the same time, up to Stolypin’s dismissal of the Sec-
ond Duma in 1907, Bulgakov was an active member of the
liberation movement. One of the founding members of the
Union of Liberation (to become the core of the Constitutional
Democratic (“Kadet”) Party) in 1902, he contributed to its
radical newspaper, Osvobozhdenie [Liberation], and wrote the
agrarian program eventually to be adopted by the Kadets. Un-
satisfied with Western-style political parties, he tried to found
an alternative Christian Socialist party as a Duma delegate,
but with limited success. Bulgakov became disillusioned with
politics after the failure of the radical Second Duma, whose
insistence on the expropriation of gentry lands met with abso-
lute rejection from the government. Bulgakov also became a
major figure in a widespread movement for a religious “refor-
mation” of society among the intelligentsia. This movement
(similar to contemporary developments in Germany) sought to
bring about social reform by instituting changes in the church
and by bringing the church and the secular intelligentsia closer
together. In this capacity, Bulgakov was a founder of the Mos-
cow Religious-Philosophical Society and editor of a religious
publishing house; he also briefly published a religious news-
paper, put out the thick journal Voprosy zhizni [Questions of
life], and became a delegate to the 1917 All-Russian Council of
the Orthodox Church.

Bulgakov’s evolution away from Marxism and toward Ortho-
dox Christianity culminated in 1918 when, following the Bol-
shevik victory, he took holy orders and thus, following a long
and circuitous journey, returned to the faith of his childhood.
Soon afterward he left Moscow for the Crimea; at the end
of 1922 he became one of the boatload of prominent intellec-
tuals to be literally shipped out of Russia by the new Soviet
regime. After a short while in Prague and Berlin, Bulgakov

went to Paris and began his new life as an Orthodox theologian
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and rector of the Paris Institute of Orthodox Theology. This
final period of Bulgakov’s activity continued entirely within the
churchy; it is interesting to note, however, that the central doc-
trine of his theology, the theory of Sophia, the Divine Wisdom,
or “sophiology,” was first formulated in Philosophy of Economy
(see chapter 4), that is, in a secular context. Bulgakov’s sophi-
ology was condemned as heresy in 1935 by the Moscow patri-
archate. During the years between his emigration and his death
in 1944, Bulgakov wrote a number of significant theological
works as well as popularizations of Orthodox doctrine; he also
became an important figure in the ecumenical movement of the
Christian churches.?

INNER SpiriT VERsUs ExTErRNAL Forms:
PuiLosoruy or EcoNnoMY IN THE
CoNTEXT oF TUurRN-OF-THE-CENTURY EUROPE

Bulgakov’s search for a new social philosophy was part of
a broader European movement that historians, following
H. Stuart Hughes, have come to summarize as the “revolt
against positivism.”* At the turn of the twentieth century,
thinkers throughout Europe questioned the foundations of
nineteenth-century attitudes toward science, literature, and so-
ciety. This intellectual revolution, whose magnitude and inten-
sity surpassed those of any such movement since the Romantic
revolt against the Enlightenment, rejected a number of sci-
entific and philosophical attitudes associated, for these think-
ers, with positivism’s faith in the capacity of science to re-
solve human problems: positivism’s critics revolted with equal
force against materialism, mechanism, and naturalism. In social
thought, the questioning of dominant nineteenth-century be-
liefs frequently involved a reevaluation of Marxism (as well

as Feuerbach, who was seen as a primary proponent of ma-
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terialism) and a dissatisfaction with the application of Dar-
winian theories to social life. The revolt against positivism took
a variety of forms: German neo-Kantianism and neo-idealism,
Sorel’s rethinking of Marxism as “social poetry,” Freud’s “dis-
covery” of the unconscious, and Saussure’s approach to lan-
guage as structure (as opposed to the historical researches of
nineteenth-century linguists) are a few of the more important
examples.

Bulgakov’s dramatic transition from Marxism to idealism
and, eventually, Christianity, coincided with, and formed a part
of, the revolt against positivism that engaged many of his Rus-
sian and European contemporaries; Bulgakov might be consid-
ered the Russian counterpart of Sorel in France and Croce in
Italy. When Bulgakov announced the primacy of ethical values
in 1901-1902, he did so because Marxism, with its dialectical
world-historical vision of modes of production replacing one
another until the ultimate Socialist Golden Age, seemed to
him merely a variant or manifestation of a greater evil: posi-
tivism. Bulgakov had begun to question the worldview that
underlay Marxist economic theory. He did not merely reject
one scientific theory to replace it with another; rather, he quite
consciously formulated his Marxism as a Weltanschauung and
saw it as subsumed in a concrete metaphysical system called
“positivism,” simultaneously submitting the entire system to
reevaluation and criticism.

