















































































































































































































































Stackhouse emphasizes the fact that theological ethics tries to understand, evaluate, and help
guide the spheres of the common life in which the social ecology is manifest as ethos, and to
discern how theological ethics should interact with non-theological forces and fields of study
beyond ethics that also influence these spheres. These other areas are also bearers of values
and norms. Only some of our contributors are theological ethicists; many specialize in other
fields. But each has manifested an interest in or a capacity to contribute to the issues raised by
theological ethics, a field that always engages the intellectual, religious, and social traditions
that shape an ethos.?®® Stackhouse’s sentiments outlined here, illuminates even more curiosity
on how he and his co-authors of this project sees God in the globalization phenomenon and
how far they are willing to go to illuminate issues of grace and even public theology

throughout this debate.

5.5 Stackhouse: Globalization, Grace and Public Theology

Globalization, grace and public theology is just some of the important subjects addressed by
Stackhouse in the final volume of the project. He summarises it like this: “On the whole, I
think the weight of evidence presses us to see the Providential Grace view as the most
realistic and most faithful theology of history, although those of us who hold it have not
abolished sin, and need the constant reminders of the perils and difficulties that attend great
civilizational shifts. God’s providential grace is more powerful and significant than the
human sinful betrayals of that grace that rightly demand repentance and reform at the level of
managing the arks of social life on the surface of the tides. May God give us the insight and

grace to know and do what we can as good stewards of what possibilities lay before us.” 210

In his statement that a Christian Public Theology has several motifs that indicate the
globalization of ethics, Stackhouse proposes that: “The created world is good, although
creation and all in it has become distorted and broken. History is lived in the tension between
the way things are, and both the first principles of right and the ultimate ends that God
intends for humanity and the world we can come to know. In that context, Christians interpret
historical developments and civilizational shifts in terms of repeated “falls” into error and sin,
but more profoundly in terms of God’s providential grace. Globalization is, thus, a form of
creational and providential grace coming to a catholic and ecumenical partial fulfilment that
points us toward a salvific vision for humanity and the world. Those who grasp this vision

may be called to become agents of God’s Reign in all areas of the common life, and channel

209 stackhouse 2000:1-9.
210 stackhouse 2007:248-250.
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all the powers of life toward the new possibilities, which are even now breaking into time, by
drawing them into covenanted communities of commitment. A dynamic Christian Ethics,
inevitably synthetic and in need of reformation, is being globalized in manifest ways. Such a

vision is part of the faith and a manifestation of God’s love for the world.”?

5.6 Lombard’s Perspective on the Stackhouse Project

In support of Stackhouse’ and his co-authors writings, there were and still is much opposition
to his notions he puts forth in the God and Globalization Project. Christo Lombard, a
participant in the joint South-North Globalization Project, is one of the critics of the Project,
with its positive and negative connotations to it. Lombard reviewed the four books in the
series edited by Stackhouse, pointing out that the editor had a decisive hand in the overall
appreciation of globalization: “The four volumes in the series God and globalization, while
separately focusing on different aspects of globalization, should be read as one project.
Volume 1 investigates the relation between religion and the “spheres of the common life”,
and Volume 2 the possible influence of God’s Spirit on “the authorities” in areas such as
education, human rights and ecology. Volume 3 addresses the role that religions play in
globalization, especially the future-shaping effect they could have on this seemingly
relentless process. Stackhouse himself summarises the main argument which forms the

framework for the whole project in Volume 42263

As an ecumenist, Lombard strongly expressed his concern about the fact that in the fourth
volume Stackhouse has the final word and makes no secret of the fact that he simply sees the
Agape Document of the World Council of Churches (WCC) and the Accra Declaration
within the circles of the World Alliance of Reformed Churches (WARC) as the fruit of
liberationist and Marxist analyses: “I am worried about the caustic interpretations of the faith
by those anti-globalization ecumenical voices who have theologically absolutized certain
models of liberationist thought and Marxist social analysis. Of particular concern is the
movement against globalization within the World Council of Churches, the World Reformed
Alliance, and the Lutheran World Federation.”** Lombard further notes that the Stackhouse
Project provides very specific theological underpinnings of globalization, fine-tuned by the
hand of the final editor and that the four volumes were written as public theology from a

consciously chosen, and quite particular, Christian perspective; one in dialogue with other

211 stackhouse 2007:248-250.
212 | ombard 2010:210.
213 | ombard 2010:204.
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perspectives, not only on globalization but also on the religious appropriation thereof in
different religious and ideological traditions.”**

However, the downside of Stackhouse’s writings for Lombard was that Stackhouse does not
seriously engage with the motives and methods of ecumenical theology and thus easily by-
passes the World Council of Churches, the Lutheran World Federation and World Alliance
of Reformed Churches — quite a substantial portion of world Christianity! Lombard further
observes that the method for producing the series of four volumes also made it possible for
him to use expert contributions within a one-sided ideological approach to globalization and
that he uses positive outcomes of globalization selectively, avoiding the extreme negatives
while blaming the ecumenical for biased accounts of the state of the world; the critical
question in this respect, especially now that the world markets once again have tumbled to

215 |_ombard maintains:

quite a serious degree, is of course: whose analysis is closer to reality?
“Like many fundamentalist believers in the market and capital, Stackhouse refuses to admit
to the existence of grave problems within neo-liberal economics — he merely blames the

. 21
Chicago school for some excesses.” 2

In his conclusion, Lombard does give some credit to the positive side of Stackhouse’
writings, but only after indicating the lack of a critical hermeneutic and a prophetic critique of

economic injustice:

“In Stackhouse’s overall analysis, in which he does speak about empire, colonialism, and the
world economy, we hear very little prophetic critique of the wrongs of these forces of history.
This lack of hermeneutic of suspicion probably links up with his own biblical-theological
exegesis of the different forms of grace in line with Kuyperian theology. Especially on this
point more detailed work needs to be done, by Stackhouse and by his critics. On the positive
side, it must be acknowledged that Stackhouse has brought together excellent essays by
serious scholars who have addressed the issues theologically on a deep level and who have
not turned a blind eye to the discrepancies and realities accompanying globalization. he does
two things in the concluding volume which | believe every theologian who participates in
‘public theology’ should be doing: he has written an extensive chapter on why he thinks

public theology is a better vehicle for this kind of apologetic theology, and in what sense and

2% | ombard 2010:203.

5 1t remains a bitter irony that the Stackhouse Project was completed, with the editor’s one-sided final volume,
exactly in the same year as the world market collapsed in an unprecedented way.

218 | ombard 2010:218.
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in what ways he wishes to operate as a public theologian. He also provides his account of the
biblical narrative used as a framework for his theological arguments, with chapters on the
three ‘graces’ he sees operating in God’s plan of salvation and providence: the grace of

creation; the grace of providence; and the grace of salvation.”?!’

5.7 Conclusion

There is one thing for certain about the sentiments shared by Lombard: the real difference
between the Stackhouse project and other ecumenical projects such as the Accra Declaration
and ecumenical debates in line with Accra’s concerns. There is no uniformity between the
authors of the Stackhouse project and thus there seems to be a confusion of faith perspectives
amongst them. On the other hand, there is no confusion of faith amongst the authors of the
Accra Declaration. Lombard succinctly summarises this shared perspective as follows: “Our
process of covenanting together has deep theological roots, which should not be confused
with the underpinnings of a secular covenant or social contract between two partners agreeing
on some points of utility or common interest... Our covenanting together, in our joint witness
for justice, peace and integrity of creation, is thus based on deeply-shared convictions deal
with God’s work in and through history, God’s love for the whole globe, and the effects of
God’s covenant, reflected in our baptism, for all God’s people and all God’s creatures all

over the world.”?*®

27 | ombard 2010:218-219.
218 | ombard 2010:245-2486.
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CHAPTER 6

ECUMENICAL GLOBALIZATION DEBATES ON THE
ACCRA DECLARATION: AGAPE AND THE GERMAN-
SOUTH AFRICAN GLOBALIZATION PROJECT

6.1 Introduction

“The Christian community has been actively involved in inter-religious dialogue and in
shaping its potential response to the challenges of globalization. Among the different
religious responses to globalization, those from the Christian community deserve particular
attention. Christian ecumenism is being sharply challenged by globaliza‘tion.”219 This chapter
focuses on the various ecumenical debates on globalization and how these debates have
shaped the paradigms of ecumenicals over time. It includes discussions of the Accra
Declaration of 2004, the Agape Process, and the German-South African Globalization
Project. Similarities between these ecumenical globalization debates are illuminated through
the various topics of conversation such as, God’s household, neo-liberalism, capitalism,
poverty, creation, competition, deregulation, tax, consumerism, privatization, property, trade,

foreign investment, debt relief, sustainability, quality of life and social justice.

But first, what is the definition of ecumenism and why is it important within such a
controversial subject as globalization? In this regard Christo Lombard, a Professor of
Theology at the University of the Western Cape in South Africa, argues that a comprehensive
understanding and definition of ecumenism should be broad enough to include civil courage
initiatives, not only since they are mostly started and driven by Christians, but also because
their substances are human rights and justice issues embraced by the world ecumenical
movement.?? It is these core issues of human rights and justice issues that must be promoted
even within global economic spheres. What is captured within this notion of Lombard is also
a sense that ecumenism is the healing and lighting system to the world and therefore it is
imperative that the voices of ecumenicals be heard within global economic discussions.

Professor Dirkie Smit, who teaches Systematic Theology and Ethics at Stellenbosch

219 Raiser 2002:49, 71.
220 | ombard 2013:129.
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University in South Africa, on his turn, also radiates his ideas of ecumenism by stating the

following:

“Ecumenism is concerned with the world. This ecumenical concern for the world is clearly
based on normative vision. In recent years, attempts have increasingly been made to use the
metaphor of oikos, household, implied in the oikoumene, to develop this vision further. The
household-metaphor is rational — whether in the divine society or Trinity, in the church, in the
political economy of the world, or in the fullness of creaturely life. It has been possible for
the ecumenical movement to describe the nature of these relationships more fully, to give
content to the ‘household of life’. The focus of faith and order has been, broadly speaking, on
the visible unity of churches in the world, both globally and locally. The focus of life and
work has been, broadly speaking, on furthering justice in the world. During the last decade
voices grew stronger that the tension between the struggles for unity and justice should be
overcome. There can be little doubt that globalization played a major role in bringing the
ecumenical movement to this point where it is seriously striving to combine ecclesiological
and ethical concerns under the vision of koinonia.”®** In essence, the ecumenical movement

has begun to address the challenge of globalization.

Raiser echoes the words of Smit by stating that the ecumenical community has articulated its
commitment to an oikumene of faith and solidarity, to the life-centred vision of an
ecumenical earth. He takes the position in this instance by arguing that the statements and
recommendations from the governing bodies of the World Council of Churches recognize
that calling for a new system of values alone will not be sufficient to shape a new culture, an

alternative way of living, thinking and acting??

. The centrality of Raiser’s idea points to the
need to strengthen the capacity of Christian communities for moral and ethical discernment.
Affecting the world for change and the building of a culture of reconciliation and peace has to
be rooted in the concrete, local experiences of Christian communities facing situations of

conflict.

Raiser suggests that generalized ethical principles will not be able effectively to transform
globalization and violence and that the ecumenical response to globalization should,
therefore, not limit itself to a critical confrontational stance nor to articulating some

generalized global vision. The negative language of globalization should be changed into a

221 gmit 2007: 258-262.
222 Raiser 2002:145.
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positive message and so Raiser embraces the sentiment that ecumenical responses to
globalization should rather foster a worldwide communion of particular, local embodiments
of acted-out, shared, obedience to the gospel.??® This is exactly what the Accra Declaration
of 2004 proposed. Globally, certain critics within ecumenical circles have viewed the Accra

Declaration of 2004 as positively, impacting the world for global economic change.

6.1.1 Background of the Accra Declaration of 2004

The Accra declaration changed the pages of global economic conversation within ecumenical
movements. It is the outcome of a fifteen-year-long process. The journey to the establishment

of the Accra Declaration has not been easy to attain.

At the 1989 World Alliance of Reformed Churches (WARC) General Council in Seoul,
Korea, An Open Letter to the Children and Young People of the Planet called upon WARC
member churches to enter into a covenant for justice given the threats to life in our age, for
the sake of the whole creation, the future of all humanity and especially for the children and
young people of the planet. The call was intensified in 1995 when African churches at a
consultation in Kitwe, Zambia, suggested to the Alliance that the current global economy be
declared as antithetical to the Christian faith in a manner similar to the confessing churches’
historical stances against Nazism and apartheid. The 1997 WARC General Council in
Debrecen, Hungary, called WARC member churches to engage in “a committed process of
recognition, education, and confession regarding economic injustice and ecological
destruction. The process later became known as Covenanting for Justice in the Economy and
the Earth and was implemented in the various regions of the world in partnership with the
World Council of Churches and the Lutheran World Federation.?**

The 2004 General Council at Accra, Ghana, was a culminating point of the Covenanting for
Justice in the Economy and the Earth process. The churches from the global South in
particular challenged the Reformed family at Accra, asking how long they would have to wait
for a unified confession of faith against the harm done within the current global economy.
While some of the churches from the global North were not willing to take a doctrinal
confessional stance, in the end there was consensus regarding the problematic nature of
today’s global economy and the injustices it produces. Hence, the assembly reached a

decision to respond in a confessional manner, that is, to take a faith stance regarding current

223 Raiser 2002:145.
224 Accra 2004:1-2.
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global economic injustices and ecological destruction. The Accra Declaration challenges
current economic doctrines with the traditional Reformed criticism of idols that deny God’s
life-giving sovereignty and defy God’s covenant by excluding the poor, the vulnerable, and
the whole of Creation from the fullness of life.?”® The journey and gravity of the
establishment and implementation of the Accra Declaration had and still has immense power

and purpose within other ecumenical movements.

