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“Engaging	Globalization	delves	into	the	complex	forces	of	globalization	that	shape	our	contemporary	
world.	At	the	heart	of	the	book	is	a	long-standing	concern	for	God’s	shalom,	continuing	the	important	work	
Myers	helped	inform	with	his	earlier	volume,	Walking	with	the	Poor.	What	is	more,	Myers	does	so	as	a	
missiologist,	which	perhaps	more	than	anything	else	makes	this	book	so	critical.”

—Gregg	A.	Okesson,	E.	Stanley	Jones	School	of	World	Mission	and	Evangelism,	Asbury	
Theological	Seminary

“Christian	leaders,	teachers,	and	ministers	have	a	responsibility	to	provide	accurate	historical,	biblical,	and	
theological	reflections	on	globalization	rather	than	regurgitating	uninformed,	biased	media	reports.	In	this	
essential	text,	Myers	offers	a	vision	of	human	flourishing	that	emerges	from	careful	study	and	thoughtful	
pastoral	reflection.”

—Soong-Chan	Rah,	North	Park	Theological	Seminary;	author	of	The	Next	Evangelicalism	
and	coauthor	of	Return	to	Justice

“God	wants	our	hearts	and	heads,	our	hands	and	feet,	to	partner	in	transforming	a	messy	and	complex	
world.	Loving	God	and	loving	neighbor	in	our	age	of	globalization	requires	new	dimensions	of	discipleship,	
attentive	discernment,	and	intentional	spiritual	formation.	Myers	shares	a	compelling	vision	for	how	
ordinary	laity,	church	leaders,	and	people	of	goodwill	are	called	to	partake	in	God’s	work	of	restoration	and	
redemption.”

—Krisanne	Vaillancourt	Murphy,	coauthor	of	Advocating	for	Justice:	An	Evangelical	
Vision	for	Transforming	Systems	and	Structures

“After	more	than	half	a	century	of	usage,	the	term	globalization	is	experiencing	a	crisis	of	meaning	and	
significance.	For	people	of	faith,	the	concept	poses	daunting	questions;	perhaps	especially	for	the	global	
Christian	family,	since	the	Christian	movement	is	both	impacted	by	and	deeply	implicated	in	the	processes	
of	globalization.	But	Christian	perspectives	or	responses	tend	to	narrowly	focus	on	one	dimension	or	the	
other.	In	Engaging	Globalization,	Myers	provides	a	comprehensive	and	astute	appraisal.	The	complexities	
of	globalization	(understood	as	‘a	deeply	embedded	historical	process’)	are	carefully	navigated;	entrenched	
myths	regarding	its	value,	promise,	and	outcome	are	interrogated;	and	the	ambiguities,	not	to	mention	
unresolved	dilemmas,	of	its	myriad	processes	are	laid	bare.	This	engaging	exploration	of	what	it	means	to	
be	the	church	in	a	new	global	age	is	both	timely	and	instructive.”

—Jehu	J.	Hanciles,	Candler	School	of	Theology,	Emory	University

“For	Christians	desiring	to	engage	the	joys	and	trials	of	globalization	with	inspired,	faith-centered,	and	
effective	responses,	Myers	marks	the	path.	Insisting	on	the	essential	connection	between	a	deep	spiritual	
relationship	with	God	and	commitment	to	justice	in	the	world,	Engaging	Globalization	calls	Christians	
everywhere	to	the	redemptive	task	of	appreciating	the	good	of	secular	theories	and	practices	of	
globalization,	while	at	the	same	time	revising	and	reforming	these	theories	and	practices	with	our	deep	
awareness	of	God,	our	image-bearing	humanity,	and	the	purpose	God	has	given	us.”

—Roland	Hoksbergen,	Calvin	College
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Series	Preface

A	mission	leader	in	1965,	not	too	long	ago,	could	not	have	foreseen	what	
mission	looks	like	today.	In	1965	nations	in	the	non-Western	world	were	gaining	
their	independence	after	centuries	of	Western	colonialism.	Mission	societies	
from	Europe	and	North	America	were	trying	to	adjust	to	the	new	global	realities	
where	Muslim	nations,	once	dominated	by	the	West,	no	longer	granted	
“missionary	visas.”	The	largest	mission	field,	China,	was	closed.	
Decolonization,	it	seemed,	was	bringing	a	decline	to	missionary	work	in	Africa	
and	Asia.
On	the	home	front,	Western	churches	were	in	decline,	and	the	traditional	

missionary	factories—mainline	churches	in	the	West—were	struggling	with	
their	own	identities.	Membership	was	then—and	remains—in	decline,	and	
missionary	vocations	were	following	the	same	pattern.	Evangelical	and	
Pentecostal	churches	began	to	surpass	mainline	churches	in	mission,	and	then,	
just	when	we	thought	we	understood	the	new	missionary	patterns,	Brazilians	
began	to	go	to	Pakistan	and	Malaysians	began	to	evangelize	Vietnam	and	
Cambodia.	Africans	(highly	educated	and	strongly	Christian)	began	to	move	in	
great	numbers	to	Europe	and	North	America.	Countries	that	had	been	closed	
began	to	see	conversions	to	Christ,	without	the	aid	of	traditional	mission	
societies.	And	in	the	midst	of	this	rapid	transformation	of	missionary	work,	the	
alarm	rang	out	that	most	Christians	in	the	world	were	now	in	Asia,	Latin	
America,	and	Africa	rather	than	in	the	West.
What	does	it	mean	to	be	involved	in	mission	in	this	new	world	where	

Christianity	has	been	turned	upside	down	in	less	than	a	century?
This	series	is	directed	at	this	new	global	context	for	mission.	Fuller	

Theological	Seminary,	particularly	through	its	School	of	Intercultural	Studies	
(formerly	School	of	World	Mission),	has	been	attentive	to	trends	in	global	
mission	for	over	half	a	century.	In	fact,	much	innovation	in	mission	thinking	and	
practice	has	emanated	from	Fuller	since	Donald	McGavran	moved	from	Oregon	
to	California—as	the	first	and	founding	dean	of	the	then	School	of	World	
Mission—to	apply	lessons	about	church	growth	learned	in	India	to	other	areas	of	
the	world.	Since	that	time	many	creative	mission	professors	have	provided	
global	leadership	in	mission	thinking:	Ralph	Winter	(unreached	people	groups),	



Paul	Hiebert	(anthropology	for	mission),	Charles	Kraft	(mission	and	spiritual	
dynamics),	and	Dudley	Woodberry	(Islamics),	among	others.
This	series	provides	the	most	recent	global	scholarship	on	key	themes	in	

mission,	written	for	a	general	audience	of	Christians	committed	to	God’s	
mission.	Designed	to	be	student,	user,	and	textbook	friendly,	each	volume	
contains	voices	from	around	the	world	speaking	about	the	theme,	and	each	
chapter	concludes	with	discussion	questions	so	the	books	can	be	used	for	group	
studies.	As	the	fields	of	mission	are	changing,	shifting,	or	shrinking,	the	
discussions	connect	the	church	and	the	world,	East	and	West,	North	and	South,	
the	developed	and	developing	worlds,	each	crossing	cultural,	political,	social,	
and	religious	boundaries	in	its	own	way	and	knitting	together	people	living	and	
serving	in	various	communities,	both	of	faith	and	of	other	commitments—this	is	
the	contemporary	landscape	of	the	mission	of	God.	Enjoy	the	challenges	of	each	
volume	and	find	ways	to	live	into	God’s	mission.

Scott	W.	Sunquist

Amos	Yong
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planning	at	UCLA	and	a	frequent	consultant	to	the	World	Bank,	introduced	me	
to	the	world	of	international	advocacy	over	thirty	years	ago	and	was	kind	enough	
to	comment	on	an	earlier	version	of	a	chapter	in	this	book.	Manfred	Grellert,	a	
Brazilian	Baptist	pastor	with	strong	roots	in	liberation	theology	and	World	
Vision’s	regional	vice	president	for	Latin	America	for	many	years,	pushed	and	



prodded	many	of	us	who	were	much	slower	in	understanding	the	systemic	
causes	of	injustice	and	poverty	at	that	time.	In	the	1990s,	I	hired	Alan	Whaites	to	
restart	and	expand	World	Vision	International’s	global	advocacy	efforts.2	Highly	
experienced	in	international	NGO	advocacy	work	and	deeply	familiar	with	
global	policy	issues,	Alan	provided	me	with	a	rigorous,	if	informal,	education	
into	globalization,	global	institutions,	and	poverty.	Finally,	I	am	indebted	to	Jeff	
Thindwa,	a	former	director	of	World	Vision	Malawi	and	now	an	expert	on	
governance	with	the	World	Bank.	Together	and	separately,	these	friends	
educated	a	somewhat	naive	American	on	his	journey	toward	a	deeper	and	more	
nuanced	understanding	of	God’s	globalizing	world.
This	book	was	completed	only	because	the	current	dean	of	SIS,	Scott	

Sunquist,	pushed	me	to	turn	my	globalization	course	into	a	book	that	would	
become	part	of	Baker	Academic’s	Mission	in	Global	Community	series.	
Constantly	surprised	and	sometimes	overwhelmed	by	the	challenge	of	writing	
about	something	so	inchoate	and	complex	as	globalization,	I	received	much	
encouragement	and	many	accommodations	from	Scott	that	made	this	book	
possible.	Scott	also	reviewed	my	history	chapters.
I	also	need	to	acknowledge	my	colleagues	at	Baker	Academic,	all	of	whom	

have	been	a	pleasure	to	work	with.	Jim	Kinney	has	been	a	continuing	source	of	
encouragement	while	tolerating	an	unending	series	of	questions	and	corrections.	
My	editors,	Eric	Salo	and	his	team,	did	a	very	careful	and	thorough	job	of	
catching	my	many	errors	and	making	the	manuscript	readable.
Finally,	I	must	salute	my	family	and	their	tolerance	for	what	became	known	as	

the	“stupid	book.”	“Is	Dad	still	working	on	the	stupid	book?”	“Your	Dad	can’t	
come	over	this	weekend,	he’s	working	on	his	stupid	book.”	Even	my	three-year-
old	granddaughter	Sammy	got	in	the	act:	“Hi	Babu,	can	you	read	me	your	stupid	
book?”	“Sammy,	it	has	no	pictures.”	After	a	puzzled	silence,	“Oh	well,	never	
mind.”
My	wife,	my	best	friend	and	love	of	my	life,	tolerated	my	daily	

disappearances	into	my	study	without	complaint	and	supported	and	encouraged	
me	on	the	long	journey	down	the	rabbit	hole	that	is	book	writing.	My	children	
Brooke	and	James	did	the	same,	accepting	less	grand	parenting	with	graceful	
understanding.
At	the	end	of	the	day,	I	am	grateful	to	God.	God	took	an	ex-hippie	and	saved	

him	from	himself	a	little	over	forty	years	ago.	God	gave	me	a	godly	woman	of	
depth,	perseverance,	and	courage	and	two	wonderful	children.	God	brought	me,	
totally	unqualified,	into	World	Vision	and	a	long	and	satisfying	career	at	the	
service	of	the	poor,	accompanied	by	good	leadership	and	great	friends.	
Somehow	in	that	process,	God	managed	to	find	a	book	in	me.	And	now,	after	my	



unexpected	sojourn	into	the	academy,	God	has	managed	to	find	another	one.	I	
just	went	along	for	the	ride	and	did	the	best	I	could	to	do	what	I	was	told.	God	be	
praised.

		

1.	LCWE,	“Globalization	and	the	Gospel.”
2.	Alan	left	World	Vision	to	work	in	Nepal	on	governance	for	the	UK	Department	of	International	

Development	and	then	with	the	OECD	in	Paris	where	he	has	become	a	respected	global	expert.
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1	
Introduction	and	the	Path	

Forward

We	live	in	interesting	times.
In	the	last	twenty	years,	things	have	been	changing	with	increasing	speed	in	

God’s	world.	Economically,	the	world’s	gross	domestic	product	(GDP)	more	
than	doubled	to	almost	$78	trillion	in	spite	of	a	number	of	recessions	in	major	
economies	and	the	global	recession	of	2008–9.1	Twenty	years	ago,	the	world’s	
largest	economies	in	terms	of	comparative	purchasing	power2	were	the	United	
States,	Japan,	and	Germany;	today	they	are	China,	the	United	States,	and	India.	
In	the	last	twenty	years,	global	trade	increased	from	$2	trillion	to	over	$18	
trillion	a	year.3
This	has	brought	some	good	news	to	the	poor.	The	proportion	of	the	world’s	

population	living	in	extreme	poverty	has	been	cut	in	half	over	this	twenty-year	
period.	Deaths	of	women	giving	birth	have	been	reduced	by	almost	half,	as	have	
deaths	of	children	under	the	age	of	five.	In	developing	countries,	life	expectancy	
increased	by	almost	nine	years.	More	children	are	in	school,	and	the	greatest	
increase	is	among	girls.4
Technologically,	the	first	website	was	launched	in	1991,	and	seventeen	years	

later	Google	indexed	one	trillion	websites.	Internet	users	reached	three	billion	in	
2015.5	In	the	last	twenty	years,	we	have	witnessed	the	launch	of	Google,	
Facebook,	YouTube,	Twitter,	and	a	host	of	new	social	media.	The	iPhone	was	
launched	in	2007,	and	four	years	later	1	billion	people	were	using	smart	phones	
around	the	world	and	4.6	billion	people	were	using	mobile	phones.	These	and	
more	technological	innovations	are	available	to	this	generation	of	adolescents	
and	youth,	which	is	the	largest	in	history	and	represents	almost	one-third	of	the	
world’s	population.	These	young	people	will	have	little	memory	of	a	world	
without	smart	phones,	instant	messaging,	and	the	internet.
Since	the	beginning	of	time,	people,	plants,	and	animals	have	been	going	

global.	But	it	is	only	in	the	last	two	hundred	years	that	going	global	was	



turbocharged	by	the	ability	of	people	to	get	connected	and	get	closer	to	each	
other.	As	we	will	see	later	in	more	detail,	the	modern	era	of	globalization	began	
with	the	economic	development	of	Britain	in	the	beginning	of	the	nineteenth	
century,	followed	by	Europe,	the	United	States,	and	Japan.	This	new	form	of	
globalization	began	sweeping	the	world	after	World	War	II	and	especially	with	
the	end	of	the	Cold	War	in	the	late	1980s.	The	drivers	of	globalization	are	deep	
and	continuing	changes	in	economics,	technology,	culture,	and	human	self-
understanding.
But	there	is	more	to	globalization	than	just	getting	closer	and	better	

connected.	It	is	changing	us	as	individuals,	not	just	our	societies.	We	are	meeting	
people	previously	too	distant	to	know.	Not	so	long	ago,	our	neighbor	usually	
looked	like	us	or	spoke	our	language;	now	our	neighbor	can	be	a	Sudanese	
mother	with	a	hungry	child,	or	a	Syrian	girl	fleeing	the	destruction	of	her	home	
country.	Their	images	and	stories	are	readily	available	on	our	digital	devices,	
and	we	are	responding	compassionately	to	these	stories.
Yet	there	is	a	sense	that	we	are	letting	globalization	and	its	processes	flow	

over	us,	unaware	that	we	are	being	pulled	into	a	new	world.	I	am	concerned	that	
we	as	Christians	are	not	asking	the	question	“Are	we	and	is	the	world	becoming	
what	God	intends?”	When	we	see	the	growth	in	global	compassion,	the	answer	
is	“maybe.”	When	we	see	the	materialism,	the	patterns	of	consumption,	and	the	
increase	in	the	abuse	of	the	weak	and	the	environment,	the	answer	is	far	less	
clear.	These	are	theological	questions	for	God’s	people.	This	leads	me	to	my	
main	point.
With	the	exception	of	some	within	the	Christian	academy	who	think	we	need	

to	resist	globalization,	the	larger	Christian	community	seems	to	be	ignoring	
globalization	or	fearing	it.	When	was	the	last	time	you	heard	a	sermon	series,	a	
Bible	or	book	study,	or	a	retreat	topic	focused	on	a	Christian	understanding	and	
response	to	globalization?	How	many	churches	or	denominations	have	
globalization	as	a	focus	of	their	discipleship	and	mission	strategy?	I	have	been	
teaching	a	course	on	this	topic	at	Fuller	Theological	Seminary	for	almost	ten	
years,	and	every	year	I	experience	the	surprise	of	students	when	they	begin	to	
engage—“We’ve	had	our	heads	down;	there	is	so	much	about	this	we	did	not	
know.	This	has	not	been	on	our	radar.”	While	Christians	seem	to	be	willing	to	
use	the	technological	tools	of	globalization	for	church	and	mission,	there	is	little	
evidence	that	Christians	and	their	churches	are	devoting	much	energy	to	
understanding	globalization,	biblically	assessing	its	values	and	promises	to	us,	
and	preparing	our	people	to	respond.
I	suspect	there	are	three	broad	reasons	for	this.	First,	globalization	as	a	topic	

seems	too	big	and	complicated,	too	involved	with	economics,	technology,	and	



politics.	This	is	technical	stuff	best	left	to	experts,	and	maybe	it’s	a	bit	worldly	
for	our	taste.	Second,	we	Christians	have	been	socialized	into	quietly	accepting	
our	relegation	to	the	private	realm	of	spiritual	things,	leaving	the	world	of	
economics,	politics,	and	technology	to	the	West’s	materialist	and	secular	
humanism.	We	no	longer	seem	to	believe	that	we	are	to	be	signs	of	the	coming	
kingdom	of	God	and	that	God	has	made	us	partners	in	God’s	plan	to	redeem	and	
restore	creation.	Third,	in	the	aftermath	of	the	passing	of	Christendom,	we	have	
lost	our	nerve	a	bit.	We	are	not	sure	that	we	are	worthy	of	a	place	at	the	public	
table	when	it	comes	to	assessing	and	engaging	the	globalization	of	economics,	
finance,	technology,	and	the	like.	We	are	not	sure	that	we	will	be	welcome	and,	
worse,	that	we	have	anything	of	value	to	offer.	We	seem	to	have	forgotten	that	
the	gospel	is	true	and	secular	humanism	is	not.
But	it	was	not	always	this	way.	While	the	traditional	account	of	the	emergence	

of	a	modern	economy	and	a	democratic	state	in	Britain	at	the	beginning	of	the	
nineteenth	century	is	summarized	as	the	coalescing	of	the	new	economics	of	
Adam	Smith	with	the	Industrial	Revolution	and	the	development	of	modern	
science,	there	is	more	to	the	story,	as	we	shall	see	later	in	this	book.	Christian	
theology	provided	much	of	the	philosophical	and	values	foundation	for	what	
emerged.6	Furthermore,	it	was	churches	and	individual	Christians	who	worked	
for	protection	of	children	and	who	cared	for	the	poor	in	the	era	of	rapid	
urbanization	when	people	began	working	in	factories	unregulated	by	humane	
rules.	The	nineteenth	century	was	the	first	century	of	modern	economic	and	
technological	globalization,	but	it	also	came	to	be	called	the	“humanitarian	
century”7	and	the	“age	of	benevolence”8	largely	as	a	result	of	the	work	of	
Christians.	The	Christians	of	the	nineteenth	century	had	not	yet	learned	that	they	
needed	to	leave	the	public	square	to	others.
We	need	to	remember	that	Victorian	evangelicals	imagined	redeeming	the	

world,	not	just	ruling	it.9	Voluntary	mission	societies	responded	to	British	
colonialism	with	a	commitment	to	share	the	gospel—the	whole	gospel—
humanizing	the	empire	in	some	places	and	challenging	its	excesses	in	others.	
Missionaries	were	critical	in	promoting	religious	liberty,	mass	education,	mass	
printing,	newspapers,	voluntary	organizations,	most	colonial	reforms,	and	the	
rule	of	law,	including	legal	protections	for	nonwhites.10
In	addition,	Victorian	evangelicals	launched	the	world’s	first	national	

advocacy	campaign	as	a	prophetic	rebuke	directed	at	the	emerging	British	
Empire.	The	slave	trade	could	not	be	the	backbone	of	the	modern	global	
economic	system	of	the	day	for	the	simple	reason	that	slavery	was	immoral.	So	
were	cultural	practices	such	as	female	infanticide	and	suttee11	in	India.	Whatever	
the	weaknesses	or	presumptions	of	cultural	superiority,	we	must	acknowledge	



that	the	launch	of	the	modern	era	of	globalization	was	accompanied	and	
challenged	by	a	Christian	moral	perspective.	Christians	in	Britain	and	
throughout	the	empire	acted	theologically	and	missionally.
And	so	the	church	and	Christians	today	need	to	make	a	choice.	Will	we	ignore	

globalization	and	remain	closeted	in	the	spiritual	realm	with	our	backs	to	the	
world?	Will	we	resist	globalization	as	some	kind	of	second	fall,	as	if	God	has	
been	surprised	by	globalization	and	the	staying	power	of	capitalism?	Or	will	we	
instead	engage	globalization	as	a	mixture	of	God’s	grace	and	human	sin	and	
question	its	promise	of	a	particular	kind	of	better	human	future	by	offering	a	
more	complete	vision	of	human	flourishing	as	understood	from	Scripture?	Are	
we	willing	to	call	out	and	attempt	to	change	the	darker	aspects	of	globalization?	
Will	the	church	decide	to	engage	globalization	missionally	and	work	to	shape	it	
ethically?	Are	we	willing	to	fulfill	our	mission	of	making	disciples	of	Christ	who	
vote,	consume,	and	volunteer	in	ways	that	correct	the	evil	and	enhance	the	good	
in	globalization?	Globalization	is	going	to	the	ends	of	the	earth	with	its	version	
of	good	news.	What	are	we	doing?
We	need	the	courage	to	act	as	if	it	were	true	that	the	kingdom	of	God	is	the	

only	kingdom	that	will	be	left	standing	at	the	end	of	time.	We	need	to	act	as	if	it	
were	true	that	God	is	working	now	in	human	history	toward	that	end.	
Furthermore,	we	need	to	act	as	God’s	partners	in	this	task	for	the	simple	reason	
that	working	through	flawed	human	beings	is	the	way	God	has	chosen	to	act	in	
the	world.	Walter	Brueggemann	reminds	us	that,	in	the	Old	Testament,	God’s	
resolve	always	translates	into	human	action.12	God	met	Moses	at	the	burning	
bush	and	announced	God’s	resolve	to	free	Israel	from	Egypt	and	then	said	to	a	
surprised	Moses,	“I	am	sending	you	to	Pharaoh	to	bring	my	people	the	Israelites	
out	of	Egypt”	(Exod.	3:10).	This	mode	of	God’s	action	also	appears	again	in	the	
Gospel	of	John.	Jesus	announced	that	he	had	come	that	the	world	might	have	life	
and	have	it	in	full,	and	then	he	told	the	disciples,	“As	the	Father	sent	me,	I	am	
sending	you.	.	.	.	Receive	the	Holy	Spirit”	(John	20:21–22).	Acting	theologically	
and	missiologically	in	God’s	world	is	our	mission.
But	we	do	not	appear	to	have	globalization—as	a	value	system,	as	a	collection	

of	principalities	and	powers,	as	an	offering	of	a	better	human	future—in	our	
sights.	We	need	to	be	making	ourselves	aware	of	the	missing	parts	of	the	
globalization	story.	We	need	to	be	informing	and	forming	ourselves	about	how	
to	witness	to	the	kingdom	in	the	midst	of	today’s	globalization	in	terms	of	how	
we	consume,	volunteer,	and	vote.	Christians	and	the	church	need	to	contribute	to	
the	development	of	a	moral	ecology	powerful	enough	to	shape	and	correct	
globalization	in	favor	of	values	that	support	both	human	dignity	and	human	
flourishing—kingdom	values.	Issues	of	idolatry	and	false	promises	need	to	be	



named	and	alternatives	provided.	Bottom	line:	The	church	needs	to	get	back	in	
the	game.	We	have	a	God,	a	gospel,	and	a	truth	that	a	materialist	and	secular	
globalization	simply	cannot	provide.	It	is	to	contribute	to	this	call	to	action	that	I	
decided	to	write	this	book.

What	Is	Being	Proposed?

The	intent	of	this	book	is	to	introduce	the	subject	of	globalization	to	students,	
pastors,	and	church	leaders,	to	invite	them	to	go	before	God	and	seek	their	
individual	and	collective	callings	to	be	faithful	witnesses	within	the	sprawling	
and	complex	world	of	twenty-first-century	globalization.	The	book	will	end	with	
an	exploration	of	the	possible	missional	roles	of	the	church	in	today’s	world	of	
economic,	technological,	and	social	change.	My	proposal	rests	on	four	
affirmations	that	I	will	explore	in	some	depth.
First,	globalization	is	an	emergent,	highly	ambiguous	global	phenomenon	of	

technological,	economic,	and	social	change	that	is	now	working	itself	out	in	
history.	Globalization’s	underlying	values	and	assumptions	are	modern,	
involving	a	material	world	with	no	transcendent	dimension	and	with	human	
beings	as	the	sole	actors	in	history.	This	world	is	a	source	of	anxiety	and	distress	
since,	as	individuals	and	even	as	nations,	we	feel	powerless	in	the	midst	of	
globalization’s	increasingly	rapid	pace	of	change,	its	numerous	contradictions,	
and	its	mixture	of	good	and	not	so	good	outcomes.	The	future	is	unclear	since	all	
we	know	about	globalization	is	what	we	learn	by	looking	back	at	its	history,	and	
the	past	sheds	little	light	on	the	future	of	emergent	social	systems.	Looking	
forward	leaves	all	of	us	with	an	uncomfortable	sense	of	uncertainty—seemingly	
adrift	in	a	world	of	rapid	and	unpredictable	change.
Second,	globalization	has	been	good	news	to	the	poor,	although	not	for	all	the	

poor	and	certainly	not	at	all	times	in	its	history.	Furthermore,	globalization	
birthed	a	process	whereby	compassion	became	globalized	in	the	form	of	an	
increasingly	worldwide	response	to	victims	of	wars	and	natural	disasters	in	the	
late	nineteenth	and	early	twentieth	centuries	and	in	the	growing	global	poverty	
eradication	efforts	since	the	end	of	World	War	II.	Although	resting	on	the	thin	
basis	of	secular	human	rights	theory,	the	idea	that	all	human	beings	are	entitled	
to	be	able	to	stay	alive	and	live	a	life	worth	living	has	become	a	normative	
global	ethic.	A	shared	concern	for	the	poor	is	a	point	of	potential	connection	
between	the	church	and	the	secular	domains	of	globalization.
Third,	I	will	argue	that	the	values	and	processes	of	globalization	fail	in	three	

critical	areas.	First,	their	understanding	of	who	human	beings	are	and	why	we	



are	here	is	reductionist	and	thin.	The	result	is	a	crisis	of	meaning.	With	no	
theology	of	sin,	the	secular	humanist	lacks	an	adequate	account	for	greed,	
poverty,	and	injustice,	and	hence	suffers	from	a	major	diagnostic	blind	spot.	
Second,	globalization’s	assumptions	about	the	role	and	purpose	of	power	are	
flawed,	and	this	is	the	main	reason	for	the	dark	side	of	globalization.	Third,	
globalization	fails	to	provide	a	compelling	spiritual	and	ethical	architecture	that	
enables	human	beings	to	understand	who	they	are,	why	they	are	here,	and	how	
they	should	live.	We	are	back	to	a	crisis	of	meaning.
The	final	offering	of	this	book	is	an	exploration	of	the	many	possible	

missional	roles	of	Christians	and	of	the	church	in	today’s	world	of	economic,	
technological,	and	social	globalization.	I	do	not	offer	a	single	program.	The	
multifaceted	and	complex	world	of	globalization	requires	an	equally	broad	
family	of	Christian	responses.	Discovering	the	particular	missional	call	for	
yourself	or	your	community	of	faith	is	a	question	of	discernment	whereby	gifts	
and	calling	are	matched	to	that	part	of	globalization	in	which	God	has	placed	
you	and	thus	created	an	opportunity	for	you	to	witness	to	Jesus	Christ	and	the	
values	of	the	kingdom	of	God	in	those	places.

How	Will	We	Get	There?

Before	we	delve	into	the	topic	of	globalization,	chapter	2	presents	a	family	of	
theological	affirmations	that	will	keep	reappearing	as	we	explore	globalization.	
First	and	foremost,	I	will	state	my	belief	that	God	is	not	surprised	by	
globalization	and	has	a	place	for	it	in	God’s	ongoing	project	of	redeeming	us	and	
restoring	creation.	Second,	I	will	show	how	creation	theology	has	much	to	offer	
to	this	discussion	if	we	are	willing	to	think	deeply	about	it.	Finally,	I	will	
summarize	what	I	believe	God	intends	in	terms	of	human	life	and	flourishing.
The	second	half	of	chapter	2	introduces	the	idea	of	complex	adaptive	social	

systems,	which	I	will	argue	has	useful	explanatory	power.	This	idea	will	help	us	
as	we	think	about	responses	to	globalization	that	call	for	directing	or	managing	
globalization.	It	also	provides	a	useful	way	to	make	sense	of	the	history	of	
globalization	and	of	the	Christian	church	in	mission,	a	topic	I	address	in	chapter	
11.
In	chapter	3	I	begin	trying	to	help	us	understand	globalization	today,	although	

as	you	will	see,	the	question	of	definition	is	a	bit	muddled.	The	chapter	will	
examine	a	few	perspectives	on	what	some	call	“globalization	from	below”	and	
also	expose	the	dark	side	of	globalization—an	empowered	and	enabled	world	of	
illicit	activity.	The	final	section	will	explore	the	five	interacting	domains	of	



globalization:	technology,	economics,	governance,	culture,	and	human	beings	in	
large	numbers.
Chapter	4	further	underscores	the	ambiguities	of	globalization	as	I	examine	its	

emergent	or	dynamic	nature	as	a	complex	adaptive	social	system.	I	will	then	
explore	some	areas	of	deep	concern	regarding	the	impact	of	globalization:	
asymmetries	of	power,	income	inequality,	economic	disruption,	the	
environmental	threat,	and	the	reduction	of	what	it	means	to	be	human.	I	will	
close	with	a	brief	note	on	the	challenge	of	globalization	for	the	church	in	
mission.
Before	outlining	the	other	chapters	in	this	book,	it	may	be	helpful	to	introduce	

the	historical	schema	I	will	use.	I	describe	the	history	of	globalization	as	taking	
place	in	two	broad	eras	(see	fig.	1.1).13	The	First	Era	began	with	creation	and	is	
still	under	way.	This	is	an	era	whose	central	driver	is	migration.	Plants,	animals,	
and	people—traders,	adventurers,	warriors,	and	missionaries14—moved	over	the	
face	of	God’s	earth.	These	migrations	were	driven	partly	by	the	need	to	flee	
scarcity	or	danger,	partly	by	curiosity,	and,	in	time,	by	a	desire	to	extend	the	
reach	of	empires	and	religions.

The	Second	Era	of	Globalization	was	an	augmentation	and	extension	of	the	
First	Era.	This	turbocharging	of	globalization	began	in	Britain	at	the	beginning	
of	the	nineteenth	century	with	the	unbidden	and	unplanned	emergence	of	two	
discoveries.	First,	individuals	and	nations	discovered	that	it	was	possible	to	
create	wealth,	to	make	the	economic	pie	bigger.	Second,	they	discovered	that	
creating	an	environment	that	rewarded	and	democratized	technological	
innovation	sped	up	innovation,	which	in	turn	increased	the	capacities	of	national	
economies	to	grow.	These	two	discoveries	led	to	people,	economies,	and	
cultures	becoming	better	off	materially,	more	closely	connected,	and	
increasingly	globally	aware.	Together,	the	combined	effect	of	these	two	eras	
resulted	in	today’s	contemporary	globalization	and	its	confusing,	rapidly	



changing,	still	transforming	world.	This	is	the	world	in	which	we	are	to	act	
theologically	and	missiologically	as	faithful	witnesses.
Chapter	5	explores	the	First	Era	of	Globalization,	from	creation	to	the	

beginning	of	the	nineteenth	century.	This	is	an	era	of	migration,	empire,	and	
mission.	The	chapter	closes	with	an	account	of	Britain’s	unexpected	and	
emergent	economic	and	technological	transformation,	which	resulted	in	the	
dramatic	augmentation	of	the	First	Era	of	Globalization.
Chapter	6	then	explores	how	the	Second	Era	of	Globalization	unfolds	as	an	

extension	and	an	expansion	of	the	First	Era.	The	Second	Era	can	be	thought	of	as	
having	three	parts:	Globalization	I,	the	Great	Disruption,	and	Globalization	II	
(see	fig.	1.2).	Globalization	I,	covering	the	period	between	1800	and	World	
War	I,	was	a	largely	Western	phenomenon	of	rapidly	growing	international	
trade,	modernization,	European	empires,	and	economic	growth	in	Britain,	
Europe,	the	United	States,	and	Japan.