What did Bulgakov mean by “positivism,” and why did he
consider it an inadequate basis for a vision of society? To a large
extent, Bulgakov equated positivism with what he called the
“theory of progress.” Bulgakov spoke for an entire generation
of Russian intellectuals—figures such as Dmitri Merezhkov-
sky, Nikolai Berdiaev, Petr Struve, and Semén Frank—when
he claimed that positivism, as a code of social morality, pro-
vided a vision of history as progress toward a perfect earthly
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society, sacrificing the good of present generations for that of
the future. Belief in science, furthermore, had attained the level
of a religion, had become its own moral code; yet, precisely be-
cause science did not and could not address the problems of
metaphysics and of religion directly, if its essential suppositions
were elevated to the level of a religion it would provide false
direction for human behavior. Bulgakov argued that at no time
could man live by science alone; people needed metaphysics and
religion. Given this condition, positivism had become much
more than a scientific theory—the theory of progress had be-
come a theodicy; scientificity had swallowed up religion and
metaphysics, claiming for itself the rights of both. But, again
according to Bulgakov, the attempt of positivism to establish a
scientific religion had failed; instead, science had ceased to be
science and become a religion. The subject of this religion was
humanity, which itself became deified; the goal of the religion
of progress was the good of future generations, and therefore it
demanded the sacrifice of the present one. Positivism in gen-
eral and Marxism in particular, in other words, subjugated the
needs of individual human beings here and now for the sake of
the vaguely defined future well-being of collective humanity.
Although his initial questioning of Marxism and positiv-
ism had taken place in the final years of the nineteenth cen-
tury, Bulgakov finally formulated his own solution—his original
theory of society—only in the 1910s. The turn-of-the-century
European critics of Marx, depending on the specific reasons for
their rejection of Marxism, went about refuting him in various
ways, ranging from revisionism to Weber’s powerful counter-
argument of religious and ethical values as a driving force in
history. Bulgakov’s particular answer to Marxism and positiv-
ism took the form of a “philosophy of economy.” In his book
of this title, Bulgakov replaced Marx’s vision of society as a

class struggle based on material interests, in which the mode
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of production determined social forms and ideologies, with a
view at whose crux stood the relation between man and nature.
Like many European social theorists, Bulgakov turned to a
way of thinking about society familiar to all eighteenth- and
nineteenth-century Christians: he took as his point of depar-
ture an imagined original state in which man and nature lived
in perfect harmony. To this initial state, analogous to the State
of Nature postulated by Locke or Rousseau, Bulgakov gave the
name “Edenic economy”— the world as it existed in Paradise,
before original sin. Yet, again following the familiar pattern, the
world in which we currently live is fatally separated from this
harmonious existence by the Fall of man—which Bulgakov saw
as a “metaphysical catastrophe” that dragged all of creation into
a sinful, empirical state in which man must struggle for sur-
vival, eking out a painful existence from an unfriendly, mecha-
nized nature. This is the world in which we live now, prisoners
to our material needs; and this is the world, said Bulgakov,
that Marx took to be the only real one, basing his doctrine of
economic materialism on the “fallen” state of humanity. But
whereas the eighteenth-century theorists proposed the idea of
a social contract as a way of regulating relations among people,
as well as between them and the government, in this imperfect
world Bulgakov turned to a biblical notion—Sophia—as a way
out of the mere labor “in the sweat of our face” that charac-
terizes our existence in the fallen world. The Divine Wisdom,
Sophia, which according to the Old Testament was present
with God at the Creation (Prov. 8:22-23) and “shines in the
world as the primordial purity and beauty of the universe, in
the loveliness of a child and in the gorgeous enchantment of a
swaying flower, in the beauty of a starry sky and a flaming sun-

rise,”®

was an elusive concept that Bulgakov took care never to
define precisely: Sophia consisted of the totality of eternal ideas

that confronted God at the creation; yet the notion of Sophia

10/ Introduction



is in constant flux, it is joyousness, it is play, it is wisdom, it
is love.* Bulgakov’s enterprise was to introduce the notion of
Sophia into social and economic life. Sophia potentially suf-
fuses the grim world of work and the struggle for survival: in
rare moments of revelation, we catch a glimpse of what life was
once like in the Garden of Eden. The economy, even if Eden
had been irretrievably lost, could once again become “sophic”:
what we must do is find within ourselves this hidden potential
for perfection and work to resurrect nature, to endow it once
again with the life and meaning that it had in Paradise, and
thus to complete the cosmic cycle of Fall and Resurrection. It
was in our power to transform the world, to bring it to life,
to return it to that perfect harmonious existence in love and
labor from which Adam and Eve wrenched it with their sin.
In Bulgakov’s vision people’s relations to each other, further-
more, were defined not by consent or contract but implicitly,
by virtue of their common inspiration and participation in the
shared task of nature’s resurrection.