6.1.2 Accra 2004: The Purpose

This trail-blazing paradigm shift that took place among ecumenical movements concerning
the global economy at Accra 2004 was based on the theological conviction that the economic
and environmental injustices of today’s global economy require the Reformed family to
respond as a matter of faith in the gospel of Jesus Christ. The purpose of the Accra
Declaration also calls upon Christians around the world to engage injustices in the world as
an integral part of their churches’ witness and mission. The quest for justice is a reality and it
is increasing every day and justice is a matter of faith. Faith demands that we take action
towards the reality we desire as a human race. The Accra Declaration states that matters of
economic and environmental justice are not only social, political and moral issues - they are
integral to faith in Jesus Christ and affect the integrity of the church. Moreover being faithful
to God’s covenant requires that individual Christians and the churches take a stand against

current economic and environmental injustices; the unity of the church is critical.??°

A matter of purpose and direction falls under the subject of unity and the Accra Declaration
defines unity as being concerned with togetherness, however divisive the issues confronting
the confessing body may be. Despite the gross complexities of globalization and that it have
not led to a full consensus, the global Reformed family addressed the problematic nature of
today’s global economy in the Accra Declaration. The central case in point is that the church
stands in solidarity with persons who are suffering and struggling - following the justice
traditions of the biblical prophets and of Jesus in the Gospel narratives, the Accra Declaration
views the current world (dis)order by looking through the eyes of powerless and suffering
people and it calls the churches and society to hear the cries of the people who suffer and the
woundedness of creation itself, over-consumed and under-valued by the current global

economy.

25 Accra 2004:1-2.
26 Accra 2004:1.
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The message and purpose of Accra 2004 is very clear. It encourages churches to read the
signs of the times and to respond to the gospel imperative of justice for all. This call of Accra
2004 caused the rising of the Alternative Globalization Addressing Peoples and the Earth
(Agape) which also takes a stand against global economic injustices. Agape explores the
question of how the churches and the wider ecumenical family can respond to the human
tragedies rooted in the project of economic globalization.

6.1.3 Agape: Alternative Globalization Addressing Peoples and the Earth

Agape is a response to the question raised at the World Council of Churches (WCC)
assembly in Harare, Zimbabwe, in 1998: “How do we live our faith in the context of
globalization?”?’ It is said that churches and the wider ecumenical family, which includes
world communions, regional ecumenical organizations and specialized ministries, have
wrestled with this question over the past seven years or so. In series of consultations and
studies on economic globalization, they were guided by the section on globalization in the
Report of the Harare assembly that recognized the pastoral, ethical, theological and spiritual
challenges that globalization poses to the churches and the ecumenical movement. An
ecumenical group of 38 participants met in Geneva, Switzerland, from 22-24 June 2004 to
prepare an initial document on an alternative globalization addressing peoples and earth
(Agape) in preparation for the World Council of Churches’ next (2006) assembly in Porto
Alegre.?*®

In response to Accra, with collective hearts, Agape agrees that this is a document from the
churches to the churches. It reiterates the call of Accra 2004 by outlining the new challenges
and possibilities for reflection and commitment based on the theme of the 2006 assembly:
“God, in your Grace, Transform the World”. Agape believes in an economy of life that
remind us of the main characteristics of God’s household of life that offers and sustains
abundance for all - God’s gracious economy requires that we manage the abundance of life in
a just, participatory and sustainable manner. They also believe that the economy of God
promotes sharing, globalized solidarity, the dignity of persons, love and care for the integrity
of creation, justice and preferential option for the poor. According to Agape, churches and
even the wider ecumenical family are called to create spaces for, and become agents of
transformation even as they are entangled in and complicit with the very system they are

221 Agape 2005:1.
228 Agape 2005: 2.
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called to change. This very challenged was tackled by the German South African
Globalization Project that took the conversation forward.

6.1.4 The German-South African Globalization Project

The German-South African globalization project is a result of the collaboration between the
Beyers Naudé Centre for Public Theology at Stellenbsch University (BNC), a German
partner, the Evangelischer Entwicklungsdienst (EED), as well as two churches — one German,
the ERK (Evangelish-reformierte Kirche) and the other South African, URCSA (Uniting
Reformed Church in South Africa). Since the adoption of the Accra Declaration
(“Covenanting for Justice in the Economy and the Earth”) by the World Alliance of
Reformed Churches in Accra, Ghana, 2004, churches in the Reformed communion all over
the world have been confronted with some of the most burning issues of our day:
globalization in the myriad and life-changing ways it impacts on the world and the lives of

ordinary people in communities everywhere.??

In response to Accra 2004, the Globalization Project is committed to taking that crucial
conversation forward. It emphasizes the fact that globalization has been hailed by some as a
new world order heralding untold benefits for humanity and yet its sweeping progress has
created an ever-growing gap between poverty and wealth, between North and South, and
between the privileged and the excluded in both developed and underdeveloped countries.
The excesses of global capitalism are having serious consequences for our world. Even more
devastating will be the impact on poor countries. The burning questions that the German-
South African Globalization Project discusses are: What damage is done to the earth in the
name of development and our responsibility in this process? What sustainable development
might mean in a world whose resources are threatened as never before? What the response of

faith to all these burning issues should be? 2*°

6.1.5 God’s Household Threatened

God’s household that is under threat through some of the devastating effects of globalization,
is beautifully explained and defined through the branch of oikotheology by Ernst Conradie, a
Professor of Systematic Theology and Ethics in the Department of Religion and Theology at
the University of the Western Cape, South Africa: “The root metaphor for oikotheology is the

notion of the whole household of God. The power of this metaphor lies in its ability to

229 \/an der Westhuizen 2009:1.
230 v/an der Westhuizen 2009:2.
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integrate three core ecumenical themes on the basis of the Greek word oikos (household) —
which forms the etymological root of the quests for economic justice (amidst the inequalities
and multiple injustices that characterise the current neo-liberal economic order), ecological
sustainability (amidst the degradation and destruction of ecosystems) and ecumenical
fellowship (amidst the many denominational and theological divisions that characterise

Christianity worldwide).”*%

This very useful definition provided by Conradie depicts a clear understanding of the whole
earth community and why the possibility exist that God’s whole household is under threat.
Globally, the signs of life and creation being under threat are so evident that cannot be
ignored. Agape states that God’s household of life is threatened various ways. They argue
that we exist in an era of dangerous paradoxes and that the neo-liberal economic paradigm of
‘global free markets’ has amassed more material wealth than ever in the hands of a small
minority. Moreover the very processes of wealth creation have engendered massive
inequalities and highly destabilising trends and the lives of the poor are being sacrificed for
the gains of the rich.?®? The dilemma of global brutal wealth creation is resolved by

explanations provided by the Accra Declaration. It observes that:

“The policy of unlimited growth among industrialized countries and the drive for profit of
transnational corporations have plundered the earth and severely damaged the environment;
climate change, deforestation, soil erosion, and treats to fresh water are among the
devastating consequences; communities are disrupted, livelihoods are lost; high levels of
radioactivity threaten health and ecology; life forms and cultural knowledge are being
patented for financial gain. This crisis is directly related to the development of neo-liberal
economic globalization.?®®* God’s household being under threat is because all life is at the

mercy of market forces.
6.2 Neo-liberalism: The False Promise

In the words of Christi van der Westhuizen, who is an Honorary Research Fellow, School of
Politics at the University of Kwazulu-Natal, South Africa observes that: ‘“Neo-liberal
globalization contains a paradox in that it is a policy of depoliticization. It seeks to elevate

economic power above conventional political power — which holds dire consequences for

L Conradie 2013:97.
22 Agape 2005:8.
238 Accra 2004:3.
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democracy.”®** The false promise that neo-liberal globalization presented to the world
economy had and still has devastating consequences. Accra captures the concept in this way:
“Neo-liberal economic globalization is based on the following beliefs: unrestrained
competition, consumerism and the unlimited economic growth and accumulation of wealth
are the best for the whole world; the ownership of private property has no social obligation;
capital speculation, liberalization and deregulation of the market, unrestricted access for
foreign investments and imports, lower taxes and the unrestricted movement of capital will
achieve wealth for all; social obligations, protection of the poor and the weak, trade unions,
and relationships between people are subordinate to the processes of economic growth and

capital accumulation.”?*®

Peter Wahl, working at the German NGO WEED - World Economy, Ecology and
Development, and who is founder of ATTAC Germany, on his turn, explains that: “The
whole finance system in its neo-liberal form has proved to be economically unstable and
inefficient as well as harmful to equality, general welfare and democracy. Therefore,
systematic changes are necessary. One of our major goals is to pull down the pillars of neo-
liberalism, particularly the worldwide mobility of capital. Some regulatory measures aimed at
maintaining the asset-driven accumulation of capital and pure financial stability, protecting
the wealthy, and superficial reforms aiming, for example, at mere ‘transparency’ are not

enough.”?%®

The mutual stand taken together within the sentiments of Accra and Wahl concerning neo-
liberalism is quite profound in the sense that it explicitly depicts what the consequences of
this system entails. Accra views neo-liberalism as an ideology that claims to be without
alternative, demanding endless flow of sacrifices from the poor and creation. It makes the
false promise that it can save the world through the creation of wealth and prosperity,
claiming sovereignty over life and demanding total allegiance which amounts to idolatry.
Agape joins the conversation on neo-liberalism and states that: “Our faithfulness to God and
to God’s free gift of life compels us to confront idolatrous assumptions, unjust systems,
politics of domination and exploitation in our current world economic order. Economics and

economic justice are always matters of faith as they touch the very core of God’s will for

234 \/an der Westhuizen 2009:4.
2% Accra 2004:3.
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creation.”?®" It is useful to support the idea that the original vision of neo-liberalism became
contaminated with issues of greed, lust for more power and self-interest at the expense of
creation and those who are powerless. It is within these boundaries that ecumenicals advocate
that the economy is not an issue for the world to control but it is also an issue of faith within

worldwide ecumenical movements.
6.3 Ecumenical Perspectives: Issues of Faith

Issues of faith within such a heavy debate as globalization are imperative to consider.
Jonathan Sacks, the author of To Heal a Fractured World 2005, writes: “To live the life of
faith is to hear the silent cry of the afflicted, the lonely and marginal, the poor, the sick and
the disempowered, and to respond. For the world is not yet mended, there is work still to do,
and God has empowered us to do it — with him, for him, and for his faith in us.”**® Sacks
encapsulates the core essence of what faith in this global economic system can do. This
indeed is not just any kind of faith, but the kind of faith that can impact the world for change

despite of what is seen around us.

Impulses from this notion of Sacks also flow from the Accra Declaration that states: “What
we see is the dramatic convergence of the economic crisis with the integration of economic
globalization and geopolitics backed by neo-liberal ideology. This is a global system that
defends and protects the interests of the powerful. It affects and captivates us all. Further, in
biblical terms such a system of wealth accumulation at the expense of the poor is seen as
unfaithful to God and responsible for preventable human suffering and is called Mammon.
Jesus has told us that we cannot serve both God and Mammon (Luke 16:13).%*® Considering
this bold statement made by Accra, it is almost always impossible to ignore the fact that faith
plays a critical role within the times we are facing. Moreover Accra argues that global
economic justice is essential to the integrity of our faith in God and our discipleship as
Christians and they also believe that the integrity of our faith is at stake if we remain silent or
refuse to act in the face of the current system of neoliberal economic globalization and
therefore we confess before God and one another.?*> Common witness of faith within global
ecumenical movements is needed in order to respond to the challenges of our time.

Ecumenical perspectives on issues of faith should be based on common ground despite

27 Agape 2005:4.
%8 Sacks 2005:83.
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differences and diversities. Therefore Accra suggests that faith commitment may be
expressed in various ways according to regional and theological traditions: as confession, as
confessing, as faith stance, as being faithful to the covenant of God. We choose confession to
show the necessity and urgency of an active response to the challenges of our time and the
call of Debrecen. We invite member churches to receive and respond to our common
witness.?*! This invitation speaks volumes to the urgency of the global economic situation. It
calls for unity in a time where people’s lives and creation are almost fully controlled by the
economy and should not be tolerated but curbed with the vision of faith portrayed by Accra

and Agape and even the wider ecumenical family all over the world.