Globalization	I	came	to	an	abrupt	end	with	the	start	of	World	War	I.	During	
what	I	call	the	Great	Disruption,	competing	political	and	economic	systems	
emerged—Marxism-Leninism	or	communism	in	Russia	and	national	socialism	
or	fascism	in	Germany.	Then	the	world	went	to	war	for	a	second	time.	Coming	
out	of	World	War	II,	the	only	free	market	democracies	in	the	world	were	Great	
Britain	and	the	United	States.	Globalization	was	on	the	brink	of	extinction.
With	the	end	of	World	War	II,	fascism	receded	as	an	economic	and	political	

option.	But	communism	and	the	Soviet	Union	remained	an	immovable	



alternative	to	the	capitalism	and	democracy	of	the	West.	It	was	not	until	the	Cold	
War	ended	in	the	late	1980s	that	capitalism	and	democracy	prevailed	and	
Globalization	II	emerged	in	full	force	seemingly	without	a	rival.
In	the	last	twenty-five	years,	Globalization	II	saw	much	of	the	developing	

world	in	the	Global	South	adopt	market	systems	and	connect	to	global	markets,	
leading	to	rapid	increases	in	economic	growth,	a	stunning	increase	in	world	
trade,	and	a	whole	new	generation	of	technology	that	resulted	in	what	many	call	
the	“death	of	distance.”15	Over	one	billion	of	the	world’s	poor	became	middle	
class,	mostly	in	China	and	India.
Chapter	7	describes	the	impact	of	two	hundred	years	of	the	Second	Era	of	

Globalization.	To	better	understand	globalization	today,	we	must	understand	
how	extensive	were	the	economic,	political,	and	technological	transformations	
during	that	period.	The	material	lives	of	a	large	number	of	people	improved,	and	
mass	education	emerged	as	a	norm,	as	did	modern	public	health.	More	
foundationally,	people	and	cultures	underwent	significant	shifts	in	how	they	
understood	the	role	and	agency	of	human	beings.
Chapter	8	provides	an	assessment	of	the	impact	of	these	two	hundred	years	of	

change.	It	begins	by	examining	the	effect	of	this	era	on	the	poor.	There	is	a	lot	of	
good	news	on	the	material	front	but	also	some	not	so	good	news.	The	chapter	
closes	with	a	summary	of	differing	assessments	of	globalization.	There	are	
optimists	who	believe	that	the	answer	to	the	world’s	ills,	especially	for	the	poor,	
is	more	globalization,	not	less.	There	are	skeptics	who	are	not	sure	we	really	
understand	what	we	are	talking	about	when	we	talk	about	globalization,	and	they	
wonder	if	the	impact	and	future	of	globalization	will	be	ambiguous	and	possibly	
disappointing.	One	author	uses	the	telling	metaphor	of	a	“false	dawn.”16	Finally,	
there	are	those	who	see	a	deeply	troubled	future	that	is	bad	news	for	almost	
everyone—a	world	of	increasing	fundamentalism,	tribalism,	and	systemic	
violence	for	most	and	a	sequestered,	wealthy	world	for	those	who	can	afford	to	
keep	themselves	safe.	There	are	Christians	in	all	three	camps.
Chapter	9	examines	globalization’s	response	to	the	poor.	While	the	poor	have	

been	greatly	helped	in	material	terms	over	the	last	two	hundred	years,	there	is	
still	a	lot	left	to	do.	I	will	trace	the	ideas	of	development	and	poverty	eradication	
as	they	emerged	in	the	West.	We	will	look	at	the	slow	shift	from	development	as	
economic	growth	to	a	new,	more	holistic	formulation—development	as	freedom.	
I	will	report	what	the	poor	have	to	say	when	asked	what	makes	them	poor	and	
what	well-being	would	look	like	for	them.	The	chapter	closes	by	describing	the	
globalization	of	the	world’s	response	to	the	poor	and	the	many	kinds	of	
institutions	working	to	help	the	poor.



Chapter	10	continues	the	theme	of	chapter	9	by	examining	three	major	
poverty	eradication	strategies	competing	for	followers	and	funding—those	of	
Jeffrey	Sachs,	William	Easterly,	and	Paul	Collier.	I	will	briefly	introduce	the	
work	of	Lawrence	Harrison	on	culture	and	development	and	then	I	will	describe	
some	important	contributions	by	Hernando	de	Soto,	Muhammad	Yunus,	and	
Abhijit	Banerjee	and	Esther	Duflo.	The	technological	innovation	of	globalization	
is	also	affecting	our	global	response	to	the	poor	in	the	form	of	what	is	called	
Information	and	Communication	Technology	for	Development	(ICT4D).	The	
chapter	closes	with	a	discussion	of	the	increasing	interest	in	the	intersection	of	
faith	and	development	in	the	secular	world	of	development	studies.	This	is	
creating	an	opportunity	for	the	church	to	contribute	to	what	has	been	up	to	now	a	
largely	secular	discussion	on	poverty.
In	the	next	three	chapters,	I	shift	my	focus	to	globalization	and	the	church.	In	

chapter	11,	I	begin	by	pointing	out	that	Christianity	has	an	agenda	when	it	comes	
to	globalization.	The	first	nine	chapters	of	Genesis,	the	Psalms,	and	Revelation	
make	clear	the	universal	claim	of	God	over	the	whole	earth	and	God’s	global	
intentions	for	all	humankind.	We	worship	a	global	God	who	is	at	work	through	
all	of	history.	Thus,	Christianity	offers	a	normative	interpretation	of	what	is	
happening	and	how	things	are	meant	to	be.	This	makes	Christians	and	the	church	
seem	suspicious	to	many	who	are	also	attempting	to	shape	globalization.	At	the	
same	time,	the	church	is	also	being	shaped	by	the	processes	of	globalization.	
Understanding	the	church’s	unfolding	history	of	adaptive	change	is	highly	
relevant	to	our	investigation.	We	will	examine	the	changing	nature	of	the	church	
as	well	as	how	the	church	has	changed	the	way	it	thinks	about	mission.	We	will	
look	at	Pentecostalism	and	the	startling	fact	that	by	late	in	the	twenty-first	
century	over	three-quarters	of	the	people	on	this	planet	will	be	either	Christian	or	
Muslim.	Learning	to	love	our	Muslim	neighbor	may	be	the	biggest	and	most	
important	missiological	frontier	Christians	face	in	this	century.
In	trying	to	understand	how	the	church	might	respond	missionally	to	

globalization,	I	examine	the	three	main	theological	failings	of	globalization	that	I	
enumerated	earlier	in	this	chapter:	its	flawed	anthropology,	its	misunderstanding	
of	power	and	its	purpose,	and	its	inability	to	tell	us	who	we	are,	why	we	are	here,	
and	how	we	should	live.	The	result	is	globalization’s	most	fundamental	failure:	
it	cannot	offer	a	compelling	and	satisfying	answer	to	the	human	need	for	
meaning.	This	is	the	work	of	chapter	12.
Chapter	13	explores	two	proposals	for	addressing	these	limitations	of	

globalization.	First,	I	describe	a	proposal	from	Max	Stackhouse	and	his	
multiyear	investigation	into	globalization.	Stackhouse	calls	for	the	development	
of	a	public	theology	that	offers	a	spiritual	and	ethical	framework	to	meet	the	



human	need	for	meaning	and	also	provides	a	way	for	the	values	and	processes	of	
globalization	to	be	shaped	and	corrected.	The	delivery	system	for	this	public	
theology,	according	to	Stackhouse,	is	global	civil	society.	I	then	introduce	
Catholic	social	teaching	and	a	proposal	from	Daniel	Groody.	Groody’s	offering	
parallels	Stackhouse’s	in	a	number	of	important	ways,	but	Groody	proposes	an	
alternative	delivery	system:	the	missional	formation	of	the	laity	as	a	result	of	a	
discipleship	and	formation	process	that	is	rooted	in	worship,	the	sacraments,	and	
spiritual	disciplines.	While	not	necessarily	disagreeing	with	Stackhouse	on	the	
church’s	important	role	in	civil	society,	Groody	calls	for	missionally	formed	
laity	whose	faith	shapes	how	they	vote,	consume,	and	volunteer	as	Christians.	I	
close	with	a	brief	description	of	James	Davison	Hunter’s	observations	on	how	
cultures	change,	and	then	connect	his	proposal	for	cultural	change	to	our	
discussion	of	globalization	and	the	work	of	Groody	and	Stackhouse.
The	final	chapter	addresses	the	missiological	challenge	of	globalization.	We	

are	used	to	a	missiology	of	going	from	here	to	a	place	that	has	not	heard	the	
good	news,	and	we	assume	our	good	news	is	the	best	news	there	is.	I	make	the	
observation	that,	in	today’s	world,	the	twin	globalisms	of	globalization	are	
making	a	competing	offer	of	“good	news,”	and,	in	a	sense,	globalization	is	
“evangelizing”	us.	Globalization’s	good	news	is	material—it	can	be	seen,	
touched,	and	taken	to	the	bank.	And	it	is	seductive	good	news,	a	tempting	offer	
of	a	better	human	future	with	more	of	everything	one	could	desire.	This	means	
that	today’s	mission	field	is	first	of	all	inside	our	churches.	We	need	to	find	ways	
to	form	and	empower	adults	and	children	in	the	pews	or	in	the	parish	to	first	
recognize	the	seductions	and	then	resist	this	alternative	“good	news.”	Only	by	
doing	this	well	can	we	address	the	mission	field	just	outside	the	doors	of	our	
churches.	Each	member	of	our	congregation	works,	lives,	and	volunteers	in	a	
number	of	institutions,	some	of	which	have	the	power	and	influence	to	change	
culture.	They	need	to	be	prepared	and	sustained	as	“faithful	witnesses	within”	
those	institutional	locations.17	We	need	to	inoculate	and	then	equip	and	release	
the	faithful	to	be	witnesses	wherever	God	has	placed	them.

Questions	for	Discussion

1.	 Where	would	you	place	your	church	on	a	continuum	with	“disengaged,	no	
interest	in	globalization”	on	one	extreme	and	“deeply	engaged	
theologically	and	missionally	with	globalization”	on	the	other?

2.	 What	factors	might	be	contributing	to	your	church’s	location	on	this	
continuum?



3.	 Are	you	in	agreement	with	your	church’s	current	position?	What,	if	
anything,	would	you	like	to	see	changed?
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3.	WTO,	World	Trade	Report	2013,	55.
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psychology	at	Harvard	University.
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17.	Hunter,	To	Change	the	World,	197.	James	Davison	Hunter	is	professor	of	religion,	culture,	and	social	

theory	at	the	University	of	Virginia.



2	
Twin	Foundations

Before	we	begin	our	exploration	of	globalization,	it	is	helpful	to	look	at	two	sets	
of	material	that	are	foundational	to	the	argument	of	this	book.	These	core	ideas	
shape	and	inform	my	descriptions	of	both	the	trajectory	and	the	impact	of	
globalization.	The	first	is	a	set	of	theological	affirmations.	The	second	is	an	
introduction	to	the	idea	and	behavior	of	complex,	adaptive	social	systems	and	
their	importance	in	helping	us	make	sense	out	of	social	change	and	the	process	
of	history	unfolding.

Theological	Affirmations

The	purpose	of	this	section	is	to	lay	out	some	theological	affirmations	that	I	will	
repeatedly	draw	upon	in	the	course	of	this	book.	I	make	no	attempt	to	offer	a	
systematic	theology	but	rather	select	those	theological	insights	that	will	enable	
us	to	delve	deeply,	critically,	and	Christianly	into	the	topic	of	globalization.
I	write	this	book	from	an	evangelical	perspective.	I	use	the	word	evangelical	

to	describe	those	who	affirm	the	uniqueness	of	Christ	and	the	efficacy	of	his	
death	and	resurrection;	the	need	for	personal	conversion;	the	importance	of	the	
Bible	as	the	narrative	about	God’s	work	in	and	intention	for	the	world,	and	
hence	as	a	definitive	guide	for	life;	and	a	commitment	to	witnessing	to	the	good	
news	of	Christ	by	word,	deed,	life,	and	sign.	I	do	not	use	the	word	evangelical	to	
imply	a	conflation	with	conservative	political	views	or	to	signify	a	narrow	and	
exclusive	set	of	moral	boundaries	that	are	so	important	that	all	other	ethical	
issues	are	to	be	ignored.

Globalization	and	God
As	will	become	clear	in	the	next	two	chapters,	we	don’t	yet	fully	know	what	

we	are	dealing	with	when	it	comes	to	globalization.	A	historical	process	began	



accelerating	in	the	nineteenth	century,	picked	up	speed	toward	the	end	of	last	
century,	and	is	accelerating	still.	Everything	we	thought	we	knew	and	
understood	about	globalization	is	being	disrupted	and	demands	to	be	reimagined.
I	take	it	for	granted	that	God	is	the	God	of	history,	all	of	history,	and	that	

God’s	story	has	an	end	and	a	purpose.	I	take	it	on	faith	that	God	is	working	on	a	
project	of	redemption	and	restoration	and	thus	that	nothing	in	history	or	in	the	
lives	of	human	beings	is	outside	the	scope	of	God’s	project.
It	follows,	then,	that	I	am	convinced	that	God	was	not	and	is	not	surprised	by	

globalization.	Nor	do	I	believe	that	globalization	is	outside	God’s	project	of	
redeeming	and	restoring	creation.	I	take	it	as	a	given	that	God’s	living	word	and	
God’s	church	in	the	world	have	something	to	contribute,	something	important.	I	
hasten	to	say	that	making	a	contribution	is	not	the	same	as	claiming	ownership	
or	expecting	to	have	the	final	say;	the	time	of	Christendom	is	past.	Finally,	I	
believe	that	proclamation	by	word	must	always	be	part	of	the	church’s	mission,	
but	I	wonder	if	the	part	about	the	kingdom,	about	loving	our	neighbors	and	even	
our	enemies,	needs	some	serious	renovation.
I	should	also	declare	my	suspicion	toward	the	assumptions	of	modernity	and	

postmodernity	in	the	West.	It	is	not	true	that	human	beings	are	the	only	actors	in	
history,	as	the	modern	secular	frame	assumes.	Our	choices	for	understanding	
human	identity	cannot	be	limited	to	being	either	autonomous	rational	actors	
seeking	only	what	is	valuable	to	us	or	socially	constructed	beings	with	no	
individual	value	other	than	playing	our	assigned	roles	in	society	and	living	up	to	
societal	norms.1	In	addition,	while	we	are	grateful	for	the	material	improvement	
in	incomes,	health,	and	education	during	the	last	two	hundred	years,	there	is	no	
evidence	that	we	are	improving	the	human	condition	when	it	comes	to	greed	or	
misuse	of	power	or	being	driven	by	our	desires	to	do	things	that	diminish	other	
human	beings.	Said	another	way,	I	do	not	believe	in	modernity’s	myth	of	
inevitable	human	progress.

The	Creation	Narrative
Two	central	claims	of	biblical	anthropology	are	critical	for	our	engagement	

with	globalization	and	its	history—the	truth	about	God	and	the	truth	about	
humankind.2	This	requires	three	things	of	us.	First,	we	need	to	know	who	God	is	
and	what	God	is	doing.	Second,	we	need	to	understand	who	human	beings	are	
and	why	we	were	created,	and	we	need	an	account	of	the	human	condition.	
Third,	we	need	a	clear	understanding	of	what	God	intended	for	creation	and	
where	God	is	going	as	God	redeems	and	restores	creation.



We	begin	with	the	truth	about	God.	The	Bible	reveals	that	God	is	the	creator,	
sustainer,	redeemer,	and	restorer	of	creation	(Gen.	1:1–2;	John	1:1–3;	Heb.	1:2–
3).	Furthermore,	God	is	a	relational	God—Father,	Son,	and	Holy	Spirit—a	God	
whose	being	and	actions	are	characterized	by	communication,	love,	and	peace.
What	is	God	doing?	Since	our	great	disobedience,	God	has	been	carrying	out	

a	work	of	grace	that	will	ultimately	redeem	and	restore	God’s	creation	and	us,	if	
we	so	choose,	to	God’s	original	intent.	God	is	actively	working	in	human	history	
today.	This	truth	about	God	is	a	direct	challenge	to	the	materialism	of	
globalization	and	its	underlying	theology	of	secular	humanism.
Now	let’s	turn	to	the	biblical	truth	about	human	beings.	A	number	of	

observations	will	serve	us	well	in	later	parts	of	this	book.	The	first	important	
truth	about	human	beings	comes	from	the	creation	account:	“So	God	created	
human	beings	in	his	own	image,	in	the	image	of	God	he	created	them,	male	and	
female	he	created	them.	God	blessed	them	and	said	to	them,	‘Be	fruitful	and	
increase	in	number;	fill	the	earth	and	subdue	it’”	(Gen.	1:27–28).	God	created	all	
human	beings	in	God’s	image.	This	truth	about	human	beings	has	a	number	of	
important	contributions	to	make	to	our	conversation	about	globalization.
We	are	relational	beings.	Being	made	in	the	image	of	a	relational	God	means	

that	human	beings	are	intrinsically	relational	too.	There	is	no	warrant	in	the	
creation	narrative	for	unbounded	individualism.	Our	identity	and	vocation	are	
embedded	and	expressed	most	fully	in	our	relationships—with	God,	with	each	
other,	with	those	we	call	Other,	with	the	natural	world	in	which	we	live,	and	
within	ourselves.	We	are	socially	embedded	beings	intended	by	God	to	embody	
and	express	love,	justice,	and	peace.	Any	theological	investigation	of	
globalization	begins	with	its	implied	anthropology,	which	must	be	tested	against	
the	biblical	view	of	human	beings	as	relational	beings.
There	are	two	other	important	consequences	of	our	being	created	as	relational	

beings.	First,	socially	embedded	human	beings	create	culture	as	a	way	to	help	
members	of	the	group	understand	who	they	are	and	why	they	are	here.	Richard	
Middleton	asserts	that	“the	human	calling	as	imago	Dei	is	itself	developmental	
and	transformational	and	may	be	helpfully	understood	as	equivalent	to	the	labor	
or	work	of	forming	culture	or	developing	civilization.”3	Andy	Crouch	argues	
that	we	are	meaning-making	and	culture-producing	beings;	both	are	part	of	our	
nature.4
Second,	relational	beings	aspire	for	things	that	go	beyond	the	needs	and	

desires	of	an	individual	alone.	Margaret	Archer,	reflecting	on	Catholic	social	
teaching,	points	out	that	it	is	only	through	our	relationships,	our	sociality,	that	
our	deepest	human	needs	can	be	met,	including	our	needs	“to	love	and	be	loved;	
to	give,	to	receive	and	to	share;	to	trust	and	become	worthy	of	trust;	to	be	



recognized	for	oneself	and	to	confer	recognition	of	the	value	of	the	‘other’;	to	be	
cared	for	and	to	be	caring.”5	These	relational	capabilities	are	important	to	
individual	well-being	and	are	indispensable	to	a	good	society.	Thus,	the	presence	
or	absence	of	these	kinds	of	relational	values	is	a	legitimate	test	of	the	outcomes	
of	globalization.	We	will	return	to	Archer’s	point	in	chapter	12	as	we	explore	
three	of	the	theological	failings	of	globalization.
We	have	a	vocation.	God’s	assertion	that	we	are	made	in	God’s	image	was	

immediately	followed	by	a	statement	of	what	God	intended	human	beings	to	do
—our	vocation	or	mission.	We	were	created	to	be	something	and	to	do	
something.	The	mission	of	all	human	beings	is	to	contribute	to	making	God’s	
creation	productive	and	fruitful.	We	were	and	are	intended	to	partner	with	God	
in	developing	God’s	creation	toward	its	intended	purpose,	making	it	a	place	
where	people	love	God	and	love	their	neighbors,	with	the	result	that	all	human	
beings	are	able	to	flourish.
Genesis	2	expands	the	idea	of	vocation.	The	cosmic	God	in	the	first	chapter	of	

Genesis	is	now	revealed	as	a	hands-on,	working,	creation-improving	God.	God	
formed	adam	from	the	dust	of	the	ground	and	later	determined	that	adam	should	
not	be	alone—our	relational	nature	again.	God	placed	adam	in	the	garden	to	
nurture	it	and	make	it	productive—our	vocation	again.	Finally,	adam	was	given	
the	ability	to	recognize	the	rational	order	in	what	God	had	created	and	then	name	
the	animals	accordingly.	God	stepped	aside	and	allowed	us	to	participate	in	the	
productive	work	of	organizing	God’s	world.	Culture	creating	again.
We	are	rational.	Being	made	in	the	image	of	a	rational,	order-making	God	

means	that	we	were	created	with	the	ability	and	the	responsibility	to	observe	
God’s	world	and	use	our	reason	to	figure	out	how	it	works.	This	element	of	the	
creation	narrative	provides	the	origin	of	all	modern	science—rational	human	
beings	figuring	out	how	God’s	world	was	created	and	seeking	to	make	it	fruitful	
for	all.
We	are	creative.	In	a	similar	vein,	being	made	in	the	image	of	a	creator	God	

means	that	we	are	able	to	imagine	and	create	new	things.	This	is	the	
foundational	source	of	the	human	ability	to	innovate,	which	is	so	critical	to	the	
history	of	human	development.	From	the	development	of	tools	and	agriculture	to	
the	technology	that	emerged	over	the	last	two	hundred	years,	the	exploding	
number	of	inventions	in	human	history	is	a	result	of	human	creativity	that	
reflects	the	image	of	God.	We	are	clever	and	creative	because	we	are	made	in	
the	image	of	a	clever	and	creative	God.	Thus,	part	of	our	vocation	is	to	use	
imagination,	reason,	and	investigation	in	ways	that	make	the	world	more	
conducive	to	human	flourishing.



We	are	moral	beings.	Upon	completion	of	creation,	God	announced	that	
creation	was	very	good.	At	the	simplest	level,	this	means	that	creation	works	as	
God	intended	and	that	God	was	pleased	with	God’s	work.	But	there	is	more.	The	
idea	of	creation	being	very	good	also	alerts	us	to	the	fact	that	God	is	a	moral	
agent	whose	creation	reflects	this	fact.	This	moral	agency	raises	two	additional	
issues	relevant	to	our	engagement	with	globalization.
First,	our	being	made	in	the	image	of	a	moral	God	means	that	we	are	moral	

beings	too.	Being	righteous	matters	to	human	flourishing,	it	seems.	This	also	
accounts	for	our	moral	intuition	in	favor	of	fairness,	justice,	and	just	behavior.	
This	is	one	part	of	the	foundation	for	what	ultimately	becomes	known	as	the	rule	
of	law,	a	critical	element	of	the	emergence	of	modern	globalization	and	
economic	growth.	The	topic	of	the	rule	of	law	will	come	up	again	in	chapter	5.
Second,	our	nature	as	moral	beings	means	that	we	are	neither	fully	human	nor	

flourishing	in	the	absence	of	a	framework	of	moral	right	and	wrong.	In	today’s	
relativistic,	postmodern	world,	the	very	idea	of	a	moral	order	has	been	declared	
unreasonable	and	even	oppressive.	The	assessment	of	globalization	is	
impoverished	by	this	lack.	Christians	and	adherents	of	other	world	religions	
share	a	concern	for	what	kind	of	moral	order	or	moral	ecology	should	be	
employed	in	assessing	the	process	and	outcomes	of	globalization.	We	will	return	
to	this	question	in	some	depth	in	chapters	13	and	14.
We	are	part	of	a	covenant.	The	final	time	that	our	being	made	in	the	image	of	

God	is	mentioned	in	Genesis	is	instructive.	God	tells	Noah	and	his	children	that	
God	is	making	a	covenant	with	human	beings,	and	then	God	connects	an	
admonition	against	killing	human	beings	with	the	fact	that	“in	the	image	of	God	
has	God	made	humankind”	(Gen.	9:6).	The	idea	that	our	relationship	with	God	
includes	things	God	will	do	and	things	we	will	do	or	not	do	is	a	second	part	of	
the	foundation	for	the	rule	of	law.6	This	rule	of	law	is	based	on	rules	inherent	in	
God’s	moral	order.
Furthermore,	God’s	admonition	not	to	take	human	life	implies	that	God’s	

moral	order	is	centered	on	preserving	or	enhancing	human	life.	This	is	the	focus	
of	the	Ten	Commandments	and	also	Christ’s	commandment	that	we	are	to	love	
God	and	our	neighbor.	This	suggests	that	one	test	of	any	human	institution	is	the	
degree	to	which	its	actions	enable	and	enrich	human	life	or	diminish	and	destroy	
human	life.	This	brings	us	back	to	human	flourishing,	which	we	will	explore	in	a	
moment.
We	are	unequally	gifted	and	thus	must	be	interdependent.	Often	overlooked	in	

the	creation	account	is	that	creation	was	not	created	equal	everywhere.	Some	
parts	of	creation	are	better	suited	for	farming	than	others.	Some	climates	are	
more	conducive	to	human	health	than	others.	Furthermore,	while	every	human	



being	is	made	in	the	image	of	God	and	thus	equally	valued	and	loved,	everything	
else	about	us	and	our	particular	contexts	seems	to	reflect	an	unequal	distribution	
of	gifts,	talents,	and	resources.	Nothing	in	the	creation	account	indicates	that	this	
was	not	God’s	intention.
We	all	know	that	some	people	are	smarter	or	stronger	or	more	relational	than	

others.	Not	all	of	us	have	the	gift	of	leadership.	Not	all	are	called	and	equipped	
for	a	life	of	the	mind.	Not	everyone	has	the	skills	and	mental	gifts	necessary	to	
build	a	home	or	an	artificial	knee.	James	Davison	Hunter	asserts	that	these	
differences	in	giftedness,	intelligence,	or	physical	skill	“means	that	human	
relations	are	inherently	power	relations.”	He	argues	this	is	a	good	thing,	as	it	
forces	us	toward	interdependence;	it	is	a	driver	for	relationality	or	solidarity.7
Accepting	inequality	of	outcomes	among	humans	as	normative	helps	us	

understand	why	some	people	create	wealth	better	than	others,	why	some	
innovate	more	effectively,	or	why	some	are	better	at	building	houses	or	creating	
poetry	or	art.	But	it	must	not	be	used	as	an	argument	for	inequality	so	extreme	
that	some	struggle	to	stay	alive	or	to	live	a	life	worth	living.	Inequality	among	
human	beings	is	counterbalanced	by	the	fact	that	all	human	beings	are	made	in	
the	image	of	God,	which	creates	a	moral	demand	that	no	one,	however	disabled	
or	lazy	or	unlucky,	no	matter	how	humble	their	gifts,	should	have	to	struggle	
simply	to	survive	or	be	denied	the	opportunity	to	flourish	as	much	as	their	gifts	
allow.	We	are	relational	beings	commanded	to	love	all	our	neighbors.

Explaining	the	Human	Condition
Sadly,	the	creation	account	from	which	I	have	derived	this	Christian	

anthropology	ends	with	the	story	of	human	disobedience	and	our	separation	
from	God	and	from	each	other.	The	consequences	of	the	great	disobedience	are	
clearly	described.	A	formerly	fruitful	creation	reluctantly	sustains	life	(Gen.	
3:17),	and	only	by	hard,	backbreaking	work	(Gen.	3:19).	Human	life	now	ends	
in	death	(Gen.	3:19).	The	relationship	between	men	and	women	is	disrupted	and	
becomes	unjust	(Gen.	3:16).	Violence	and	murder	enter	the	human	story	(Gen.	
4:8),	as	does	the	hunger	for	revenge	(Gen.	4:23).	Human	well-being	is	now	a	
struggle	and	beyond	the	reach	of	human	effort	alone.	Bad	human	choices	
disrupted	our	relationships	with	God,	with	each	other,	with	nature,	and	within	
ourselves.	We	no	longer	know	who	we	truly	are,	nor	do	we	faithfully	live	up	to	
our	vocation	of	tending	and	improving	God’s	creation.
The	story	of	this	great	disobedience	also	provides	an	explanation	for	why	

social	institutions	and	structures	fail	to	live	up	to	their	missions,	why	a	ministry	
of	justice	too	often	fails	to	provide	either	ministry	or	justice,	or	why	a	church	



becomes	co-opted	by	its	culture	or	some	human	ideology.	They	are	fallen	too.	
According	to	the	prophets,	these	relational	failures	at	the	societal	level	result	in	
both	the	worship	of	false	gods	and	the	presence	of	injustice,	oppression,	and	
violence	in	a	fallen	creation.
There	are	two	more	positive	lessons	in	the	aftermath	of	the	great	

disobedience.	First,	we	must	recognize	the	importance	of	human	freedom	in	this	
story.	Adam	and	Eve	were	free	to	disobey,	even	though	their	choice	ultimately	
led	to	the	death	of	the	Son	of	God.	God	gives	us	the	freedom	to	use	our	reason	
and	creativity	for	good	or	for	ill,	for	enhancing	life	or	for	diminishing	it.	The	
value	that	God	places	on	human	liberty	cannot	be	understated.	If	our	liberty	is	
that	valuable	to	God,	so	it	should	be	for	us.
Second,	we	must	remember	that	God’s	love	and	grace	remained	in	creation	

after	the	fall.	God	gave	Adam	and	Eve	clothes	and	made	them	leave	the	garden,	
thereby	preventing	them	from	making	the	fall	permanent	(Gen.	3:22).	God	
continued	to	speak	of	humans	as	made	in	God’s	image	(Gen.	5:1),	and	after	the	
flood,	God	reaffirmed	the	human	vocation	to	be	fruitful	and	productive	stewards	
in	creation	(Gen.	9:1,	6).	Therefore,	we	must	always	remember	that	the	human	
community	is	an	inseparable	mixture	of	original	sin	and	original	good.8	The	
image	of	God	remained	in	us	even	after	our	great	disobedience,	and	as	a	
consequence,	God	made	it	possible	for	us	to	figure	out	how	to	mitigate	the	
impact	of	sin	and	to	work	for	some	degree	of	the	common	good.	Our	vocation	
remains	unchanged,	while	our	sin	makes	us	flawed	partners	working	alongside	a	
faithful	God.

What	Does	God	Intend?
The	question	of	God’s	intention	for	creation	is	central	to	our	thinking	

biblically	and	critically	about	globalization.	Globalization	is	a	set	of	processes	
and	outcomes	that	promises	a	better	human	future	as	well	as	a	way	to	get	there.	
In	a	sense,	globalization	is	making	human	beings	in	its	image.	To	assess	and	
respond	biblically,	we	have	to	be	clear	on	what	God	intends	for	us	and	for	God’s	
world.	Shalom	is	the	theological	concept	that	helps	us	answer	this	question.	Four	
aspects	of	shalom	are	germane	to	our	discussion	of	globalization.
First,	shalom	is	a	relational	idea.	Nicholas	Wolterstorff	describes	shalom	as	

“the	human	being	dwelling	in	peace	with	all	of	his	or	her	relationships:	with	
God,	with	self,	with	fellows,	with	nature.”9	Humans	flourish	when	their	
relationships	are	peaceful	and	just,	a	stance	consistent	with	what	we	have	
already	noted	in	the	creation	narrative.



Second,	relationships	that	are	not	just	are	usually	not	peaceful.	In	Psalm	85:10	
we	read,	“Mercy	and	truth	have	met	each	other:	justice	and	peace	have	kissed”	
(Douay-Rheims).	Shalom	means	having	just	relationships	(living	justly	and	
experiencing	justice)	and	enjoying	harmonious	relationships.
Third,	our	relationships	must	be	more	than	just	and	peaceful;	they	are	

intended	to	be	enjoyable	as	well.	God’s	shalom	incorporates	the	ideas	of	delight,	
enjoyment,	and	even	fun.	Wolterstorff	argues	that	shalom	at	its	highest	“is	
enjoyment	in	one’s	relationships.	To	experience	shalom	is	to	enjoy	living	before	
God,	to	enjoy	living	in	one’s	physical	surroundings,	to	enjoy	living	with	one’s	
fellows,	to	enjoy	life	with	oneself.”10
The	Bible	gives	us	three	sets	of	images	that	make	God’s	vision	of	shalom	

concrete.	The	eschatological	vision	of	Isaiah	65	speaks	of	the	restoration	of	joy	
and	of	no	more	weeping	and	mourning.	Infants	do	not	die	young,	and	the	old	
live	out	their	years.	Mothers	do	not	bear	children	doomed	to	misfortune.	God	
answers	even	before	people	call	out.	The	lamb	and	the	wolf	lie	down	together.	
The	ministry	of	Jesus	was	framed	in	similar	terms	when	he	announced	that	he	
came	to	preach	good	news	to	the	poor	and	proclaim	freedom	to	prisoners	and	
recovery	of	sight	to	the	blind	(Luke	4:18–19).	In	Jesus’s	clearest	statement	on	
the	connection	between	salvation	and	social	change,	Jesus	declares	his	intention	
“that	they	[the	people	of	the	world]	may	have	life,	and	have	it	to	the	full”	(John	
10:10).	The	vision	of	John	in	Revelation	is	similar.	In	an	urban	world,	there	is	no	
more	death,	mourning,	or	pain.	God	dwells	once	again	among	God’s	people.	The	
seemingly	valuable	jewels	and	gold	we	fight	over	today	are	simply	beautiful	
building	materials,	used	for	paving	streets	and	decorating	walls.	In	the	new	
Jerusalem,	there	is	life-giving	water	and	healing	for	the	nations.	There	is	no	
temple;	the	presence	of	God	and	the	Lamb	is	enough.	Together	these	images	
provide	a	concrete	expression	of	God’s	intention	for	human	beings	and	the	
world.
Missiologist	Lesslie	Newbigin	reminds	us	that	the	church	is	to	be	the	sign	of	

God’s	kingdom	in	the	world	and	that	working	for	shalom	is	part	of	that	sign.11	
Making	the	same	point	in	eschatological	terms,	John	Howard	Yoder	argues	that	
the	church	is	“called	to	be	now	what	the	world	is	called	to	be	ultimately	.	.	.	a	
foretaste	of	the	peace	for	which	the	world	was	made.”12	Wolterstorff	articulates	
again:	“Shalom	in	the	world	is	both	God’s	cause	in	the	world	and	our	human	
calling.	.	.	.	We	are	not	to	stand	around,	hands	folded,	waiting	for	shalom	to	
arrive.	We	are	workers	in	God’s	cause,	his	peace-workers.”13
This	brings	us	to	the	issue	of	how	God	is	doing	with	God’s	project	of	

redemption	and	restoration.	From	the	day	we	were	driven	from	the	garden,	God	
has	been	at	work	to	find	a	way	home	for	human	beings	that	satisfies	the	



requirements	of	both	God’s	love	and	God’s	justice.	This	work	culminated	in	the	
birth,	life,	death,	and	resurrection	of	Jesus	Christ,	the	Son	of	God.	The	kingdom	
of	God	embodied	in	the	Son	of	God	entered	human	history,	and	the	Father,	Son,	
and	Holy	Spirit	are	working	toward	God’s	final	victory.	Through	Christ,	the	
potential	now	exists	to	restore	all	our	broken,	strained,	unjust,	and	unhealthy	
relationships—with	God,	within	ourselves,	with	our	community,	with	those	we	
call	Other,	and	with	nature.
One	last	note	about	shalom.	This	comprehensive	idea	of	peace,	justice,	and	

delight	is	also	used	in	the	Bible	to	convey	images	of	wholeness,	unity,	and	
harmony—of	something	that	is	complete	and	sound.	Thus,	relationships	that	
reflect	shalom	should	include	prosperity,	health,	and	human	fulfillment.14	This	
leads	us	to	some	reflections	on	human	flourishing.