What gave this vision its power was not simply its itera-
tion of a coherent argument against Marxism but the fact that
it rested on a widely accessible cultural and religious founda-
tion. For Bulgakov, this foundation was clearly and unambigu-
ously Christian. The second part of his answer to Marx was
formulated in a book originally intended as the second vol-
ume of Philosophy of Economy, Svet nevechernii [The unfading
light] (1917): whereas Philosophy of Economy stands alone as an
“ontology of economy,” or a study of the general foundations
of the economic process, it was Sver nevechernii that provided
the argument advanced in the former with “a particular under-
standing of the nature of the world and of man, i.e. a particular
cosmology and anthropology”: “What is the essence of the
world? What is the essence of man? How do we understand the

world, the ‘transcendental object’ of economy, and what is man,
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its ‘transcendental subject’? A particular system of cosmology
and anthropology is implicit in every philosophy of economy,
and this is why we must before all else distinguish and estab-
lish the corresponding cosmological teachings as we study the
world-views which interest us.””

Swvet nevechernii set out a religious and specifically Ortho-
dox Christian vision of the world that inspired and supported
the philosophical and political-economic enterprise undertaken
in Philosophy of Economy. Yet if Bulgakov’s own roots were in
Orthodox Christianity, his social philosophy potentially had a
more universal appeal. The idea of the Divine Wisdom was par-
ticularly close to Bulgakov because of its important role in the
Orthodox (both Greek and Russian) liturgy and in Orthodox
iconography; yet its value as a social-philosophical concept de-
rives, at the same time, from its universality. Sophia was much
broader than Christianity; it had roots in Gnosticism and Juda-
ism and parallels in Platonism (the World Soul); indeed, the
sense of elusive and beautiful divinity would not be alien to a
Muslim or even a Buddhist.

Bulgakov’s “sophic economy” went further than the insis-
tence on “individual rights” of his days in liberal politics: the
new social philosophy affirmed human dignity by attributing
meaning and creativity to the most prosaic of tasks in our daily
life and work. Each furrow plowed, each page written, could
potentially bring the individual closer to Sophia. The worth
and fulfillment of each individual, moreover, was augmented by
the very reassurance that one was not alone but was a partici-
pant, along with one’s fellow human beings, in a larger, cosmic,
and beautiful process.®

A number of striking features in this vision of life in society
mark Philosophy of Economy as one of the variety of original
conceptions that constitute the “modernist” enterprise. Among

them is Bulgakov’s substitution of a “resurrective” model of
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history— the Christian cycle of Fall and Resurrection—for the
linear “theory of progress” that he had so condemned in posi-
tivism. For positivism, at least in its unadulterated version,
the goal of history lay at the end of a long process in which
mankind gradually approached, and finally achieved, a perfect
world. This basic model might include a Hegelian element of
revolutionary transformation at key moments of historical de-
velopment. Bulgakov, instead, saw human history as a contin-
gent process, developing in the conditions of a fallen world.
Although we must constantly work to reflect the model pro-
vided by Sophia in our daily existence, we have no guarantee
that this labor will bring us any closer to a perfect existence.
The end of the world will come, as we know from Scripture; but
the realization of the life of the future age remains ultimately
independent of the earthly goals of mankind. Christianity pro-
vided Bulgakov with a means for avoiding the construction of
but another utopia: a “sophic economy” was not a paradise to
be achieved on earth but a constantly present vision inspiring
us to work for the restoration of the harmony of nature and
culture that humanity had lost in the Fall. This Christian, es-
chatological philosophy of history anticipates the use of this
same resurrective model by the existentialist philosophers, and
particularly Heidegger, whose notion of the “thrownness” of
Dasein corresponds to Bulgakov’s description of history as the
result of the Fall.