The sentiment is echoed in the words of de Santa Ana: “Consequently, we need a different
way of understanding reality, one that is not based on contradiction and competition and
domination, or on continuous consumption and the production of new needs. It should be
based on the limitation of needs, on the discovery of ways to avoid destruction, on the sharing
of life with others, on the development of relationships of koinonia among people and on the
priority of life over any other experiences and pursuits. All these positive elements make up a
spiritual attitude towards life and relationships, an attitude diametrically opposed to the
conception of life based on economic productivity and the individualistic achievement of

power and prosperity.”242

The result of cultivating such theology and stance of faith will eventually evolve in taking
responsibility and do what we can to make the world a better place. In this regard Sacks
suggests that: “The greatest danger facing societies today is the sense of powerlessness...The
sense of powerlessness is all too easily manipulated by those hungry for power. Fear can be
quickly turned into anger. The antidote to fear is responsibility. An ethic of responsibility
yields individuals of astonishing resilience.”®*® With a strong faith based perspective,
ecumenical movements and even all Christians around the world can address the problematic
issues that is causing the increase of global poverty and the threats that is causing the

destruction of God’s creation.

6.4 Poverty and Creation

“We are concerned about the direction that the journey of humankind on this planet entrusted

to us by God has taken. Excessive use of natural resources by human beings has led to a

21 Accra 2004:3.
242 De Santa Ana 1998:129.
23 3acks 2005:270.
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basis on which social security systems are built. These systems of solidarity have been a mark
of progress in civilization that made it possible for subaltern classes to gain some kind of
insurance against life’s vicissitudes. However, this is based on a social alliance with the
middle classes through which the system of redistribution from top to bottom was

financed.”?*®

In this regard the wider ecumenical family appear to resonate with the sentiments of Wahl
and they suggest that: “The goal for conservatives is deregulation. They want to destroy the
liberal state so that the liberal agenda will never again be a possibility. The current financial
crisis is a direct result of this conservatism in the States and its analogues around the world.
Christians and non-Christians need to recognize that deregulation is a deliberate political
strategy to conceal what is going on in the economy. Governments are unable to do anything
about climate change whilst they are beholden to these powerful elites. Unmasking the truth
should be a priority for the churches.”?’ Moreover, this does not only apply in the case of

deregulation but also within all other economic systems such as the global tax system.

The tax system is a complex issue in globalization debates. Many critics of the tax system
believe that globalization is a problem for taxation and it made the escape of paying taxes
somewhat easier. Van Drimmelen provides at least three reasons for their argument: “Firstly
many firms have more freedom over where to locate, and thus more easily choose to operate
in countries where taxes are low. Second, globalization makes it hard to decide and control
where a company should pay taxes. The third reason why globalization is a problem for
taxation has to do with the mobility of skilled professional workers.”?*® Wahl also advocates
the complexities of tax system in this way: “The effects of redistribution from bottom to top
not only arise from the uneven distribution of direct income and wealth, but tax policy
usually also contributes to social polarisation. To increase a country’s attractiveness as a
financial destination, financial investors often are attracted by means of tax reductions.
Financial markets use their political influence to lower direct taxes and to increase indirect
taxes. This leads to tax regression, meaning that the relative tax burden on the lower classes
increases and that the fairness of the tax system is eroded.”®®® Wolfgang Gern shares the
following illuminating views on tax evasion: “The wealthy must contribute to making social

safety nets poverty-proof. So if burdens are to be distributed anew, our society cannot avoid

2% \Wahl 2009:25.
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contending more seriously with tax evasion and the flight of capital and taxes from the
country. A conflict of powerful interest is already programmed here. International resistance
to the erosion of the welfare state has been spreading widely for some time, as the various
networks seeking control of international financial markets show.”?®® Reflecting on all the
sentiments set out above it might be fair to conclude that if we want to create an economy for
life, which is the just distribution of wealth to all, we need to stick to a concrete ethical

taxation agenda that is both and beneficial equitable for everyone.

6.7 Privatization and Property

Van Drimmelen is of the view that governments of all kinds across the globe currently
engage in the wholesale privatization of state-controlled economic sectors and companies as
the key policy instrument in the move to more market-based economic systems - this drive
towards more and more privatization. It must be recognized that governments and business
influence each other in many direct and indirect ways. He maintains that what lies behind the
present wave of privatization is generally when governments sell their assets, two over-riding
aims are involved - to shrink the state, in pursuit of greater economic efficiency through more
competition and to raise cash to curb a deficit in public sector.?®*

Again traces of the policies and processes of neo-liberal economic globalization are detected
within the sentiments of VVan Drimmelen. Privatization appears to be the gateway that leads
to many economic injustices. “Free trade agreements rely on privatization, deregulation and
liberalization policies that are central planks of neo-liberal structural adjustment programmes.
Competition now permeates the whole world. Schools and universities compete for pupils,
culture and sports, consumers rival each other in rampant consumerism, and states compete to
attract investment and capital. In almost all spheres everywhere, co-operation has been
replaced by competition; the public domain is rolled back and transferred to private, often

monopoly and transnational corporate control.”?%?

The United Church of Christ in their article of Economic Globalization in 2013 states that:
“Regulations governing property are intended to balance the interests of inventors, scientists,
artists and other creators with those of society at large. But today, the holder of a patent
frequently is not a scientist or inventor but a corporation. Regulations governing property

operate through a complex web of economic, political and social networks and legal

%0 Gern 2003.
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agreements (usually involving transnational forms and governments) that are often titled
against the interests of society in favour of corporations.”®*® Puleng LenkaBula who is an
Associate Professor of Ethics in the Department of Philosophy and Systematic Theology at
the University of South Africa, provides a short illustration of the issue of property and

ownership in this way:

“Property, referred to as ownership of land, capital and/or wealth, has been the subject of
Christian theological and ethical reflection for a long time. Biblical witness attests to
moments when the prophets, at various times, would reflect on the uses, sharing and
responsibilities of the people of Israel toward the land. Sometimes the prophets would be
distressed by the unjust use and sharing of the resources of the Earth, and they would
encourage their societies to opt for radical transformation of the unjust use and ownership of
property. The prophets would even condemn the exploitative uses of property that alienated
the poor or the lowly from stewardship of the land; the uses of wealth and of material
resources which were understood as belonging to God.”?®* Everything in the earth belongs to

God and this includes the ownership of private property. In this regard Pabst observes:

“Property relations are the most basic economic relations, and all other economic outcomes
will depend in large measure on the nature of the basic property relations. Property is natural
to man; we might even say it is proper to him. It is as natural for a man to say, ‘This is my
house’ or “This is my land,’ as it is for him to breathe. Indeed, when a man cannot say, ‘This
is mine,’ then he really is less of a man; he might even find it difficult to breathe, or at least
draw a free breath; his rights and freedoms have been truly compromised. The socialists
correctly analysed the problem in terms of property, but they analysed it in the wrong
direction. Having ascertained that there were too few owners, they tried to ensure that there
would henceforth be no owners. But the distributist takes the problem in the other direction;
he wishes to make the mass of men more properly human by giving them what is proper to a
man, namely property.”?® Inclusive of these sentiments of property shared here by Pabst and
LenkaBula is the critical issue of justice at all levels of economic globalization even with

regards to global trade.

23 United Church of Christ 2013.
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6.8 Global Trade, Foreign Investment and Debt Relief

Trade is a powerful stimulus to global development and it is also more than the exchange of
goods and services. . Agape holds the view that trade is about relationships and exchange of
goods and services. Agape calls for reciprocity, mutuality, respect and solidarity in just
relationships. Justice in trade relationships is a biblical principle. Amos, echoing the other
prophets, decries those who “practice deceit with balances” and who “buy the poor for silver
and the needy for a pair of sandals” (Amos 8:5f). Justice for the poor remains the test of any

system. Abolishing inequalities must apply at all levels of trade. 2%

Griffiths illuminates the importance of global trade for the global economy: “Trade is
important, yet it is not the only cause of economic growth. Growth depends on many internal
factors, such as the skills of the labour force, the robustness of property rights, the
infrastructure for transportation and communications, the rewards for risk-taking, monetary
and fiscal stability, expertise in accounts, management and law, transparency and integrity in
public administration. In the long list of possible causes of growth, foreign trade would not be
number one. But if the other factors are beginning to be put in place, then openness to trade
and investment can be a powerful stimulus to development.”®®” More attention should be
given on how global trade is being managed and how effective its benefits are to those in the

developed and developing countries.

With all its benefits, global trade, if managed correctly, can reduce poverty in a ways beyond
comprehension. To clarify this notion, Frein describes how churches around the globe can
contribute in making trade more equitable for all. He maintains: “International trade today is
more than the exchange of goods. The concept includes in particular the supply of services,
including investment in service areas and the protection of intellectual property rights. A
fresh trade policy directed towards global justice, protection of the environment, and the
realisation of economic, social and cultural human rights is needed. In this the churches, their
organisations and institutions can play an important role. First, they have to be a forerunner;
secondly they should be influencing political decision makers by way of lobbying as well as
sharpening the awareness of trade injustice and foreign investment policies through
information and education in churches and society.”268 “Increased international foreign

investment hold out the hope that the people of the developing world may participate in the
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prosperity enjoyed by others. After generations of almost exclusively providing primary
products to the industrialized world, the building of factories in developing countries to
process those products for export and to manufacture a large variety of goods for both export
and domestic consumption has enabled some people to move out of poverty. Others however
have become poorer and experience a growing feeling of insecurity; and the fact is that most
developing countries are not enjoying these potential benefits of direct foreign
investment.”?®® As mentioned in this statement, foreign investment has its positives and its

negatives.

Agape is of the view that among those working for economic justice, there is considerable
debate about the efficacy of promoting ethical practices and corporate codes for foreign
investment. They maintain that many feel that the issues are systematic and can only be
solved systematically, while others believe that a gradualist approach creates conditions that
can foster deeper transformation. More and more individuals and institutions are applying
social and environmental criteria, in addition to financial considerations, when they take
investment decisions. Many religious organizations, including the World Council of
Churches, have drawn up social and environmental responsibility guidelines for their
investments - while there are differences of opinion about what makes for responsible or

ethical investment.?’

Foreign direct investment can play a positive role when it is invested in productive rather
than speculative activities, when it transfers appropriate technology and when it facilitates
access to markets and creates employment consistent with democratically determined in
national development plans. Developing countries need to have tools that enable them to be
selective about which foreign investment should be welcomed and which should be
prohibited. Justice demands that developing countries be able to use capital controls to
regulate inflows and outflows of foreign investment of every kind. International trade and
investment agreements must be changed so that developing countries can exercise more
control over foreign investment and in so doing promote the reduction and global relief of
debt.?"

Anne Pettifor, a well-informed ecumenical commentator on global economic justice issues, is

of the view that central to our planned global economy and dominated by finance capital, is
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the powerful lever of debt. Debt acts as the key mechanism for the transfer of wealth from
weak to strong; from debtor nations to international creditors; from taxpayers and wage
earners to the holders of paper claims; from productive to financial activity. Without the
leverage of debt, IMF policy-makers, bankers and creditors would not be able to intervene in
the design of economic policy, nor to impose the deflationary policies and the deregulation of
capital markets that are essential to ensure such transfers. The new dominance of creditors in
the global economy has led since the late 1970s to a massive expansion of credit and an
equivalent growth in household, corporate and sovereign debts.?’? Debt relief is one of the

paramount aspects of the globalization conversation within ecumenical circles.

Pabst explains: “Across the world governments and private sector must consider the option of
debt forgiveness for heavily indebted individuals, households, small- and medium-sized
enterprise as well as certain financial institutions such as mutualized banks or regional credit
unions. Debt forgiveness is ethically imperative and economically egalitarian, as it breaks the
vicious cycle of debt-deflation and puts a floor under the value of real assets like personal
saving funds, homes as well as the human, social, and physical capital embodied in SME and
other businesses. Reigning in debt in itself is only one precondition for re-localizing global

finance and transforming the world economy.”273

Pabst lays the foundation for the World Council of Churches to advocate their stand on the
issue of debt relief. They state that the foreign debt is growing exponentially. Present debt-
management proposals such as those devised by creditors offer too little, too late, to few
countries. Because these are designed by creditors, their purpose is debt collection not debt
relief. Furthermore, Western creditors, represented by the IMF, impose conditions whose
purpose is to generate revenues for debt service. Structural Adjustments Programmes impose
unacceptable conditions on debtor nations and drain them of precious resources. Unless
present debt-management plans are transformed into debt release opportunities, the
devastating cycle of debt accumulation will repeat itself, condemning millions more people to
suffering.”274 Debt relief is a critical element for the progressive processes of globalization. If
developed countries assist developing countries in their dilemma, sustainable economic

growth can possibly become a reality.
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6.9 Sustainability, Global Equality and Social Justice

De Santa Ana holds the view that there are several areas in which elements of the process of

globalization affect the requirements of sustainability.?”