Human	Flourishing
For	many	of	the	world’s	poor,	the	beginning	of	well-being	is	simply	staying	

alive.	Food,	shelter,	and	a	livelihood	that	allows	for	school	fees	and	access	to	
health	care	are	a	good	place	to	start.	But	there	is	more	to	life,	even	for	the	poor.	
Africans	pray	for	“life,	as	well	as	the	means	to	make	life	worth	living.”15	Being	
poor	and	living	life	on	the	edge	of	death	are	clearly	not	all	that	God	intends.	
What,	then,	does	a	more	fully	human	life	look	like?	This	is	both	a	biological	
question	and	a	theological	question.
Biologically,	human	flourishing	is	concerned	with	the	well-being	of	the	body,	

the	mind,	and	the	soul—each	are	inseparably	part	of	being	human.	This	is	why	a	
biblical	view	of	human	well-being	has	a	transcendent	dimension.	We	are	not	
flourishing	unless	all	our	relationships	are	just	and	peaceful	to	the	degree	that	
they	can	be	in	a	fallen	world.	This	is	the	foundation	of	the	commandment	that	
we	love	God	and	love	our	neighbors	as	ourselves.
But	our	theology	suggests	something	more.	Human	beings,	made	in	the	image	

of	God,	are	to	be	creative	and	productive,	nurturing	God’s	creation	for	the	well-
being	of	all.	This	means	two	things.	First,	human	beings	are	to	be	actors	in	
God’s	world;	human	freedom	and	human	agency	matter.	Second,	we	need	to	
correct	any	actions	or	conditions	that	diminish	human	flourishing,	and	we	must	
ensure	that	everything	that	enables	human	flourishing	is	available	to	all.	This	
leads	us	to	questions	relating	to	politics,	economics,	and	civil	society.	How	do	
these	domains	promote	human	well-being	and	the	flourishing	of	all?	What	
conditions	need	to	be	in	place	to	support	human	health,	creativity,	and	
innovation?	How	do	these	domains	protect	those	who	are	too	wounded	or	too	
excluded	to	flourish?	For	the	biblical	prophets,	the	test	of	Israel’s	social	system



—its	politics,	economics,	and	religion—was	the	well-being	of	widows,	orphans,	
and	aliens.	If	the	“least	of	these”	are	doing	well,	the	rest	of	society	is	probably	
doing	well	too.
Finally,	and	perhaps	most	importantly,	because	we	are	made	in	the	image	of	

God,	our	best	life	is	with	God—a	life	of	worship,	becoming	more	like	Christ,	
and	being	Christlike	in	the	world.	So	the	vision	of	what	God	intends	to	recreate	
and	restore	is	clear	and	unambiguous.	It	is	God’s	intention	that	we—the	world	
and	the	church—are	to	work	for	human	flourishing	in	this	fallen	world,	
emulating	what	Jesus	did	during	his	ministry	on	earth.
I	close	this	section	on	flourishing	with	two	notes	of	caution.	First,	having	too	

little	could	mean	not	having	the	means	to	live	a	life	worth	living,	and	thus	more	
wealth	and	health	are	positive	contributions.	But	we	also	need	to	remember	that	
having	too	much	is	an	uncertain	road	to	human	flourishing	as	well.	While	it	is	
true	that	economic	globalization	has	meant	good	news	for	the	poor,	
globalization’s	twin	globalisms—modernity	and	neoliberal	capitalism—have	not	
satisfactorily	conveyed	the	purpose	of	this	increased	health	and	well-being.	The	
answer	seems	to	be	simply	“more.”	Yet	increasing	amounts	of	money,	stuff,	and	
experiences	often	fails	to	lead	to	human	flourishing	in	either	a	secular	or	
Christian	sense.	This	crisis	of	meaning	as	we	move	toward	a	world	of	“more	
than	enough”	is	something	we	will	address	in	the	final	two	chapters	of	this	book.	
This	failure	to	define	the	purpose	of	human	life	is	one	of	the	theological	
limitations	of	globalization.
Second,	the	outcomes	of	shalom	and	human	flourishing	are	clear—peace,	

justice,	enjoyment,	and	flourishing.	However,	the	biblical	account	is	less	clear	
about	how	to	create	these	conditions.	Each	of	us	can	do	our	best	to	live	up	to	
these	values	and	outcomes	in	our	personal	lives,	and	that	is	a	good	thing.	But,	as	
far	as	I	can	discern,	there	is	no	clear	prescription	in	Scripture	for	how	these	good	
things	are	to	be	created	by	governments,	social	institutions,	and	what	we	now	
call	the	private	sector.
In	today’s	postmodern	world,	we	seem	to	be	faced	with	only	two	choices.	On	

the	one	hand,	some	encourage	us	to	distrust	the	state	and	place	our	trust	in	
individual	choice	and	the	private	sector;	this	is	the	path	toward	liberty	and	
economic	growth.	On	the	other	hand,	others	encourage	us	not	to	trust	
individuals,	with	their	desires	and	their	tendencies	toward	inequality	and	even	
violence,	in	favor	of	a	strong	state	that	reins	us	in	through	laws	and	regulation;	
this	is	the	path	to	equality	and	justice.	I	believe	we	need	to	do	more	theological	
work	on	this	question.	It	is	not	clear	to	me	that	relational	human	beings	who	love	
God	and	their	neighbors	will	ever	be	produced	by	either	the	market	or	the	state,	



but	it	is	less	clear	in	today’s	globalizing	world	that	we	have	anywhere	else	to	
turn.	We	will	come	back	to	this	in	chapter	13.

Complex	Adaptive	Social	Systems16

Life	is	understood	backwards,	but	must	be	lived	forwards.
—Sören	Kierkegaard,	cited	in	Bak,	How	Nature	Works,	8.

I	need	to	declare	my	understanding	about	how	historical	change	takes	place.	
First,	as	a	Christian,	I	take	it	as	a	given	that	God	is	the	God	of	history	and	that	
God	is	creating	the	future.	The	more	difficult	question	is,	how	does	God	work	in	
history	to	pursue	God’s	ends?	Whether	your	theology	of	creation	argues	for	light	
out	of	darkness	and	the	Holy	Spirit	hovering	over	the	deep	or	for	the	idea	of	a	
Big	Bang	and	evolution,	everything	that	followed	the	beginning	of	the	world	is	a	
story	of	adaptation,	change,	new	directions,	and	unexpected	turns	and	outcomes.	
History	is	a	series	of	unforeseen	discontinuities,	as	empires	come	and	go,	nations	
rise	and	fall,	new	ideas	emerge	and	disappear.	The	singular	characteristic	of	
historical	change	is	that	it	can	only	be	described	and	analyzed	by	looking	back	in	
time;	its	future	has	always	been	unpredictable.	Why?
One	possible	answer	lies	in	the	recent	understanding	of	what	are	called	

complex	or	dynamical	systems.	These	are	systems	of	such	complexity,	with	so	
many	moving	parts	and	feedback	loops,	that	they	are	intrinsically	unpredictable.	
By	simplifying	assumptions,	we	can	create	models	that	explain	the	past,	but	they	
do	not	enable	us	to	make	accurate	predictions.	Complex	systems	develop	
counterintuitively,	and	this	means	they	cannot	be	managed	or	controlled.
It	gets	worse.	Complex	adaptive	social	systems	made	up	of	large	numbers	of	

human	beings—cities,	states,	and	the	world—take	this	uncertainty	and	
ambiguity	to	an	even	higher	level.17	Civilizations,	societies,	and	cultures	are	
made	up	of	self-aware	people	who	do	not	have	to	follow	rules	in	the	way	that	
atoms	and	molecules	must	in	mechanical	systems.	Everyone	in	a	social	system	is	
an	actor	and	gets	to	choose	how	they	will	behave.	Sometimes	the	choices	of	
individuals	are	rational	and	predictable,	and	sometimes	they	are	not.	People	
adjust,	usefully	or	not,	to	what	is	going	on	around	them.	All	of	these	largely	
unrestrained	choices	mean	that	social	systems	are	more	than	dynamical	or	
complex;	they	are	also	adaptive.	Examples	of	adaptive	social	systems	include	
economies,	stock	markets,	political	parties,	geopolitical	organizations,	and	
terrorist	networks.	The	only	consistent	feature	of	adaptive	social	systems	is	their	



unpredictability	and	the	resulting	failure	of	efforts	to	“manage”	these	kinds	of	
systems	toward	predetermined	goals.
As	an	example	of	an	unmanageable	social	system,	think	of	the	challenge	of	

feeding	the	people	in	New	York	City.	Every	day	millions	of	people	live	and	go	
to	work	with	little	or	no	knowledge	about	who	is	going	to	bring	the	tomatoes,	
flour,	meat,	milk,	and	thousands	of	other	foodstuffs	into	the	city	that	day.	Yet	
somehow	tens	of	thousands	of	other	people	inside	and	outside	the	city,	working	
with	no	master	plan	or	central	coordination,	solve	this	daily	logistical	nightmare.	
Some	who	are	supposed	to	deliver	food	get	sick.	Farmers	wake	up	to	ruined	
crops,	trucks	break	down,	and	restaurants	close.	Yet	somehow	this	unmanaged	
system	adapts	to	the	challenges	and	opportunities	of	each	day,	and	every	
restaurant	and	home	has	the	food	it	prefers	on	its	table	for	the	most	part.	The	
result	is	neither	perfect	nor	just.	It	fails	too	many	people,	and	the	system	incurs	a	
lot	of	waste.	But	the	fact	remains	that	this	enormously	complex	logistical	
challenge	is	neither	master-planned	nor	coordinated	centrally,	yet	it	happens	
every	day.	If	we	cannot	manage	the	flow	of	food	into	New	York,	on	what	
grounds	do	we	assume	we	can	“manage”	or	“direct”	the	economics	and	politics	
of	the	entire	world?
High	levels	of	complexity	and	continuous	adaptation	do	not	mean	that	

systems	involving	large	numbers	of	human	beings	are	eternally	chaotic.	
Structure	can	and	does	emerge.	Imagine	pouring	sand	on	a	sand	pile.	For	a	time,	
the	sand	pile	organizes	itself	into	a	cone	that	grows	higher	and	higher.	The	sand	
pile	appears	to	be	a	stable	structure.	Then,	unpredictably	and	without	warning,	
the	next	grains	of	sand	hit	the	cone	and	the	cone	collapses.	But	as	you	continue	
to	pour	more	sand	on	the	collapsed	pile,	it	begins	to	self-organize	into	a	cone	
once	again.18	Thus,	structure	in	complex	social	systems	emerges	(and	also	goes	
away)	unexpectedly.	I	will	use	the	concept	of	emergence	a	great	deal	in	this	
book	and	particularly	in	chapters	5	and	6	(on	the	First	and	Second	Eras	of	
Globalization)	and	in	chapter	13	(on	Christian	engagement	with	globalization).
Niall	Ferguson	has	applied	the	idea	of	adaptive	social	systems	to	the	unfolding	

of	history.	Setting	aside	traditional	explanations	of	historical	change	involving	
arbitrarily	named	epochs,	the	work	of	great	men	or	the	result	of	great	ideas,	
Ferguson	wonders	“if	history	is	not	cyclical	and	slow-moving,	but	arrhythmic—
sometimes	almost	stationary,	but	also	capable	of	violent	acceleration.”19	New	
historical	directions	(structure)	do	emerge,	unexpectedly	and	unbidden,	triggered	
by	constellations	of	relatively	small	events.	These	seemingly	stable	new	
structures	break	down	unpredictably	as	well.	As	we	will	see	in	chapter	5,	
Britain’s	economic	and	social	transformation	emerged	from	very	little,	coalesced	
and	grew	into	a	global	empire,	and	then	collapsed	rather	quickly	at	the	end	of	



World	War	II.	Global	economic	growth	seemed	inevitable	in	the	mid-2000s,	
only	to	collapse	with	the	Great	Recession	of	2008–9.	The	Arab	Spring	emerged	
unexpectedly	in	2010	and	is	now	in	the	midst	of	a	chaotic	aftermath.	The	shape	
or	timing	of	a	future	emergent	order	in	the	Muslim	world	is	unknown,	yet	the	
international	community	aspires	to	“manage”	the	situation.
So	how	does	the	reality	of	complex	adaptive	social	systems	help	us	with	our	

investigation	of	globalization?	First,	the	history	of	globalization	fits	Ferguson’s	
proposal	for	historical	change	as	the	unpredictable	unfolding	of	a	complex	
adaptive	social	system.	David	Held	argues	that	“globalization	as	a	historical	
process	cannot	be	characterized	by	an	evolutionary	logic	or	an	emergent	telos.	
Historical	patterns	of	globalization	have	been	punctuated	by	great	shifts	and	
reversals.”20	The	starts	and	stops,	the	successes	and	crashes,	the	comings	and	
goings	that	seem	typical	of	human	history	now	have	an	explanation	that	will	be	
useful	as	we	examine	the	history	of	globalization	and	some	of	its	characteristics.
Second,	since	structure	emerges	from	within	such	systems,	as	opposed	to	

being	caused	by	external	direction,	we	need	to	pay	more	attention	to	what	is	
actually	happening	in	a	social	system	and	spend	less	time	and	money	trying	to	
impose	structure	or	change	from	the	outside.	Instead	of	trying	to	manage	
globalization,	we	might	pursue	a	strategy	of	rewarding	emerging	structures	we	
deem	good	with	attention,	affirmation,	or	increased	allegiance	while	withholding	
these	things	if	what	is	emerging	does	not	appear	to	be	helpful	or	life-giving.	
However,	pursuing	a	strategy	of	encouraging	the	good	and	starving	the	bad	
assumes	that	a	common	moral	system	or	moral	criteria	could	be	used	to	make	
these	value	judgments.	As	we	shall	see	later,	especially	in	chapter	12	(on	the	
theological	limitations	of	globalization),	this	is	not	an	easy	question	to	answer	in	
the	postmodern	world.
Third,	our	inability	to	control	and	direct	globalization	should	not	be	a	surprise	

to	us	as	Christians.	We	do	not	believe	that	human	beings	can	manage,	redeem,	or	
restore	a	creation	that	we	did	not	make	and	whose	condition	is	a	result	of	our	
failures.	We	sometimes	succumb	to	modernity’s	myth	of	human	progress	and	
hope	for	positive	outcomes	from	efforts	to	make	peace	and	increase	social	
justice.	But	we	have	always	known	that	only	God,	who	created	this	world	and	is	
redeeming	it,	is	in	charge.	The	bottom	line	is	that	we	Christians	must	be	humble	
before	the	complexity	of	globalization.	We	lack	the	language,	categories,	and	
godlike	perspective	to	make	sense	of	it	all.	This	is	where	faith	comes	into	play.	
None	of	this	ambiguity	and	seeming	confusion	is	unintelligible	to	God.	In	fact,	
somehow	God	is	at	work	in	this	bewildering,	unpredictable	world.	From	this	
perspective,	faith	can	be	seen	an	asset	as	well	as	the	only	adequate	response.



Fourth,	an	understanding	of	history	as	discontinuous	and	unpredictable	may	
help	us	to	be	more	appreciative	of	the	history	of	the	church	with	its	
geographical,	theological,	and	ecclesial	wanderings	over	the	centuries.	The	
history	of	the	church	should	be	understood	as	a	story	of	Holy	Spirit–directed	
adaptive	change	within	the	complex	adaptive	social	systems	of	the	world.	This	
perspective	should	give	us	a	sense	of	optimism	that	God	and	the	church	will	
continue	to	adapt	creatively	today	and,	with	God’s	help,	the	church	will	continue	
to	play	its	God-given	missional	role	in	the	world	even	in	a	very	ambiguous	
future.
Finally,	I	wonder	if	it	might	be	the	case	that	God	chooses	to	work	through	the	

adjustments	and	adaptations	of	complex	adaptive	social	systems.	Might	this	be	
God’s	preferred	method	for	guiding	human	history	toward	its	ultimate	goal?	
Such	a	process	of	change	allows	God	to	be	God	and	yet	provides	an	essential	
role	for	human	beings.	There	is	space	for	God	to	guide	creation	toward	God’s	
ultimate	goal	while	we	human	beings	contribute	meaningfully	through	our	
creativity,	imagination,	reason,	and	observation,	despite	our	sin.	This	is	
consistent	with	God’s	deep	and	abiding	commitment	to	human	freedom,	to	
human	agency,	and	to	our	being	God’s	partners	as	cocreators.

Questions	for	Discussion

1.	 What	elements	of	the	theological	affirmations	in	this	chapter	are	most	
appealing	to	you?	Why?

2.	 Which	elements	are	most	troubling?	Why?
3.	 Are	there	other	theological	affirmations	critical	to	assessing	globalization	

that	are	missing?

		

1.	This	false	choice	creates	problems	in	two	ways.	First,	both	choices	reduce	human	identity	to	something	
unacceptably	thin	and	incomplete,	and	second,	this	in	turn	renders	impossible	any	attempt	at	imagining	a	
moral	ecology.
2.	This	is	the	organizing	frame	of	Catholic	social	teaching.	I	find	it	a	useful	place	to	start.
3.	Middleton,	Liberating	Image,	89.	J.	Richard	Middleton	is	professor	of	biblical	worldview	and	exegesis	

at	Northeastern	Seminary.
4.	Crouch,	Culture	Making,	22.	Andy	Crouch	is	executive	editor	of	Christianity	Today.
5.	Archer,	“Caritas	in	Veritate,”	289.	Margaret	Archer	is	a	leading	theorist	in	the	critical	realist	strand	of	

sociology	and	professor	at	the	École	Polytechnique	Fédérale	de	Lausanne	(Switzerland).	In	2014,	Pope	
Francis	named	her	as	president	of	the	Pontifical	Academy	of	Social	Sciences.



6.	Sacks,	“Dignity	of	Difference,”	39.	Jonathan	Sacks	is	former	Chief	Rabbi	of	the	United	Hebrew	
Congregations	of	the	Commonwealth	and	the	author	of	many	books.
7.	Hunter,	To	Change	the	World,	178.
8.	By	original	good,	I	am	referring	to	the	God-given	ability	of	human	beings	to	be	creative,	improve	the	

material	world,	and	act	on	instincts	for	the	common	good.	Original	sin	explains	the	human	propensity	
toward	greed,	hunger	for	power,	hedonism,	and	selfish	choices.	Our	Roman	Catholic	brothers	and	sisters	
are	much	better	at	acknowledging	our	original	good	than	we	Protestants	are,	especially	those	of	us	of	the	
Reformed	variety.
9.	Wolterstorff,	Until	Justice	and	Peace	Embrace,	69.	Nicholas	Wolterstorff	is	former	professor	of	

philosophy	at	Calvin	College	and	former	professor	of	philosophical	theology	at	Yale	University.
10.	Ibid.,	69	(emphasis	added).
11.	Newbigin,	Household	of	God,	67.	Bishop	Lesslie	Newbigin	was	a	British	theologian,	missiologist,	

and	missionary.
12.	Yoder,	Priestly	Kingdom,	92,	94.	John	Howard	Yoder	was	an	Anabaptist	theologian,	ethicist,	and	

biblical	scholar	best	known	for	his	masterpiece,	The	Politics	of	Jesus.
13.	Wolterstorff,	Until	Justice	and	Peace	Embrace,	72.
14.	Richards,	New	International	Encyclopedia,	479.
15.	Musopole,	“African	Worldview.”
16.	Some	of	this	material	was	adapted	from	Myers,	“How	Did	Britain	Develop?”
17.	Gunderson	and	Holling,	Panarchy.
18.	Adapted	from	Bak,	How	Nature	Works,	32.
19.	Ferguson,	Civilization,	299.	Niall	Ferguson	is	professor	of	history	at	Harvard	University	and	a	senior	

fellow	at	the	Hoover	Institution,	Stanford	University.
20.	Held	et	al.,	Global	Transformations,	414.	David	Held	is	professor	of	politics	and	international	

relations	and	master	of	University	College	at	Durham	University;	Held	is	a	major	globalization	scholar.





3	
Understanding	Globalization

In	this	chapter	I	will	explore	the	complicated	and	sometimes	paradoxical	world	
of	globalization,	including	its	processes	and	outcomes.	What	is	it?	What	is	it	
doing?	I	will	introduce	two	metaphors	that	may	help	readers	understand	why	
globalization	is	so	complex	and	hard	to	define.	I	will	then	examine	how	
globalization	is	being	perceived	and	changed	“from	below.”	The	chapter	closes	
with	a	brief	examination	of	the	dynamic	domains	of	globalization—technology,	
economics,	governance,	culture,	and	human	beings	in	large	numbers.

The	Problem	of	Definitions
The	debate	about	what	to	do	about	globalization	is	still	very	much	a	debate	about	what	globalization	is.

—V.	S.	A.	Kumar1

I	begin	with	what	is	normally	a	straightforward	preliminary—a	definition.	It	
would	be	helpful	to	have	a	simple	and	clear	definition	of	globalization.	Sadly,	
this	is	not	possible;	we	are	faced	instead	with	complexity	and	ambiguity.
An	Amazon	search	for	books	on	globalization	returns	over	41,000	listings.	

Googling	the	phrase	“definitions	of	globalization”	is	overwhelming	with	nearly	
300,000	results.	One	academic	research	effort	to	summarize	definitions	of	
globalization	from	historians,	sociologists,	economists,	political	scientists,	and	
other	scholars	identified	114	different	definitions.2	Drawing	from	this	study,	I	
have	selected	some	examples	to	highlight	the	varying	perspectives	as	well	as	the	
multidimensional	nature	of	the	globalization	conversation.

“I	define	globalization	as	producing	where	it	is	most	cost-effective,	selling	
where	it	is	most	profitable,	sourcing	capital	from	where	it	is	without	
worrying	about	national	boundaries”	(Narayama	Murthy,	cofounder	and	
CEO	of	Infosys,	India).3



“The	world	is	becoming	a	global	shopping	mall	in	which	ideas	and	products	
are	available	everywhere	at	the	same	time”	(Rosabeth	Moss	Kantor,	
Harvard	Business	School	professor).
“Globalization	is	the	process	of	world	shrinkage,	of	distances	getting	
shorter,	things	moving	closer.	It	pertains	to	the	increasing	ease	with	which	
somebody	on	one	side	of	the	world	can	interact	to	mutual	benefit	with	
somebody	on	the	other	side	of	the	world”	(Thomas	Larsson,	Swedish	
journalist).
“Globalization	is	what	we	in	the	Third	World	have	for	several	centuries	
called	colonization”	(Martin	Khor,	president	of	Third	World	Network).
“‘Globalization’	is	a	myth	suitable	for	a	world	without	illusions,	but	it	is	
also	one	that	robs	us	of	hope”	(Paul	Hirst	and	Grahame	Thompson,	
globalization	skeptics).
“Globalization	is	the	establishment	of	the	global	market	free	from	
sociopolitical	control”	(Pavel	Nikitin	and	John	Elliot,	anti-
globalizationists).
“Globalization	is	the	latest	stage	in	a	long	accumulation	of	technological	
advances	which	have	given	human	beings	the	ability	to	conduct	their	affairs	
across	the	world	without	reference	to	nationality,	government	authority,	or	
time	of	day	or	physical	environment”	(Richard	Langhorne,	technologist).
“Globalization	is	a	historical	process,	underway	for	centuries,	of	increasing	
interconnectedness	of	economic	and	cultural	life	in	distant	parts	of	the	
world”	(John	Gray,	historian	of	ideas).
“Globalization	is	the	widening,	deepening	and	speeding	up	of	worldwide	
interconnectedness	in	all	aspects	of	contemporary	social	life,	from	the	
cultural	to	the	criminal,	the	financial	to	the	spiritual”	(David	Held,	
globalization	scholar).4

This	sampling	of	definitions	shows	that	globalization	is	an	enormously	
complex	and	multidimensional	topic.	Globalization	is	commonly	connected	to	
issues	of	economics,	trade,	finance,	environment,	culture,	crime,	disease,	and	
religion.	Sometimes	globalization	is	a	noun—something	that	is.	Sometimes	it	is	
a	verb—something	that	is	acting	upon	us.	Sometimes	it	is	a	verb	personified—
someone	who	is	doing	something	to	us.
For	some,	globalization	is	something	suspect,	even	evil.	It	must	be	resisted,	

even	stopped,	because	it	is	an	imposition	of	processes	and	values	by	the	
powerful	over	the	less	fortunate,	and	it	is	a	threat	to	the	well-being	of	God’s	



creation.	Globalization	means	losing	local	cultures	and	increasing	inequality.	For	
others,	globalization	is	the	way	to	the	promised	land	of	material	progress	for	the	
poor,	democracy,	human	rights,	and	eventual	peace.	One’s	view	of	globalization	
tends	to	be	shaped	by	what	one	cares	most	about—political	ideology,	cultural	
values,	socioeconomic	status,	ethnicity,	or	religious	perspective.
Globalization	is	on	everyone’s	lips,	a	fad	word	fast	turning	into	a	shibboleth,	a	

magic	incantation,	a	passkey	meant	to	unlock	the	gates	to	all	mysteries.	“For	
some,	‘globalization’	is	what	we	are	bound	to	do	if	we	wish	to	be	happy.	For	
others,	‘globalization’	is	the	cause	of	our	unhappiness.	For	everybody,	though,	
‘globalization’	is	the	intractable	fate	of	the	world,	an	irreversible	process.”5	Yet	
definitions	matter.	One	cannot	discuss	or	assess	something	whose	nature	and	
dynamics	are	different	for	different	people.	Such	is	the	case	when	exploring	
globalization	today.	So	we	must	fully	explore	the	idea	of	globalization;	in	doing	
so,	the	hope	is	that	things	will	become	somewhat	clearer.	The	following	two	
metaphors	may	help.

Metaphors	for	Globalization
First,	we	need	to	find	a	way	to	enlarge	our	perspective	so	that	we	can	grasp	

the	multidimensionality	of	globalization.	One	way	to	do	this	is	to	think	about	
globalization	as	a	gemstone	with	many	facets.	All	the	facets	contribute	to	the	
beauty	and	integrity	of	the	whole	gem,	but	each	is	distinct.	The	many	facets	of	
globalization	include	economics,	finance,	politics	and	governance,	religion,	
crime,	disease,	culture,	technology,	and	the	like.	There	is	no	comprehensive	
account	of	globalization	without	all	these	facets	in	view.	Said	another	way,	
focusing	on	one	facet	to	the	exclusion	of	the	others	unhelpfully	reduces	the	
interactive,	multifaceted	nature	of	globalization	and	hence	leads	us	astray.
We	must	also	cultivate	an	awareness	of	the	differing	academic	disciplines	that	

are	trying	to	make	sense	of	globalization.	Sadly,	having	many	conversation	
partners	seems	to	muddle	the	topic.	“Scholars	not	only	hold	different	views	with	
regard	to	proper	definitions	of	globalization,	they	also	disagree	on	its	scale,	
causation,	chronology,	impact,	trajectories	and	policy	outcomes.”6
This	leads	us	to	our	second	metaphor	for	globalization.	Some	have	turned	to	

the	Hindu	parable	of	the	blind	men	and	the	elephant	for	help.7	Each	blind	man	is	
busy	announcing	what	he	deduces	the	globalization	elephant	looks	like	on	the	
basis	of	the	part	of	the	elephant	he	can	touch.	Sociologists,	political	scientists,	
cultural	critics,	theologians,	economists,	and	anthropologists	all	focus	narrowly	
on	those	social	processes	most	central	to	their	field	of	interest	or	their	
ideological	concerns.	Each	develops	a	definition,	description,	or	assessment	



from	that	part	of	the	globalization	elephant	they	can	touch.	Everyone	speaks	to	
that	bit	of	globalization	that	they	know	best,	and	because	they	are	scholars,	they	
tend	to	argue	endlessly	past	one	another.
It	is	beyond	the	scope	of	this	book	to	try	to	resolve	these	conflicting	

conversations.	For	our	purposes,	the	lesson	is	simple.	We	must	not	assume	that	
we	know	what	someone	is	talking	about	when	they	refer	to	globalization	in	
generic	terms.	We	will	have	to	read	more	deeply	or	ask	further	questions	to	
figure	out	what	discipline	or	theological/ideological	perspective	the	author	
favors	and	make	our	assessment	accordingly.
Charity	demands	one	final	observation.	Most	of	the	confusion	around	

language	and	conceptualization	is	not	the	product	of	incompetence	or	poor	
scholarship.	Most	scholars	and	social	commentators	are	doing	their	best	to	make	
sense	of	a	worldwide	process	of	increasingly	rapid	change	whose	ultimate	future	
we	simply	do	not	know.	We	need	to	relax,	take	a	deep	breath,	and	be	gracious	as	
we	explore	this	subject.
It	may	help	to	remember	that	the	Industrial	Revolution	began	in	Britain	in	

1760,	yet	the	term	and	concept	“Industrial	Revolution”	did	not	show	up	in	print	
until	the	mid-1800s,	some	eighty	years	later.8	“Classical	economists	were	not	
merely	unaware	of	changes	going	on	around	them.	.	.	.	They	were	in	fact	
committed	to	a	view	that	ruled	out	the	possibility	[of	an	Industrial	Revolution].”9	
When	social	change	is	profound	and	deep,	and	has	not	worked	itself	out	fully	in	
history,	scholars	and	experts	may	be	forgiven	if	the	results	of	their	efforts	are	
incoherent	and	contradictory	at	times.	We	will	all	be	a	lot	clearer	on	
globalization	in	twenty-five	years	or	so.

The	Outcomes	and	Processes	of	Globalization
It	is	helpful	to	think	of	globalization	as	both	an	outcome	and	a	family	of	

processes.	The	first	outcome	of	globalization	is	that	people,	images,	ideas,	news,	
contagious	diseases,	crime,	and	pornography,	as	well	as	goods,	services,	and	
money,	are	all	moving	faster	and	more	freely	around	the	world.	Economies,	
cultures,	and	politics	are	no	longer	embedded	within	national	boundaries	but	are	
increasingly	connected	and	global	as	a	result	of	the	rapid	exchange	of	
information,	money,	and	ideas.10	The	second	outcome	of	globalization	is	that	our	
understanding	of	the	world	is	changing	in	favor	of	what	some	call	a	new	global	
imaginary.11	This	second	outcome	will	be	easier	to	understand	if	we	first	name	
the	processes	of	globalization.
Manfred	Steger,	in	his	helpful	and	accessible	book	Globalization:	A	Very	

Short	Introduction,	suggests	that	globalization	consists	of	three	major	processes	



that	are	changing	our	social	condition.	First,	he	talks	of	expanding	connections	
across	the	traditional	boundaries	of	nations,	cultures,	politics,	and	economics.	
Amazon	and	YouTube	operate	globally	and	digitally	out	of	reach	of	national	
governance,	while	treating	all	cultures	as	if	they	were	the	same.	Second,	Steger	
points	to	the	stretching	and	expanding	of	our	social	relations.	Financial	markets	
reach	around	the	globe,	and	we	can	wire	money	to	anyone,	anywhere,	at	any	
time.	Our	computers	and	our	T-shirts	are	assembled	in	a	global	supply	chain	that	
includes	a	number	of	nations.	Tearfund,	Compassion	International,	and	World	
Vision	International	alert	us	to	humanitarian	emergencies	and	help	us	respond	to	
victims	anywhere	in	the	world.
Third,	Steger	describes	the	intensifying	and	accelerating	of	our	social	

relations.	“The	local	and	the	global	intermingle.”12	Communications	technology	
means	communicating	with	anyone,	anywhere,	anytime	on	Skype	or	announcing	
your	personal	news	to	anyone	who	is	a	Facebook	friend	or	a	Twitter	follower.	
The	internet	and	global	media	bring	the	news	of	refugees	fleeing	their	
homelands	to	our	phones	and	into	our	homes.	Our	local	lives	are	affected	daily	
by	events	taking	place	a	world	away	from	us.	Coming	online	at	a	dizzying	pace,	
technological	and	communications	innovations	are	reshaping	the	social	world	in	
which	human	beings	live.	In	this	sense	we	need	to	remember	that	globalization	is	
a	relational	phenomenon,	not	just	a	technical	one.13

A	Relief	Worker	in	a	Globalizing	World

Ben	Ramalingam,	research	fellow	at	the	Institute	of	Development	
Studies	(UK)

[As	I	sit	in	this	disaster	setting,	I]	look	at	my	notepad,	my	pen,	my	mobile	
phone,	which	vibrates	occasionally	as	SMS	messages	arrive,	the	bag	
containing	my	scratched	and	battered	laptop	slung	across	the	back	of	my	
chair.	The	laptop:	Korea	for	manufactured	components,	China	for	the	
assembly,	Japan	for	the	marketing,	and	India	for	the	case.	The	phone	is	
American,	powered	by	chips	made	from	metals	mined	in	the	Democratic	
Republic	of	Congo.	My	pen	is	from	a	German	firm	but	was	made	in	Taiwan.	
The	notepad	I	picked	up	at	a	small	shop	on	my	way	through	Denpasar,	Bali’s	
capital—it	was	made	in	China.	.	.	.
As	I	sketch,	sip,	chew,	text,	and	reflect,	I	am	actively	participating	in	a	

global	network	of	trade	relations	and	value	chains,	of	purchases	and	legal	
obligations,	of	brand	identities	and	cultural	symbols.