Another, related, essential characteristic of the sophic econ-
omy was its emphasis on process rather than on ends. Bulgakov,
despite his rejection of economic materialism as a comprehen-
sive view of the world, believed that it had discovered an essen-
tial insight in its emphasis on labor. In other words, apart from
being a vision of society, Bulgakov’s sophic economy was also
an ethic—but one that prescribed joyful labor “in Sophia” as an

antidote to the grim eking out of existence that was so preva-
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lent in life and accepted as necessary by Marxism and other
economic doctrines. Sophia’s constant radiant presence could
endow work with meaning and beauty, and the constant, joy-
ful creation of one’s own life gave meaning to existence. Here,
as well, Bulgakov’s theory reminds us of contemporary western
European ideas. Specifically, Bulgakov’s man, poised for action,
“holding a tool in one hand and the flaming torch of knowl-
edge in the other” (chapter 5), recalls nothing so much as Henri
Bergson’s active and intelligent subject: “Harnessed, like yoked
oxen, to a heavy task, we feel the play of our muscles and joints,
the weight of the plow and the resistance of the soil. To act
and to know that we are acting, to come into touch with reality
and even to live it, but only in the measure in which it con-
cerns the work that is being accomplished and the furrow that
is being plowed, such is the function of human intelligence.
Yet a beneficent fluid bathes us, whence we draw the very force
to labor and to live. From this ocean of life, in which we are
immersed, we are continually drawing something, and we feel
that our being, or at least the intellect that guides it, has been
formed therein by a kind of local concentration.”” The Berg-
sonian vision of a theory of knowledge entirely fused with a
theory of life betrays a neo-Romantic refutation of positivism
shared with Bulgakov. Furthermore, Creative Evolution (1907),
like Philosophy of Economy, builds on the perception of a world
constantly in flux, in which not only the creation of an artis-
tic or intellectual genius but also the life and labor of ordinary
people acquires creative meaning. The Bergsonian élan vital,
the profound conviction of a deeper meaning in life than per-
mitted by the “mechanism” of positivist, Darwinian evolution-
ary theory, coincides with a similar leap in Bulgakov’s thought
from strictly philosophical argumentation to an affirmation of
the meaning and joyousness of life that he calls Sophia.

But most important, Bulgakov’s sophic economy includes
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what is perhaps the single characteristic that the many variants
of the modernist rejection of positivism had in common: a new
attention to things beyond the material world, an effort to look
beyond physical reality to essences invisible to the naked eye.
In keeping with this new recognition of the “disparity between
external reality and the internal appreciation of that reality,”"
the central feature of Bulgakov’s sophic economy, and one that
complements its rejection of a linear conception of history and
emphasis on process rather than ends, is its replacement of a
social theory—Marx’s—that, like most social theories of the
eighteenth and nineteenth centuries, described society in terms
of external forms (institutions, classes, forms of government)
by a vision that instead stressed the internal content, or “spirit,”
of society. Bulgakov, partly as a result of disappointment in
the liberation movement’s unsuccessful struggle to throw off
autocracy and set up a constitutional form of government in
1905-1907, was by 1911 no longer interested in institutions:
Philosophy of Economy asserted the socially creative and trans-
formative power of the attitude with which economic life was
conducted, rather than the governmental forms it took; Sophia
was potentially compatible with different types of institutions.
What went on in the mind and soul of the individual social and
economic actor—the 4boziain, or proprietor—was as essential
a part of the economic process as its ultimate goals or organi-
zational structure. In this sense, Bulgakov’s theory conformed
to the shift of focus of social thought, characteristic of his age,
from “objective” and clearly visible forms to the more nebu-
lous area of subjective motivation. The originality of his work,
however, lay in his explicit identification of this “only partially
conscious area” as Sophia. Not “content to dwell in a twilight
zone of suspended judgment—open to metaphysical possibili-
ties, yet wary of dogmatic assertion” " like his Western counter-
parts, Bulgakov took the revolt against positivism all the way—
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and ended up with a modernist philosophy that was also deeply
religious.

Philosophy of Economy was also a contribution to the con-
temporary Europe-wide debate on the tasks and limitations of
social science. In his discussion of freedom and necessity, the
status of the social sciences, and the position of economic ma-
terialism as a doctrine, Bulgakov made a case for the behavior
of social collectivities as distinct from, and governed by differ-
ent rules than, individual behavior, when Durkheim, LeBon,
Sorel, and Pareto were discovering the collective as a result of
their particular sociological research. Despite its metaphysical
tone, Philosophy of Economy, like the writings of the European
sociologists, was firmly rooted in concrete social-scientific in-
vestigation: the relevant discipline