Any international financial system
should be designed to maximize progress towards justice, poverty eradication and
environmental sustainability. To reach that end, diverse strategies are needed. It is imperative
to promote debate concerning alternative systems of finance that are democratic in the full
sense of the word.?’® In this regard, ecumenicals promote sustainability as sustainable
community rather than sustainable development. Wahl sets out a few guidelines on how to

attain efficient sustainability and also at the same time ensure economic justice for all:

“In economic and financial decision-making, priority has to be given to sustainable
development and to all three generations of human rights. National supervision and
international co-operation between regulatory and supervisory bodies have to be
strengthened, democratised and broadened, with a mandate to serve societal needs. The
participation of trade unions, consumers and other stakeholders in regulation has to be
assured. Rating has to become a part of public supervision with a mandate to also assess the
impact on society. Limits must be placed on unrestricted free trade and on the free mobility
of capital worldwide. The dogmatic ‘openness’ of goods and services and financial in- and
outflows must be substituted by a more differentiated approach. New international
agreements must set other goals — such as financial stability, tax justice, or social justice and
sustainability — above the free flow of capital, goods and services. Social rights and
historically won benefits of workers must not be endangered by these treaties; on the

contrary, these treaties should foster international solidarity instead of competition.”277

The World Council of Churches is of the opinion that all economic systems must be tested
from the perspective of their effect on the poor, the oppressed and the marginalized, which in
these days include many members of the natural world as well. God has created the whole
cosmos to be good; it is common inheritance for all peoples for all times to be enjoyed in just,
loving and responsible relationships with one another. This understanding is foundational in
our vision of a just and moral economy where a) people are empowered to fully participate in
making decisions that affect their lives, b) public and private institutions and enterprises are

accountable and held responsible for the social and environmental impacts and consequences
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of their operations, and c) the Earth and whole created order is nurtured with utmost respect
and reverence rather than exploited and degraded. ® Christians are called to anticipate the
just and loving community, the shalom kingdom that God wills and promises. Jesus came to
give abundant life. We see him in the signs of genuine community: his healing ministry, his
inclusion of outcasts, children, women, and his servanthood on behalf of the world. The
saving work of the Spirit restores community and brings harmony within creation. Christians
should be salt and yeast in society for the sake of justice, peace and the integrity of creation.
In our vision of community, sufficiency is a key element- there is enough for all and all have
enough. This vision includes physical, mental and spiritual health, food security in quantity
and quality, clean air and water, good housing, educational opportunities, and adequate
transportation. Relationships of justice and sufficiency produce a high degree of contentment,
celebration and spiritual fulfilment that stands in marked contrast to the spiritual poverty and

compulsive consumerism that is so much a part of many contemporary societies.””®

“We believe that God calls us to hear the cries of the poor and the groaning of creation and
to follow the public mission of Jesus Christ who came so that all may have life and have it in
fullness (Jn 10.10). Jesus brings justice to the oppressed and gives bread to the hungry; he
frees the prisoner and restores sight to the blind (Lk 4.18); he supports and protects the down-
trodden, the stranger, the orphans and the widows. Therefore we reject any church practice or
teaching which excludes the poor and care for creation, in its mission; giving comfort to those
who come to “steal, kill and destroy” (Jn 10.10) rather than following the “Good Shepherd”
who has come for life for all (Jn 10.11). “We believe that God calls men, women and children
from every place together, rich and poor, to uphold the unity of the church and its mission so
that the reconciliation to which Christ calls can become visible. Therefore we reject any
attempt in the life of the church to separate justice and unity. We believe that we are called in
the Spirit to account for the hope that is within us through Jesus Christ and believe that
justice prevails and peace shall reign. We commit ourselves to seek a global covenant for
justice in the economy and the earth in the household of God. We humbly confess this hope,

knowing that we, too, stand under the judgment of God’s justice.”?*°

Ecumenism considers the quality of life and the equality for all human beings as very

important to the globalization debate. There is a distorted definition of anthropology in neo-
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liberalism in which human beings are defined by financial and economic value and not by
their intrinsic dignity as persons created in the image of God. This anthropology has nested in
humanity, colonising our mind and our dreams. This definition leads to racism, sexism and
other form of categorisation, exclusion, inequality and oppressive behaviour. This is a sin
against God, humanity and all creation. Pabst is of the view that inequality not only destroys
the well-being and damages the life chances of people living in poverty; it increases levels of
mental illness across society, undermining trust, and creating fear and intolerance.?®* The
price of inequality has disastrous effects on the well-being of all human life. It is God’s will

that all human beings be treated equally, with the utmost respect and with justice at all times.

In in this regard Agape calls for the need of transformative justice to be top priority. They
maintain: “We encourage not to lose our hope and not to give up confronting the reality
surrounding us with our vision for an economy of life. The sacred gift of life that is the free
gift of God’s grace is not withdrawn. Rather, it is the very basis and power for creating and
living alternatives to the forces of death and destruction. It draws its power from agape, the
love of the Triune God that permeates all creation. Every form of power is tempted to
constitute itself as absolute, without accountability to those affected and in denial of the
manifold relationships that constitute the web of life and need to be respected and recognized.
The focus of transformative justice is a clear preference for participation, mutual recognition
and the agency of every member of a community, and the critique of all forms of power-
concentration in the hands of only a few. The fruit of transformative justice is human dignity
and peace.”?®? Global justice is the ultimate ingredient to make globalization work for all

human and planetary life.

We need an economy that recognises the link between gender justice and ecological justice.
The degradation of the land and Earth has dire consequences for the lives of the marginalised,
especially the poor, women and children in poor countries. Land is tied closely to women
both physically and symbolically. Physically women till the land and walk the miles for water
for their families. Symbolically, the sufferings of the land are likened to the pains and groans
of a woman at childbirth (Rom. 8:22). To put it differently, the “economy of care” for the

Earth cannot be separated from the issue of justice for all of God’s creation.”®
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6.10 Conclusion

In light of what is discussed in this chapter, it would be reasonable to agree with Dirkie
Smit’s theory of the Accra document. He asserts that: ““The Accra document is not and cannot
be the final word. It is rather a call to the many social forms of the church to commit
themselves to the process, because they confess that nothing less than the integrity of their
Christian faith, life and witness is at stake. It is a call to consider together with one another
and together with other social institutions and powers what could and should be done to love
and serve justice in the face of the injustices and exclusion of the global economy today, and
in the face of ecological destruction and impending disaster.”?®* The Accra document cannot
be the last word because there is still a lot of work to be done in order to achieve this
enormous task of making globalization work. The alternative globalization that is put forward
by Agape is also a journey, not a destination to this task hence it is somehow possible to
achieve it. The German-South African Globalization Project seems to stress their
commitment to promote alternatives to neo-liberal capitalism. This is also the case of the
World Council of Churches who state that: “We are committed to affirming existing
alternatives to neo-liberal capitalism.”?®®> Concluded from all the above-mentioned is that a
new economic world order is a possibility. Sacks also highlights the fact that: “We can
imagine a world different from the way it is now and has been in the past.”286 This suggests a
new reformed globalization where everyone in the developed and developing countries have
the responsibility to make it work!

24 Smit 2009:184.
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CHAPTER 7

CHRISTIAN ETHICS AND THE THEORY OF
RESPONSIBILITY APPLIED WITHIN THE CONTEXT OF
GLOBALIZATION

7.1 Introduction

An appropriate means of investigating the complexities and ambiguities of globalization, as
identified as a normative ethical framework for this thesis (see chapter 1), is to view this
phenomenon within the theoretical ambit of responsibility theory (e.g. as developed and
refined within a Christian ethic by W. Schweiker, J. Sacks and H.E. Todt,). Since
globalization is really the responsibility of all of us, 6 plus billion human beings on the
planet, responsibility theory could be a possible guide to answers on what went wrong with
the phenomenon, how this can be rectified and especially what role there is to play for all
good citizens, including Christians, in order to ensure that the core ethical issues such as

economic justice, equality, solidarity and unity are accomplished.

The contemporary world is rapidly demanding that a sense of responsibility must be taken by
human beings with regards to moral discourses. Policies and processes of the globalization
phenomenon are one example that took on a form of moral discourse; this discourse includes
pluralism and technological power, and needs critical attention. According to Schweiker,
“The purpose of an ethics of responsibility, within the Christian context, is to make sense of
and to clarify the moral and practical meaning of Christian faith.”?®" It is possible that
contemporary understandings of morality, e.g. in the instance of globalization, can be
clarified through means of human accountability (which is also strongly emphasised in
Christian faith traditions) as a foundation. The aim of this chapter is to investigate whether
common ground can be established between Stiglitz’s ethical beliefs regarding globalization
and Christian ethical responsibility theory as applied to globalization. This is done on the
basis of zooming into responsibility theories, as formulated by remarkable theologians such

as, Todt, Bonhoeffer, Schweiker and Sacks.
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7.2 Todt: Towards a Theory of Making Ethical Judgments

Todt, taught theology and ethics at the University of Heidelberg, Germany. He undertook
tasks in theology and in the church that show us a possible path of understanding our
responsibilities as human beings theologically, and providing the ethical wisdom we need to
navigate the ideological struggles of our own time.”®® Already in 1978 T6dt proposed a
schema that has six steps or material elements in the formulation of moral judgments. He then
considers the most likely objections to the proposed schema, discusses the relation of the
schema to traditional forms of moral judgment-making, and concludes with reflections on the
relation of the proposed schema to the proprium of Christian ethics.?®® The six steps in his

formulation of moral judgments include:

“Definition of the problem (A clarification of what it is that requires a moral decision is the
first task) ; analysis of the situation (This involves an investigation of the real context in
which the problem arises in order to determine how the definition and solution of the
respective problem is conditioned by this context; behavioural options (The usual reaction to
a problem or problematic situation is always: “What is to be done?”; testing the norms (We
must survey and choose among the ethically relevant criteria of decision; The judgment as
decision (The judgment is a synthetic act made with a view to the problem presented, on the
basis of the cognition of the facts of the situation, the possible behavioural options, and the
applicable norms; and the last step is retrospective adequacy control (Judgmental decisions

are often made in a tentative and preliminary manner).”**°

Todt is of the view that what must be affirmed as of fundamental importance is that the
theological dimension can and must be present in several elements, at several steps. He
observes that the way the believer understands the problem at hand, weighs the behavioural
options, and chooses the applicable norms, will in some respects differ from the way of an
unbeliever. Todt surmises that the judgment-making schema permits us to replace the stereo-
typical opposites — faith vs. reason, church vs. world — with more differentiated kinds of
questions. He argues that at every concrete step, it should be evident whether the movement
towards a judgment is taking place within the horizon of faith, with its pronounced

understanding of self and world, or outside it.>*

28 Todt 2002.
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In Authentic Faith (2007), Todt clarifies major dimensions of Bonhoeffer’s ethics with
precision and enables us to enter personally into the political, ecclesiastical, and family
context in which Bonhoeffer wrote: “A result of our considerations is that individuals,
groups, and the church cannot be separated, but must be closely correlated when responsible
resistance against an inhuman and illegitimate regime of injustice is called for. All three have
different responsibilities that cannot be substituted and distinct mandates. The individual
must fight in faith the trial of conscience that unavoidable accompanies the free venture of an
illegitimate deed. The group is the space within which a judgment of the situation and the
will to act are formed in solidarity and communication. The church is, for both, individuals
and groups, the support that gives certainty through witnessing to the truth, the source of
inseparable community grounded in Christ, and the place where sin and guilt are forgiven.
Bonhoeffer’s thinking centres on a concept of responsibility for history that admits neither
individualism nor collectivism.”?*? In essence, what can be drawn from theses notions are the
fact that the practical need for a responsibility theory comes from changing social

expectations, affluence, and even globalization for that matter.

7.3 Bonhoeffer Perspective: Ethics for this World

Dietrich Bonhoeffer was a German Lutheran pastor, theologian, dissident anti-Nazi, and
founding member of the confessing church. His writings on Christianity’s role in the secular
world have become widely influential, and many have labelled his book The Cost of
Discipleship, a modern classic. Robin W. Lovin, the Dean of Perkins School of Theology,
Southern Methodist University, Dallas, proposes the following about Bonhoeffer’s writings:
“Bonhoeffer’s struggle was with his temptation to view the German people with the same
contempt that Hitler had for them. Only because God has become human is it possible to

know and not despise real human beings.”?%

On the issue of a responsibility theory, Lovin observed what Bonhoeffer illuminated as
imperative for responsible action: “Responsible action must be undertaken on behalf of these
real human beings whom God loves and not to vindicate one’s own superiority, righteousness
or wisdom. Responsible action is a true imitation of Christ, a willingness to be despised and
abused for the sake of those who have themselves have been despised.”® In the same vein

there are sentiments like these that can be drawn from policies and processes of globalization.
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Because some countries, globally, have reaped the benefits of globalization, including
privatization, deregulation, and freeing of international trade and investment flows, they

should also assume much more of the burdens of a responsibility theory (responsible action).

Bonhoeffer also wrote: “Responsible action is not only responsible before God. It is
responsible in those specific places where life is shaped for a whole society. You cannot be
responsible by yourself, without living in solidarity with the people who share the world with
you. You cannot be responsible only by being the church. The practice of the Christian life
can be learned only under these four mandates of God, let the church be the church, then, but
let family, government and the economics social institutions that make up the culture be
themselves, too. Responsible action creates institutions that allow the settings that are
essential to a full human life. This is the witness that the church has to give to the world, that
all the other mandates are not there to divide people and tare them apart but to deal with them
as whole people before God the Creator, Reconciler, and Redeemer — that reality in all its
manifold aspects is ultimately one in God who became human, Jesus Christ.”?*® In everything
we do we should act in a responsible way. This notion is also deeply rooted in the writings of
Jonathan Sacks, whose theological and ethical vision for humanity is one in which God calls

us to a life of responsibility.