Ramalingam,	Aid	on	the	Edge	of	Chaos,	x

The	words	expanding,	stretching,	intensifying,	and	accelerating	describe	the	
change	processes	of	globalization.	But	these	dynamics	of	change	also	create	the	
second	major	outcome	of	globalization.	Globalization	is	not	just	changing	the	
world;	it	is	changing	us	and	the	way	we	view	the	world.	While	we	tend	to	
remain	rooted	in	our	local	and	national	identities,	the	“death	of	distance”	made	
possible	by	communications	technology	and	the	resulting	sense	of	global	
connectedness	means	that	we	cannot	escape	developing	a	global	way	of	viewing,	
thinking	about,	and	experiencing	the	world.	We	are	learning	new	things,	and	we	
are	learning	in	new	ways.	We	are	changing	how	we	consume	and	interact.	We	
know	more	about	more	cultures,	we	interact	with	more	people	unlike	ourselves,	
we	are	more	globally	aware.	We	are	developing	a	new	global	imagination,	and	
we	like	it.14
Having	said	all	this,	it	is	also	true	that	the	sheer	speed	of	change	today	creates	

a	set	of	new	problems.	A	functioning	society	requires,	among	many	other	things,	
that	its	people,	innovations,	markets,	and	government	can	keep	pace	with	each	
other	at	least	well	enough	to	create	conditions	and	rules	that	make	sense	for	the	
most	part	and	that	work	tolerably	well.	Yet	regulations	regarding	technology	and	
markets	often	lag	years	behind	a	technological	world	that	updates	itself	every	
few	years.	For	example,	the	US	Senate	took	four	years	to	develop	and	pass	a	
cybersecurity	bill	that	was	out	of	date	by	the	time	it	was	passed	in	2015.15	
Technological	change	alone	is	making	the	world	so	small	so	quickly	that	it	is	not	
clear	whether	coherent	societal	processes	can	keep	up.	Robin	Niblett,	director	of	
the	Chatham	House	think	tank	in	London,	observes,	“Globalization	has	helped	
raise	hundreds	of	millions	of	people	out	of	poverty,	but	it’s	moving	faster	than	
people	and	states	can	adapt	to,	politically,	socially	and	institutionally.	As	a	
result,	levels	of	trust	between	governments	and	citizens	are	fraying.”16	The	
political	developments	of	2016—the	vote	by	Britain	to	leave	the	EU	(Brexit)	and	
Trump’s	election	in	the	US—are	clear	evidence	of	this.

We	have	globalized	trade	and	manufacturing,	and	we	have	introduced	robots	and	artificial	intelligence	
systems,	far	faster	than	we	have	designed	the	social	safety	nets,	trade	surge	protectors	and	educational	
advancement	options	that	would	allow	people	caught	in	this	transition	to	have	the	time,	space	and	tools	
to	thrive.	It’s	left	a	lot	of	people	dizzy	and	dislocated.17

Globalization	from	Below



Much	of	what	has	been	summarized	thus	far	reflects	a	perspective	of	
globalization	“from	above”—global	economics,	global	governance,	globally	
connecting	technology,	and	the	like.	We	also	need	to	pay	attention	to	how	
globalization	is	experienced	and	understood	“from	below”18	in	terms	of	its	
impact	on	local	economics,	politics,	and	culture.
From	the	perspective	of	the	location	of	decisions	being	made	about	their	

world,	the	rural	poor	and	urban	slum	dwellers	are	seeing	their	local	livelihoods	
change	as	countries	in	the	Global	South	adjust	to	global	markets	and	their	
demand	for	new	skills	and	higher	quality.	Politically,	confidence	in	one’s	local	
government	and	even	national	government	is	being	undermined	as	more	distant	
global	decision	makers	influence	local	life.

Questions	from	Below

Olúfẹ́mi	Táíwò,	professor	at	the	Africana	Studies	and	Research	
Center,	Cornell	University

If	globalization	is	about	anything	at	all,	it	is	about	movement,	motion,	and	
dynamism—the	movement	of	peoples,	ideas,	services,	kindness,	vices,	crimes	
and	exploitation.	.	.	.	It	is	not	a	self-actuating	activity.	It	is	always	something	
anchored	on	some	actor	or	another,	be	it	a	person,	a	group	of	persons,	an	
institution,	a	country,	and	so	on.	.	.	.	Whenever	we	talk	about	globalization,	
we	cannot	escape	some	reference,	direct	or	oblique,	to	the	issue	of	who	is	
doing	the	globalizing.
.	.	.	The	question	of	what	the	object	of	globalization	is	can	be	posed	in	at	

least	two	ways.	The	first	refers	to	what	is	being	globalized	.	.	.	what	is	being	
moved	from	one	location	to	another.	.	.	.	Candidates	range	from	cultural	
forms	to	economic	institutions	and	ideologies.	The	second	refers	to	
purpose.	.	.	.	Here	the	reference	turns	on	the	why	of	globalization.	.	.	.	The	
desire	to	globalize,	that	is,	the	desire	to	cover	the	globe,	to	ensure	the	
distribution	of	whatever	the	object	is	to	all	the	nooks	and	crannies	of	the	
globe.

Táíwò,	Colonialism,	238

From	the	perspective	of	what	is	shaping	culture,	local	values	often	give	way	to	
those	associated	with	the	“successful”	West.	Internet	access	brings	news	and	
weather	reports	while	making	communication	with	distant	relatives	easier,	but	it	
also	brings	pornography	and	gambling	within	easy	reach.



From	the	perspective	of	an	emerging	economic	powerhouse	like	China,	which	
is	very	sensitive	to	having	lost	its	primacy	on	the	world	stage	when	Britain	
forced	it	to	open	its	borders	to	trade	in	the	Opium	Wars	in	the	mid-nineteenth	
century,	today’s	globalization	is	seen	as	a	globalization	by	a	minority.	
Globalization	as	the	West	understands	it	is	neither	a	gospel	for	the	world	nor	
inevitable	in	the	eyes	of	the	Chinese.19

Who	Is	Changing	Whom?

Jehu	Hanciles,	professor	of	world	Christianity,	Candler	School	of	
Theology	at	Emory	University

Recent	decades	have	witnessed	a	dramatic	rise	in	the	spread	and	
pervasiveness	of	the	values	associated	with	Western	secular	society.	Much	
less	attention	has	been	paid	to	the	impulses	and	initiatives	in	the	reverse	
directions;	impulses	that,	principally	through	massive	immigration	
movements,	significantly	extend	the	reach	and	penetration	of	religious	
activities	associated	with	non-Western	societies.	But	such	movements—
conceived	of	as	“alternative	globalizations”	or	globalization	from	below—
have	received	short	shrift	in	the	globalization	discourse.	.	.	.
The	processes	of	globalization	are	collapsing	distance	and	juxtaposing	

cultures	in	an	unprecedented	fashion	and,	for	Western	societies,	posing	
profound	questions	related	to	cultural	identity	and	managing	religious	
plurality.

Hanciles,	Beyond	Christendom,	46–47,	377

The	perspective	“from	below”	also	arises	from	the	impact	of	what	has	been	
called	“globalization	across	time.”	The	world	of	the	twenty-first	century	and	the	
values	of	modern	globalization	are	anathema	to	countries	and	cultures	that	
passionately	disagree	that	emulating	the	globalization	of	the	contemporary	West	
will	result	in	a	better	human	future.	Boko	Haram,	the	Taliban,	and	al-Qaeda	look	
back	to	a	pristine	eighth-century	vision	of	Islam	as	a	desperately	needed	
alternative	to	what	they	see	as	apostate	Western	modernization.	Putin’s	Russia	
longs	nostalgically	for	the	great	power	era	of	the	czars.	Kim	Jong	Un	of	North	
Korea	and	Nicolás	Maduro	of	Venezuela	are	struggling	to	recover	the	
“successes”	of	totalitarianism	and	socialism.



An	important	irony	exists	in	our	understanding	of	globalization	from	below.	
Change	brought	on	by	globalization	is	not	a	one-way	street	from	the	West	to	the	
rest.	The	West	is	also	being	changed	as	a	result	of	globalization	from	below.	
People	are	moving	in	all	directions—from	places	of	poverty	and	violence	to	the	
developed	world.	Some	are	refugees	fleeing	violence,	and	others	are	economic	
migrants	trying	to	find	a	better	future	for	their	families.	These	refugees	and	
migrants	are	often	religious	people	with	a	religious	outlook	that	shapes	the	way	
they	live	and,	in	the	case	of	some	Muslims,	the	way	they	wish	to	be	governed.	
This	leads	Jehu	Hanciles	to	argue	that	the	combination	of	migration	and	
religious	expansion	represents	“the	most	fundamental	cultural	divide	of	the	new	
global	order.”20	The	contemporary	fear	directed	at	Muslims	in	Europe	and	the	
United	States	is	a	case	in	point.

The	Dark	Side	of	Globalization

The	processes	and	outcomes	of	globalization	are	tools	that	can	be	used	for	good	
or	for	ill.	This	has	become	an	especially	acute	problem	in	Globalization	II	(from	
the	late	1980s	to	today).	On	the	economic	side	of	globalization,	unfettered	trade,	
along	with	the	easy	movement	of	money	in	the	global	financial	system,	enabled	
the	trade	of	automobiles	and	drugs.	Globalization’s	technology—the	internet,	
encryption,	cell	phones,	digital	copying—sped	up	and	empowered	both	
legitimate	and	illegal	activity.	The	Washington	Consensus	of	the	late	1990s	
resulted	in	smaller	governments,	underpaid	bureaucracies,	less	law	enforcement,	
and	more	corruption.21	The	adversary	of	criminal	behavior—the	state—was	
starved	for	resources.22
The	enabling	power	of	today’s	globalization	has	increased	the	sales	and	reach	

of	human	activities	that	are	not	good	for	health	or	well-being.	Five	of	the	top	
global	markets	for	Johnnie	Walker	Whisky	now	include	Brazil,	Mexico,	
Thailand,	China,	and	global	travel	hubs	in	Asia	and	the	Middle	East.23	Online	
gambling	has	globalized	with	over	150	million	people—mostly	in	the	United	
States,	Europe,	and	East	Asia—wagering	in	excess	of	$140	million	in	2013.24	
Online	pornography	is	considered	by	some	to	be	the	first	consistently	successful	
e-commerce	product.25	There	were	over	forty-two	thousand	sex-related	internet	
sites	in	2010.	The	bad	news	is	that	global	pornography	sales	were	over	$20	
million	(half	in	the	United	States)	in	2010.	Revenues	for	pornography	were	cut	
by	half	in	the	past	five	years,	which	would	otherwise	be	good	news	except	that	
this	is	only	the	result	of	increasing	amounts	of	free	pornography	on	the	
internet.26



Then	there	is	another	major	problem	concerning	globalization	and	criminal	
activity.	In	addition	to	secure	communications,	anonymous	money	transfers,	and	
the	“dark	web,”	which	promises	drug	dealers,	gun	runners,	and	pedophiles	a	
safe,	anonymous	place	to	carry	out	their	illegal	work,27	the	absence	of	the	
globalization	of	law	enforcement	and	border	controls	creates	plenty	of	space	for	
all	manner	of	transnational	organized	crime	to	flourish.	Gangs	have	globalized—
Russian,	Nigerian,	American,	Italian,	Chinese,	and	Central	American—and	are	
now	working	across	borders.	Counterfeiting	goods	(fake	pharmaceuticals	and	
knockoff	clothing,	machines,	and	technology),	along	with	piracy	of	web	videos,	
software,	video	games,	and	books,	was	projected	to	be	a	$1.2–1.7	trillion	
underground	economy	in	2015.	Drug	trafficking,	smuggling	migrants,	and	
trafficking	in	firearms,	young	girls,	and	body	parts	is	a	$950	billion	business	
annually.	All	of	this	illegal	activity	is	enabled	by	a	$1.6	trillion	global	money	
laundering	system	that	allows	for	anonymity	in	financial	transactions.28	Global	
corruption	is	estimated	at	$2.6	trillion,	of	which	$1	trillion	takes	the	form	of	
bribery.29	Corruption	diverts	funds	from	development,	and	bribes	are	often	the	
price	the	poor	have	to	pay	for	services	that	should	be	free.	Taken	together,	this	
criminal	activity	accounts	for	more	than	12	percent	of	the	world’s	GDP.30
Terrorism	is	both	a	product	and	a	driver	of	globalization.	Although	its	

message	is	a	conservative	anti-globalization	call	to	an	earlier,	purer	world,	
terrorism	functions	very	much	like	most	modern	businesses.31	Al-Qaeda	and	the	
Islamic	State	are	highly	decentralized	network	organizations	operating	through	
what	look	a	lot	like	franchises.	The	key	to	creating	terror	is	to	be	a	media-savvy,	
strategic	marketer	of	the	terrorism	brand.	Terror	networks	are	dependent	on	the	
technological	side	of	globalization	for	their	operations	and	recruitment—satellite	
phones,	internet,	encrypted	communications,	and	social	media.	Their	fundraising	
and	the	financing	of	their	operations	rely	on	globalization’s	anonymous	
international	financial	system	and	an	ancient	money-transfer	system,	Hawala,	
developed	in	the	First	Era	of	Globalization.	Without	the	tools	of	Western	
globalization,	it	is	hard	to	see	how	terrorism	could	sustain	a	global	reach.
Intriguingly,	terrorism	has	evolved	into	a	driver	for	an	alternative	form	of	

globalization	standing	over	against	the	globalization	I	am	describing	in	this	
book.	Today’s	globalization	is	perceived	by	many	Muslims	to	be	impure	and	
ungodly,	and	it	is	being	resisted	throughout	the	Muslim	world.	Al-Qaeda	and	the	
Islamic	State	are	offering	an	alternative	globalization,	an	eschatological	vision	of	
a	reestablished	Muslim	global	caliphate.	I	will	say	more	about	this	“clash	of	
globalizations”	at	the	end	of	chapter	8.
At	the	end	of	the	day,	an	argument	can	be	made	that	one	of	the	outcomes	of	

globalization	is	that	the	world	is	less	safe	because	globalization	empowers	those	



who	reject	good	governance;	creates	economic	shelter	for	rebels,	crooks,	and	
terrorists;	stimulates	corruption;	contributes	to	global	instability;	and	impairs	
development.32	This	is	the	dark	side	of	globalization.

The	Dynamic	Domains	of	Globalization

There	are	five	interacting	and	reinforcing	domains	of	globalization:	technology,	
economics,	governance,	culture,	and	human	beings	in	large	numbers.	The	first	
four	are	obvious,	but	human	beings	as	a	group	seldom	makes	the	list.	I’ll	explain	
why	this	is	a	critical	addition	in	subsequent	discussion.

Technology
From	developing	metal	tools	and	agriculture	to	digging	canals	to	direct	water	

flow	and	creating	the	tools	to	build	large	buildings,	technological	innovation	has	
been	a	central,	enabling	factor	in	the	long	history	of	human	material	
development.	In	the	First	Era	of	Globalization,	an	era	of	migration	and	empires	
(as	we	shall	see	in	chap.	5),	ships,	steam	engines,	and	railways	were	critical	to	
immigrants	and	militaries	moving	across	the	globe.	In	the	nineteenth	century,	
technology	made	human	work	easier	and	more	productive	as	machine	labor	
replaced	human	physical	labor.	Machines	like	the	grain	table	and	sewing	
machine	enabled	us	to	be	more	productive,	and	internal	combustion	engines	
meant	machines	could	deliver	large	loads	over	long	distances.	In	addition	to	
making	human	life	easier,	this	wave	of	technological	innovation	also	increased	
the	connectedness	between	people	and	nations	as	ships,	the	telephone,	and	the	
telegraph	enabled	easy	and	fast	communication,	thus	allowing	businesses	to	
operate	at	a	distance.
While	technological	change	has	always	been	part	of	the	human	story,	it	was	

the	technological	innovation	in	the	last	part	of	the	twentieth	century	that	boosted	
globalization	into	an	entirely	new	gear	with	a	far	greater	reach.	Billions	of	
individuals,	all	manner	of	civil	society	organizations	and	terrorist	movements,	as	
well	as	governments,	financial	institutions,	and	transnational	corporations	use	
wireless	communication,	digital	and	social	media,	and	online	social	networking	
tools	to	create	a	world	full	of	horizontal	networks	in	numbers	unimaginable	even	
a	quarter	century	ago.33
It	is	important	to	note	that	the	period	of	Globalization	II,	which	began	in	the	

late	1980s,	coincided	with	the	emergence	of	the	neoliberal	expression	of	
capitalism	as	the	only	remaining	viable	economic	system.	When	digital	



technology	met	global	capitalism,	the	impact	was	complicated,	uneven,	and	
breathtaking.	The	domain	of	technology	reinforced	the	domain	of	economics.
We	need	to	remember	that	technology	is	not	just	a	dynamic	domain	in	the	

West.	As	aid	agencies	helped	men	replace	their	simple	fishing	boats	in	the	
aftermath	of	the	2004	Asia	tsunami,	South	Indian	women	begged	for	cell	phones	
so	they	could	go	to	internet	cafes	to	view	satellite	images	of	the	ocean	in	order	to	
call	their	husbands	with	directions	to	the	best	catch	and	to	the	ports	with	the	best	
prices	for	their	fish.	Or	consider	these	modern	phenomena:	A	red-robed	Masai	
tribesman,	wearing	flip-flops	made	out	of	recycled	tire	tread,	has	a	cell	phone	
tucked	into	his	enlarged	ear	lobe	so	he	can	check	the	weather	and	the	London	
price	of	tanzanite.	Neo-Pentecostal	pastors	of	poor	urban	churches	in	Ghana	
spend	time	on	Saturdays	downloading	sermon	ideas	from	Ghanaian	churches	in	
London	and	Los	Angeles.	New	things	are	afoot,	and	the	world	is	getting	smaller	
before	our	eyes.

Economics
In	human	history,	a	central	task	of	living	required	that	people	find	ways	to	

procure	what	their	families	needed	to	stay	alive—food,	shelter,	and	the	like.	For	
a	long	time,	families	did	all	these	things	for	themselves,	or	they	were	done	in	
small	bands	or	tribes.	But	as	people	began	to	aggregate	into	villages	and	cities,	
the	task	of	producing	and	distributing	what	people	needed	became	more	and	
more	complicated.	The	ideas	of	markets	and	trading	arose,	although	for	most	of	
human	history	this	took	place	in	relatively	simple	ways.
One	of	the	defining	characteristics	of	the	transition	to	the	Second	Era	of	

Globalization	at	the	beginning	of	the	nineteenth	century	was	the	emergence	of	
Britain	and	the	world’s	first	modern	economy	based	on	the	principles	proposed	
by	Adam	Smith	for	how	a	national	economy	might	work.	Things	that	people	had	
made	by	hand	were	made	by	machines	and	then	were	mass	produced.	Markets	
moved	from	towns	to	cities	to	the	nation	and	are	now	global.	Most	things	you	
buy	today	are	products	of	global	supply	chains	and	often	come	from	far	away,	
made	by	people	you	do	not	know.
Capitalism	was	the	norm	in	the	modernizing	West	in	the	nineteenth	and	

twentieth	centuries,	creating	wealth	and	thus	new	capital	to	invest	in	economic	
growth.	However,	as	we	will	see	in	more	detail	in	chapter	6,	competing	theories	
of	political	economies	emerged	in	the	aftermath	of	World	War	I.	The	Great	
Depression	led	to	reversing	free	trade	among	nations,	and	capitalism	was	under	
siege.	Then	fascism	fell	away	with	the	end	of	World	War	II,	and	communism	
with	the	end	of	the	Cold	War	in	1989.	For	the	last	thirty	years,	a	particular	



expression	of	capitalism—	neoliberalism	and	its	commitment	to	global	free	trade
—has	been	the	economic	driver	of	today’s	globalization.
The	economic	dimension	of	globalization	is	characterized	by	the	flow	of	

capital	from	city	bankers	to	national	governments	and	now	to	global	financial	
institutions	working	in	cyberspace,	largely	unfettered	by	national	governments.	
This	in	turn	enables	increasing	global	trade	in	goods	and	services.	The	
institutions	necessary	for	capitalism	to	function	effectively	followed	suit,	
moving	from	family	businesses	to	national	firms	to	transnational	corporations	
and	regional	trading	systems.	All	of	this	was	enabled	by	the	development	of	
global	institutions,	established	after	World	War	II,	to	encourage	economic	
growth	with	loans	for	the	reconstruction	of	Europe	and	eventually	to	help	poor	
nations	in	the	Global	South	to	develop	(World	Bank),	maintain	a	reliable	system	
of	currency	exchange	(International	Monetary	Fund),	and	develop	and	oversee	
rules	governing	global	trade	(eventually	known	as	the	World	Trade	
Organization).34	This	economic	dimension	of	today’s	globalization	would	not	
have	been	possible	without	the	technological	dimension	of	globalization	with	its	
global	communications	and	the	World	Wide	Web.
The	result	of	all	this	is	a	global	market	system	that	allows	for	the	global	

movement	of	things,	people,	and	ideas.	Underlying	beliefs	in	free	trade,	
unrestrained	flow	of	capital,	and	easily	convertible	currencies	make	this	
possible.	This	is	the	heart	of	economic	globalization.

Governance
The	governing	of	societies	has	necessarily	evolved	over	time.35	For	most	of	

the	First	Era	of	Globalization,	the	governance	model	was	that	of	the	tribe	and	
then	the	empire.	Empires	were	created	and	ruled	by	conquerors,	and	their	power
—military	and	economic—was	centralized;	the	resources	for	keeping	order	and	
seeking	new	conquests	came	from	taxes	and	tribute.	But	empires	lacked	an	
adequate	political	model	and	the	administrative	ability	to	extend	and	sustain	
military	power,	and	thus	empires	came	and	went.
From	the	fifteenth	to	eighteenth	centuries,	governance	in	the	West	was	

provided	by	princes	and	kings	who	claimed	that	their	positions	and	laws	were	
ordained	by	God.	The	unintended	consequence	was	a	centralization	of	
economics	and	financial	arrangements	and	a	monopolization	of	military	power	
that	resulted	in	the	emergence	of	a	sense	of	national	identity	defined	by	territory	
and	culture.	It	was	but	a	short	step	to	the	idea	of	the	modern	nation-state	and	
even	the	idea	of	an	emerging	society	of	states.	To	claim	autonomy	for	one’s	
country	meant	having	to	concede	the	claims	of	autonomy	of	other	countries.	



This	led	to	a	new	conception	of	international	law	embodied	in	the	Treaty	of	
Westphalia	in	1648.
The	European	nation-states	were	also	empires	that,	as	we	will	see,	were	the	

catalytic	agents	of	the	Second	Era	of	Globalization.	The	emergence	of	modern	
technology—fast	ships,	telegraph,	and	telephone—allowed	for	the	management	
of	very	large	overseas	territories	and	trade	between	colonies	and	their	home	
countries.	But	just	as	the	absolute	claims	of	monarchies	contained	the	seeds	of	
their	own	destruction,	these	new	forms	of	information	and	communications	
technology,	along	with	the	increasing	power	of	international	trade	and	a	global	
market	system,	eventually	began	to	undermine	the	sovereign	claims	of	the	
nation-state.	Globalization	changed	and	is	changing	the	governance	structures	of	
the	world.
After	two	world	wars	between	nation-states,	confidence	in	the	Westphalian	

nation-state	model	of	governance	alone	began	to	erode,	and	over	time	a	number	
of	global	institutions	with	limited	governance	responsibilities	were	created.	The	
United	Nations	was	established	in	1945	to	help	avoid	a	return	to	war,	promote	
human	rights,	safeguard	international	law,	and	promote	social	progress	within	
nations.	Humanitarian	law	and	human	rights	conventions	set	common	
established	standards	for	behavior	of	all	nations	who	became	signatories.	The	
need	to	coordinate	some	economic,	social,	communication,	and	environmental	
matters	led	to	narrowly	defined	global	institutions	such	as	the	International	
Telecommunication	Union,	the	Civil	Aviation	Organization,	the	World	Health	
Organization,	the	UN	High	Commission	on	Refugees	(UNHCR),	and	the	World	
Food	Programme	(WFP).	Regional	political	and	economic	unions	such	as	the	
European	Union	and	ASEAN36	also	emerged,	as	did	regional	trade	agreements	
such	as	NAFTA.37
With	the	emergence	of	Globalization	II	after	the	end	of	the	Cold	War,	these	

formal	structures	were	joined	by	a	host	of	transnational	networks	relating	to	all	
areas	of	life—the	flow	of	goods,	capital,	people,	knowledge,	crime,	fashions,	
beliefs,	and	so	on.	As	noted	earlier,	this	included	transnational	corporations	as	
the	financial	system	globalized	in	response	to	the	globalization	of	markets.	But	
transnational	networks	also	include	over	five	thousand	INGOs	that	implement	
about	15	percent	of	the	world’s	development	aid,	including	such	organizations	as	
World	Vision	International,	Compassion	International,	Tearfund,	and	
Opportunity	International.	Among	these	transnational	networks,	we	also	find	
Christian	movements	such	as	the	Lausanne	Committee	for	World	
Evangelization,	the	World	Council	of	Churches,	and	the	proudly	decentralized	
Pentecostal	movement.	This	proliferation	of	networks	and	global	institutions	
together	created	a	piecemeal	expression	of	international	order	that	is	only	



periodically	or	sporadically	under	the	control	of	the	nation-states.	Today	we	live	
in	a	world	of	multilayered	governance,	partly	national	and	partly	global,	with	a	
significant	diffusion	of	political	authority.	Thus,	we	need	to	be	clear	about	the	
answer	to	the	question	“What	has	globalized	and	what	has	not?”	(see	fig.	3.1).

Yet,	governments	still	imagine	that	they	have	a	measure	of	control	over	the	
affairs	of	their	nation.	The	European	Union	cannot	make	a	decision	until	all	of	
its	twenty-plus	members	agree	at	the	national	level.	The	French	government	
feels	responsible	for	protecting	French	culture.	We	still	talk	about	American	or	
Chinese	power.	This	is	evidence	of	the	failure	of	globalization	to	create	an	
accepted	and	empowered	political	dimension	of	globalization—systems	of	
global	governance	commensurate	to	the	challenges	resulting	from	the	financial,	
economic,	technological,	and	criminal	dimensions	of	globalization.	While	it	is	
hard	to	imagine	what	such	a	solution	might	look	like,	the	inability	to	do	so	has	
consequences.	Its	absence	makes	fighting	transnational	crime	or	creating	
solutions	to	the	global	environmental	crisis	much	harder,	as	both	are	global	
problems	not	susceptible	to	solutions	at	the	level	of	the	nation-state.	Of	greater	
consequence,	without	an	accepted	political	dimension	to	globalization,	there	is	
no	counterbalance	to	the	militant	nationalism	that	has	been	reemerging	as	a	
serious	global	threat.	China	and	Russia	are	clear	examples	of	this	today,	as	are	
the	nationalist	parties	in	Europe	and	the	strong	popular	support	in	the	United	
States	to	the	populist,	nativist	appeal,	“Make	America	Great	Again.”

Culture



Cultural	globalization	refers	to	the	increasing	and	intensifying	cultural	flows	
and	exchanges	between	people	and	their	cultural	groups.	The	focus	here	is	on	the	
language,	music,	and	images	that	communicate	meaning	and	identity.
Cultural	exchange	is	not	new.	Empires	often	imposed	their	culture	on	the	

people	they	conquered.	All	of	the	major	world	religions	extended	their	reach	by	
inviting	or	coercing	conversion	to	their	beliefs	far	beyond	the	place	they	were	
founded.	National	cultures	were	created	in	Europe	as	part	of	the	nation-state	
process.	Western	culture	traveled	the	seas	with	the	European	empires	and	was	
offered,	sometimes	coercively,	as	a	replacement	for	the	“inferior”	culture	of	the	
colonized.	The	words	cultural	and	imperialism	are	often	linked.
Secular	ideologies	followed	this	path	of	cultural	globalization	as	the	twentieth	

century	became	known	as	a	century	of	competing	ideologies—fascism,	
communism,	and	capitalism.	After	World	War	II,	the	twentieth	century	became	
the	American	century.	With	the	end	of	the	Cold	War,	the	dominant	globalism—
the	neoliberal	expression	of	capitalism—appeared	to	have	won	the	day.	With	the	
advent	of	new	information	and	communication	technologies	and	the	success	of	
the	American	economic	system,	globalization	became	perceived	as	an	American	
phenomenon.	American	transnational	corporations	and	the	media	empires	of	
television	and	film	carried	American	culture—Coca-Cola,	McDonald’s,	blue	
jeans,	and	Nike	shoes—to	the	ends	of	the	earth.	In	the	late	1990s	there	were	
deep	concerns	about	globalization	creating	cultural	homogeneity,	but	things	
changed.
In	the	early	part	of	the	twenty-first	century,	economic	growth	in	the	West	

began	to	wane,	and	the	economic	rise	of	China	and	India	meant	the	emergence	
of	an	Asian	face	to	globalization.	The	world	began	to	be	described	as	multipolar	
and	post-American.38	The	disintegration	of	the	nation-states	in	the	Middle	East	is	
a	reaction	to	their	colonial	past.	These	countries	view	globalization	as	a	cultural	
invasion	of	the	West	and	its	irreligious	values.	Thus	far,	the	twenty-first	century	
is	becoming	the	century	of	competing	cultural	and	religious	identities.
In	such	a	globalizing	world,	new	questions	arise.	How	does	one	feel	at	home	

in	a	global	world?	Who	am	I	and	who	are	we	in	a	world	in	which	everything	and	
everyone	is	connected?	Most	of	us	are	not	yet	prepared	to	yield	our	cultural	or	
religious	identity	in	favor	of	becoming	a	global	citizen.	Cultural	identities	matter	
and	are	passionately	held.	Russia	feels	humiliated	in	the	aftermath	of	the	Cold	
War	and	is	seeking	to	reestablish	Russian	greatness.	China,	which	mobilizes	
millions	of	its	citizens	whenever	the	nation	feels	it	has	been	slighted	
internationally,	is	seeking	to	reestablish	what	it	sees	as	its	rightful	place	as	the	
world’s	dominant	power.	Iran	reacts	violently	against	what	it	calls	the	“Great	
Satan”	(the	United	States).	This	suggests	that	we	need	to	bring	emotions	into	the	



globalization	conversation,	particularly	when	it	comes	to	the	cultural	dimension	
of	globalization.	Foreign	policy	is	also	going	to	have	to	pay	attention	to	the	key	
emotions	of	identity:	fear,	hope,	and	humiliation.39
At	the	same	time,	we	need	to	affirm	the	value	of	being	part	of	and	engaged	

with	cultures	beyond	our	own.	As	anyone	who	has	lived	outside	their	own	
culture	for	some	time	knows,	being	part	of	other	cultural	expressions	allows	us	
to	more	critically	engage	our	own	culture,	valuing	those	elements	that	enhance	
life	and	naming	those	that	do	not.	We	have	similar	opportunities	for	enrichment	
through	the	cultural	exchanges	mediated	by	receiving	and	caring	for	refugees	
and	migrants.	Engaging	with	other	cultures	enriches	our	lives	and	makes	us	
more	fully	human.

Human	Beings
When	it	comes	to	the	dynamic	domains	of	globalization,	we	must	include	

human	beings	in	large	groups	for	two	important	reasons.	The	first	is	obvious,	
although	it	is	not	often	named	in	globalization	discussions.	The	drivers	of	
globalization	are	reflections	of	how	large	numbers	of	human	beings	make	
decisions,	take	action,	and	demonstrate	the	capacity	to	adapt	and	learn.	
Technological	innovation	does	not	occur	if	people	in	large	enough	numbers	are	
not	willing	to	learn	new	ways	of	doing	things	and	so	adopt	and	use	new	
technology.	Economic	growth	does	not	happen	if	people	in	sufficiently	large	
numbers	are	not	willing	(or	are	unable)	to	work,	save,	innovate,	and	become	
more	productive.	The	wishes	and	desires	of	large	numbers	of	people	contribute	
to	the	very	slow	process	of	cultural	change.	The	importance	of	naming	this	
reality	is	that	it	allows	us	to	place	the	actions	of	human	beings	in	the	center	of	
any	conversation	on	globalization,	a	position	critical	to	affirming	human	dignity,	
and	it	is	also	highly	relevant	to	answering	the	question,	“Who	is	in	charge	of	
globalization?”	I	will	take	up	this	question	in	the	next	chapter.
Second,	it	is	increasingly	normative	in	this	globalizing	world	for	people	to	

understand	themselves	as	actors	who	can	and	should	do	something	about	their	
futures	and	the	world	they	live	in.40	This	perspective	allows	them	to	be	informed	
consumers,	who	understand	that	their	choices	matter,	and	aware	citizens,	who	
can	and	do	change	their	political	leadership.	Most	importantly,	people	are	the	
innovators,	migrants,	activists,	employees,	business	leaders,	and	politicians	
whose	values,	desires,	and	aspirations	create	the	energy	and	momentum	that	
ultimately	drives	globalization.	People	matter.	Human	freedom	matters.