7.4  Sacks: Life is God’s Call to Responsibility

Jonathan Sacks makes an impassioned plea for the return of religion to its true purpose - as a
partnership with God in the work of ethical and moral living.>*® Globalization is but one of
the controversial moral issues where Christians need to exercise their responsibility to ensure
justice and equality through the ultimate power of God. Sacks advocates that we are here to
make a difference, to mend the fractures of the world, a day at a time, an act at a time, for as
long as it takes and to make it a place of justice and compassion where the lonely are not
alone, the poor not without help - where the cry of the vulnerable is heeded and those who are
wronged are heard - someone else’s physical needs are my spiritual obligation. He notes that
the truths of religion are exalted, but its duties are close at hand. Sacks suggest that we know
God less by contemplation than emulation and the choice is not between ‘faith’ and ‘deeds’,
for it is by our deeds that we express our faith and make it real in the life of others and the
world. Beautifully taken together, Sacks proposes that in lifting others, they find that they
themselves have been lifted and that the ethic of responsibility is the best answer he knows to

2% | _ovin 2005:26-31.
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the meaning and meaningfulness of a life.?” He proposes that global ethical responsibility
appears in different forms and realities.

“The twenty-first century confronts humanity with challenges of a scale and scope that seem
to defy solution. Power entails responsibility, and the immense power generated by modern
technology, medicine, instantaneous worldwide communication and the global economy will
call for responsibility on the same scale. We can make a difference, and only we can make a
difference. We can change the world, but we need partners, and the best way of finding them
is to lead by personal example. Virtue is contagious. One good deed begets another. What is
important is that we begin.”**® Yes we need to begin to set the wheel in motion by taking
ethical responsibility, especially in our world economy. In marrow deep urgency we need to
consider that global ethical responsibility is supposed to emerge from agreement among
societies, corporations and other organizations regarding the appropriate ethical frameworks
and behaviours in given situations such as globalization. In this regard, Schweiker brings the

idea of an ethical approach based on responsibility to light.

7.5 Schweiker: An Ethical Approach Based on Responsibility

William Schweiker (born 1953), who is the Edward L. Ryerson Distinguished Service
Professor of Theological ethics at the University of Chicago, formulates a way of thinking
about issues of power, moral identity, and ethical norms by developing a theory of
responsibility from a specifically theological viewpoint; that thereby makes clear the
significance for Christian commitment of current reflection on moral responsibility.>* He
holds the view that all moral reflection is undertaken from some perspective on the meaning
and purpose of human life in the universe: “Christian ethics contends that human beings live,
move, and have their being in God. The task of theological ethics is also to articulate the
meaning and demonstrate the truth of this distinct interpretation of the moral life. Moral
responsibility is rooted in God as value creating power, in Christ who emptied himself and
took the form of a servant, and in the Spirit who empowers persons to be responsible
agents. >* Schweiker suggests that the global economy and even global business ethics
should take into account moral attitudes and moral reasoning on the basis of Christian ethics.

27 Sacks 2005:5-6.

28 Sacks 2005:264-267.

29 gchweiker 1998.

30 schweiker 1995:213-216.
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“Christian ethics renders this fact explicit, and thereby provides a way to understand the full
meaning and scope of the responsible life. Christian ethics must face the demand to validate
its claims in the arena of public moral debate. Moral inquiry seeks to advance an ethical
position, clarify basic concepts, and examine experience by engaging other ethical positions
and basic moral questions. But in order to respond rightly to positions and moral problems we
must meet certain demands: 1) openness to the positions of others; 2) truthfulness in the
presentation of all views; 3) appeal to generally accessible evidence in making arguments;
and 4) willingness to acknowledge the force of the better argument.” *** In this sense,
Schweiker boldly posits that people of different cultures (all over the world) share similar
attitudes toward questionable processes and policies of globalization practices but their

element of reasoning is based on different values.

“Dialectical reasoning is the form respect for others takes in the domain of moral inquiry. It
requires that we question and answer others, be accountable for arguments, and also subject
the power to speak and think to criteria which respect the integrity of others and ourselves.
How we think morally must be consistent with the end or purpose of ethics, which is to guide
actions that respect and enhance the integrity of life. The approach to validating an ethics is
undertaken in order to address pervasive moral problems within the social context in which
the question of responsibility is being debated. Christian ethics seeks to understand the
coherence or integrity of all of life before God. It is to that point that Christian moral

philosophy can and must and may speak its distinctive word.”*%

Having grappled with the serious consequences for millions in the world of globalization
processes based on negative values of self-enrichment, selfishness and greed, it seems almost
common sense that these words from Christian moral philosophy should be taken seriously in
(and on) all walks of life, and it should include advocacies of economic and ecological justice
for all planetary life, globally!

7.6 Responsibility and Christian Ethics Applied

In this thesis the concept of responsibility ethics is put forward as a crucial ingredient in
finding a solution to the problem of globalization. The quest in the analysis of responsibility
theory is to determine whether Stiglitz’s globalization paradigm is compatible with the

Christian view of economic justice. My hypothesis has been that it certainly is. Though there

%1 schweiker 1995:218-227.
302 gchweiker 1995:218-227.n
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is no common definition of the ethics of responsibility among the authors discussed in this
chapter, responsibility seems to have become the queen of modern virtues.

The element of commonality shared amongst Tddt, Bonhoeffer, Sacks, and Schweiker, is the
fact that responsibility associate itself with autonomy and personal initiative. We need to
understand our responsibility as human beings in this world and make the change that will
count. In the context of globalization and in an age where neo-liberalism is on the increase,
we ought to understand what we are called to do. If we grasp our understanding of our
responsibility as individual, as groups, and as a church, we will soon come to realise how
effective we can be in our different life spheres. We can prevent the moral missteps of the
policies and processes of globalization if we shed some light on the notion of our
responsibility in it. Responsible action is not only responsible before God but it is also
responsible in those specific places where life is shaped for a whole society, as Bonhoeffer
stated it clearly. The contemporary world system, in all its facets, needs the element of human
responsibility; a Christian ethics that provides a way to understand the full meaning and
scope of the responsible life.

7.7 Conclusion

Based on the analysis, perceptions and ideas put forward by the authors in this chapter, we
can conclude that Christian ethics and the theory of responsibility can be applied within the
context of globalization. Responsibility theory changes the language of globalization to a
more positive one. Within the Christian whirlpool of different kinds of ethics and virtues and
the application thereof across all moral subjects of this life, responsibility ethics stands out as
both very relevant and in sync with more secular ethical discourse on the issues of modern,
globalized society. In essence, the language of the ethics of responsibility has the ability to
take debates and talks about globalization to whole new levels, in such a way that it can
change the pages of the world economy. Sacks, as in fact all the other theorists of
responsibility theory we encountered here, is convinced that we can make the change; we are
able to, and it can be done when we start to realise what our true responsibilities are, own up

to them and impact the world for change. We are called to do it.>%

%03 See Sacks 2005:264. We cannot take this quest into ethical theory further here, but enough has been said to
realise that Sacks’s “call to do it” sounds close to Kant’s categorical imperative, “Du sollst!”, written in the
conscience, and guiding ethical behaviour with this deontological “practical reason” (Kant 2008 ), and that

Todt’s and Schweiker’s responsibility approaches are compatible with and enhancing towards Rawls’ “justice as
fairness” ethic (Rawls 1971).
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CHAPTER 8

COMPARING THE STIGLITZ CRITIQUE WITH
ECUMENICAL PARADIGMS ON GLOBALIZATION

8.1 Introduction

A comparison of Stiglitz and ecumenical paradigms on the subject of globalization clearly
shows the resemblances between their views. Both paradigms and lines of thinking and
reasoning show that globalization is being mismanaged and if policies and processes of the
phenomenon are revisited and adjusted to benefit all it might just work. The ecumenical
paradigms complements those of Stiglitz’s in the sense that both address the overriding and
urgent problems globalization presents which is the gross imbalances between rich and poor,
the injustices and inequalities that is developed through the phenomenon. The modern

language of globalization is being shaped by these gross urgent problems.

Stiglitz is of the view and so are ecumenicals that there is no universal conceptualization and
perception of globalization. The common and most paramount aspect of the Stiglitz and
ecumenical paradigms on globalization is that it should relate to the benefit of humankind and
creation. Both paradigms suggest that the element of ethics should be applied within the
context of globalization. Moreover the sense of responsibility amongst human beings should

be promoted in order to contribute to the urgency of making globalization work.

The paradigms presented by Stiglitz and the ecumenical introduction to globalization belong
together because both strongly advocate the urgency to make right what went wrong in the
phenomenon through means of human ethical responsibility. Joining them in this venture is
Hans Kiing who proposes that: “What the fundamental goal and criterion of ethical action in
a global economy and global ecology has to be the human being in the midst of an
environment worth living in. Human beings must expend their human potential and
responsibility in a different way from before to ensure the most humane society possible and
an intact, habitable, environment capable of functioning and corresponding to human values,
and therefore worth living in; for the possibilities of their humanity which can be activated

are greater than the state in which they actually exist.”*** In recent history there have been

%% Kiing 1998:246.
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enormous changes within the global economy. Stiglitz criticizes the globalization
phenomenon as unfair and dysfunctional. Economic equality and economic justice can
become a reality for all - rich and poor! On issues of the way ahead and making globalization
work, Stiglitz is of the view that the developed world needs to do its part to reform the
international institutions that govern globalization. He states that we set up these institutions
and we need to fix them and if we are to address the legitimate concerns of those who have
expressed a discontent with globalization, if we are to make globalization work for the
billions of people for whom it has not succeed, then our voices must be raised. Therefore, he

maintains that we cannot, we should not, stand idly by.**

On the basis of everything outlined in this thesis so far it can be stated that it is possible to
bring ethics back into business or even back into globalization for that matter as stated by
Stiglitz. The way we are able to do it is through the application of responsibility ethics. Kiing
argues that an ethically responsible way of engaging in business (and globalization) is by
applying the framework effectively. He observes: “The only ethic that is of use for a new
world economic order is a responsible ethic of realist economists with idealist horizons. Such
an ethic also presupposes ideals and values in doing business, but asks realistically about the
foreseeable consequences of economic decisions, particularly if they are negative, and also
takes responsibility for them. A responsible way of doing business in the postmodern period
is convincingly to combine business strategies with ethical judgment. This new paradigm of a
business ethic becomes concrete by testing business dealings — even though profit is
legitimate — to see whether they violate higher goods or values, whether they are compatible
with society, the environment and the future. Because such a reasoned examination of ethical
justification is difficult in each individual instance, some political ordinances are

necessary.”306

Responsibility is a key ingredient to the globalization phenomenon. Sacks highlights the fact
that: “The essential consequence is that man, being condemned to be free, carries the weight
of the whole world on his shoulders; he is responsible for the world and for himself as a way
of being. This is responsibility stretched beyond the limits of sense. That one can be
responsible for events one could not affect, or even know about, are either mystical or non-

sensical.”®® Human beings have responsibilities from the beginning. Schweiker also

%05 stiglitz 2001: 252.
%6 Kiing 1998:239.
%7 Sacks 2005: 116.
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illuminates the fact that: “Responsibility involves cognition and critical reflection aimed at
the question of what has constituted our lives under the recognition of and care for others and
for our lives before God. Christian faith does have a distinctive contribution to make to the
general discussion about responsibility. Christian communities at their best offer a radical and
encompassing sense of life as grace which enlightens and empowers people to imagine and
create an ever better life, and also to overcome the forces of destruction which one could
otherwise only join and increase, but never beat. Moral action is a product of a subtle and

complex juxtaposition of interdependent moral virtues.”*%

Globalization has been cited by the World Council of Churches as a prime cause of economic
inequality, poverty and political injustice. Globalization is drawing humankind into a
dangerous place dominated by values of consumerism, and where scientific and technological
advances have no moral orientation. As powerful nations and corporations take advantage of
their opportunities at the expense of the poor and powerless, only a church transformed by the
ecumenical vision can intervene as the herald of God’s globalization.*®® Making the
economic changes globally requires that Christians too should take ethical responsibility and
stand together on this controversial subject of globalization in order to make economic
equality and justice a reality. This is a vision that grew within the ecumenical movement
since the Accra Declaration (2004) and the Agape Process (2005), and was recently strongly
confirmed, supported and strengthened by the Globalization Project of Reformed Churches
from South Africa and Germany.

These documents are discussed in detail in the thesis with the aim to address the issue of how
Christians live their faith in the context of globalization. It is used to assess how compatible,
in content, approach and form, Stiglitz’s ethical discourse on globalization is with a specific
prophetic and ecumenical Christian critique of economic and ecological injustice. In this
chapter the Stiglitz vision for a new globalization process and the ecumenical vision of justice
and sustainability for all people and for the earth will be assessed as to its ethical

compatibility.

38 gchweiker 1995: xi-xiii.
399 World Council of Churches 2002b.
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8.2 Neo-liberalism

A conviction shared by Stiglitz and the ecumenicals is the fact that neo-liberalism has
negative effects on the economic world order. Both are of the opinion that it is impossible for
neo-liberalism to justify itself by the reality it creates; destruction upon destruction, gross
inequalities, injustices and numerous environmental problems. The negative effects neo-
liberalism has on humankind and creation has become serious. Neo-liberal advocates create
the false promise that it brings prosperity for all elements of life. Both Stiglitz and
ecumenicals find this fact to be no further from the truth. In fact, Stiglitz is adamant to stress
the reality that the rise of neo-liberalism was hypocrisy in its worst element from the start; the
rise of neo-liberalism created the effect of greater global instability. From the same vein the
ecumenical vision propagates that neo-liberal economic globalization is an ideology that
claims to be without alternative, demanding an endless flow of sacrifices from the poor and
creation. It makes the false promise that it can save the world through the creation of wealth
and prosperity, claiming sovereignty over life and demanding total allegiance which amounts

to idolatry.

Collectively ecumenicals and Stiglitz agrees on the conviction that neo-liberalism has turned
everything that would ensure a good life for all human beings and creation into a flat spin.
Both ground the thought that plundering, exploitation, destruction, violence, war,
mercilessness, accumulation, greed, corruption are the results from what this new economic
world order brought humankind and creation. In the same contexts they radiate the notion
that alternative approaches to sustainability and economic growth in the globalization
phenomenon should be pursued and implemented to create equality and justice for human

and non-human life.!°

8.3 Poverty and Creation

In origin, content, and goal Stiglitz and the ecumenicals permeates an idea that globalization
has two faces; globalization has helped raise the standard of living for many people
worldwide and it has also, however, driven many deeper into poverty. Both have the vision
for a world without poverty and suffering. But the difficulty in making the dream a reality is
somewhat challenging. According to Stiglitz it would take more than free trade to end
poverty. Stiglitz capitalizes on the clarity that the world is in a race between economic growth

and population growth, and so far population growth is winning and even as the percentages

310 See 4.3 and 6.4.
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of people living in poverty are falling, the absolute number is rising. The goal-committed
concept for a world without poverty should be shared by all human beings all over the world.
Poverty is an overriding urgent global problem and needs urgent attention. Echoing on the
likings of Stiglitz, ecumenicals incorporate the idea that global poverty must and should be
eradicated aggressively. The fundamental ground of thought that should be considered is that
global poverty is but one of the devastating ramifications that is produced by the current
economic system. The cry of the powerless and those who are suffering is so loud and should
be heard on a global level. Churches, ecumenical movements and all Christians should stretch

forth hands of kindness to those who are unable to help themselves.®**

Serious environmental concerns within the whirlpool of globalization are shared by Stiglitz
and ecumenicals. Both appear to resonate with the notion that globalization has a negative
impact on the environment through global warming and climate change, just to name a few
examples. Their accurate blend of agreement is that the negative impacts on the environment
far outweigh the positives. Pointed out in criticism Stiglitz suggests that it will take a global
collective effort to clean up the act around global environmental issues and making
globalization work. He propagates that environmental conditions are important for
sustainability and their immediate impact on the quality of people’s lives. Ecumenicals
mutually points out that God is sovereign over all creation and because God is sovereign over
all creation human beings are placed on this earth to participate in his creation. The
paramount aspects of environmental problems are the overuse of natural resources due to
increased demand and also the removal of ecosystems due to population growth. These
elements have had a large negative impact on the environment. In other words, collectively,
Stiglitz and ecumenicals shares the idea that the responsibility rests upon humankind to
address and solve environmental problems and to make the world a better place.**?

8.4 Competition and Consumerism

Stiglitz and the ecumenicals finds collaboration in the idea that globalization has led to
growth on a global basis. Pointing out the obvious, both elevates the message that there are
many benefits global economic competition can contribute to the world economy and on the
flipside of the coin it can also lead to economic conflict gravitating to economic warfare and
possibly to military conflict. Stiglitz introduces the idea that at least since the time of Adam

Smith, competition has played a central role in economics. He observes that it is because of

31 See 4.3 and 6.4.
312 See 4.3 and 6.4.

112



competition that individuals and firms pursuing their own self-interest are led, as if by an
invisible hand, to do what is the common good and yet, though almost all economists
applauded competition, the concept of competition has many different meanings. The style of
delivery of ecumenicals on the message advocated here by Stiglitz is somewhat the same.
They clearly imply that one of the hallmarks of globalization is increased and almost ruthless
competition. Furthermore the focus on competition promotes a one-dimensional view of
human nature and human relationships. Moreover if competition crowds out attention to the
common good, it becomes a destructive force, positioning people against each other and
against nature, sacrificing what is most vulnerable in creation. In essence and taken together,
though competition has different meanings it still radiates beams of destruction on human - as

well as non-human life.?*®

Against the backdrop of the competition analysis tabled above, Stiglitz and ecumenicals
collectively conceptualize the effects of globalization and consumerism as negative. Both is
of the opinion that consumerism is needed within globalization processes to promote
sustainability and growth but it also births somewhat negative effects in the global economy
such as, poverty, inequality, unsustainable consumption and even the excessive use of
environmental resources. Stiglitz suggests that global consumerism has the ability to lead not
only to negative economic consequences for the individual but also to unsustainable global
economies. Ecumenicals actuate this view in stating that consumerism exacerbates injustices;
the affluent have become the victims of their own desires, consumerism undermines virtue
and breeds vices, the consumer society encourages commercialised cultural and religious
practices, and consumerism amounts to idolatry. The two faces of consumerism proposes that
one is paramount to the world economy for positive economic growth if managed correctly
and another has the ability to destroy the meaning and purpose of its cause through

robustness and ruthlessness pursuit of greed.®**

8.5 Deregulation and Tax

Stiglitz and ecumenicals pointed out in criticism that ruthless competition destroys the ability
of governments to set their own economic policies. In different contexts they seem to
commonly advocate that deregulation reduces government powers to protect and promote the
interests of their people. According to Stiglitz deregulation filled the glass with all its issues.

He observes that the doctrines that supported deregulation were predicated on the assumption

313 See 4.4 and 6.5.
314 See 4.4 and 6.5.
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that sophisticated market participants were rational and had rational expectations. This was
not so. Supporting Stiglitz’s view, ecumenicals state that in deregulating practices the basis
on which social security systems were built was taken away. Furthermore the systems of
solidarity have been a mark of progress in civilisation that made it possible for subaltern
classes to gain some kind of insurance against life’s vicissitudes. But now this has also been
taken away. In the global economy, deregulation undermines governments to determine their
own business. There is no balance to access the benefits that globalization brings especially
in developing countries that are poor. Deregulation also causes the rise of instability of the
financial market. In comparison with each other both Stiglitz and ecumenicals share
relational attributes that depicts that deregulation of markets within globalization processes
and policies means no controls, no rules and no security or protection even for the average

citizen.3®®

According to Stiglitz every tax system is an expression of a country’s basic values- and its
politics and it translates into hard cash what might otherwise be simply high-flown rhetoric.
Stiglitz claims that tax cuts increases nation debt and he critically opposes it. Ecumenicals
join in on Stiglitz’s view and raise some red flags of ignorance on tax policies. They state
that to increase a country’s attractiveness as a financial destination, financial investors often
are attracted by means of tax reductions, financial markets use their political influence to
lower direct taxes and to increase indirect taxes and this leads to tax regression, meaning that
the relative tax burden on the lower classes increases and that the fairness of the tax system is
eroded. The world economy requires that the correct policies for paying taxes must be
implemented. This will result in the effective eradication of poverty and the equal
redistribution of wealth and care for the benefit of humankind and creation. Also, globally,
taxes can increase income and can be used as a vessel to promote justice for the environment.
Collectively Stiglitz and ecumenicals are against the evasion of paying taxes. Global

governments should ensure a policy that puts a leash on the dogs that want to run away.**®
8.6 Privatization and Property

The global perception of privatization is that it benefits the rich at the expense of poor. On the
one hand Stiglitz maintains that privatization has many implications on the world economic
system. His argument for privatization is converting state-run industries and firms into

private ones. He suggests that privatization should create and not destruct employment. On

315 See 4.4 and 6.6.
316 See 4.4 and 6.6.
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the other hand ecumenicals holds the view that what lies behind the present wave of
privatization is generally when governments sell their assets, two over-riding aims are
involved - 1) To shrink the state, in pursuit of greater economic efficiency through more
competition. 2) To raise cash to curb a deficit in public sector. Some of the devastating
effects of privatization are that jobs are lost, higher prices are paid for goods and services,
etc. The harsh reality is that the global implementation of privatization in developed and
developing countries causes and contributes to gross poverty and inequalities. Stiglitz
maintains the conclusion that privatization does not guarantee good economics runs counter
to one of the results often cited as the centre of modern economics - Coase’s conjecture of
property. He states that all the government has to do is to assign property rights clearly. Once
this is done, economics efficiency will naturally follow. Stiglitz argue that in this Coasian
view, then, the essential problem with socialism is the failure to assign property rights clearly
- when everyone owns property, through the state, no one does. No one has the incentive to
ensure that capital goods are used efficiently; no one has the incentive to design efficient
incentive structures. Ecumenicals observe that property relations are the most basic economic
relations, and all other economic outcomes will depend in large measure on the nature of the

basic property.®’

Both Stiglitz and ecumenicals share the opinion that: The assignment of property to owners
and the rights to hold property is central to globalization policies and processes. It is therefore
imperative to ensure that the strictest rules are followed in this process. The different changes
that are made in the assignment of property globally can result into on-going conflict and
rivalry. This counts for land and intellectual property. The distribution of rights to own
property is sometimes adjusted by governments just to serve in their own self-interest. This
should be prevented in the most effective way possible. Taken together both Stiglitz and
ecumenicals calls for justice when it comes to the distribution of property and property right,

on land and intellectually.*®

8.7 Trade, Foreign Investment and Debt Relief

Stiglitz is of the view that it is important to make the trading world more development
friendly. He maintains that the advocates of trade liberalization believe it will bring
unprecedented prosperity. Ecumenicals share the same sentiments as Stiglitz. They state that

trade is about relationships and exchange of goods and services. Ecumenicals call for

317 See 4.6 and 6.7.
318 See 4.6 and 6.7.
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reciprocity, mutuality, respect and solidarity in just relationships. Justice in trade
relationships is a biblical principle. On the issue of foreign investment Stiglitz states that the
upside of foreign business is that it brings with it technical expertise and access to foreign
markets, creating new employment possibilities. In contrast to this the downsides of foreign
investment sends the message that people living in small towns worry about what will happen
to the character of the community if all local stores are destroyed; these same concerns are a
thousand times stronger in developing countries. Ecumenicals on their turn advocate that
increased international foreign investment hold out the hope that the people of the developing
world may participate in the prosperity enjoyed by others; others however have become
poorer and experience a growing feeling of insecurity; and the fact is that most developing
countries are not enjoying these potential benefits of direct foreign investment. Both Stiglitz
and the ecumenicals propose that: trade is but one of the key elements within the world
economy. Therefore it is paramount to promote and enhance human ethical responsibility in
the process of trade liberalization. Trade liberalization can promote growth and development
and also in the process lay the foundation for future sustainability. Spotting and implementing
issues of justice on all levels of the economic process is important for successful and
effective results. Through this it should be noted that as traders and investors benefit from

more liberal trade so must humankind and the environment also benefit from the process.**?

Against the above backdrop Stiglitz and ecumenicals both conclude that debt relief is a
powerful tool in nipping global debts and releasing resources that will decrease poverty and
increase growth. Historically debt relief and poverty has highlighted the economic stance for
both developed and developing countries. Stiglitz maintains that debt relief has to be done in
ways that do not detract from the availability of forms of assistance and that help for the very
poor should not come at the expense of the poor. Debt forgiveness is ethically imperative and
economically egalitarian, as it breaks the vicious cycle of debt-deflation and puts a floor

under the value of real assets.?°

8.8 Sustainability and Inequalities

It is said that an economic and political system that does not deliver for most citizens is one
that is not sustainable in the long run. Sustainability has a dialect of its own and it is in this

regard Stiglitz portrays the idea that sustainability requires the simultaneous preservation or

319 See 4.5 and 6.8.
320 See 4.5 and 6.8.
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increase in several stocks - quantities and qualities not only of natural resources but also of
human, social and physical capital. Ecumenicals believe that any economy of the household
of life given to us by God’s covenant to sustain life is accountable to God and that the
economy exists to serve the dignity and wellbeing of people in community, within the bounds
of the sustainability of creation. Common conceptualization is layered here by Stiglitz and
ecumenicals. They seem to agree that sustainable development is development that meets the
need of the present without compromising the ability of future generations to meet their own
needs. In this view the concept is based on an ethical principle of equality in the distribution
of income, wealth and control of resources between generations. Stiglitz observes that there
is a worldwide crisis in inequality. The problem is not only that the top income group are
getting a larger share of the economy pie, but also that those in the middle are not sharing in

economic growth, while in many countries poverty is increasing.*

Ecumenicals are of the view that inequality not only destroys the well-being and damages the
life chances of people living in poverty; it increases levels of mental illness across society,
undermining trust, and creating fear and intolerance. The issue of economic inequalities are
directly linked to the current global neoliberal model. It is clear to both Stiglitz and
ecumenicals that the criticisms of their excessive growth, as well as of the increase of poverty
should be comprehended as a signal that the globalization course has to be reconsidered to

the extent allowed by the laws underlying it.?*?