Summing	Up

This	chapter	is	titled	“Understanding	Globalization,”	and	we	end	the	chapter	
knowing	that	this	is	a	problematic	claim.	The	definition	of	globalization	appears	
to	be	very	much	in	the	eyes	of	the	beholder,	and	there	are	many	differing	
perspectives	from	which	to	behold	it.	We	used	two	metaphors	for	globalization
—a	gemstone	and	an	elephant	being	studied	by	blind	men—as	a	way	of	sorting	
through	this	confusion.	We	noted	that	the	processes	of	globalization	are	
expanding,	stretching,	intensifying,	and	accelerating	our	social	relations	across	
the	world	and	that	there	are	two	outcomes:	everything	is	moving	faster	and	
easier	around	the	world,	and	globalization	is	changing	us	as	much	as	we	are	
changing	it.	We	examined	how	globalization	appears	to	others	from	different	
social,	economic,	and	religious	locations,	and	we	looked	at	the	dark,	criminal	
side	of	globalization.	Finally,	we	named	five	interacting	and	reinforcing	domains	
of	globalization:	technology,	economics,	governance,	culture,	and	human	beings	
in	large	groups.	All	of	this	leads	us	to	conclude	that	the	values,	promises,	
processes,	and	outcomes	of	globalization	are	ambiguous.	The	next	chapter	
further	explores	this	ambiguity.

Questions	for	Discussion

Discussion	1:	Watch	the	latest	version	of	the	YouTube	video	“Shift	Happens.”41

1.	 What	intrigues	you	about	globalization?	What	gives	you	cause	for	
concern?

2.	 Do	you	think	God	was	surprised	by	this	rapidly	globalizing	world?

Discussion	2:	Watch	the	two-and-a-half-minute	YouTube	video	“Trade	Matters	
to	Me.”42

1.	 Where	do	your	clothes,	television,	and	food	come	from?	How	did	the	folks	
that	made	them	know	that	you	needed	them?	What	route	did	these	items	
take	to	come	to	your	door?

2.	 What	else	in	your	life	reminds	you	that	you	are	living	in	a	globalized,	
rapidly	changing	world	of	many	cultures?

3.	 How	does	the	foregoing	make	you	feel?
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4	
The	Ambiguities	of	Globalization

In	the	previous	chapter,	I	called	our	attention	to	the	impact	of	globalization	on	
large	numbers	of	human	beings.	Human	beings	as	a	social	system	are	both	a	
contributor	to	the	processes	of	globalization	and	also	one	of	its	outcomes.	This	
brings	us	back	to	the	idea	of	complex	adaptive	social	systems,	which	I	
introduced	in	chapter	2.	This	concept	will	help	us	understand	another	dimension	
of	the	ambiguity	of	globalization:	no	one	is	in	charge	of	globalization,	nor	can	
anyone	foresee	its	eventual	outcomes.	But	globalization	can	be	shaped	by	a	
widely	held	ideological	or	theological	set	of	beliefs,	or	what	some	call	
“globalisms.”	Understanding	globalisms	is	essential	to	understanding	the	
potential	role	of	the	church	which	we	will	explore	in	chapter	13.
This	chapter	turns	to	a	family	of	issues	that	arise	from	the	processes	of	

globalization	and	that	are	deeply	concerning	to	many.	The	issues	include	
asymmetries	of	power,	income	inequality,	economic	disruption,	the	health	of	our	
planet,	and	a	concern	for	human	identity	and	purpose.	In	yet	another	example	of	
ambiguity,	we	simply	do	not	know	enough	today	to	predict	how	each	of	these	
issues	will	be	resolved.	We	can	only	do	what	we	can	to	keep	a	light	shining	on	
these	issues	and	to	continue	working	to	create	an	ethical	discourse	that	allows	us	
to	reach	a	satisfactory	resolution.	Finally,	I	close	the	chapter	with	a	brief	note	
about	the	challenge	to	the	church	in	mission,	a	topic	taken	up	in	depth	in	the	
final	two	chapters	of	this	book.

The	Emergent	Nature	of	Globalization

When	we	examine	globalization,	whether	in	its	political	or	economic	or	cultural	
forms,	we	need	to	remember	that	we	are	talking	about	a	world	of	over	seven	
billion	people	living	in	over	two	hundred	countries.	Thus,	globalization	is	by	
definition	a	complex	adaptive	social	system	of	stunning	proportions	and	
complexity.	Recalling	my	brief	description	of	the	nature	of	such	social	systems	



in	chapter	2,	we	now	turn	to	globalization	as	an	emergent	phenomenon	rather	
than	a	planned	and	executed	one.

Who’s	in	Charge	of	Globalization?
The	question	of	who’s	in	charge	goes	to	the	heart	of	much	of	the	confusion	

and	anxiety	about	globalization.	We	in	the	West,	deeply	influenced	by	the	
modern	worldview,	have	for	two	centuries	assumed—with	not	a	little	hubris—
that	we	were	improving	the	human	condition	and	bringing	order	to	a	disorderly	
world.	Whether	we	assumed	that	this	was	or	is	being	done	by	an	empire,	
American	hegemony,	or	the	United	Nations	and	the	international	community,	the	
underlying	assumption	is	that	someone	or	some	group	has	enough	information	
and	brains	to	know	what	needs	doing	and	the	power	to	do	it.	Today	we	hear	a	
never-ending	series	of	calls	for	the	international	community	to	take	action	to	
make	peace,	eliminate	chronic	poverty,	demand	human	rights	for	all,	or	sort	out	
some	other	social	ill.	We	have	internalized	a	belief	that	the	right	group	of	people	
with	enough	intelligence,	money,	and	technology	can	and	will	refine	and	
recreate	our	world	for	the	better.
But	this	faith	commitment	that	globalization	can	be	managed	is	called	into	

question	by	the	inescapable	fact	that	the	phenomenon	of	contemporary	
globalization	is	a	result	not	of	top-down	direction	but	of	the	actions	of	billions	of	
consumers,	investors,	global	activists,	corporations,	academics,	governments,	
Christian	charities,	and	ordinary	individuals.	The	reality	is	that	all	the	actions	of	
all	these	people	take	place	every	day	without	coordination	or	even	common	
intention.	The	complexity	of	globalization	is	exponentially	larger	than	the	
challenge	of	getting	food	into	New	York	City	each	day,	as	I	described	in	chapter	
2.	The	bottom	line	is	that	globalization	is	the	ultimate	complex	adaptive	social	
system.	“No	one	seems	now	to	be	in	control.	.	.	.	Globalization	refers	primarily	to	
global	effects,	notoriously	unintended	and	unanticipated,	rather	than	global	
initiatives	and	undertakings.”1
Furthermore,	one	wonders	if	this	spontaneous	and	emergent	nature	of	

globalization	is	not	in	fact	a	key	to	its	rapid	development	and	spread.2	The	
bottom	line	is	simple:	no	human	being	or	human	institution	is	in	charge	of	
globalization.	Much	of	the	fear	and	anxiety	about	globalization	has	its	roots	in	
this	uncomfortable	reality.	The	important	consequence	of	this	is	that	to	“fix”	or	
“control”	globalization	with	experts,	money,	technology,	and	global	strategies	is	
simply	unworkable.



What	Shapes	Globalization?
To	say	that	globalization	is	an	emergent	phenomenon	of	a	complex	social	

system	that	cannot	be	directed	or	managed	is	not	to	say	that	it	cannot	be	shaped	
or	influenced.	Major	historical	shifts	are	always	accompanied	by	shifts	in	values,	
ideas,	beliefs,	or	worldviews	on	the	part	of	large	numbers	of	individuals.	The	
role	of	Christianity	in	the	emergence	of	the	modern	West,	with	its	commitment	
to	human	dignity,	reason,	liberty,	and	the	rule	of	law,	is	unarguable.	The	secular	
ideology	of	Marxism	and	its	promise	of	a	just,	more	equitable	human	future	was	
compelling	in	terms	of	motivating	the	allegiance	of	large	numbers	of	people,	
even	though	it	failed	as	an	economic	system	and	was	brutally	totalitarian	as	a	
political	system.	Ideology,	culture,	and	religion,	believed	by	a	sufficiently	large	
number	of	people	and	institutions,	can	influence	social	change.
Some	use	the	word	globalisms	to	describe	these	influential	economic,	

political,	or	religious	value	systems	that	reflect	a	family	of	generally	accepted	
assumptions	about	the	way	the	world	works	and,	most	importantly,	how	it	ought	
to	be	ordered.3	These	globalisms	attract	large,	enthusiastic,	and	often	powerful	
groups	of	people	who	use	them	to	try	to	guide	economic	and	political	life.
This	sets	the	stage	to	introduce	a	third	metaphor	for	globalization,	one	that	

clarifies	the	difference	between	globalization	and	globalisms.	We	might	imagine	
globalization	as	an	ocean,	its	drivers	as	ocean	winds,	and	globalisms	as	the	
ocean	tides.4	The	metaphor	of	an	ocean	reminds	us	that	globalization	is	an	
immutable	historical	process	that	is	beyond	management	or	direction	by	human	
beings,	markets,	and	governments.	It	crashes	on	human	shores,	and	we	simply	
have	to	adjust	and	make	do.	The	drivers	of	globalization	are	like	the	winds	that	
rush	across	the	globalization	sea.	Winds	such	as	advanced	communications	and	
information	technology,	the	global	integration	of	markets,	and	the	flow	of	
people,	ideas,	and	capital	across	borders	can	result	in	a	globalization	that	is	
storm-tossed	and	threatening	in	some	places	yet	useful	for	travel,	leisure,	or	
securing	a	livelihood	in	others.	Finally,	globalisms	are	like	the	ocean	tides,	
powerful	currents,	and	undertows	that	push	people,	ideas,	and	money	in	certain	
directions	judged	to	be	more	favorable	than	others.	Some	currents	are	
concerning	as	they	seem	to	push	the	“least	of	these”	toward	uncharted	and	
possibly	unsafe	waters	or	into	back	eddies	of	poverty	or	exclusion.	For	others,	
these	globalisms	appear	benign	or	even	useful	because	they	enable	trade	and	
new	discoveries	and	offer	the	promise	of	a	better	life.
Since	globalisms	are	human	constructs	of	explanation	and	meaning,	they	tend	

to	come	and	go	as	the	world	changes.	The	dominant	globalism	of	the	nineteenth	
century	was	colonialism	with	its	dynamics	of	conquest,	commerce,	and	



sometimes	civilization	(mission).	The	twentieth	century	was	a	battleground	
between	competing	utopian	globalisms—fascism,	communism,	and	capitalism—
all	of	which	promised	a	better	human	future.
In	the	twenty-first	century,	there	is	one	dominant	globalism	with	some	serious	

competitors.	The	dominant	globalism	is	the	neoliberal	expression	of	capitalism,	
in	a	democratic	political	form	in	the	West	and	in	a	totalitarian	form	in	China	and	
more	recently	in	Russia.	Competing	against	this	globalism	is	an	anti-
globalization	movement	that	is	deeply	suspicious	of	and	often	antagonistic	to	
capitalism	as	an	economic	system.5	It	sees	this	system	as	the	incarnation	of	greed	
and	domination,	harmful	to	the	poor,	indigenous	peoples	and	their	cultures,	and	
the	environment.	An	alternative	to	capitalism	must	be	found,	its	adherents	argue.	
Nationalism	is	a	globalism	that	some	thought	was	going	away	under	the	impact	
of	globalization	and	two	world	wars,	yet	it	persists	as	a	powerful	force	in	China,	
India,	and	Russia,	and	has	surprised	many	by	resurfacing	as	a	serious	threat	to	
the	future	of	the	European	Union	and	in	the	powerful	nativist,	anti-globalization	
slogan,	“Make	America	Great	Again”	in	the	United	States.	Islamism,	a	
theopolitical	globalism,	is	a	powerful	force	in	the	Muslim	world	and	is	deeply	
antagonistic	to	what	is	perceived	as	Western	and	Christian	globalization	in	all	its	
forms.	Given	the	missionary	calling	of	the	church	and	our	global	truth	claims,	it	
should	not	surprise	us	if	others	see	Christianity	as	yet	another	competing,	and	
even	dangerous,	globalism	in	this	century.
We	need	to	explore	the	dominant	globalism	of	our	current	age—the	neoliberal	

expression	of	capitalism—because	its	values	and	conceptual	framework	
influence	every	part	of	the	globalization	conversation	and	because	we	in	the	
West	remain	only	vaguely	aware	of	this	globalism	in	which	we	so	deeply	believe	
and	are	so	deeply	invested.	Sadly,	this	includes	many	Christians	and	much	of	our	
theology.
Capitalism	in	all	its	forms	is	the	child	of	Western	modernity	and	the	European	

Enlightenment,	which	elevated	human	reason	over	faith,	facts	over	values,	and	
championed	a	belief	that	understanding	how	things	work	could	be	usefully	
divorced	from	issues	of	purpose	or	meaning.	The	aftermath	of	the	Enlightenment	
was	a	time	when	God	and	religion	were	relegated	to	the	spiritual	realm	of	faith,	
church,	and	theology,	while	empirical	science	and	human	reason	took	over	the	
“real”	or	material	world	of	politics,	economics,	and	social	concerns.	Thus	did	
secular	humanism	become	the	unstated	faith	commitment	of	modernity	and	
consequently	capitalism.
In	the	West,	we	came	to	understand	human	beings	as	emancipated,	

autonomous	individuals	who	could	act	in	their	world.	This	in	turn	gave	rise	to	a	
Promethean	belief	in	our	ability	and	responsibility	to	remake	the	world	into	a	



better	place.	Our	abiding	confidence	in	human	progress	is	based	on	the	idea	that	
observation	and	reason	lead	us	to	more	knowledge,	which	in	turn	causes	us	to	
believe	we	can	create	better	people	through	education	and	laws,	better	
organizations	through	rational	business	processes,	and	a	better	natural	world	by	
using	science	to	remake	nature	to	suit	our	purposes.	“Progress	has	long	since	
replaced	God	as	the	icon	of	our	age.	.	.	.	All	the	modern	advances	of	science,	
technology,	democracy,	values,	ethics	and	social	organization	fuse	into	the	
single	humanitarian	project	of	producing	a	far	better	world.”6
Capitalism,	in	its	laissez-faire	form	of	the	late	nineteenth	century	and	the	

neoliberal	expression	dominant	today,	is	one	central	feature	in	the	ideological	
framework	undergirding	modern	globalization.	Modernity,	with	its	secular	
humanism,	is	another.	Together	these	two	globalisms	animate	the	Second	Era	of	
Globalization	and	retain	the	power	to	shape	political	and	economic	strategies	
today.	The	developed	nations	still	operate	within	these	globalisms,	as	does	the	
international	community—the	UN,	World	Bank,	IMF,	and	WTO.	Most	overseas	
development-assistance	funding	and	implementing	agencies,	including	
international	development	NGOs,	do	the	same.	We	will	return	to	a	theological	
critique	of	these	two	globalisms	in	chapters	11	and	13.

Is	Globalization	Inevitable?
Many	argue	that	globalization	is	an	immovable	force	in	history	and	is	here	to	

stay.	Yet	we	have	already	noted	that	the	structures	of	complex	adaptive	social	
systems	emerge	and	then	go	away,	as	was	the	case	with	the	British	Empire.	And	
remember	that	globalization	itself	nearly	disappeared	in	World	War	II.	
Regarding	the	inevitability	of	the	economic	dimension	of	globalization,	it	is	not	
clear	what	the	long-term	impact	will	be	of	occurrences	like	the	increasing	
nationalism	and	anti-EU	sentiment	in	southern	Europe,	Britain’s	vote	to	exit	
from	the	European	Union	(Brexit),	and	the	anti-globalization	sentiment	that	
accompanied	the	2016	Trump	election	in	the	United	States.	James	Mittelman	
reasonably	observes	that	“as	with	slavery,	feudalism,	and	mercantile	capitalism,	
there	is	no	reason	to	believe	that	neoliberal	globalization	is	eternal.”7
The	weakness	of	my	description	of	globalization	thus	far	is	that	I	have	largely	

focused	on	those	elements	of	a	globalizing	world	that	support	the	understanding	
of	globalization	as	expanding,	stretching,	intensifying,	and	accelerating	our	
global	connectedness.	As	a	corrective,	we	also	need	to	take	note	of	forces	for	
disintegration	that	are	pushing	back	or	working	against	the	idea	of	a	globalized	
world	(see	fig.	4.1).



First,	large	groups	of	people	resist	moving	forward	into	globalization’s	future	
on	religious	and	cultural	grounds.	Growing	fundamentalist	movements—
Muslim,	Christian,	Jewish,	Hindu,	and	Buddhist—reject	both	the	processes	and	
the	outcomes	of	globalization	as	they	understand	them.	They	want	to	go	back	to	
a	purer,	more	righteous	way	of	living	in	the	world.	Adherents	to	these	
movements	are	deeply	passionate,	self-righteous,	and	already	a	source	of	
violence	in	some	places.
Second,	national	governments,	losing	power	and	sway	over	processes	and	

institutions	that	have	always	been	theirs	to	control,	are	between	a	rock	and	a	
hard	place.	The	economic	benefits	of	globalization	for	their	citizens	are	clear,	
but	the	erosion	of	their	power,	authority,	and	even	national	identity	invites	
protective	reactions.	Countries	like	Iran,	Saudi	Arabia,	North	Korea,	and	
Venezuela	come	to	mind	as	resisting	the	Second	Era	of	Globalization.	Even	
China,	seemingly	committed	to	economic	globalization,	may	face	a	difficult	
future	choice,	as	its	economic	and	political	systems	are	at	odds	in	the	long	term.
Finally,	many	tribal,	ethnic,	or	religious	groups,	finding	themselves	inside	

someone	else’s	country	because	of	maps	drawn	by	their	colonizers,	are	working	
to	become	their	own	nations—Kurds	in	Turkey,	Syria,	Iraq,	and	Iran,	or	Basques	
or	Catalans	in	Spain,	for	example.	These	groups	are	a	potential	source	of	
festering	violence	and	threaten	to	cause	a	flood	of	very	small,	economically	
challenged	new	nations	that	will	make	the	governance	of	globalization	even	
more	difficult	than	it	is	today.



Globalization’s	Unresolved	Issues	of	Concern

Many	are	concerned	about	globalization	as	it	is	being	experienced	today.	In	the	
paragraphs	that	follow,	I	will	briefly	examine	issues	of	asymmetries	of	power,	
income	inequality,	economic	disruption	from	technological	advances,	the	threat	
to	the	environment,	and	the	impact	on	our	understanding	of	human	beings	and	
their	purpose	in	this	world.
The	challenge	in	understanding	and	addressing	these	concerns	is	that	we	are	

still	in	the	middle	of	the	rapidly	changing	processes	of	Globalization	II,	and	we	
cannot	see	the	future.	The	final	trajectory	and	importance	of	each	of	these	areas	
of	concern	is	unclear,	yet	doing	nothing	seems	deeply	problematic.	Bottom	line:	
these	are	issues	that	will	need	to	be	carefully	tracked	and	studied	over	time,	and	
as	always	in	dealing	with	complex	adaptive	social	systems,	it	is	best	to	follow	a	
strategy	of	nudges	and	small	corrections—no	grand	plans	or	one-size-fits-all	
global	strategies.	Small	steps	with	continuing	evaluation	allow	emerging	
successes	to	be	rewarded	with	more	resources	while	allowing	failures	to	fall	
away.	With	complex	adaptive	social	systems,	we	must	learn	our	way	into	the	
future.

Asymmetries	of	Power
Some	people	think	that	within	globalization,	the	economic	and	political	rules	

of	the	game	are	biased	in	favor	of	the	rich	and	powerful	at	the	expense	of	the	
poor	and	those	on	the	margins.	Others	observe	that	globalization	results	in	
winners	and	losers	in	both	developed	and	underdeveloped	nations	as	elites	form	
new	centers	of	power	creating	inequality	within	nations.	Some	are	concerned	
that	globalization	is	undermining	democracy	and	local	decision	making	as	
national	and	local	sovereignty	is	eroded	by	global	rules	and	decisions	made	
elsewhere.	Others	complain,	rightfully,	that	in	the	name	of	globalization	and	
neoliberal	capitalism,	governments	were	coerced	into	macroeconomic	policies	
that	reduced	their	sovereignty	and	often	harmed	their	citizens	in	the	near	term.	
Some	argue	that	free	trade	means	opening	up	the	markets	of	developing	nations	
while	markets	in	developed	nations	remain	protected	by	subsidies	and	tariffs.8
All	of	this	adds	up	to	a	series	of	political	and	regulatory	gaps.9	A	jurisdictional	

gap	exists	between	the	nation-state	and	global	policy-making	institutions.	A	
participation	gap	exists	because	the	international	system	is	only	partially	open	to	
the	views	of	non-state	actors	such	as	the	environmental	movement,	indigenous	
people’s	movements,	INGOs,	and	other	civil	society	institutions.	An	incentive	



gap	exists	in	that	no	global	body	or	set	of	institutions	are	responsible	to	ensure	
the	supply	and	use	of	global	public	goods	or	to	hold	countries	accountable	who	
are	enjoying	these	goods	but	not	contributing	to	them.	The	solutions	to	these	
gaps	are	not	yet	in	sight.

Income	Inequality
There	is	considerable	concern	about	the	issue	of	globalization’s	impact	on	

inequality	in	income	and	wealth,	as	well	as	considerable	confusion	as	to	what	to	
do	about	it.	Three	kinds	of	inequality	need	to	be	examined	separately:	inequality	
among	the	people	of	the	world,	inequality	among	the	nations	of	the	world,	and	
inequality	within	nations.10
Economist	Branko	Milanović	has	created	estimates	of	the	changes	in	

inequality	between	the	people	of	the	world	and	between	nations	over	the	last	two	
hundred	years.	The	resulting	inequality	curves	are	different	(see	fig.	4.2).
The	inequality	among	the	people	of	the	world	is	high	but	has	not	changed	

much	over	the	last	two	hundred	years.	It	increased	a	bit	between	the	end	of	the	
nineteenth	and	beginning	of	the	twentieth	centuries,	largely	because	the	West’s	
economic	development	took	off	over	a	century	before	that	of	most	of	the	
countries	in	the	Global	South.11	But	this	increase	in	inequality	slowed	in	the	
second	half	of	the	twentieth	century	and	has	begun	to	decline	in	the	first	decades	
of	this	century,	reflecting	the	high	levels	of	economic	growth	in	China,	India,	
and	Brazil	in	the	last	fifteen	years.12	(This	latest	information	is	not	shown	in	fig.	
4.2.)



What	we	do	know	is	that	in	the	first	twenty	years	after	the	start	of	
Globalization	II	in	1989,	a	substantial	rearrangement	of	individual	incomes	
around	the	world	took	place.13	There	were	two	significant	shifts.	The	groups	of	
people	with	the	greatest	increase	in	income	were	the	top	1	percent	and	those	
between	the	40th	and	70th	percentile	of	the	world’s	global	income	distribution.	
The	latter	have	increased	their	real	incomes	by	60	percent	during	this	period,	
with	the	greatest	change	taking	place	in	China	and	other	parts	of	Asia.	Over	the	
same	twenty-year	period,	the	lower	and	middle	classes	of	the	mature	economies	
of	the	United	States,	Europe,	Latin	America,	and	post-communist	countries	saw	
their	incomes	increase	only	marginally.	While	causality	has	not	been	established,	
the	fact	is	that	middle-class	incomes	in	the	Global	South	are	rising,	while	they	
are	stagnating	in	developed	nations.	This	is	good	news	in	China	and	not	so	good	
news	in	the	United	States	or	Europe.	All	this	makes	for	contested	politics,	
especially	in	the	developed	West.
Those	who	find	this	level	of	inequality	among	the	people	of	the	world	

troubling	and	unacceptable	face	a	seemingly	insurmountable	problem:	In	a	world	
of	autonomous	nation-states,	there	are	no	institutions	to	which	an	appeal	can	be	
made	nor	one	with	the	authority	to	create	and	impose	a	solution.	There	is	no	
global	governance	mechanism	in	place	where	inequality	among	the	people	of	the	
world	can	be	addressed.	Yet	the	daily	television	and	other	media	make	the	
income	gap	clear	to	everyone	in	the	world,	and	this	creates	a	powerful	force	for	
what	could	prove	to	be	unmanageable	migrations,	legal	or	otherwise.14	Not	



having	a	way	to	address	this	part	of	the	inequality	problem	does	not	mean	there	
are	no	consequences.
The	second	measure—inequality	between	nations—shows	a	sharp	upward	

trajectory	since	1800,	although	it	began	to	slow	down	in	the	middle	of	the	
twentieth	century	(see	fig.	4.2).	This	rapid	increase	in	inequality	in	the	first	150	
years	is	a	result	of	two	things.	First,	some	nations	and	regions	moved	to	the	
market	system	and	free	trade	as	strategies	for	economic	growth	in	the	nineteenth	
century,	while	other	countries	did	not	make	the	shift	until	the	twentieth	century.	
At	the	same	time,	many	of	those	who	did	not	make	these	adjustments	were	
colonies	that	were	not	permitted	to	participate	in	the	Industrial	Revolution	of	the	
nineteenth	century.15	This	divergence	between	nations	could	ease	(and	some	
argue	even	reverse)	as	developing	countries	and	regions	begin	to	experience	
faster	economic	growth	while	the	growth	rates	of	the	developed	nations	and	their	
mature	economies	slow.16	At	this	point	in	time,	however,	there	is	no	sign	of	a	
reversal.
The	third	measure—inequality	within	nations—is	different	still.	Of	the	

twenty-one	nations	with	the	highest	index	of	inequality,	ten	are	in	Africa,	nine	in	
Latin	America,	and	two	in	Asia.	Of	the	twenty	with	the	lowest	level	of	
inequality,	almost	all	are	in	Europe.17	The	good	news	about	this	kind	of	
inequality	is	that	it	can	be	addressed	through	citizen	action,	at	least	where	a	
functioning	democracy	and	the	rule	of	law	exist.

Unending	Economic	Disruption
With	each	wave	of	technological	change	over	the	last	two	hundred	years,	

serious	disruptions	occurred	within	the	economic	system.	Some	businesses	failed	
in	the	face	of	innovation,	and	their	workers	were	displaced	as	their	skills	were	no	
longer	needed.	The	invention	of	the	horseless	carriage	was	not	good	news	for	the	
makers	of	buggy	whips	or	carriages.	At	the	same	time,	the	larger	society	
experiences	increased	economic	growth	and	an	improvement	in	general	quality	
of	life.	The	first	two	waves	of	technological	change,	late	in	the	eighteenth	
century	and	then	late	in	the	nineteenth	century,	led	to	increasingly	effective	
manufacturing,	which	in	turn	provided	better	quality	and	cheaper	goods,	more	
manufacturing	jobs,	and	decent	middle-class	incomes.	Yet	many	other	
businesses	and	jobs	fell	away	in	the	process.	There	was	a	lot	of	short-term	pain	
for	some,	but	longer	term	gain	for	many	others.
The	third	wave	of	technological	invention	and	economic	disruption	was	the	

digital	revolution	with	its	gig	economy,	robotics,	and	increasing	machine	
intelligence.18	However,	this	wave	is	showing	little	evidence	of	increased	



productivity	or	new,	better-paying	jobs,	both	associated	with	the	past	two	
technological	revolutions.	Jobs	that	once	belonged	to	knowledge	workers	are	
now	outsourced	to	lower-cost	countries	or	done	by	sophisticated	computers.
It	gets	worse.	Uber,	the	world’s	largest	taxi	company,	owns	no	taxis.	Alibaba,	

the	world’s	most	valuable	retailer,	has	no	inventory.	Facebook,	the	world’s	
largest	media	owner,	creates	no	content.	The	internet	allows	a	perfect	match	
between	those	who	need	something	and	those	who	have	something	to	offer.
The	net	result	is	that,	at	the	writing	of	this	book,	increasing	company	value	is	

not	being	accompanied	by	increasing	middle-class	employment	opportunities	as	
was	true	of	our	manufacturing	past.	A	large	gap	is	opening	up	between	
technically	skilled	and	college-educated	workers	and	everyone	else	who	is	
seemingly	migrating	toward	lower-paying,	less-satisfying	jobs	with	no	prospect	
of	upward	mobility.	Some	argue	this	may	be	irreversible	as	“global	employment	
in	manufacturing	is	going	down	because	productivity	increases	are	exceeding	
increases	in	demand	for	manufactured	products	by	a	significant	amount.”19	The	
political	consequences	of	failing	to	create	an	adequate	response	that	cushions	the	
impact	on	the	middle	class	in	the	democratic	societies	of	the	West	could	end	up	
threatening	globalization	itself.

The	Health	of	Our	Planet
It	is	no	secret	that	there	is	growing	concern	for	the	natural	environment	of	our	

planet.	The	rapid	and	sustained	increase	in	economic	growth	enabled	by	machine	
production	fueled	by	oil	and	coal,	which	began	in	the	1800s,	causes	one	to	
wonder	if	this	form	of	growth	can	be	sustained	indefinitely.	This	concern	
becomes	more	urgent	as	more	than	2.5	billion	people	in	China	and	India	are	now	
on	the	same	trajectory	requiring	the	same	oil	and	coal	dependency,	and	other	
developing	nations	are	in	line	to	do	the	same.	The	result	will	be	increased	carbon	
dioxide	emissions,	thus	increasing	climate	change.	A	second	environmental	limit	
is	water	supply.	China,	India,	and	the	United	States	are	the	world’s	largest	
consumers	of	water,	while	forecasts	suggest	that	water	may	become	so	scarce	
that	countries	will	fight	over	it.20
Some	argue	with	passion	that	the	end	of	the	planet	is	in	sight	if	we	do	not	

make	radical	changes	now,	and	they	look	to	governments	and	international	
institutions	to	take	the	lead.	The	United	Nations	Convention	on	Climate	Change	
was	developed	in	1992	to	assist	nations	in	responding	to	climate	change.	After	a	
series	of	over	twenty	international	meetings—some	a	step	forward,	others	a	step	
backward—187	nations	signed	the	2015	Paris	Agreement,	consenting	to	meet	



“intended	nationally	determined	contributions”	to	keep	the	global	average	
temperature	to	less	than	2	percent	above	preindustrial	levels.21
Others	argue	that	human	creativity	in	the	form	of	technological	innovation	has	

historically	overcome	what	appeared	to	be	environmental	limits	and	that	the	
doomsayers	have	a	long	history	of	getting	it	wrong.	Free	people	up	to	innovate	
and	create	an	environment	conducive	to	sustainable	businesses,	and	solutions	
will	emerge,	they	reason.	But	we	cannot	see	the	future,	and	so	it	is	hard	to	make	
a	choice.	The	cost	of	waiting	to	see	if	innovation	will	once	again	deliver	us	has	
the	potential	to	be	catastrophic.	We	seem	caught	in	modernity’s	polar	choice	
between	trusting	markets	or	trusting	governments	and	their	regulations.
There	is	one	final	challenge	to	the	environmental	problem:	it	is	a	global	

problem	that	ignores	the	boundaries	of	nations.	Smoke	from	the	annual	burning	
of	Indonesia’s	palm	oil	plantations	poisons	the	air	in	Singapore,	Malaysia,	and	
much	of	Southeast	Asia.	Climate	change	is	a	truly	global	problem	with	all	
nations	contributing	to	its	severity,	and	yet	its	global	nature	makes	it	hard	to	
solve.	Politics—the	making	of	public	policy—is	the	one	area	of	our	human	
activity	that	has	not	globalized.	The	international	struggle	with	a	long	series	of	
climate	change	conferences	witnesses	to	this.

The	Reduction	of	Human	Identity	and	Purpose
Finally,	there	is	concern	for	the	damage	done	as	globalization’s	faith	

commitment	to	secular	humanism	reduces	our	understanding	of	the	identity	and	
purpose	of	human	beings.	Markets	alone	reduce	human	beings	to	rational	actors	
seeking	what	they	value	and	whose	purpose	is	to	consume.	No	common	good	or	
solidarity	here.	Government	alone	reduces	human	beings	to	socialized	role	
players	or	human	resources	whose	purpose	is	to	line	up	with	the	policies	of	the	
state.	No	human	dignity	or	liberty	here.	Economic	growth	alone	reduces	human	
beings	to	our	personal	and	national	income	levels.	While	the	Human	
Development	Index	provides	a	modest	corrective	by	adding	health	and	education	
to	income,	there	is	more	to	life	than	just	staying	alive.	Our	understanding	of	
human	flourishing	has	been	reduced	to	very	thin	gruel.	Yet,	for	most	of	us,	the	
identity	and	value	of	human	beings	and	what	makes	for	human	flourishing	is	
important,	and	this	is	a	place	where	Christian	theology	has	something	significant	
to	contribute.	We	will	come	back	to	this	topic	a	number	of	times	in	this	book.