8.9 Conclusion

Stiglitz’s critique on social justice includes the sentiment that we should be concerned with
the plight of the poor. Ecumenicals say focus of justice is a clear preference for participation,
mutual recognition and the agency of every member of a community, and the critique of all
forms of power-concentration in the hands of only a few. Collectively stated they propagate
that globalization has provided an opportunity to focus global attention on neglected issues
such as justice, equality and the costs and benefits of globalization to the world’s poorest
people. Social justice should be the foundational element for every aspect of the promotion of

globalization across the globe.?

321 See 4.7 and 6.9.
322 See 4.7 and 6.9.
323 See 4.7 and 6.9.
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CHAPTER 9

RECOMMENDATIONS: MAKING GLOBALIZATION
WORK

9.1 Introduction

This thesis has given an account of Stiglitz’s sustained critique on globalization and the
ecumenical paradigms on the phenomenon. It also introduced the element of empire to its
already controversial discussion (from the use and abuse of power to power and politics,
etc.). As mentioned above, it includes the wide-ranging debate of globalization from the so-
called optimists, the pessimists to the third-way analysts. The purpose of the current study
was to determine in terms of the so-called responsibility theory whether Stiglitz’s
globalization paradigm is compatible with the Christian view of economic justice.

Returning to the question posed at the beginning of this thesis, it is now possible to state that
Stiglitz’s globalization paradigm is compatible with the Christian view of economic justice.
The evidence from the comparison made in this thesis suggests that the Stiglitz vision for a
new globalization process and the ecumenical vision of justice and sustainability for all

people and for the earth is viable within the framework of responsibility ethics.

Taken together, the results in the comparison made in this thesis between Stiglitz and the
ecumenical vision suggests that recommendations can now be made to illuminate possibilities
on how to make globalization work. It also suggests the role for Christian responsibility
ethics in promoting effective globalization policies and processes that will be to the benefit of
humankind and creation. In essence it also suggests that the discrepancy between the
proclaimed benefits of the globalization process and the extreme negative effects of millions
of people worldwide be narrowed down. In this chapter the most prominent recommendations
of Stiglitz and the ecumenical vision of economic justice are presented. These
recommendations sets a solid foundation for the new economic world order to work from and

to be able to fix what went wrong with globalization.
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9.2 Stiglitz> Key Recommendations

Stiglitz proposes that what is needed, if globalization is to work for all, is an international
economic regime in which the well-being of the developed and developing countries are
better balanced; a new global social contract between developed and less developed
countries. Among the central ingredients are: A commitment by developed countries to a
fairer trade regime, one that would actually promote development; A new approach to
intellectual property and the promoting of research, which, while continuing to provide
incentives and resources for innovation, would recognize the importance of developing
countries’ access to knowledge, the necessity of the availability of lifesaving medicines at
affordable prices, and the rights of developing countries to have their traditional knowledge
protected; an agreement by the developed countries to compensate developing countries for
their environmental services, both in preservation of biodiversity and contribution to global

warming through carbon sequestration. 3**

In his analysis he also notes that we - developed and less developed countries alike — share
one planet, and that global warming represents a real threat to this planet, one whose effects
may be particularly disastrous for some of the developing countries; we all need to limit
carbon emissions; we need to put aside our squabbling about who’s to blame and get down to
the serious business of doing something; we need a commitment by the developed countries
to pay the developing countries fairly for their natural resources and to extract them in ways
that do not leave behind a legacy of environmental degradation.

Stiglitz surmises a renewal of the commitments already made by the developed countries to
provide financial assistance to the poorer countries of 0.7% of GDP — a renewal accompanied
this time by actions to fulfil that commitment; reforms of the global financial architecture that
would reduce its instability and a shift of more of the burden of the risk to the developed
countries, which are in such a better position to bear these risks. Among the key reforms is a
reform in the global reserve system that would not only lead to enhanced stability, from
which all would benefit, but could also help finance the global public goods that are so
important if we are to make globalization work. A host of institutional (legal) reforms are
also needed to ensure, for instance, that new global monopolies do not emerge, to handle
fairly the complexities of cross-border bankruptcies both of sovereigns and companies, and to

¥4 stiglitz 2006:285.
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force multinational corporations to confront their liabilities, from, for instance, their damage
to the environment. If the developed countries have been sending too little money to the
developing world, they have also been sending too many arms, they have been part and
partner in much of the corruption, and in a variety of other ways they have undermined the
fledgling democracies. The global social impact would entail not just lip service on the
importance of democracy but the developed countries actually curtailing practices that
undermine democracy and doing things to support it — and especially doing more to curtail

arms shipments, bank secrecy, and bribery.®

For globalization to work, of course, developing countries must do their part. The
international community can help create an environment in which development is possible; it
can help provide resources and opportunity. But in the end, responsibility for successful,
sustainable development — with the fruits of that development widely shared — will have to
rest on the shoulders of the developing countries themselves. Not all will succeed, but there is
reason to believe strongly that with the global social contract described above, far more will
succeed than in the past. Elements of this new global social contract are already in place. One
way of achieving greater balance is to strengthen the Economic and Social Council at the UN.
The Council could play an important role in defining the global economic agenda, in ensuring
that attention gets focused not just on issues that are of interest to the advanced industrial
countries but on those that are essential to the well-being of the entire world. It could
encourage discussion of global financial reform which addresses the problems of the

developing countries in which the bankruptcy process is not controlled by creditor countries.

According to Stiglitz, it could have a particularly important role in the many issues that cross
the soils in which so much of international decision making is confined. It could push for the
rain forest which would simultaneously provide developing countries with incentives to
maintain their rainforests and with money to promote their development. It could push an
intellectual property regime that advances science and pays due respect that any international
oversight of a country’s economic policies focuses not just on inflation, which is of such
concern to financial markets, but also on unemployment, which exerts such a toll on workers.
Discontent with globalization, as it has been managed, has partly reflected the discontent with

outcomes, and partly the discontent with the lack of democratic process. Reducing the

¥ stiglitz 2006:286-287.
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democratic deficit would be a major step forward in making globalization work on both

counts.

When all these positive steps are undertaken, the world can again have faith that policies and
programs that have been subject to democratic scrutiny are likely to be more effective and
more sensitive to the concerns of the citizenry.**® Stiglitz’s favourite description of the
mishaps with globalization, as experienced by large portions of the world, is that it seems
globalization has been managed in a way that simulates a pact with the devil. Stiglitz sounds
like a preacher on this point: “A few people in the country become wealthier; GDP statistics,
for what they are worth, look better, but ways of life and basic values are threatened. For
some parts of the world the gains are even more tenuous, the costs more palpable. Closer
integration into the global economy has brought greater volatility and insecurity, and more
inequality. It has even threatened fundamental values. This is not how it has to be. We can
make globalization work, not just for the rich and powerful but for all people, including those
in the poorest countries. The task will be long and arduous. We have already waited far too

long. The time to begin is now.”%%

Stiglitz maintains that enhancing our understanding of globalization’s problems will help us
to formulate remedies — some small, some large — aimed at both providing symptomatic relief
and addressing the underlying causes. He observes that there is broad array of policies that
can benefit people in both developing and developed countries, thereby providing
globalization with the popular legitimacy that it currently lacks. In other words, globalization
can be changed; indeed it is clear that it will be changed. The question of whether change will
be faced upon us by a crisis or result from careful, democratic deliberation and debate. Crisis-
driven change risks producing a backlash against globalization, or a haphazard reshaping of
it, thus merely setting the stage for more problems later on. By contrast, taking control of the
process holds out the possibility of remaking globalization, so that it at last lives up to its

potential and its promise: higher living standards for everyone in the world.3?

%26 stiglitz 2006:287-288.
¥7 stiglitz 2006:292,
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9.3 Ecumenicals Working Together for Change and Covenanting for

Justice: Recommendations

The recommendations suggested by ecumenicals, working together for change and
covenanting for justice, are in comparison with those of Stiglitz equally profound. They state
that by confessing their faith together, they covenant in obedience to God’s will as an act of
faithfulness in mutual solidarity and in accountable relationship. This binds them together to
work for justice in the economy and the earth both in their common global context as well as
their various regional and local settings. On this common journey, some churches have
already expressed their commitment in a confession of faith. Ecumenicals urge these
churches to continue to translate this confession into concrete actions both regionally and
locally. Other churches have already begun to engage in this process, including taking actions
and they urge them to engage further, through education, confession and action. To those
other churches, which are still in the process of recognition, they urge them on the basis of
the ecumenicals’ mutual covenanting accountability, to deepen their education and move

forward towards confession.®?®

The General Council calls upon member churches, on the basis of this covenanting
relationship, to undertake the difficult and prophetic task of interpreting this confession to
their local congregations. The General Council urges member churches to implement this
confession by following up the Public Issues Committee’s recommendations on economic
justice and ecological issues. The General Council commits the World Alliance of Reformed
Churches to work together with other communions, the ecumenical community, the
community of other faiths, civil movements and people’s movements for a just economy and
the integrity of creation and calls upon our member churches to do the same. Now they
proclaim with passion that they will commit themselves, their time and their energy to
changing, renewing and restoring the economy and the earth, choosing life, so that they and
their descendants might live (Deut 30.19).3*°

The Agape process challenges all churches to consider these and to act in appropriate
contextual ways. Churches, congregations and service organizations are called to align their
economic management and investment structures with the principles of an Agape economy.

Churches are encouraged to build alliances with social movements and trade unions that

329 Accra 2004:5.
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advocate for decent jobs and just wages; and work for programmes that encourage
participatory budget processes where they become subjects of their own resource allocation
for self-development. There are many initiatives that religious bodies can support, such as
alternative ethical financing of small entrepreneurs, farmers, Indigenous Peoples, women,
youth and people with disabilities They can support and develop economies of solidarity by
drawing lessons from the solidarity economy initiatives and networks, public policies that
foster an economy of solidarity, the economy of communion, the practices of the Focolare
movement, developing further the EI Escorial guidelines of sharing resources, and the
Russian Orthodox Church initiative of developing a code of moral principles and rules of
economic activity. Churches are encouraged to engage in efforts of regional ecumenical
organizations and world communions to develop alternative economies, such as the efforts of
the Pacific churches on the Island of Hope concept; to engage in inter-faith cooperation in the
search and work for alternatives such as the economics of enough as a challenge to the
economies of greed and completion. They can support initiatives promoting adequate social
services and access to medical care in particular in the fight against HIV/AIDS; they can

advocate for education for all, particularly for women and children.®*

Agape promotes the idea that churches need to advocate the shift from fair trade to just trade.
Churches should establish the practice of using fair trade products to a minimum. At the
global level, churches should join the trade for people campaign. Churches are expected to
contribute to the re-negotiations of entitlements under multilateral trade agreements, and
should collaborate closely with social movements in making those agreements just, equitable
and democratic. Churches and congregations should use money and manage their finances
according to biblical standards. This would include investments only in businesses following
social and ecological justice as well as in alternative banks which do not apply interest rates
higher than the real growth of the economy, which do not engage in speculation, nor in
helping money owners to avoid taxes. Agape also calls upon the WCC to develop an
ecumenical code on these issues. Churches and specialized ministries are asked to reaffirm
their commitment to the campaign for debt cancellation and the control and regulation of

global financial markets.**?

In addition to this, Agape suggests that churches and congregations are supposed to, work on

global financial systems that link finance and development, break the dominance of

1 Agape 2005:57.
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international financial institutions and transnational corporations by calling national
governments to regulate transnational corporations, and for a more active role for
transformed multilateral bodies, and open up space for communities and governments to
exercise democratic control over critical financial issues that affect people’s lives — which
includes the audit of financial debts as a means to identify illegitimate and odious debts. They
can advocate to reverse the flow of financial and ecological wealth from the South to the
North by cancelling illegitimate debts and devoting 0.7% of industrialized countries’ Gross
National Income to Official Development Assistance, not as an act of charity but as
restitution or past exploitation. They can help seek redress for injustices such as illegitimate
debts and unfair trade conditions for capital retention for poverty eradication and

development.