The	Missiological	Challenge	of	Globalization



Samuel	Escobar,	retired	professor	and	missiologist,	Palmer	
Theological	Seminary

A	great	challenge	to	[Christians	in	mission]	in	the	coming	years	will	be	how	
to	remain	first	and	foremost	messengers	of	Jesus	Christ	and	not	just	
harbingers	of	the	new	globalization	process.	They	will	have	to	use	the	
facilities	of	the	[globalization]	system	without	being	caught	by	the	spirit	of	
the	system.	This	is	a	question	not	only	for	[Christians	in	mission]	in	affluent	
societies	but	also	for	those	from	poorer	countries	who	are	tempted	
sometimes	to	rely	mainly	on	the	economic	facilities	and	the	technical	
instruments	available	to	them.

Escobar,	New	Global	Mission,	63

The	Challenge	to	the	Church	in	Mission

Christians	reflect	all	of	the	differing	views	of	globalization	just	described.	For	
some,	globalization	is	metaphorically	equivalent	to	humankind	trying	to	build	a	
Tower	of	Babel.	For	others,	it	is	like	the	sign	of	the	rainbow	in	the	days	of	
Noah,22	God’s	faithfulness	to	God’s	covenant	to	redeem	and	restore	the	world.	
Regardless	of	our	theological	inclinations,	globalization	simply	is,	and	we	need	
to	learn	to	engage	with	it.
The	missional	question	is,	what	is	the	church	to	do?	The	Lausanne	Forum	in	

Thailand	in	2004	reminded	us	that	the	church	is	to	be	an	actor	in	the	great	story	
of	humankind,	a	story	“written	by	the	good	and	saving	Author	whom	we	
know.”23	Sitting	on	the	sidelines	is	not	an	option	for	a	faithful	church.	God	is	at	
work	in	today’s	globalizing	world	and	is	pursuing	God’s	mission	of	restoring	
and	redeeming	the	creation,	and	we	need	to	play	our	part.	At	the	end	of	the	day,	
we	need	to	pray	and	think	hard	about	how	to	follow	Christ	on	the	global	road.	
We	will	explore	this	more	deeply	in	later	chapters.

What’s	Next?

In	the	next	chapter,	I	will	begin	to	place	globalization	in	historical	perspective.	I	
will	describe	the	First	Era	of	Globalization,	which	began	at	creation	and	
continues	today.	This	era	of	globalization	is	characterized	by	the	migration	of	
people,	plants	and	animals,	ideas,	and	empires	across	God’s	world.	I	will	also	



describe	the	radical	redirections	of	history	that	launched	the	Second	Era	of	
Globalization.	The	hinge	between	these	two	eras	of	globalization	lies	in	the	story	
of	nineteenth-century	Britain	as	a	range	of	new	things	coalesced	into	the	
discovery	that	wealth	could	be	created	and	people—all	people—could	become	
actors	in	changing	the	world.

Questions	for	Discussion

1.	 Which	of	globalization’s	unresolved	concerns	listed	in	this	chapter	is	most	
important	to	you?	Why?

2.	 Are	there	other	concerns	that	you	think	should	be	added	to	the	list?
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5	
The	First	Era	of	Globalization
Going	Global	by	Migration,	Conquest,	and	Mission

By	way	of	summary,	I	find	it	useful	to	think	of	the	history	of	globalization	as	
having	two	broad	eras	with	the	Second	Era	being	an	expansion	and	acceleration	
of	the	first.	The	First	Era	of	Globalization	began	at	the	beginning	of	time	and	has	
been	characterized	by	the	migration	of	people,	animals,	plants,	disease,	empires,	
and	religions	across	God’s	world.
Three	kinds	of	people	were	the	primary	agents	of	the	First	Era	of	

Globalization.	Nomads	and	eventually	farmers	migrated	in	search	of	food	and	
safety.	Warriors	and	emperors	went	on	the	move	to	conquer	and	extend	their	
territories.	Finally,	missionaries,	warriors,	and	traders	carried	three	religions—
Buddhism,	Christianity,	and	Islam—to	the	ends	of	the	earth,	with	each	religion	
eventually	becoming	global,	though	not	universal.1

The	First	Era

In	the	Beginning—Migration
From	our	beginning	in	a	garden	to	a	world	of	seven	billion	people—half	of	

whom	live	in	cities—the	basic	story	line	seems	clear.	Everything	began	in	one	
place,	but	it	did	not	stay	this	way.



Nature	began	as	one	ocean	and	one	landmass,	and	over	a	very	long	period	of	
time,	the	landmass	broke	into	parts,	each	part	developing	its	own	climate	and	
environmental	uniqueness.	Plants	and	animals	migrated	across	the	forming	
continents	and	adapted	to	their	new	contexts.	This	global	migration	of	nature	led	
to	all	the	diversity	and	uniqueness	of	plants	and	animals	on	the	earth.	The	
diversity	and	intricacy	of	nature	is	evidence	of	God’s	creative	glory.
For	human	beings,	the	story	is	similar.	Migration	seems	to	be	part	of	what	

God	built	into	the	creation	and	also	into	us.	Homo	sapiens	were	the	first	
mammal	species	to	voluntarily	spread	across	the	globe—the	first	truly	globalized	
species.2	Human	freedom,	creativity,	and	agency	were	at	play	from	the	
beginning,	it	seems.
The	first	human	beings	walked	out	of	Africa	following	the	Nile	and	Jordan	

River	valleys	and	journeyed	south	to	the	coast	of	Yemen	and	to	the	western	part	
of	the	Mediterranean.3	From	there,	some	wandered	north	and	east	into	what	is	
now	Europe,	and	others	went	east	into	central	Asia.	From	central	Asia,	some	
went	south	to	the	islands	of	the	Pacific	and	Australia	or	further	east	across	a	land	
bridge	to	finally	settle	in	North	America	and	South	America.4
While	these	migrations	eventually	covered	the	world,	this	was	not	an	

expression	of	globalization,	as	these	disparate	groups	were	not	connected	in	any	
way.	They	lived	in	very	different	climates,	they	began	to	look	different,	and	their	
languages	became	mutually	incomprehensible.	While	they	began	to	organize	
into	distinct	communities	and	eventually	cultures,	they	were	essentially	
disconnected	from	other	communities	and	cultures.5	The	outcome	of	the	story	of	
the	Tower	of	Babel	actualized,	if	you	will.
We	need	to	take	note	of	the	fact	that	God’s	creation	was	not	equal	

everywhere.	Some	places	had	animals	that	could	be	domesticated;	others	did	not.	
As	plants	adapted	to	new	ecological	systems,	some	did	well	and	others	did	not.	
Some	places	had	plants	that	human	beings	could	eat,	and	these	plants	became	
domesticated;	other	areas	of	the	world	were	less	fortunate.



Somewhere	around	ten	thousand	years	ago,	an	important	transformation	took	
place.6	The	emergence	of	what	has	been	called	the	agricultural	revolution	meant	
that	people	could	settle	down	and	societies	could	develop	beyond	simple	hunting	
and	gathering	groups.	Human	beings	began	to	replace	stone	tools	with	metal	
ones,	and	then	domesticate	animals	and	develop	agriculture.	More	importantly,	
this	transformation	represented	a	major	shift	in	how	human	beings	understood	
themselves	as	actors	in	God’s	world.	People	moved	beyond	the	passive	view	that	
food	was	provided	by	the	gods	or	benevolent	spirits	and	discovered	that	they	
could	use	what	God	put	in	nature	to	supply	their	own	food.7	Theologically,	this	
shift	is	evidence	of	the	impact	of	being	made	in	the	image	of	a	rational,	creative,	
and	innovative	God.
With	the	agricultural	revolution,	the	long	period	of	global	divergence	began	to	

reverse	and	globalization	as	human	interconnectedness	began.	With	enough	
food,	population	centers	could	become	larger.	Migration	became	less	a	means	of	
survival	and	more	a	way	of	extending	the	social	and	geographical	reach	of	one’s	
group	or	culture—new	lands	could	be	developed	with	new	skills	and	better	tools.	
As	different	cultures	and	peoples	expanded	their	geographical	reach	and	
encountered	other	groups,	they	began	to	communicate	and	exchange	ideas	and	
goods.	This	drive	to	seek	a	better	and	more	developed	material	and	social	life	
“prompted	traders	to	brave	the	waves,	.	.	.	warriors	to	occupy	foreign	lands,	
preachers	to	set	out	to	convert	others	to	their	ideas	of	the	good,	.	.	.	and	
adventurers	to	seek	new	lands	and	opportunities.”8
The	merit	of	the	idea	of	migration	as	a	strategy	for	survival	and	conquest	is	

unarguable,	but	it	does	not	tell	the	whole	story.	Although	the	traditional	
interpretation	of	the	Tower	of	Babel	in	Genesis	posits	God’s	judgment	on	human	
pride	and	our	desire	to	be	like	God,	another	perspective	is	worth	naming.	When	
human	beings	decided	to	try	to	remain	in	one	place	and	become	a	single	people	
with	a	common	language,	God	blocked	the	effort	and	“scattered	them	over	the	
face	of	the	whole	earth”	(Gen.	11:1–9).	In	a	sense,	this	was	an	act	of	grace	as	
well	as	an	act	of	judgment.	The	cause	and	the	result	of	this	globalization	
(migration	and	cultural	diversity)	was	a	gift	from	a	loving	God	who	knows	what	
is	best	for	us.
Another	theological	comment	on	migration.	While	fleeing	insecurity	and	

following	food	and	water	were	clear	drivers	for	migration,	human	beings	were	
also	curious	about	what	was	just	over	the	hill	and	across	the	sea.	This	curiosity	
and	the	desire	to	explore	God’s	world	was	built	into	us	by	God	from	the	
beginning.	Nature	declares	God’s	glory,	which	creates	a	sense	of	wonder	and	
curiosity	in	us	that	combines	with	our	God-given	ability	to	figure	out	how	God’s	
world	works	and	how	to	organize	it	(Gen.	2:19–20).	This	creative	and	order-



making	quality	of	human	nature	enabled	us	to	invent	tools	that	made	us	more	
productive	and	to	build	musical	instruments	for	culture	and	worship	(Gen.	4:21–
22).	Learning	to	farm,	domesticate	animals,	and	build	cities	all	reflects	the	
natural	outcome	of	our	being	made	in	the	image	of	God.	We	acted	as	cocreators,	
creating	out	of	what	God	had	made,	thus	fulfilling	our	vocation,	our	mission,	to	
be	productive	and	to	migrate	to	fill	the	earth	(Gen.	1:28).

Migration	and	Conquest
The	next	period	of	human	migration	saw	the	emergence	of	ancient	empires,	

with	warriors	and	emperors	as	the	agents	of	globalization.	As	some	states	or	
cities	overcame	others,	“the	resulting	territorial	accumulation	formed	the	basis	
for	the	Egyptian	Kingdoms,	the	Persian	Empire,	the	Macedonian	Empire,	the	
Empires	of	the	Aztecs	and	Incas,	the	Roman	Empire	and	the	Indian	Empires.”9	
The	creation	of	these	empires	was	a	form	of	militarized	migration.	While	this	
extension	of	power	fostered	the	development	of	simple	forms	of	long-distance	
communications,	nonetheless	these	empires	expressed	a	limited	form	of	
globalization.	Most	were	relatively	local,	lacked	global	ambitions,	and	seldom	
interacted	with	other	empires.10
The	motivation	for	the	formation	of	these	first	empires	was	mixed.11	For	some	

it	was	simply	looking	for	a	better	life.	For	others	it	was	a	religious	mission	of	
conversion,	by	force	if	necessary.	More	frequently	the	motivation	for	building	an	
empire	was	shaped	by	ethnocentrism,	where	our	people	and	our	culture	are	
superior,	and	those	people	are	barbarians,	unbelievers,	pagans,	and	thus	not	fully	
human.	For	others	it	was	curiosity—new	peoples,	new	cultures,	and	new	foods.	
For	still	others	it	was	greed	and	visions	of	glory	and	power	over	others.	History	
again	reflecting	both	original	good	and	original	sin.
Because	economics	is	a	critical	piece	of	understanding	globalization,	we	must	

remember	that	household	economics	dominated	this	period—families	carefully	
managed	their	scarce	resources	in	an	attempt	to	survive	in	an	inhospitable	world.	
This	economy	of	the	household	existed	in	the	context	of	cities	and	then	empires.	
Though	wealthy,	these	empires	did	not	have	economies	as	we	understand	the	
term	today.12	There	were	only	three	ways	to	increase	wealth:	sell	resources	such	
as	timber	or	gold,	extract	wealth	in	the	form	of	taxes	and	duties	from	your	
people,	or	take	wealth	from	a	neighboring	country	or	empire.13	This	zero-sum	
understanding	of	economics	was	normative	for	most	of	human	history.	It	was	
not	until	the	nineteenth	century	that	human	beings	and	nations	figured	out	how	
to	create	wealth—how	to	make	the	economic	pie	bigger.



Migration	and	Mission
Three	of	the	world’s	major	religions,	Buddhism,	Christianity,	and	Islam,	

emerged	during	the	First	Era	of	Globalization	and	spread	over	large	parts	of	the	
world	through	migration.
Buddhism	was	founded	in	the	fourth	century	BCE	by	Siddhārtha	Gautama	in	

ancient	India.	By	the	third	century	BCE,	Buddhist	missionaries,	in	the	form	of	
teachers	and	traders,	had	spread	across	India,	and	Emperor	Aśoka	had	
dispatched	missionaries	to	Sri	Lanka,	central	Asia,	Egypt,	the	Hellenistic	world,	
and	along	the	Silk	Road	to	Southeast	Asia.	By	the	second	century	after	Christ,	
missionaries	had	taken	Buddhism	to	China,	and	by	the	fourth	century,	most	of	
northwestern	China	was	Buddhist	and	the	religion	spread	to	Korea	and	then	to	
Japan.	Buddhist	missionaries	created	vernacular	versions	of	Buddhist	texts	in	
most	of	the	Asian	languages,14	anticipating	the	Bible	translation	efforts	of	
nineteenth-century	Christian	mission.
Migration	was	the	method	of	Christian	mission	from	the	very	beginning.	

Believers	in	the	Jerusalem	church	became	missionaries	as	a	result	of	becoming	
refugees	fleeing	persecution.	Some	scattered	to	Syria,	where	a	church	emerged	
that	kept	moving	east,	reaching	as	far	as	China	in	the	seventh	century.	Tradition	
names	the	apostle	Thomas	as	founder	of	the	church	in	India,	Mark	in	Egypt,	and	
Matthew	in	Ethiopia.	Paul	and	others	went	to	Greece,	Asia	Minor,	and	
eventually	to	Rome.	The	link	between	migration	and	mission	“proves	to	be	
decisive	for	the	survival	of	the	Christian	faith.”15	We	will	explore	the	history	of	
Christian	mission	in	more	depth	in	chapter	11.
The	third	major	religious	migration	resulting	in	a	global	faith	began	with	the	

revelation	of	Allah	to	Muhammad	in	the	Arabian	Desert	in	the	seventh	century.16	
By	the	time	of	the	prophet’s	death,	the	tribes	of	Arabia	were	united	behind	this	
new	faith.	A	century	later,	Muslim	warriors	had	conquered	territory	from	Spain	
to	Armenia	and	Persia	and	were	only	just	stopped	from	overwhelming	Christian	
Europe	by	force.	For	the	first	several	centuries,	the	expansion	of	Islam	was	done	
by	the	sword.	With	no	tradition	of	missionaries,	the	faith	was	shared	by	ordinary	
Muslims	who	accompanied	the	armies.	Later,	as	Muslim	traders	followed	trade	
routes	across	the	Sahara,	on	the	Silk	Road	to	India,	and	eventually	to	China	and	
East	Asia,	Islam	took	root	and	a	global	Muslim	empire	emerged.
With	a	one-line	creed	and	five	easy-to-remember	duties,	Islam	was	a	faith	that	

traders	and	warriors	could	carry	wherever	they	went.	Islam	provided	both	a	faith	
in	a	global	God	and	a	social	system	for	traders	as	they	traveled.	For	those	
following	traditional	religions	of	spirits,	angry	ancestors,	and	threats	of	the	
demonic,	the	traders’	one	God,	visible	devotion,	and	Qur’an	seemed	a	more	



powerful	option.	There	was	a	lot	to	commend	Islam	as	its	traders	and	soldiers	
spread	across	the	world.
We	cannot	speak	of	the	missionary	eras	of	three	of	the	world’s	largest	

religions	without	noting	that	the	motivations	for	their	missions	and	migrations	
were	ambiguous	to	say	the	least.	The	motivations	for	missions	were	varied—
sometimes	spiritual,	sometimes	linked	to	trade	or	education,	sometimes	linked	to	
empire	and	the	sword.	There	was	often	confusion	between	the	faith	and	the	
culture	that	birthed	it.	At	times	it	was	hard	to	separate	missions	from	the	
extension	of	empire	or	commerce.	Cultures	were	changed	for	better	and	for	
worse.17

The	Age	of	Exploration:	1400–1700
To	provide	some	context	for	understanding	the	age	of	exploration,	fifteenth-

century	Europe	was	a	global	backwater	recovering	from	the	impact	of	the	Black	
Death	and	seemingly	endless	wars	while	Beijing	was	building	the	Forbidden	
City.	At	the	beginning	of	the	sixteenth	century,	Beijing	was	the	largest	city	in	the	
world—estimated	to	be	four	times	the	size	of	London	at	that	time.	Only	Paris	
made	the	list	of	the	world’s	ten	largest	cities.18	The	Muslim	Ottoman	Empire	was	
multinational	and	multilingual,	controlling	much	of	southeastern	Europe,	North	
Africa,	the	Horn	of	Africa,	Western	Asia,	and	the	Caucasus.	At	this	time,	
“Chinese	technology,	Indian	mathematics	and	Arab	astronomy”	were	far	ahead	
of	those	in	Europe.19	The	economic	and	intellectual	center	of	the	world	was	
outside	Europe.

Center	and	Periphery

Roberto	S.	Goizueta,	professor	of	Catholic	theology,	Boston	College

Globalization	thus	begins,	not	with	the	relativization	of	borders,	but,	on	the	
contrary,	with	the	creation	of	a	frontier	that	will	separate	“civilization”	from	
“barbarism”;	the	frontier	is	central	not	only	to	the	U.S.	identity	but	to	the	
Western	identity	beginning	with	Columbus.	From	its	very	origins	and	of	its	
essence,	modernity	needs	and	demands	a	center	and	a	periphery,	
separated	by	a	border	[frontier];	conquest	is	not	the	consequence	but	the	
origin	of	modernity.

Goizueta,	Christ	Our	Companion,	147



The	age	of	exploration	saw	the	rise	of	European	maritime	empires,	which	led	
to	increasing	international	trade	and	cultural	exchange	made	possible	by	the	
development	of	better	sailing	ships,	compasses,	and	crude	instruments	for	
estimating	speed	and	latitude.20	The	Portuguese	and	Spanish	Empires	were	
followed	by	the	Dutch	and	British	Empires	in	the	sixteenth	and	seventeenth	
centuries.	By	the	seventeenth	century,	chartered	companies	were	a	new	
innovation	in	world	trade.	The	British	East	India	Company,	the	Massachusetts	
Bay	Company,	and	the	Dutch	East	India	Company	were	among	the	world’s	first	
transnational	corporations.
The	Portuguese	and	Spanish	Empires	followed	the	historical	pattern	of	

extracting	gold	and	silver	from	the	colonies	to	enrich	the	coffers	of	the	king.21	
For	the	British	and	Dutch	Empires	later	in	this	era,	the	plantation	economies	of	
coffee,	sugar,	tobacco,	and	cotton	were	the	economic	driver.	This	expression	of	
zero-sum	economics—empires	taking	from	their	colonies	or	from	other	empires
—was	normative	across	the	world	until	the	nineteenth	century.	People	who	
wanted	more	wealth	had	to	take	it	from	someone	else.	Human	beings	had	not	yet	
discovered	how	to	create	wealth.
Another	form	of	economic	exchange	was	more	tragic	and	immoral—the	slave	

trade.	Its	creation	was	a	direct	result	of	Portuguese,	Spanish,	Dutch,	and	English	
merchants	desiring	low-cost	sources	of	labor.22	While	a	number	of	systems	of	
slavery	emerged	in	different	parts	of	the	world	between	1440	and	1850,	the	
largest	and	most	profitable	was	the	transatlantic	slave	trade.	In	this	first	phase	of	
modern	migration,	“some	ten	to	twelve	million	Africans—typically	men	and	
women	in	their	prime—were	brutally	enslaved	and	transferred	to	the	Americas	
in	a	period	lasting	more	than	three	centuries.”23	The	long-term	impact	of	slavery	
is	equally	distressing.	The	slave	trade	undermined	Africa’s	economic	potential,	
created	a	breach	in	African-Western	race	relations	that	persists	to	this	day,	and	
changed	the	cultural	and	economic	complexion	of	the	Americas.24
The	age	of	exploration	was	also	the	period	of	the	Roman	Catholic	missionary	

movement.	Priests	such	as	the	Dominican	Bartolomé	de	las	Casas,	a	missionary	
to	the	New	World,	returned	to	Spain	to	report	on	the	horrible	treatment	of	the	
indigenous	peoples	of	the	Americas	by	Spanish	Christians	and	eventually	came	
to	believe	that	all	forms	of	slavery	were	wrong.	In	1537	Pope	Paul	III	imposed	
the	penalty	of	excommunication	on	anyone	who	subjected	the	indigenous	
peoples	to	slavery	or	took	their	goods.	This	policy	was	reaffirmed	in	the	
seventeenth	century	by	Pope	Urban	VIII	at	the	request	of	the	Jesuits	of	
Paraguay.	Sadly,	these	papal	policies	of	the	Catholic	Church	held	little	sway	
over	the	“Catholic”	empires	of	Portugal	and	Spain.25



Finally,	it	is	important	to	note	a	third	form	of	global	exchange	during	this	
era.26	The	ships	that	sustained	the	age	of	exploration	also	carried	plants,	animals,	
and	diseases.	Horses	and	apples	went	to	North	America	and	tomatoes	went	to	
Europe	and	Africa.	Maize	went	to	Africa	and	sweet	potatoes	to	East	Asia.	
Unseen	and	unintended,	a	host	of	insects,	grasses,	viruses	(small	pox,	influenza,	
measles),	and	bacteria	(tuberculosis,	cholera,	typhus)	hitched	a	ride.	This	
globalization	of	nature	has	been	called	the	Columbian	Exchange	and	represents	a	
kind	of	ecological	dimension	to	imperialism.27
It	is	also	instructive	to	note	that	as	the	European	nations	began	the	process	of	

going	global,	China	turned	inward.	At	the	beginning	of	the	fifteenth	century,	a	
Chinese	general,	Zheng	He,	commanded	an	exploration	fleet	of	over	three	
hundred	ships	and	nearly	twenty-eight	thousand	men.28	Each	of	the	sixty	treasure	
ships	in	his	fleet	was	three	times	larger	than	the	Portuguese	and	Spanish	ships	
that	sailed	to	the	Americas.	Zheng	explored	the	waters	of	Southeast	Asia	as	well	
as	the	Indian	Ocean	as	far	as	the	west	coast	of	Africa.	Then,	for	unclear	reasons,	
the	leaders	of	the	Ming	dynasty	recalled	Zheng	He	and	burned	the	ships.	China	
then	turned	inward,	cutting	itself	off	from	the	rest	of	the	world.29	With	the	
exception	of	being	forced	to	trade	with	Britain	because	of	the	Opium	Wars,	
China	did	not	reengage	with	the	economic	dimension	of	globalization	and	
reemerge	as	an	economic	power	until	after	the	end	of	the	Cultural	Revolution	in	
the	late	1970s.

Setting	the	Stage	for	the	Second	Era	of	
Globalization
Shortly,	I	will	introduce	the	economic	and	technological	transformation	that	

took	place	in	Britain	at	the	beginning	of	the	nineteenth	century.	This	
transformation	represented	a	fundamental	reimagining	of	the	economics	at	the	
level	of	the	nation-state,	and	resulted	in	a	radical	transition	point	in	the	world’s	
economic	history.	But	before	moving	to	this	part	of	our	story,	it	is	important	to	
point	out	that	Britain’s	transformation	did	not	emerge	in	a	vacuum.
First,	the	British	took	full	advantage	of	the	accomplishments	of	other	

European	nations	during	the	age	of	exploration:	“They	had	robbed	the	Spaniards,	
copied	the	Dutch,	beaten	the	French	and	plundered	the	Indians.”30	Furthermore,	
the	age	of	exploration	had	developed	a	foundation	for	the	expansion	of	
globalization	in	the	form	of	a	skeleton	of	worldwide	connections	and	exchanges	
that	the	British	ultimately	used	to	their	advantage.



Second,	a	lot	of	other	critical	bits	and	pieces	that	enabled	the	economic	
transformation	of	Britain	had	emerged	elsewhere	over	the	preceding	four	
hundred	years	while	remaining	dispersed	and	disconnected.	It	just	happened	to	
be	in	Britain	that	these	innovations	from	elsewhere	and	the	British	innovations	in	
political	economics,	modern	science,	technology,	and	governance	coalesced	into	
something	radically	new.	So	what	kinds	of	bits	and	pieces	am	I	talking	about?
In	Europe	during	the	Middle	Ages,	there	emerged	a	family	of	new	ideas	and	

institutions	that,	taken	together,	were	necessary	for	the	takeoff	in	Britain	in	the	
1800s.31	In	the	thirteenth	century,	monasteries	emerged	as	proto-economic	
centers,	while	city-states	arose	in	Italy	and	trade	between	them	began	to	develop.	
In	the	fourteenth	and	fifteenth	centuries,	secondary	institutional	arrangements	
began	to	develop	between	city-states:	commendas	and	societas	(early	forms	of	
business	partnerships)	linked	investors	and	agricultural	producers	as	food	moved	
to	distant	markets.	The	idea	of	a	deposit	bank,	probably	existent	since	Roman	
times,	was	revived.	Insurance	had	its	beginnings,	thus	enabling	the	market	to	
manage	risks.	A	variety	of	methods	for	extending	credit	were	developed.	A	body	
of	commercial	law	emerged.
Also	in	the	fifteenth	century,	nation-states	were	emerging	in	the	form	of	

absolute	monarchies	with	a	related	new	economic	theory	and	practice—
mercantilism.32	Mercantilism	became	the	dominant	economic	practice	in	Europe	
from	the	sixteenth	to	the	nineteenth	century,	when	it	gradually	gave	way	to	
Adam	Smith’s	new	idea	of	a	political	economy	based	on	human	liberty,	free	
markets,	and	competition.	During	the	mercantilist	period,	military	conflict	
between	nation-states	became	more	frequent	and	extensive.	European	armies	and	
navies	became	full-time	professional	forces	to	deter	attacks	from	other	countries	
and	to	aid	their	own	colonial	expansion.33
It	has	been	argued	that	the	mastery	of	financial	risk	is	the	defining	boundary	

between	modern	economic	times	and	earlier	eras:	“By	showing	the	world	how	to	
understand	risk,	measure	it,	and	weigh	its	consequences,	they	converted	risk-
taking	into	one	of	the	prime	catalysts	that	drives	modern	Western	society.”34	A	
number	of	discoveries	in	mathematics	provided	the	tools	necessary	to	manage	
risk—probability	theory,	the	law	of	large	numbers,	and	regression	analysis.	
These	were	discovered	by	mathematicians	in	France,	Switzerland,	and	Germany	
in	the	seventeenth	century.	Setting	aside	the	notion	that	the	future	is	determined	
by	the	whim	of	the	gods	and	that	men	and	women	need	to	be	passive	before	
nature	was	a	major	liberating	step	forward.



The	Transformation	of	Britain

In	nineteenth-century	Britain,	the	understanding	of	economics	began	an	enduring	
change.	For	the	first	time,	human	beings	figured	out	how	to	create	wealth	by	
increasing	the	production	of	the	nation’s	goods	and	services,	thus	increasing	the	
size	of	the	nation’s	economic	pie.	The	result	was	a	radical	new	direction	in	the	
economic	history	of	the	world	that	continues	to	this	day.	The	discovery	that	
wealth	could	be	created,	not	just	accumulated	or	redistributed,	connected	with	a	
wave	of	technological	innovations.	The	result	was	a	broad	economic,	
technological,	and	social	transformation	that	reordered	the	British	economy,	its	
intellectual	landscape,	and	ultimately	the	way	people	viewed	themselves.	In	time	
this	transformation	spread	to	Europe	and	ultimately	to	the	rest	of	the	world.	We	
need	to	understand	this	change	to	make	sense	of	the	idea	of	globalization	as	a	
phenomenon	of	migration.	Empire—going	global—was	evolving	into	an	
augmented	form	of	globalization.

What	Changed?
From	the	beginning	of	time,	almost	everyone,	save	the	powerful	few,	lived	in	

a	world	of	material	scarcity	and	insecurity	(see	fig.	5.2).	For	the	first	thousand	
years	after	Christ,	most	people	in	the	world	lived	on	the	equivalent	of	$1.25	a	
day.35	From	1000	to	1820,	this	only	grew	to	$1.80	a	day,	today’s	average	poverty	
line	for	low-income	countries.	During	this	same	period,	the	world’s	average	life	
expectancy	never	rose	above	thirty-five	to	forty	years.36	The	baseline	at	the	
beginning	of	the	nineteenth	century	was	simple:	while	there	were	always	a	few	
with	relative	wealth,	almost	everyone	was	as	poor	as	most	of	the	rural	poor	in	
the	Global	South	today.	It	was	a	Malthusian	world	in	which	competition	
between	economic	growth,	disease,	and	population	growth	allowed	for	only	
limited	change	in	material	well-being.
Until	the	British	transformation	in	economics	took	place,	work	was	not	

something	one	did	for	a	wage	but	rather	something	the	family	did	to	stay	alive.	
The	idea	that	wealth	could	be	created,	the	concept	of	a	market	system,	the	idea	
of	selling	one’s	labor,	and	the	concept	of	using	capital	to	invest	in	businesses	
whose	profits	would	generate	more	capital	simply	didn’t	exist.37	Then,	at	the	
dawn	of	the	nineteenth	century,	there	was	a	stunning	historical	shift	that	saw	a	
radically	new	trajectory	in	global	wealth	and	health	(fig.	5.2).
Over	the	last	two	hundred	years,	the	world’s	wealth	increased	over	sixty	

times.	During	this	same	period,	the	world’s	population	increased	sixfold	as	child	



mortality	dropped	rapidly38	and	life	expectancy	in	Europe	almost	doubled.39	The	
per	capita	wealth	of	the	world	increased	an	incredible	nine	times	in	this	brief	
period.40	More	people,	better	health,	more	wealth	per	person.	What	on	earth	
happened?

As	the	eighteenth	century	closed,	Britain	was	wealthy	compared	to	its	
neighbors.	It	had	the	world’s	largest	navy	and	an	empire.	An	agricultural	
revolution	meant	more	food	production,	and	the	first	stage	of	the	Industrial	
Revolution	was	under	way.	Yet	Britain’s	economic	growth	was	sharply	limited	
by	population	growth,	a	mercantile	economy	with	few	limitations	on	those	who	
preferred	to	steal	the	work	of	others,	a	preponderance	of	uneducated	rural	and	
urban	poor,	and	low	human	productivity	in	the	absence	of	widespread	
technological	innovation.41	From	within	this	context	of	contradictions	and	
limitations,	the	radical	redirection	of	the	history	of	economic	growth	
unexpectedly	emerged.	This	change,	which	eventually	spread	to	Europe,	the	
United	States,	and	Japan,	marked	the	turbocharging	of	the	First	Era	of	
Globalization	by	adding	the	Second	Era	of	Globalization,	which	we	will	explore	
in	the	next	chapter.	This	radical	reinvention	of	economics	and	its	accompanying	
technological	innovation	and	social	change	was	something	new	that	God	created	
over	the	last	two	hundred	years.	What	made	all	of	this	change	possible?

Tectonic	Shifts



What	happened	in	nineteenth-century	Britain	is	the	story	of	a	remarkable	
convergence	of	the	idea	and	practice	of	political	freedom	and	the	rule	of	law,	
coupled	with	the	emergence	of	technological	innovation	and	a	fundamental	
change	in	Christian	theology.	These	coalesced	into	a	new	family	of	conceptual	
formulations	that	led	to	Adam	Smith’s	proposal	for	a	political	economy	and	the	
market	system.
The	first	part	of	the	story	entails	the	emergence	of	the	rule	of	law	and	political	

freedom.	While	some	claim	its	importance	is	overstated,	the	Magna	Carta	was	
nonetheless	the	start	of	a	process	by	which	the	idea	that	no	one,	not	even	the	
king,	is	above	the	law.	Over	the	centuries,	this	idea	led	to	an	understanding	of	
political	freedom,	which	included	both	democracy	as	a	way	to	govern	a	nation	
and	the	negative	freedom	that	one’s	property	cannot	be	arbitrarily	taken	away.	
This	evolution	of	thinking	found	expression	in	a	series	of	legal	and	economic	
institutions	that	created	an	environment	conducive	to	the	creation	of	wealth—an	
independent	judiciary,	a	fair	and	just	legal	system,	a	sound	banking	system,	a	
free	press,	and	systems	for	mass	education	and	public	health.42
Second,	this	was	a	time	of	rising	scientific	curiosity	and	an	emerging	

realization	that	even	common	people	could	invent	useful	things.43	Scientists,	
working	largely	on	their	own	with	simple	equipment	they	made	themselves,	
began	to	study	God’s	other	book—nature—and	slowly	pieced	together	
knowledge	about	how	God’s	creation	works.	New	agricultural	methods	were	
developed	by	trial	and	error	in	the	fields.	Investigations	into	the	working	of	the	
human	body	led	to	the	study	of	disease,	which	in	turn	led	to	new	health	
interventions	and	healthier	people.	Farmers	and	family	businesses,	applying	the	
new	technical	knowledge	and	making	simple	mechanical	innovations,	became	
more	productive.	Transportation	and	communications	were	transformed.	All	of	
this	joined	the	new	understandings	about	economic	growth.
Finally,	a	profound	shift	in	theological	thinking	began	in	Europe.	As	religious	

explanations	for	natural	events	were	losing	sway	in	the	face	of	the	new	sciences,	
the	Protestant	Reformation	reimagined	the	role	of	human	beings	in	society	and	
provided	a	re-visioning	of	the	previously	dubious	view	of	merchants.44	Every	
human	being	was	to	be	individually	valued,	and	individual	behavior	became	
more	important	than	church	membership.	A	new	ethic	about	work,	thrift,	and	
honesty	emerged	in	Geneva	and	then	slowly	spread	across	Protestant	Europe.	
Being	productive	and	successful	was	an	indication	of	one’s	standing	before	God.
While	all	of	these	value	changes	fit	nicely	with	the	behaviors	necessary	to	be	

successful	in	a	market	system,	the	impact	of	Christian	theology	on	Britain’s	
transformation	was	far	deeper	and	extensive	than	just	instrumentally	useful	
values.	We	will	come	to	how	human	beings	changed	their	view	of	themselves	



and	their	social	role	soon.	More	surprising,	however,	is	that	the	economic	and	
social	transformations	in	nineteenth-century	Britain	were	accompanied	by	what	
has	been	called	the	“globalization	of	compassion,”	which	resulted	in	the	
humanitarian	movement	and	eventually	the	idea	of	development	to	reduce	
poverty.	We	will	come	back	to	this	in	some	depth	in	the	chapter	9.

The	Economic	Transformation
It	was	into	this	evolving	context	with	its	emergent	structures	that	Scotsman	

Adam	Smith	created	a	new	vision	for	the	economy	of	a	nation.	To	understand	
Smith	we	have	to	remember	that	he	was	a	moral	philosopher	before	he	began	to	
write	about	economics.	He	was	concerned	with	moral	choices.	In	his	Theory	of	
Moral	Sentiments	(written	before	The	Wealth	of	Nations),	Smith,	a	Deist,	
wondered	how	a	human	being,	who	is	so	clearly	a	creature	of	self-interest,	can	
make	moral	judgments	that	appear	to	set	aside	self-interest	in	favor	of	others.	He	
concluded	that	human	beings	have	the	ability	to	put	themselves	in	the	position	of	
another	person,	which	creates	the	ability	to	be	sympathetic	to	the	objective	
merits	of	a	situation	in	contrast	to	solely	a	selfish	assessment.45	Self-interest	and	
the	common	good	need	not	be	at	odds,	according	to	Smith.46	This	thinking	set	
the	stage	for	Smith’s	major	insights	on	political	economy—the	economy	of	a	
nation	and	the	market	system.
Seventeen	years	later,	trying	to	understand	the	nature	and	cause	of	a	nation’s	

prosperity	and	arguing	against	mercantilism,	Smith	wrote	The	Wealth	of	Nations.	
His	vision	of	a	market	economy	took	it	for	granted	that	it	would	be	located	in	a	
society	governed	by	broader	moral	sentiments	(remember	this	when	we	come	to	
chapters	11	and	12	and	the	absence	of	such	moral	sentiments	in	today’s	
globalization).47	Smith’s	insights	included	the	critical	idea	that	labor,	not	nature,	
was	the	source	of	economic	value.48	Human	ingenuity	and	productive	effort,	
under	the	right	conditions,	can	increase	the	wealth	of	nations	(as	evidenced	by	
the	last	two	hundred	years;	see	fig.	5.2).	Smith	argued	that	in	a	climate	of	
freedom	or	natural	liberty,	an	individual’s	pursuit	of	self-interest—exchanging	
goods	and	services	with	others—leads	to	competition,	which,	when	combined	
with	specialization	(division)	of	labor,	significantly	increases	production	and	the	
economic	well-being	of	the	nation.	Finally,	Smith	argued	that	increased	
economic	activity,	income,	and	wealth	are	morally	beneficial	to	the	nation:	“A	
market	system	is	not	just	a	means	of	exchanging	goods;	it	is	a	mechanism	for	
sustaining	and	maintaining	an	entire	society.”49	For	Smith,	the	primary	threats	to	
economic	growth	were	monopolies	in	any	form,	whether	on	the	part	of	



businesses	or	a	mercantile	state.50	We	need	to	look	more	deeply	at	three	
important	ideas	from	Smith	and	then	correct	a	common	misrepresentation.
First,	the	economy	of	the	nation	is	no	longer	a	zero-sum	game.	Wealth,	the	

annual	production	of	the	land	and	labor	of	a	society,	can	be	created	(increased)	
through	innovation	and	investment	in	a	market	system	guided	by	the	choices	of	
free	individuals.	This	was	a	new	and	important	shift	in	perspective.	“After	The	
Wealth	of	Nations,	men	began	to	see	the	world	about	themselves	with	new	eyes;	
they	saw	how	the	tasks	they	did	fitted	into	the	whole	of	society,	and	they	saw	
that	society	as	a	whole	was	proceeding	at	a	majestic	pace	toward	a	distant	but	
clearly	visible	goal.	In	a	word,	a	new	vision	had	come	into	being.”51
Second,	economic	life	no	longer	needed	to	be	organized	around	cultural	

tradition	or	authoritarian	command.	“The	great	chariot	of	society,	which	for	so	
long	had	run	down	the	gentle	slope	of	tradition,	now	found	itself	powered	by	an	
internal	combustion	system,”52	namely,	the	market	system	and	Adam	Smith’s	
“hidden	hand.”	Without	this	paradigmatic	shift	in	how	we	understand	
economics,	the	idea	of	development—that	is,	of	improving	the	material	
dimensions	of	the	human	condition—is	unintelligible.
Finally,	adding	to	the	existing	idea	of	political	freedom,	Adam	Smith	argued	

that	individuals	must	also	have	freedom	in	the	economic	realm.	For	the	most	part	
in	precapitalist	societies,	peasants	were	not	free	to	move	and	artisans	were	bound	
to	their	trades.	The	institution	of	private	property	did	not	exist.53	Smith	called	for	
an	economic	liberty	that	would	allow	every	person—not	just	the	privileged	and	
powerful—to	take	initiative,	innovate,	and	create	without	fear	of	losing	the	value	
of	what	they	created.	This	new	freedom	in	the	economic	realm	doomed	the	old	
social	order:	“The	freedom	of	economic	contract	was	a	chance	to	rise	from	a	
station	in	life	from	which,	in	earlier	times,	there	had	been	almost	no	exit.”54
Theologically,	this	call	to	increase	human	freedom	is	consistent	with	God’s	

highest	value	for	human	beings.	Freedom	is	so	important	to	God’s	intention	for	
human	well-being	that	God	gives	us	the	freedom	to	turn	our	backs	on	God	and	
walk	away.	The	emergence	of	political	and	economic	freedom	created	a	context	
that	allowed	human	beings	to	be	more	of	who	they	were	always	intended	by	God	
to	be.
Adam	Smith	is	frequently	misrepresented	in	one	area	by	both	those	who	

dislike	his	ideas	and	those	who	support	free	markets	and	smaller	governments.	
The	common	good,	along	with	the	role	of	government	in	providing	and	
protecting	it,	mattered	to	Smith.	He	was	“very	clear	about	the	important	role	of	
government	in	providing	resources	the	market	could	not	provide	and	yet	without	
it	could	not	prosper.”55	Promoting	the	peace	and	security	of	the	nation,	
protecting	the	rule	of	law	and	justice,	providing	effective	tax	systems	including	



honest	and	competent	bureaucrats,	and	providing	public	goods	such	as	education	
are	among	the	nonmarket	goods	that	only	a	competent	and	honest	government	
can	provide.56	“Importantly,	these	limits	of	the	market,	which	politics	and	
government	supply,	require	a	contribution	of	values	and	norms	like	trust,	truth-
telling	and	reciprocity.”57

Increased	Human	Agency
Deirdre	McCloskey	argues	compellingly	that	the	rapid	takeoff	of	innovation	

and	economic	growth	in	early	nineteenth-century	Britain	was	accompanied	by	a	
shift	in	ordinary	people’s	self-understanding	of	their	personal	and	social	lives.	A	
new	middle	class	began	to	emerge	and	was	treated	with	increasing	respect	and	
given	the	freedom	to	innovate	and	enjoy	the	rewards	of	their	efforts.58	Ordinary	
people	began	to	act	as	if	they	could	change	their	conditions	and	make	choices	
about	their	lives,	actions	that	had	been	unimaginable	not	much	earlier	in	Britain.
The	combination	of	increased	human	freedom	and	human	agency	released	

human	creativity	and	a	corresponding	hope	that	a	better	future	was	possible—all	
of	which	have	their	roots	in	Christian	theology.	This	idea	of	social	progress	was	
radically	new.	For	most	of	human	history,	change	was	feared;	it	was	seen	as	a	
threat	to	the	survival	of	communities	in	climates	of	scarcity	and	insecurity,	the	
natural	climate	of	the	world	since	time	immemorial.	The	idea	that	human	beings	
can	choose	to	shape	creation	by	using	reason,	experimentation,	and	innovation	
turned	change	into	a	good	thing.59	Thus,	“the	idea	of	progress	through	bourgeois	
dignity	and	liberty	took	hold	in	the	social	imaginary	of	the	West.”60
The	result	of	this	widespread	release	of	human	agency	was	a	stunning	wave	of	

creativity	that	led	to	inventions	and,	more	importantly,	to	new	conceptualizations	
and	ideas.	Taken	together,	this	new	role	of	human	beings	as	rational	and	creative	
actors	in	history,	the	possibility	of	economic	growth	through	a	market	system	of	
exchange,	and	the	enabling	contributions	of	science	and	technology	changed	the	
trajectory	of	the	world.	A	world	of	scarcity	began	to	undergo	a	profound	
transition	into	a	world	of	surplus	and,	some	would	say	about	the	West,	
ultimately	into	a	world	of	indulgence	and	overconsumption.	These	changes	in	
Britain,	which	spread	rapidly	to	Europe,	the	United	States,	and	Japan,	
transformed	the	First	Era	of	Globalization	into	an	enhanced	or	augmented	form	
of	globalization	as	the	world,	its	people,	and	its	social	systems	became	
connected	at	an	increasing	pace.
Before	describing	the	emergence	of	the	Second	Era	of	Globalization,	I	need	to	

make	two	cautionary	statements	so	that	I	am	not	misunderstood.	First,	I	reject	
the	argument	that	the	development	of	Britain	was	because	the	British	had	a	



superior	culture	or	superior	leaders	or	anything	else	that	supports	a	claim	of	
superiority.	There	is	no	evidence	that	Britain	developed	as	a	result	of	a	grand	
British	vision	of	a	better	future,	a	brilliant	strategy	for	economic	growth	
systematically	pursued	as	a	nation,	or	the	discovery	of	the	will	and	resources	
necessary	to	gather	up	the	innovations	of	the	fourteenth	to	seventeenth	centuries	
and	make	them	work	for	the	transformation	of	Britain.	A	better	argument	is	that	
the	radical	change	in	Britain	is	an	example	of	Niall	Ferguson’s	dynamical	
understanding	of	history—a	major	new	structure	emerging	unbidden	and	
unplanned	in	bits	and	pieces,	with	fits	and	starts,	with	good	news	and	not	so	
good	news.61	Uneven,	erratic,	and	often	unfair,	the	understanding	of	how	to	
create	wealth	and	share	that	wealth	among	the	many	simply	emerged.	This	new	
trajectory	in	history	had	to	emerge	for	the	first	time	somewhere	and,	without	
merit	or	favor,	Britain	just	happened	to	be	that	place.
Second,	my	brief	and	highly	simplified	summary	of	what	happened	in	

nineteenth-century	Britain	focused	on	the	key	elements	relevant	to	the	
intensification	of	the	economic	and	technological	dimensions	of	globalization.	I	
have	not	addressed	the	fact	that	this	transition	was	very	hard	on	a	lot	of	people;	it	
was	neither	fair	nor	just.	While	the	change	I	described	ultimately	benefited	
Britain’s	poor	and,	in	time,	the	poor	around	the	world,	the	process	was	uneven,	
painful,	and	often	tragic.	This	new	kind	of	economics	and	the	new	kinds	of	
politics	and	technology	that	followed	it	reflect	the	human	story	and	its	tragic	
mixture	of	original	good	and	original	sin	working	within	human	beings	and	their	
social	structures.

Questions	for	Discussion

1.	 Migration	is	a	central	feature	and	driver	of	the	First	Era	of	Globalization.	
How	do	you	react	to	this	statement?	Does	this	shift	your	view	of	migration	
today	in	any	way?

2.	 What	lessons	or	questions	do	you	draw	from	the	fact	that	three	major	
religions	all	grew	as	a	result	of	migration?
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6	
The	Second	Era	of	Globalization

Globally	Connected	and	Closer	Together

The	First	Era	of	Globalization	continues	as	people,	animals,	plants,	diseases,	
food,	and	music	continue	to	spread	across	the	world	and	nations	continue	to	try	
to	improve	their	lot,	often	at	the	expense	of	their	neighbors.	Migration	is	
increasing,	though	in	different	ways,	with	new	effects,	and	at	a	faster	pace.
In	the	previous	chapter,	I	described	how	the	emergent	transformation	of	

nineteenth-century	Britain	became	the	hinge	between	the	First	and	Second	Eras	
of	Globalization.	Elements	of	Britain’s	transformation	began	to	spread	to	
Europe,	resulting	in	the	rapid	economic	growth	of	the	British	and	European	
empires.	Later	in	the	nineteenth	century,	the	United	States	and	Japan	joined	in.	
Global	trade	took	off,	and	the	world	was	materially	transformed.	The	Second	Era	
also	developed	a	new	dynamic.	The	world’s	people	and	their	social	systems	
were	becoming	globally	connected	in	an	increasingly	rapid	and	complete	way.1	
Thus,	the	First	Era	of	Globalization	was	extended	and	turbocharged	by	the	
Second	Era	of	Globalization	(see	fig.	6.1).

The	Second	Era

The	impact	of	the	combination	of	the	First	and	Second	Eras	of	Globalization	is	
stunning.	As	we	have	noted,	Europe	was	a	relative	backwater	on	the	world	stage	
in	the	fifteenth	century.	Yet,	by	the	start	of	the	First	World	War,	eleven	
European	empires	exercised	control	over	almost	60	percent	of	the	world’s	land	
surface	and	close	to	75	percent	of	the	world’s	economic	activity.2



As	we	trace	the	outline	of	the	Second	Era	of	Globalization,	we	are	reminded	
that	this	historical	change	was	an	emergent	phenomenon:	“One	of	the	striking	
features	of	the	19th-century	economic	system—if	it	can	be	termed	a	‘system’—
is	that	it	evolved	piecemeal	and	autonomously,	not	by	international	design	and	
agreements.”3	The	Second	Era	had	no	master	plan.	No	superior	culture	was	at	
work;	no	visionary	leaders	understood	what	was	coming.
The	Second	Era	of	Globalization	consisted	of	three	phases	(see	fig.	6.2).	

Globalization	I	frames	the	period	between	the	story	of	Britain’s	economic	and	
social	transformation	in	1800	to	the	beginning	of	the	First	World	War.	The	
period	of	the	two	world	wars	up	to	the	end	of	the	Cold	War	can	be	called	the	
Great	Disruption—a	time	when	globalization	was	on	the	brink	of	extinction	in	a	
world	of	competing	economic	visions.	At	the	end	of	the	Cold	War,	in	the	late	
1980s,	a	new	consensus	emerged	among	Western	nations	around	a	neoliberal	
expression	of	capitalism	that	coincided	with	an	unfolding	digital	revolution.	The	
result	was	that	globalization,	gravely	wounded	by	the	Great	Disruption,	began	to	
reassert	itself	in	what	we	will	call	Globalization	II.	This	is	the	phase	of	
globalization	we	are	living	in	today.

Globalization	I:	1800–1914
Globalization	has	two	faces:	a	benign	one,	based	on	voluntary	exchanges	and	free	circulation	of	
people,	capital,	goods	and	ideas;	and	the	other	face,	based	on	coercion	and	brute	force.

—Branko	Milanović4



Globalization	I	was	the	story	of	how	the	economic	and	technological	
innovations	of	Britain	spread	to	European	nations,	which	then	raced	to	create	
their	own	modern	empires	(see	fig.	6.3).	Later	in	the	nineteenth	century,	the	
United	States	and	Japan	followed	suit.	By	the	beginning	of	World	War	I,	there	
were	a	plethora	of	European	empires,	and	the	United	States	was	the	world’s	
largest	economy.	How	did	this	happen?



Technological	and	Economic	Change
The	first	quarter	of	the	nineteenth	century	saw	new	manufacturing	processes	

emerge	that	became	a	major	element	of	this	change.	What	was	once	made	by	
hand	was	now	being	made	with	machines	with	ever-increasing	efficiency.	Water	
power,	steam	power,	and	the	development	of	machine	tools	led	to	the	
development	of	a	factory	system	of	manufacturing.	The	textile	industry	in	
Britain	was	the	first	to	use	this	modern	production	system.
By	the	1840s,	two	major	technological	innovations	matured	and	created	new	

opportunities	for	trade	and	investment	in	ways	not	possible	before.	In	
communications,	the	rapid	spread	of	the	telegraph	and	then	undersea	cables	
made	global	communications	increasingly	instantaneous.	In	the	transportation	
arena,	larger	and	larger	steamships	replaced	sailing	ships,	and	railroads	replaced	
roads	in	large	swaths	of	the	world.	The	cost	of	shipping	commodities	in	bulk	and	
the	cost	of	finished	goods	dropped	dramatically,	enabling	them	to	become	
available	in	world	markets.	By	mid-century,	refrigeration	technology	was	widely	
available	for	trucks	and	ships,	making	food	transport	possible	and	affordable.	
Global	food	markets	emerged.
Thus,	the	world	saw	a	very	large	expansion	in	trade	and	greatly	increased	

flows	of	capital	and	technology.	We’ve	already	noted	that	since	1820	the	
world’s	population	has	grown	sixfold	and	world	income	sixtyfold,	but	even	more	
stunning	is	the	fact	that	global	trade—although	unevenly	shared	and	often	unfair
—has	grown	140-fold.5	Economic	globalization	as	we	understand	it	today	was	
gathering	steam.
Between	1800	and	1870,	the	story	of	economic	growth	was	predominantly	a	

British	story.	But	Germany,	France,	and	other	European	nations	also	
experienced	economic	growth	as	they	emulated	Britain	and	innovated	on	their	
own	(see	fig.	6.4).	A	former	British	colony	on	the	other	side	of	the	Atlantic	
began	to	catch	up	and	eventually	overtook	Britain	as	the	century	closed.	Japan	
was	the	only	non-European	country	to	make	the	change.
This	economic	and	technological	transformation	enabled	the	European	

empires	to	grow	robustly,	if	unfairly	and	unjustly.	The	European	“Scramble	for	
Africa”	and	the	expansion	of	European	territory	in	Asia	meant	that	European	
domination	extended	to	most	of	the	world,	with	the	exception	of	Japan	and	the	
Ottoman	Empire	of	the	Middle	East	and	Persia.	By	the	end	of	Globalization	I,	
the	Ottoman	Empire	was	no	more	and	the	European	nations	had	divided	up	the	
Middle	East.
The	account	of	increasing	global	trade	in	the	nineteenth	century	had	two	dark	

sides.	The	first	was	that	being	connected	to	global	markets	was	often	



involuntary.	If	a	country	was	another	country’s	colony,	it	had	no	choice	but	to	
adopt	the	economic	system	of	its	colonizer.	If	a	country	wished	to	avoid	the	
impact	of	this	new	globalization	and	tried	to	close	access	to	its	nation,	stronger	
countries	could	and	did	insist	on	its	acceptance.	Japan,	China,	and	the	
Philippines	were	forced	by	gunboats	to	open	their	economies.	Once	these	nations	
were	forcibly	opened	to	“free	trade,”	Western	capital	built	the	infrastructure	of	
trade:	railroads	and	telegraph	lines	linked	places	with	raw	materials	or	farm	
commodities	to	the	nearest	harbor	that	could	handle	Europe’s	steamships.	
Western	technology	was	at	the	service	of	the	empire,	not	local	populations	or	
neighboring	countries.

The	second	dark	side	of	Globalization	I	was	how	the	West	developed	and	the	
rest	did	not.	To	understand	this	dark	side,	we	need	to	qualify	a	common	criticism	
of	this	phase	of	globalization.	Unlike	the	Spanish	and	Portuguese	Empires,	
Globalization	I	and	the	resulting	increase	in	wealth	in	the	West	were	not	the	
result	of	extracting	wealth	from	the	Global	South.	Recent	research	in	economic	
history	reveals	that	it	was	other	way	around:	economic	growth	and	the	creation	
of	wealth	in	the	West	fueled	the	growth	of	the	British	and	European	empires.6	
This	provocative	finding	is	good	news.	If	economic	development	had	depended	
on	exploiting	or	extracting	wealth	from	a	nation’s	neighbors	or	colonies,	then	the	
less	developed	countries	of	today	could	not	develop.7	The	economic	growth	of	
the	Asian	Tigers	(Hong	Kong,	Singapore,	South	Korea,	and	Taiwan)	and	then	
China,	India,	Brazil,	and	Indonesia	was	a	result	of	creating	wealth,	not	taking	it	
from	elsewhere.
This	should	not	be	read	as	an	argument	that	the	Global	South	does	not	have	a	

legitimate	complaint	regarding	questions	of	fairness	and	justice.	It	is	a	historical	



fact	that	colonial	administrators	created	a	series	of	roadblocks	that	prevented	the	
Global	South	from	participating	in	the	Industrial	Revolution.	“Free	trade”	
enabled	raw	materials	to	be	sent	to	Europe.	Then	Britain	and	Europe	produced	
finished	goods	that	“free	trade”	exported	back	to	their	colonies.	The	result	was	a	
large-scale	deindustrialization	of	the	colonies.	The	disappearance	of	the	textile	
industries	of	India	and	China	are	cases	in	point.8	The	net	result	was	that	the	
Industrial	Revolution	was	largely	reserved	for	the	nations	of	the	West.	The	
residual	effect	of	this	and	the	other	echoes	of	their	colonial	experience	play	a	
role	in	undermining	economic	development	in	the	former	colonies	to	this	day.

The	Dark	Side	of	Empire

Branko	Milanović,	former	World	Bank	researcher,	senior	scholar	at	
the	City	University	of	New	York

Globalization	was	brought	to	the	many	at	the	“point	of	a	gun,”	and	many	
were	“globalized”	literally	kicking	and	screaming,	from	Commodore	Perry’s	
ultimatum	which	opened	Japan,	to	British	and	French	gunboat	diplomacy	in	
Tunisia,	Egypt	and	Zanzibar,	to	the	Opium	wars	and	gunboats	that	patrolled	
Chinese	internal	waterways.	Worst	of	all,	for	the	millions	who	were	sold	in	
slavery	or	who	toiled	16	h[ours]	a	day	on	plantations	from	Malaya	to	Brazil	
that	too	was	globalization.	Globalization	was	not	merely	accompanied	by	the	
worst	excesses	of	colonialism;	colonialism	was	not	an	accident.	On	the	
contrary,	globalization	was	colonialism	because	it	is	through	being	colonies	
that	most	of	the	non-European	countries	were	brought	to	the	global	world.

Milanović,	“Two	Faces	of	Globalization,”	669	(emphasis	original)

Globalization	I	also	saw	two	very	different	forms	of	migration,	one	internal	
and	the	other	international.	Internal	migration	took	the	form	of	a	massive	
movement	of	people	from	farms	to	cities	looking	for	work	in	the	new	factories.	
From	1800	to	1890,	the	proportion	of	the	population	living	in	Britain’s	cities	
jumped	from	17	to	72	percent.9	A	similar	but	slower	rural-to-urban	shift	
eventually	took	place	in	Europe	and	the	United	States.
The	second	form	has	been	called	the	second	period	of	modern	migration.10	It	

was	migration	primarily	at	the	service	of	the	European	empires	and	their	
increasing	demands	for	labor.	With	the	abolishment	of	the	slave	trade	within	the	
British	Empire	in	1807	and	of	slavery	itself	in	1834,	slaves	were	replaced	by	



tens	of	millions	of	indentured	workers	from	China,	India,	and	East	Africa.	This	
was	also	a	period	of	growing	migration	out	of	Europe	into	the	rest	of	the	world.	
The	European	empires	needed	people	to	serve	as	administrators	of	their	
companies	and	colonies.	One	in	five	Europeans—over	50	million	people—
boarded	steamships	to	flee	crowded	European	cities,	seeking	a	better	life	in	the	
Americas,	Africa,	and	Asia.	Thirty-three	million	ended	up	in	the	United	States.
The	significance	and	contributions	of	Britain	in	the	early	half	of	

Globalization	I	cannot	be	ignored.	We’ve	already	noted	the	radical	increase	in	
economic	growth	and	the	social	changes	that	began	in	Britain	and	spread	
throughout	its	empire.	The	British	drove	the	establishment	of	global	free	trade.	
Their	empire	exported	capital	to	“emerging	markets”	such	as	the	United	States,	
and	the	British	pound	served	as	the	global	currency.11	The	British	imposed	free	
markets,	the	rule	of	law,	protection	of	investors,	generally	incorruptible	
government	officials,	and	English	language	and	culture	on	a	quarter	of	the	
world.12	The	British	demonstrated	that	capitalism	was	a	superior	form	of	
economic	organization	and	promoted	democratic	institutions	as	a	better	form	of	
political	organization.	The	British	Empire	spread	Protestant	Christianity	to	much	
of	the	world,	where	it	endures	to	this	day.	The	bottom	line	is	that	the	British	
Empire	was	a	powerful	force	for	change,	but	it	was	an	uneven	affair	with	
contributions	that	were	positive	and	many	that	were	not—a	mixture	of	original	
good	and	original	sin	once	again.

The	Contribution	of	the	Church
One	mitigating	bit	of	news	about	the	British	Empire	comes	in	the	form	of	

Victorian	evangelicals.	Many	Victorian	evangelicals	shared	a	vision	for	
redeeming	the	world	in	contrast	to	the	desire	of	the	British	government	to	rule	
it.13	Exploiting	other	nations	gave	way	to	an	evangelical	desire	to	improve	them,	
although	with	a	heavy	dose	of	ethnocentrism	little	different	from	that	of	British	
colonial	administrators	and	company	directors.	Mission	meant	telling	the	people	
the	good	news	and	improving	agriculture,	education,	and	health.	In	addition	to	
these,	the	list	of	positive	social	contributions	of	some	elements	of	Protestant	
missions	included	the	promotion	of	religious	liberty,	development	of	written	
forms	of	spoken	vernacular	languages,	newspapers,	voluntary	organizations,	
many	colonial	reforms,	and	the	rule	of	law,	including	legal	protections	for	
nonwhites.14
Victorian	evangelicals	were	an	odd	mix	of	Christians.	Some	had	roots	in	the	

Wesleyan	revival	of	the	seventeenth	century.	The	Clapham	Sect	was	an	informal	
group	of	Anglican	social	reformers	that	included	evangelical	politician	William	



Wilberforce,	who	added	a	keen	understanding	of	British	politics,	and	a	few	
Quakers,	who	were	connected	to	Quakers	in	the	United	States.	Separately	and	
together,	they	managed	to	develop	what	amounted	to	a	campaign	of	moral	
reform	directed	at	the	British	Empire.
At	home,	Victorian	evangelicals	were	a	force	behind	the	campaign	to	abolish	

the	slave	trade.	The	result	was	the	birth	of	a	new	kind	of	politics	of	mass	
mobilization	with	“zealous	activists	armed	with	pens,	paper	and	moral	
indignation.”15	The	antislavery	movement	was	the	world’s	first	transnational	
movement	upholding	the	notion	that	all	human	beings	are	created	equal,	in	many	
ways	foreshadowing	the	human	rights	movement	of	today.16	Modern-day	
advocacy	campaigns	have	their	roots	here	as	well.
Abroad,	the	Clapham	Sect	organized	a	campaign	to	get	the	British	

government	to	open	India	to	missionaries	who	would	challenge	the	strongly	
business-only	stance	of	the	British	Empire.	The	campaign	had	twin	motivations.	
First	was	the	predictable	claim	that	the	gospel	must	be	preached	everywhere.	
Second,	they	challenged	the	“live	and	let	live”	religious	toleration	policies	of	the	
East	India	Company	that	ignored	the	ethical	challenges	of	exporting	opium	and	
inhuman	cultural	practices	such	as	child	labor,	thuggee	(cult	of	assassin	priests),	
and	suttee	(self-immolation	of	widows).17	This	missionary	concern	for	human	
dignity	and	rights	has	been	called	the	“globalization	of	values.”18
Victorian	missions	was	largely	a	voluntary	movement.	Its	missionary	societies	

were	in	many	ways	like	the	aid	agencies	of	today,	practicing	what	we	now	call	
holistic	mission	(spiritual	and	material	assistance	combined)	while	nonetheless	
supporting	the	British	colonial	project.	David	Livingstone	was	an	iconic	
example.	While	participating	in	the	colonial	endeavor,	he	also	united	in	himself	
the	two	major	intellectual	currents	of	the	day:	reverence	for	science	and	passion	
for	Christian	mission.	His	was	a	vision	“not	only	of	commerce,	civilization	and	
Christianity,	but	of	free	trade	and	free	labor	[no	slavery].”19
The	result	was	an	unanticipated	convergence	between	Christian	mission	and	

its	desire	to	convert	and	improve	the	“heathen,”	on	the	one	hand,	and	the	liberal,	
democratic	desire	to	spread	capitalism	and	democracy,	on	the	other.20	
Evangelicalism	in	Britain	produced	large	numbers	of	evangelical	Christians	and	
Christian	mission	agencies	deeply	committed	to	changing	the	policies	of	the	
British	government	at	a	time	when	a	private	sector	was	emerging	that	was	
narrowly	committed	to	free	trade,	capitalism,	and	the	creation	of	wealth.	In	a	
sense,	the	Victorian	evangelicals	created	what	we	today	might	call	a	moral	
ecology	that	was	compelling	and	popular	enough	to	shape	and	correct	the	
globalization	of	its	day.	Please	keep	this	in	mind	when	we	come	to	chapters	12	
and	13,	which	explore	the	need	for	such	a	moral	ecology	today.



Globalization	of	Mission
We	need	to	take	note	of	one	other	change	that	occurred	toward	the	end	of	

Globalization	I.	While	Globalization	I	was	an	era	of	empires,	it	was	also	an	era	
when	the	global	missions	movement	emerged.	In	addition	to	the	mission	
societies	of	Britain,	the	Paris	Mission	was	established	in	1820	with	the	intention	
to	spread	the	gospel	and	to	take	“a	position	against	the	colonial	power	in	order	to	
defend	indigenous	societies.”21	By	the	latter	part	of	Globalization	I,	America	had	
over	ninety	mission	societies.	The	first	World	Missionary	Conference	was	held	
in	1910	and	formalized	the	emergence	of	a	global	mission	imaginary—the	
globalization	of	missions,	if	you	will.
At	the	same	time,	the	American	mission	movement	became	enmeshed	in	the	

modernist-fundamentalist	controversy	of	the	late	nineteenth	and	early	twentieth	
centuries.	Reacting	to	attempts	by	liberal	Protestants	to	find	ways	to	reimagine	
traditional	Christian	theology	in	light	of	developments	in	the	modern	sciences,	
especially	Darwin’s	theory	of	evolution,	the	fundamentalists	(as	they	called	
themselves)	circled	the	wagons	and	devoted	themselves	to	protecting	the	
fundamentals	of	the	Christian	faith—the	historical	accuracy	of	the	Bible,	the	
mission	to	take	the	good	news	to	the	ends	of	the	earth,	the	efficacy	of	Christ’s	
death	and	resurrection	for	salvation,	and	so	on.	Thus,	evangelicalism,	
particularly	its	American	form,	separated	evangelism	from	social	action.	Sadly,	
while	trying	to	protect	the	faith	from	modernity,	evangelicals	allowed	
themselves	to	be	co-opted	by	modernity’s	argument	that	religion,	mission,	and	
God	belong	to	a	private	and	personal	spiritual	realm	that	is	separate	from	and	has	
nothing	to	offer	to	the	real	world	of	politics,	economics,	and	social	change.	
Salvation	seemed	to	have	nothing	to	do	with	the	material	world.
By	the	end	of	Globalization	I,	the	world	had	invented	time	zones,	and	the	

electrification	of	the	West	was	widespread.	Global	trading	networks	were	
established	(mostly	linked	through	London),	an	international	monetary	system	
(the	gold	standard)	had	been	created,	and	capital	markets	were	becoming	
globally	integrated.	Technological	innovations	in	manufacturing	and	production	
enabled	widespread	adoption	of	preexisting	technology	to	gas	and	water	
supplies,	electrification,	and	sewage	systems.	Per	capita	incomes	had	risen	
dramatically,	and	innovations	in	public	health	were	extending	life	expectancy.	
But	this	period	has	also	been	called	the	Gilded	Age	of	laissez-faire	capitalism,	
characterized	by	business	monopolies,	increased	urbanization	and	slums,	
governments	protecting	businesses	against	unruly	workers,	and	extreme	
inequality	of	wealth.