In Agape’s vision, churches and congregations should care for the web of life and the rich
bio-diversity of creation, become engaged for a change of unsustainable and unjust patterns
of resources extraction and use of natural resources, especially in respect of Indigenous
Peoples, their land and their communities, support movements, groups and international
initiatives defending vital common resources against privatization, such as water and bio-
diversity, advocate for resource and energy efficiency and a shift from fossil fuel-based
energy production to renewable energies; this implies that the churches themselves adopt

appropriate policies.®*

In essence, Agape encourages public engagement in the reduction of greenhouse gas
emissions beyond the targets of the UNFCCC, and work with churches on adopting policies
and programmes for peoples affected by the sea level rise, strengthening the eco-justice
movement that involves the wider ecumenical family. Churches in rich and affluent societies
should work for sustainable consumption and production patterns by adopting self-restraint
and simplicity in lifestyles and resistance to dominating patterns of consumerism. Churches
and congregations are encouraged to join the global struggle against the privatization of
public goods and services and actively defend the rights of countries and people to define and
manage their own development. *** It seems that churches and congregations have a clear
directive to ensure the use of church land for life-giving farming, build and promote a life-
giving agriculture ecumenical forum, oppose TRIPS and patenting of seeds and life forms,

ensure food sovereignty, oppose the production of genetically modified organisms (GMOs),

¥3 Agape 2005:58.
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promote organic farming and joining resistance movements against agro-business. Especially
churches are encouraged to analyse the convergence of the imperial powers and their military
hegemony and economic domination. Churches are called to reflect on the question of power
and empire from a biblical and theological perspective, and to take a clear faith stance on
hegemonic powers. Churches are encouraged to support global initiatives to transform
multilateral bodies such as the United Nations to address the real needs of the peoples of the
world for peace and justice. Churches are asked to support initiatives of the churches in their
reflection on hegemonic powers, such as critical efforts of the European churches on the
contract for a European constitution, and the US churches’ debate on empire.’*® Agape

concludes its recommendations as follows:

“So let us, as churches together, make a clear decision, choosing between God and mammon,
and opting for an economy of life; We affirm that the earth and all it contains are God’s gifts,
given out love and care for all created beings — living and non-living. We acknowledge the
interdependence of creation and human society, and that the sustainable use or excessive
abuse of this relationship will either enhance or destroy our living together in this
interdependence. We affirm our hope that a just global economy built on the creative
alternatives of people the world over is not only possible, but that it already exists in
communities based on communitarian sharing and resources distribution. Here in small
pockets, we discern the absence of the selfish pursuit of wealth. God’s love and justice calls
the church to its true vocation to accompany these small initiatives in all regions that seek just
alternatives. The church can not only learn from such local initiatives, but can draw lessons
from them in seeking global alternatives. We acknowledge that this process of transformation
requires that we as churches make ourselves accountable to the victims of the project of
neoliberal globalization. Their voices and experiences must determine how we see and judge
this project in the light of the Gospel. This implies that we as churches from different, regions
also make ourselves accountable to each other, and that those of us closer to the centres of
power live out their first loyalty with their sisters and brothers who are suffering and

oppressed.”336

Taken together, these recommendations outlined by Accra, Agape and the German-South
African Globalization Project suggest a sought after transformative theological praxis that not

only delegitimizes, displaces and dismantles the present social and economic order but also
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envisions alternatives that emerge from the margins. On the issue of ecumenical initiatives
and statements, the following has been suggested in the 2012 S&o Paulo Statement at the
World Council of Churches: “There is thus a requirement for an active radicalising of their
theological discourse that will no longer allow too much power being placed into capitalist
ideologies that have resulted in an inability to think beyond existing financial and economic
world order. To move forward the agenda outlined above, a global ecumenically instituted
commission should be formed immediately to carry forward the valuable work of the Stiglitz
Commission, linking with other faith communities, civil society organizations, interested
governments, institutions and other relevant stakeholders to develop a concrete proposal for
the governance of a new world economic and financial architecture. The WCC, WCRC,
CWM and LWF should, together with other partners, develop a coherent strategy of

advocacy for a new economic and financial architecture.” **

“Effective communication strategies are important for successful advocacy initiatives.
Churches should substantially increase the number of staff working on building dialogue on
economic and financial developments with decision makers in the fields of politics, the
private sector, professional associations, standard setting institutions, research organizations
and civil society organizations. An ecumenical school of Governance, Economics and
Management (GEM) should be established to develop economic competencies and
empowerment within the ecumenical movement. In addition, educational materials should be
developed to enhance the economic and financial literacy of church members. Churches
should affirm a commitment to communication rights to advance the empowerment of

communities in developing alternatives to the current financial and economic structures.” 3%

“The ecumenical movement should accompany alternative social movements from below that
protest against the injustices of the present system and strive to develop alternatives. As a
matter of accountability, churches should be asked to report on how they have followed up on
recommendations on ethical investments. Such responses could be used to strengthen
ecumenical cooperation in this area. The agenda for transformation is vast, and it is easy to
be overwhelmed by all that is required to implement it. Yet numerous alternatives have
already been established by people all over the world and that serve as signposts of

change.”*%

337 World Council of Churches 2012a.
338 World Council of Churches 2012a.
339 World Council of Churches 2012a.

126



9.4  The Public Theology Platform: Service to the World

The public theology platform should also be a platform that must be the middle-ground
between Christian and secular worlds to discuss issues of globalization. It is also important to
make recommendations from such a platform in order to ensure that the right policies and
processes are followed within the global economy. Hans Kiing, an early and keen promoter
of this notion of public theology and the proposer of a global ethic, summarises the following

on the global application of the Golden Rule and the commandment not to steal:

“Numberless men and women of all regions and religions strive to live their lives in solidarity
with one another and to work for authentic fulfilment of their vocations. Nevertheless, all
over the world we find endless hunger, deficiency, and need. Not only individuals, but
especially unjust institutions and structures are responsible for these tragedies. Millions of
people are without work; millions are exploited by poor wages, forced to the edges of society,
with their possibilities for the future destroyed. In many lands the gap between the poor and
the rich, between the powerful and the powerless is immense. To be authentically human in
the spirit of our great religious and ethical traditions means the following: We must utilize
economic and political power for service to humanity instead of misusing it in ruthless battles
for domination. We must develop a spirit of compassion with those who suffer, with special
care for the children, the aged, the poor, the disabled, the refugees, and the lonely. We must
cultivate mutual respect and consideration, so as to teach a reasonable balance of interests,
instead of thinking only of unlimited power and unavoidable competitive struggles. We must
value a sense of moderation and modesty instead of an unquenchable greed for money,
prestige, and consumption! In greed humans lose their souls their freedom their composure

their inner peace and thus that which makes them human.”**°

The sentiments outlined above by Kiing call for the necessity and imperativeness for a
common global ethic in the current economic world order. The public theology platform
seems like an appropriate vessel to use to advocate the message of service to the world from.
The recommendations described in this chapter by Stiglitz, Accra, Agape and the
Globalization Project, assume and develop a positive rhetoric a basis that there is still hope
for globalization to work if we see ourselves as servants that render service to the world. In
this regard leading representatives of German and South African churches offer the following

consensus to churches, to all people of good will, to global civil society and to governments
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which look for moral guidance for their daily decisions and for their long term policies. They
are of the view that this consensus is a sign of hope for us and they see it as an encouraging
example that we can find a common direction for the future journey of humankind beyond
differences of context, of culture and of social status. They commend it to the churches and to
the publics in global civil society for review and further discussion. *** Together they state, in
a so-called Second Stellenbosch Consensus:

“We are agents of our future. There is no automatism. We are responsible for our actions.
Human beings and nature are created by God. Therefore our relationship to nature is not
characterized by domination but by respect and good will. Respect for nature and
responsibility for future generations require a fundamental transformation of our global
economy toward a low carbon and low natural resources development. We need to take into
account the increasing scientific consensus on the damages of climate change and on the
limitation of natural resources and of the capacity to absorb waste, pollution, CO2 emission
etc. which indicates the impossibility of globalizing unsustainable models of material wealth.
Each human being on this earth has the same right to equally participate in the global wealth
of natural resources. Present levels of inequalities and injustices are questionable. This places

limits on private ownership of and trade in natural resources.”3*?

“The question of ecological reorientation must be inseparably linked with concerns for justice
and human rights. Taking justice and human rights seriously implies acknowledging the
necessity of growth to achieve human development to a minimum standard of living in
dignity for each human being. Yet moving out of poverty requires different kinds of growth
and transformation. Growth must be a qualitative growth which means that it is promoted
only where it is reconcilable with both improving the situation of the poor and limiting harm
against nonhuman nature to a sustainable level. This requires an economy that lives up to the
goal of sustainability in all its dimensions. Market economy needs to be reformed accordingly
to embrace a socio-ecological market. We need technological progress to enable energy- and
resource- efficiency and sustainability and to strongly reduce the natural resource intensity of
our economies.”®*® “Possible rebound effects on increased consumption levels need to be
taken seriously and addressed appropriately. We do not believe in shifting the expenses of

our present lifestyle to people in poorer countries and future generations. We consider it to be

31 The Second Stellenbosch consensus 2013:1.
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the responsibility of the rich to support the poor everywhere in the process of transformation.
Markets can play a decisive role in allocating scarce natural resources. Prices which speak the
ecological truth reveal the preciousness of such resources and thus help the economy to use
and allocate them with care. Governments and corporations should review the impact of all
their decisions, operations, processes and structures on the economic, social and cultural
rights and on the environment in order to minimize harm. The state in particular must play a
decisive role in allocating scarce natural resources by encouraging a responsible use of
common goods such as water and air, and by making sure that all citizens, also the less
advantaged ones, benefit from them. State regulations should prevent market players from
overexploiting the natural and social commons for private advantage. Political strategies are
required for legally framing economic activities in a way that gives incentives for saving
natural resources. Transformation can be effective by substantially moving towards
consumption habits which have less or no destructive potential for the earth and by
embracing a holistic vision of good life. Religions and caring people can contribute to such a

vision.”3*

“Companies and organizations need to continue to embrace guiding values and institutional
designs in their policies and governance which enable transformation. This might also
contribute to self-benefit. Transformation includes a change of social norms and values for
the common good of humankind and creation. The transformation we call for is global in
nature. We need new forms of multilateral cooperation and democratic global institutions,
structures and binding global conventions to enhance and drive transformative just processes
towards sustainability, nurturance of creation and human development. All nations have a
common but at the same time different responsibility in building a just and sustainable world.
Transformation also requires global financial institutions to seriously reconsider their policies
and systems of operations in the light of building a more just and equal world. We recommit
ourselves to a vision of fulfilled life which includes a life in dignity for every human person

. . . . . . 4
and a relationship to nature mirroring its character as God’s creation.”*

34 The Second Stellenbosch Consensus 2013:3.
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9.5 Conclusion

To bring this two-legged ethical discourse, on the possibilities of an alternative globalization,
a just economic world order, to a conclusion, we should ask a question involving the third
element in this conversation: In terms of the so-called responsibility theory, is Stiglitz’s
globalization paradigm compatible with the Christian view of economic justice? It is clear
that the answer to this question has become quite evident throughout the various chapters of
this thesis. Clearly, the answer is yes. The Stiglitz Commission enjoys extra-ordinary
attention on the platform of the World Council of Churches, indicating the resonating beams
it radiates with his paradigm and notion of economic justice and equality for all the peoples
of the earth. Ecumenicals are in full agreement with Stiglitz’s sentiments, also used here to
summarise what can be seen as a surprising and hope-giving ethical consensus between
economic and ecumenical discourse, mediated on the common ground of shared human

responsibility:

“Of course, those who are discontented with economic globalization generally do not object
to the greater access to global markets or to the spread of global knowledge, which allows the
developing world to take advantage of the discoveries and innovations made in developed
countries. Rather, they raise these concerns: The rules of the game that govern globalization
are unfair; specifically designed to benefit the advanced industrial countries. Globalization
advances material values over other values, such as a concern for the environment or for life
itself. The way globalization has been managed has taken away much of the developing
countries’ sovereignty, and their ability to make decisions themselves in key areas that affect
their citizens’ well-being. While the advocates of globalization have claimed that everyone
will benefit economically, there is plenty of evidence from both developing and developed
countries that there are many losers in both. Perhaps most important, the economic system
that has been pressed upon the developing countries is inappropriate and often grossly

damaging.” 34

“Making globalization work will not be easy. There are many things that must be done.
Today, there is an understanding that many of the problems with globalization are of our own
making — are a result of how globalization has been managed. But another world is possible,
even more; another world is necessary and inevitable. We cannot carry on along the course

we have been on. We can restructure globalization so that those in the developed and the

¥ stiglitz 2006: 13, 24.
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developing world, the current generations and future generations, can all benefit — though
there are some special interests that will lose out, and they will resist these changes. We can
have stronger economies and societies that put more weight on values, like culture, the

environment, and life itself,”34

**k*

Looking back at the road travelled with Stiglitz, Accra, Agape, the North-South Globalization
Project, and Responsibility Theory, a few sobering remarks may be in order. As mentioned,
right from the start of this project, there has been, throughout, a disciplined focus on very
specific (albeit representative) discourses, and the interest was, foremost, on ethical
discourse, even though much economics and theology also contributed to the discussion on
globalization. It is now time to put the findings of this limited investigation on the table, and
to hope that economists will react (hopefully not with a “business as usual” attitude, but
rather with a new engagement with the real context of poverty, discrepancies in quality of
life, and ecological disaster), that theologians of all religions will participate in the continuing
quest for meaning and the good life (not simply repeating old credos and practices, but
pursuing justice and peace that will truly lead to human dignity and fulfilment), and that
ethicists will shine new light on all these conversations from the perspective of utility,
command, natural law, fairness, common sense, evolution, etc. (and thus bring their theories
to bear on real life issues which are indeed determining the future of the planet and

humanity).

7 stiglitz 2006:13, 24.
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