The	End	of	Globalization	I

John	Maynard	Keynes,	father	of	macroeconomics

The	inhabitant	of	London	could	order	by	telephone,	sipping	his	morning	tea	
in	bed,	the	various	products	of	the	whole	earth,	in	such	quantity	as	he	might	
see	fit,	and	reasonably	expect	their	early	delivery	upon	his	doorstep.	.	.	.	
What	an	extraordinary	episode	in	the	economic	progress	of	man	that	age	
was	which	came	to	an	end	in	August	1914!

Keynes,	Economic	Consequences	of	the	Peace,	9

The	Great	Disruption:	1914–89

Globalization	I	came	to	an	abrupt	end	as	the	world	witnessed	the	globalization	of	
war	in	the	tragedy	of	World	War	I	(see	fig.	6.5).	Ironically,	Globalization	I	
contributed	to	its	own	demise.	Technological	innovations,	such	as	the	machine	
gun,	military	aircraft,	and	the	mass	production	of	weapons	and	poison	gas,	made	
war	horribly	more	efficient.	Rapid	economic	growth	and	competition	between	
empires	created	an	infectious	form	of	nationalism	that	undermined	any	sense	of	
a	global	order.	“The	struggle	for	empire	turned	into	the	life	and	death	struggle	of	
empire	builders	that	we	know	as	the	First	World	War.”22



Between	the	Wars
The	war	shattered	the	global	capitalist	system	that	was	based	on	European	

imperialism	and	left	the	European	powers	in	crisis	economically	and	politically.	
Political	leaders,	scholars,	and	artists	experienced	a	profound	crisis	of	
confidence	in	the	liberal	democratic	ideal.	After	all,	the	promises	of	
Globalization	I	had	not	prevented	a	global	conflict	and	the	death	of	millions.	
Surely	there	had	to	be	other	options.	Marxism	and	the	Russian	Revolution	
seductively	promised	an	alternative	path	to	social	justice	and	economic	equality.	
In	time	fascism	and	National	Socialism	provided	a	second	option.
The	period	between	the	two	world	wars	was	marked	by	a	continuing	suspicion	

of	unfettered	capitalism	and	a	belief	that	business	cycles	were	evidence	of	the	
inherent	instability	of	market	systems.	Then	the	world	experienced	the	Great	
Depression	of	the	1930s.	As	countries	struggled	with	the	debts	of	World	War	I	
and	stagnant	economies,	the	gold	standard	was	abandoned	and	free	trade	was	
largely	dismantled.	Then	a	second	global	conflict	left	much	of	the	world	in	ruins.	
At	the	end	of	World	War	II,	the	only	liberal	democratic	countries	with	capitalist	
economies	were	the	United	States	and	Great	Britain,	and	Britain	was	broke.	
Globalization	nearly	disappeared	from	history.



Post–World	War	II
In	the	immediate	aftermath	of	the	Second	World	War,	two	things	happened	

that	contributed	to	the	resurgence	of	the	economic	dimension	of	globalization.	
First,	while	the	economies	of	Europe,	Russia,	and	Japan	lay	in	ruins	and	millions	
of	soldiers	began	returning	home,	the	Marshall	Plan	was	launched	to	rebuild	
Europe.	New	global	financial	institutions—the	World	Bank,	the	International	
Monetary	Fund,	and	the	General	Agreement	on	Tariffs	and	Trade	(which	
became	the	World	Trade	Organization	in	1995)—were	created	to	fund	economic	
recovery,	ensure	that	a	global	great	depression	could	not	recur,	and	recreate	free	
trade	among	the	nations.	These	three	institutions	formed	the	major	building	
blocks	of	today’s	globalized	economy.	At	the	same	time,	the	technological	
innovation	that	emerged	during	World	War	II	in	the	West	spilled	over	into	the	
peacetime	economy.
Second,	the	era	of	European	empires	began	to	draw	to	a	close.	European	

colonies	received	their	independence	with	little	or	no	preparation	on	the	part	of	
their	former	imperial	rulers.	The	number	of	nation-states	grew	from	74	to	192	by	
1995:	of	these,	58	had	populations	of	less	than	2.5	million.23	The	continuing	
challenges	of	creating	economic	growth	and	effective	governance	in	the	Global	
South	are	considerable	especially	since	the	residual	impact	of	the	colonial	era	
has	proved	hard	to	remove.

The	Cold	War
At	the	end	of	the	Second	World	War,	the	Soviet	Union	and	communism	were	

the	sole	remaining	challenge	to	liberal	democracy	and	capitalism.	This	became	a	
cold	war	between	the	totalitarianism	and	state-directed	economies	of	the	Soviet	
Union	and	the	democracies	and	capitalism	of	the	West.	During	this	time,	two	
factors	in	particular	sped	up	the	processes	of	globalization.	First,	continuing	
technological	innovation	in	the	West	was	a	critical	component	in	ensuring	
military	security,	and	the	spillover	from	this	research	into	the	private	sector	
contributed	to	economic	growth.	Second,	the	newly	independent	nations	of	the	
Global	South	became	pawns	in	the	Cold	War	game.	To	entice	them	to	lean	in	
favor	of	capitalism	and	democracy,	the	West	sought	ways	to	help	poor	nations	in	
the	Global	South	develop	economically.	The	idea	of	development,	and	the	
possibility	of	doing	something	about	poverty,	became	a	normative	element	of	
Western	foreign	policy.	We	will	explore	the	consequences	of	this	development	
and	its	current	manifestations	in	depth	in	chapter	9.



In	the	West,	many	felt	that	state-directed	economies	had	won	World	War	II	by	
following	a	macro	theory	of	economics	developed	by	John	Maynard	Keynes.	
Perhaps	state-directed	economies	could	win	the	peace.	Rejecting	Winston	
Churchill	and	his	call	to	return	to	laissez-faire	capitalism,	Britain	voted	in	favor	
of	a	socialist	government	and	moved	toward	a	form	of	social	welfare	democracy	
in	which	the	state	was	to	manage	or	direct	its	economy.	Most	of	Europe	and	
eventually	the	United	States	followed	suit.
By	the	early	1980s,	the	limits	of	this	form	of	mixed	economy	became	hard	to	

ignore.	The	economies	of	the	West	slowed	dramatically,	unemployment	soared,	
and	inflation	increased	to	intolerable	levels,	all	exacerbated	by	the	first-ever	oil	
embargo	by	Middle	Eastern	oil	producers.	Britain’s	political	leaders	proved	
unable	to	break	this	downward	cycle,	and	the	limitations	of	the	government	
setting	the	price	of	haircuts	and	the	rates	of	plumbers	became	clearer.	In	the	
United	States,	the	regulations	designed	to	protect	Pan	American	Airways	
actually	increased	prices	by	undermining	competition	and	innovation.24
The	response	to	this	has	been	called	the	Thatcher-Reagan	Revolution.	

Margaret	Thatcher,	as	prime	minister	of	Britain,	adopted	a	robust	free-
market/free-trade	position	and	faced	down	militant	union	opposition	in	Britain.	
Ronald	Reagan	followed	suit	with	a	massive	bout	of	deregulation	in	the	United	
States.	After	tough	transitions,	both	economies	began	to	grow	rapidly,	and	the	
neoliberal	expression	of	capitalism	was	born.
This	“tough	love”	reorientation	of	state-directed	economies	was	then	pushed	

on	the	emerging	economies	of	the	Global	South	in	the	form	of	what	came	to	be	
known	as	the	Washington	Consensus.	Loans	from	the	World	Bank	and	the	
International	Monetary	Fund	required	that	borrowing	nations	reduce	public	
expenditures,	privatize	government	businesses	and	services,	enable	free	trade,	
and	reduce	government	regulation	of	the	economy.	This	formula	for	a	better	
economy	made	things	a	lot	worse	before	they	started	to	get	better.	The	poor	paid	
a	high	price.	We	will	come	back	to	this	in	more	depth	in	chapter	9.
The	Great	Disruption	ended	when	the	Soviet	Union	collapsed	from	within	and	

the	Berlin	Wall	came	down.	Communism	joined	fascism	as	an	ineffectual	
approach	to	running	the	economy	of	a	nation,	much	less	an	empire.	A	period	of	
euphoria	and	triumphalism	in	the	West	followed.	Some	even	announced	the	“end	
of	history.”25	Neoliberal	capitalism	was	the	last	economic	system	left	standing,	it	
seemed.

Globalization	II:	1989	to	Today



In	the	aftermath	of	the	Great	Disruption,	three	things	came	together	to	create	a	
new	expression	of	globalization.	First,	the	adoption	of	the	key	elements	of	the	
neoliberal	model	of	capitalism	and	the	market	system	began	to	spread	rapidly	
over	much	of	the	world.	The	modern	economies	of	Europe,	the	United	States,	
and	Japan	were	joined	by	the	Asian	Tigers,26	China,	India,	Indonesia,	Brazil,	and	
South	Africa.	Second,	the	digital	revolution	in	technology	exploded	onto	the	
scene.	Third,	the	international	economic	institutions	created	after	World	War	II
—the	World	Bank,	International	Monetary	Fund,	and	eventually	the	World	
Trade	Organization—were	reinvented	to	support	the	spread	of	neoliberal	
economic	orthodoxy	(the	Washington	Consensus)	and	thus	to	help	eradicate	
poverty.	The	current	period	of	very	fast	economic	growth	and	a	more	closely	
connected	world	is	called	Globalization	II	(see	fig.	6.6).

Rapid	and	Uneven	Change
The	map	of	global	economic	growth	began	to	undergo	significant	change	

during	Globalization	II.	In	the	twenty-five	years	leading	up	to	2015,	the	
emerging	economies	of	the	world	grew	faster	than	the	developed	economies,	in	
spite	of	the	2008	global	financial	crisis.	The	bulk	of	this	economic	growth	took	
place	in	China,	India,	and	a	small	number	of	other	Asian	countries.	Latin	
America	and	Africa	also	resumed	growth	after	lagging	in	the	1970s	and	1980s.27	
Over	a	billion	new	customers	entered	the	global	market	place,	with	another	two	
billion	forecast	by	2030.28	The	global	workforce	has	roughly	doubled	to	three	
billion	people	as	emerging	economies	have	become	middle-income	countries.
The	unfortunate	downside	of	the	economic	dimension	of	Globalization	II	was	

a	series	of	financial	crises,	beginning	with	the	Mexican	currency	crisis	in	1994.	
Asia,	Russia,	and	Brazil	experienced	financial	crises	in	the	late	1990s.	The	
twenty-first	century	opened	with	one	financial	crisis	every	year	as	Turkey,	
Argentina,	and	Venezuela	took	turns.	It	was	argued	that	this	was	a	transitional	
problem	of	countries	that	came	late	to	the	globalization	game,	that	is	until	the	
United	States	and	the	West	experienced	a	financial	crisis	in	2008–9	that	created	
a	global	recession	that	came	perilously	close	to	another	Great	Depression.	It	is	
not	clear	that	this	era	of	economic	instability	is	over.
Globalization	II	has	two	contradictory	tendencies	that	are	very	much	in	play	

today.29	On	the	one	hand,	most	of	the	world	is	connecting	in	varying	degrees	to	
the	global	economy,	resulting	in	increased	economic	growth.	On	the	other	hand,	
there	has	been	a	growing	tendency	toward	political	fragmentation.	Not	only	are	
nations	seeing	their	sovereignty	erode	in	the	face	of	economic	globalization,	but	
an	increasing	number	of	civil	wars	have	broken	out	in	countries	with	multiple	



ethnic	or	religious	groups.	Many	of	these	minority	groups	want	a	country	of	their	
own.	This	tension	between	the	two	is	a	second	source	of	instability	in	the	world	
of	Globalization	II.30

On	a	more	positive	note,	the	last	twenty-five	years	have	seen	a	dramatic	
decrease	in	global	poverty.	Poverty	eradication	became	part	of	the	global	
political	agenda	with	the	adoption	of	the	Millennium	Development	Goals	in	
2000.	This	United	Nations	initiative	was	the	first	time	that	the	nations	of	the	
world	addressed	poverty	as	a	shared	issue	and	set	out	measurable	targets	for	
change.	The	good	news	is	that	a	lot	of	progress	was	made,	especially	in	the	areas	
of	chronic	poverty,	child	mortality,	and	universal	primary	education.31	There	is	
disagreement	as	to	what	caused	this	progress—free	markets	or	international	aid
—and	both	sides	have	a	point.	Government	policy	and	aid	appear	to	have	been	
helpful	in	the	areas	of	health	and	education.	Free	markets	and	economic	growth	
are	more	likely	responsible	for	moving	large	numbers	of	the	poor	out	of	extreme	
poverty.

The	Relegation	of	the	Church	to	the	Spiritual	
Realm
Finally,	an	observation	about	Globalization	II	and	the	church	in	mission.	As	

we’ve	seen,	the	role	of	the	church	and	its	mission	began	to	shift	its	social	
location	in	the	last	half	of	Globalization	I.	This	shift	continued	during	the	Great	
Disruption,	and	the	push-pull	relegation	of	the	church	and	its	mission	to	the	



private	realm	of	spiritual	matters	has	become	largely	complete.	The	push	has	
come	from	the	activists	and	academics	of	development	economics,	technology	
innovation,	and	the	secular	mission	movement	around	human	rights,	all	of	whom	
view	religion	as	either	part	of	the	problem	or	irrelevant	to	improving	the	human	
condition.	Sadly,	the	pull	has	come	from	parts	of	the	church	that	retreated,	with	
little	protest,	from	the	world	of	secular	humanism	and	globalization,	and	settled	
comfortably	into	a	Christian	subculture.32

The	Consequences	of	Relegation

Emmanuel	Katongole,	associate	professor	of	theology	and	peace	
studies,	University	of	Notre	Dame

One	major	reason	why	such	a	socially	active	Christianity	has	yet	to	make	a	
dent	in	the	social	history	of	Africa	is	.	.	.	the	premise	that	Christianity	is	a	
religion—and	therefore	distinct	from	the	realm	of	politics.	.	.	.	Christianity	in	
Africa,	in	spite	of	its	outward	appearance	to	the	contrary,	still	operates	
under	the	burden	of	a	Western	legacy,	both	in	its	social	outlook	and	self-
understanding.	.	.	.	[This]	self-understanding	of	“religion”	not	only	places	
Christianity,	at	least	imaginatively,	outside	the	boundaries	of	the	historical,	
material,	and	political	processes	that	shape	the	social	history	of	Africa;	it	
obscures	the	full	import	of	the	gospel	as	a	social	vision.	.	.	.	In	the	end,	the	
self-understanding	of	Christianity	as	a	religious	domain	contributes	to	the	
gradual	disappearance	of	Christianity	as	a	social	and	political	body.	The	
disappearance	takes	many	forms,	ranging	from	reticence	to	frantic	activism.

Katongole,	Sacrifice	of	Africa,	41–42

In	Europe,	the	church	declined	in	numbers	and	wallowed	in	its	guilt	over	the	
sins	of	its	colonial	past.	The	guilt	became	so	debilitating	that	Lamin	Sanneh	
wrote	a	stinging	public	letter	begging	the	church	in	Europe	to	get	over	its	
“Western	guilt	complex”	and	get	back	in	the	mission	game.33	In	the	United	
States,	liberal	Protestants	and	parts	of	the	Catholic	Church	doubled	down	on	an	
understanding	of	mission	that	was	largely	about	social	justice	and	material	
development,	with	evangelism	receding	into	the	background.
The	evangelical	church	focused	only	on	evangelism	until	the	late	twentieth	

century,	when	it	began	to	recover	the	holistic	gospel	of	its	Victorian	forebears.34	
Yet,	even	with	its	growing	commitment	to	holistic	mission,	the	evangelical	



church	has	not	lived	up	to	its	early	nineteenth-century	history.	Two	hundred	
years	ago,	evangelicals	had	been	at	the	center	of	the	newly	emerging	process	of	
globalization—spreading	the	faith;	improving	agriculture,	health,	and	education;	
and	providing	a	compelling	moral	framework	that	challenged	a	number	of	the	
ethical	failures	of	their	nation.	Now,	for	the	most	part,	we	have	abandoned	any	
missional	engagement	that	seeks	to	shape	the	processes,	values,	and	outcomes	of	
globalization.	Any	effort	to	shape	contemporary	globalization	is	now	a	largely	
secular	affair.

Summing	Up

We	have	seen	that	globalization	is	a	deeply	embedded	historical	process	that	
began	at	creation.	Globalization	has	adapted	and	changed	as	the	human	story	
developed	over	time.	We	have	shaped	and	participated	in	globalization	as	we	
have	learned	new	things	about	God’s	world	and	how	it	works.	Poverty	has	
declined	in	many	places,	and	yet	today’s	world	is	full	of	fragile	states	that	have	
not	found	the	economic	growth	or	experienced	the	peace	that	the	proponents	of	
globalization	promise.	Justice	is	often	hard	to	find.	The	powerful	have	used	their	
power,	and	while	the	poor	have	materially	improved,	their	voices	are	hard	to	
hear.	Materially,	it	is	a	good	story;	morally	and	theologically,	not	so	much.	The	
church	is	also	part	of	this	ambiguous	story.	Sometimes	the	church	has	been	a	
clear	witness	to	the	goodness	of	the	gospel,	sometimes	not.	We	will	examine	the	
impact	of	the	last	two	hundred	years	of	globalization	in	more	depth	in	the	next	
chapter.

Questions	for	Discussion

1.	 What	lessons	might	we	draw	from	the	story	of	the	church	in	nineteenth-
century	Britain?

2.	 Should	evangelical	churches	aspire	to	a	similar	role	today?	What	holds	
them	back?
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7	
The	Impact	of	Two	Hundred	

Years	of	Globalization

The	Second	Era	of	Globalization	began	with	the	economic	and	social	
transformation	that	emerged	in	Britain	and	spread	to	much	of	Europe	and	finally	
the	United	States	and	Japan.	I	called	this	phase	Globalization	I.	After	
globalization’s	near	death	during	the	Great	Disruption,	the	phenomenon	
reasserted	itself	during	Globalization	II	with	the	extension	of	economic	and	
technological	innovations	to	the	Asian	Tigers,	China,	India,	Indonesia,	and	
Brazil.	Other	parts	of	the	world	are	now	following	suit.	This	chapter	presents	a	
summary	of	the	impact	of	this	two-hundred-year	process	of	change.

Economic	Growth

Toward	a	Global	Economy
The	major	outcome	of	this	two-hundred-year	period	is	that	much	of	the	rest	of	

the	world	has	opted	in	varying	degrees	for	the	neoliberal	expression	of	
capitalism.	For	some,	it	was	simply	a	question	of	emulating	ideas	and	practices	
that	had	worked	elsewhere.	For	others,	such	as	the	Asian	Tigers,	it	was	a	matter	
of	following	their	own	path	to	connect	to	the	global	economy.	For	still	others,	
the	adoption	and	adaptation	was	hard	in	light	of	memories	of	gunboats,	
colonialism,	and	slavery;	to	move	in	this	direction	felt	like	a	kind	of	defeat	or	re-
colonialization.	Thus,	the	change	was	easy	for	some	and	hard,	imperfect,	and	
even	incomplete	for	others.
In	fact,	it	makes	a	big	difference	when	a	country	transitions	to	the	global	

market	system	and	the	new	economic	growth	curve.	Britain,	much	of	the	rest	of	
Europe,	and	the	United	States	enjoyed	the	cumulative	impact	of	economic	
growth	throughout	the	nineteenth	century	(recall	fig.	6.4).	Japan	made	the	shift	



in	a	most	unusual	way.	Forced	to	open	itself	to	trade	with	Britain	in	1853,	the	
country	decided	to	make	a	radical	break	with	its	feudal	and	agricultural	past.	The	
Meiji	Restoration	(1868–1912)	was	a	Japanese-driven	and	Japanese-conceived	
movement	of	rapid	industrialization.	Their	efforts	at	modernization	required	
Western	science	and	technology,	and,	under	the	banner	of	bunmei	kaika	
(civilization	and	enlightenment),	Japan	adopted	much	of	Western	culture,	from	
intellectual	trends	to	clothing	and	architecture.	By	the	early	twentieth	century,	
this	self-imposed	revolution	had	turned	Japan	into	a	modern	industrial	nation,	
and	although	it	went	in	reverse	during	the	Great	Disruption,	the	foundation	was	
set	for	a	dramatic	economic	recovery	after	the	end	of	the	Second	World	War.	
For	any	nation,	getting	on	the	new	economic	growth	curve	earlier	created	a	
significant	economic	head	start	over	the	rest	of	the	world.	The	impact	can	be	
seen	in	figure	7.1.

Africa,	Asia,	and	Latin	America	began	their	movements	toward	neoliberal	
strategies	of	economic	growth	in	the	second	half	of	the	twentieth	century.	For	
much	of	Africa,	the	delay	resulted	from	their	struggle	to	emerge	from	colonial	
experiences	that	did	little	to	prepare	them	for	a	market	system	as	well	as	an	
understandable	concern	that	the	capitalism	of	the	West	had	been	an	author	of	
both	economic	exploitation	and	slavery.	For	China	and	Vietnam,	the	delay	
resulted	from	an	excursion	into	Maoist	communism.	Then,	in	the	1970s,	both	
nations	opted	for	an	unexpected	marriage	between	a	communist	political	system	
and	a	modern	economic	system.	In	Latin	America,	there	was	a	late	move	away	
from	the	residual	mercantilism	of	its	colonial	past	and	a	deep	suspicion	that	the	



neoliberal	market	system	was	a	cover	for	continuing	Western	economic	
hegemony.	By	joining	the	economic	globalization	process	over	a	century	after	
the	West,	this	group	of	nations	has	had	a	lot	less	time	to	enjoy	the	benefits	of	
compounding	economic	growth.	This	is	a	second	explanation	for	the	inequality	
between	the	West	and	the	rest	in	addition	to	the	impact	of	the	deindustrialization	
strategies	of	the	European	empires	that	I	described	in	the	previous	chapter.
While	being	late	to	adopt	market-based	strategies	for	economic	growth	had	an	

impact,	the	effects	do	not	appear	to	be	permanent.	As	the	world’s	emerging	or	
developing	economies	have	begun	to	experience	rapid	economic	growth,	an	
interesting	reversal	is	taking	place.	A	comparison	of	emerging	economies	to	
developed	economies	in	terms	of	their	respective	share	of	the	world’s	GDP	since	
1500	illustrates	the	point	(see	fig.	7.2).

For	most	of	human	history,	more	people	meant	more	wealth.	The	result	was	
that	the	emerging	economies	of	today,	which	have	always	had	larger	
populations,	dominated	the	world’s	wealth	up	until	the	beginning	of	
Globalization	I.	With	the	advantages	of	globalization,	today’s	developed	
economies	then	inverted	the	comparison.	But	today	we	are	seeing	the	roles	
reverse	yet	again.	In	the	last	quarter	century,	the	world’s	economic	center	of	
gravity	moved	steadily	eastward	from	the	mid-Atlantic	(the	United	States	and	
Europe)	to	the	longitude	of	Eastern	Europe,	and	it	is	forecast	to	be	between	India	
and	China	by	2050.1	One	of	the	unexpected	outcomes	of	Globalization	II	is	the	
reversal	of	the	Western	economic	dominance	of	the	last	two	hundred	years.	
China	interprets	this	reversal	as	reclaiming	its	rightful	place	in	history	after	a	



century	of	mistreatment	by	the	West.	In	contrast,	people	and	politicians	in	the	
West	are	struggling	to	regain	their	footing	in	this	post-American	world.2
Because	most	of	the	world	today	is	on	a	trajectory	of	economic	growth,	we	

need	to	take	note	of	some	research	that	links	growing	household	income	with	a	
fundamental	shift	in	values.	Ronald	Inglehart	has	demonstrated	that	groups	of	
people	living	in	scarcity	and	insecurity	tend	to	have	traditional	religious	values	
that	resist	change	and	innovation,	which	are	perceived	as	threats	to	survival.	As	
household	income	increases	above	$5,000	a	year,	life	begins	to	feel	more	secure	
and	a	sense	of	well-being	emerges.	The	result	is	a	gradual	shift	in	cultural	values	
in	favor	of	individual	initiative	and	achievement,	wealth	accumulation,	and	
quality	of	life.3
A	second	finding	from	the	same	research	is	equally	interesting.	When	a	nation	

reaches	an	average	annual	income	per	capita	of	around	$15,000,	additional	
income	growth	no	longer	increases	people’s	perception	of	well-being	to	
anywhere	near	the	degree	that	it	did	when	they	were	much	poorer.4	Perhaps	the	
biblical	position	on	wealth	is	relevant	today:

.	.	.	give	me	neither	poverty	nor	riches,
but	give	me	only	my	daily	bread.

Otherwise,	I	may	have	too	much	and	disown	you
and	say,	“Who	is	the	LORD?”

Or	I	may	become	poor	and	steal,
and	so	dishonor	the	name	of	my	God.	(Prov.	30:8–9)

Benjamin	Friedman	extends	Inglehart’s	findings	by	arguing	that	economic	
growth	and	the	concomitant	increase	in	household	incomes	can	lead	to	positive	
value	changes	in	a	society.	“Economic	growth—meaning	a	rising	standard	of	
living	for	the	clear	majority	of	citizens—more	often	than	not	fosters	greater	
opportunity,	tolerance	of	diversity,	social	mobility,	commitment	to	fairness,	and	
dedication	to	democracy.”5	On	the	other	hand,	wealth	also	induces	greed,	
hedonism,	and	other	undesirable	behaviors.	Original	good	and	original	sin	
coexist	again.

Economic	Centers	Are	Moving
In	the	last	two	hundred	years,	the	world’s	economic	center	has	moved	in	three	

ways.	First,	if	we	were	to	look	at	a	map	of	the	world	with	the	size	of	countries	
made	proportional	to	the	value	of	the	goods	and	services	they	produce	(GDP),	
we	would	no	longer	see	a	mainly	Western	world.	Today’s	world	has	two	
economic	centers—China	and	India	form	one,	and	the	United	States	and	Europe	



form	the	other.	While	this	is	one	view	of	the	decentralization	of	the	world’s	
economic	centers,	this	oversimplification	focuses	only	on	the	size	of	the	
economy	and	may	cause	us	to	miss	a	second	piece	of	important	news.
The	world’s	GDP	was	$30	trillion	in	1995,	84	percent	of	which	was	located	in	

the	developed	world.	Twenty	years	later,	the	world’s	GDP	had	more	than	
doubled	to	$73	trillion,	while	the	share	located	in	developed	nations	had	dropped	
to	64	percent.	The	bottom	line	is	that	the	share	of	the	world’s	GDP	in	emerging	
economies	more	than	doubled,	while	the	share	for	the	developed	world	
decreased	by	almost	25	percent.6	As	long	as	the	global	economic	pie	gets	bigger,	
poor	countries	can	catch	up	even	as	rich	countries	still	grow.	It	is	not	a	zero-sum	
game.
Finally,	it	used	to	be	true	that	the	foreign	direct	investment	(FDI)	of	the	West	

was	mostly	invested	in	the	West	(that	is,	Western	investors	were	investing	
mostly	in	businesses	in	other	Western	countries).	But	since	the	late	1990s,	the	
economic	growth	of	countries	in	the	developing	world	outstripped	those	in	the	
developed	world,	and	so	FDI	followed	suit.	Today,	more	than	half	of	FDI	is	
going	into	the	developing	world.7	While	most	is	going	into	middle-income	
countries	like	China,	India,	and	Brazil,	it	is	now	beginning	to	flow	into	Africa	as	
well.8

Goods	and	Services	Are	Moving
Growth	in	international	trade	is	one	of	the	major	features	and	causes	of	global	

economic	growth	in	the	Second	Era	of	Globalization,	particularly	in	the	last	fifty	
years.	The	total	value	of	world	trade	in	the	aftermath	of	World	War	II	was	$57	
billion.	By	2010	it	was	$15	trillion,	over	a	260-fold	increase.	China	was	
responsible	for	11	percent	of	global	exports,	and	the	United	States	accounted	for	
13	percent	of	global	imports.9
Increasing	international	trade	has	been	enabled	by	the	technological	and	

economic	dimensions	of	globalization.	Because	trade	links	distant	markets,	the	
“death	of	distance”	made	possible	by	technological	innovations	makes	global	
trade	faster,	easier,	and	cheaper.	Furthermore,	global	trade	is	empowered	by	the	
globalization	of	the	world’s	financial	systems	and	capital	markets.	As	noted	
previously,	the	challenge	of	regulating	both	with	responsible	rules	and	
regulations	is	considerable.
The	fact	that	financial	trading	and	capital	flows	are	now	globalized	may	be	

good	for	economic	growth,	but	it	also	means	that	financial	risk	is	globalized	as	
well.	The	world	experienced	the	consequence	of	this	in	the	2008	global	financial	
crisis.	We	have	noted	in	chapter	3	that	unregulated	financial	markets	operating	



in	a	digital	global	economy	are	a	benefit	to	car	manufacturers	and	flower	
importers	as	well	as	to	criminals	and	terrorists.	Human	trafficking	and	the	drug	
trade	benefit	too.
Opening	up	local	markets	to	free	trade	is	not	always	easy.	Three	factors	

contribute	to	countries	being	far	from	world	markets,	only	the	first	of	which	is	
self-imposed:	government	policy,	having	a	small	population,	or	being	a	long	
distance	from	global	economic	centers.	Combined,	these	three	factors	contribute	
to	substantive	barriers	to	trade	in	much	of	South	America,	sub-Saharan	Africa,	
Central	Asia,	South	Asia,	and	East	Asia.10

Technological	Change

The	Emergence	of	Modern	Sciences
Human	beings	do	not	do	well	in	a	world	they	do	not	understand.	We	seek	

meaning	and	an	understanding	of	how	things	work	because	this	is	the	way	God	
made	us.	This	God-given	curiosity	led	to	the	emergence	of	physics,	chemistry,	
and	biology	in	the	1800s	as	people	began	to	study	what	they	could	see	and	count	
and	then	create	theories	and	formulations	that	were	consistent	with	those	
observations.	The	test	of	a	theory’s	validity	was	the	accuracy	of	its	predictions	
regarding	future	tests.	Things	seemed	certain.	These	new	ways	of	understanding	
how	God’s	world	works	led	to	a	broad	array	of	technological	innovations	and	
new	inventions	in	agriculture,	health,	and	machines.
It	is	hard	to	overstate	the	degree	to	which	the	emergence	of	modern	science	

changed	Britain	and	Europe.11	In	the	seventeenth	century,	well-educated	
Europeans	believed	in	witchcraft	and	that	mice	were	spontaneously	generated	by	
piles	of	dirty	straw.	They	believed	that	it	was	possible	to	turn	a	base	metal	into	
gold.	Their	understanding	of	astronomy	had	the	earth	standing	still	while	the	sun	
and	moon	revolved	around	it,	and	they	believed	in	astrology	as	well.	Just	over	a	
century	later,	educated	Europeans	no	longer	believed	in	witches,	had	seen	the	
world	through	a	telescope	and	a	microscope,	and	believed	that	ideas	were	tested	
by	the	scientific	method.	By	the	nineteenth	century,	the	printing	press	enabled	a	
proto-globalization	of	knowledge	creation	as	scientists	published	their	theories	
and	results,	which	were	then	examined	with	skepticism	and	replicated	(or	not).

Technology	Is	Connecting	Us



Human	beings	have	always	communicated,	but	for	most	of	human	history	
there	were	limitations	on	the	reach	and	timeliness	of	their	communications.	At	
the	beginning	of	the	nineteenth	century,	communication	was	limited	to	a	
personal	visit	or	writing	a	letter.	Then	a	series	of	technological	innovations	
changed	that.	The	first	commercial	telegraph	was	created	in	1837,	and	in	1866	
the	first	transatlantic	telegraph	created	the	promise	of	global	communications.
While	the	telephone	has	been	around	since	the	late	1890s,	the	current	pace	of	

its	evolution	is	stunning.	The	first	commercial	mobile	phone	was	made	available	
in	1983,	and	the	first	smartphone	only	nine	years	later.	In	2002	the	BlackBerry	
combined	phone	service	with	email,	and	the	first	iPhone	became	available	in	
2007.
There	is	also	good	news	from	the	Global	South.	The	percentage	of	adults	who	

own	a	cell	phone	in	East	Africa	is	almost	the	same	as	in	the	United	States.	
Texting	and	taking	photos	are	the	most	popular	features	for	Africans,	but	there	
has	been	a	rapid	increase	in	internet	searches	and	mobile	banking	as	well.12
Internet	technology	became	publically	available	in	the	1990s.	As	I	write	this	

chapter,	over	3.5	billion	human	beings	are	internet	users	and	the	internet	has	also	
taken	over	the	global	storage	and	transfer	of	information.	In	1993	only	1	percent	
of	the	information	flowing	through	two-way	telecommunications	networks	went	
through	the	internet.	The	percentage	increased	to	50	percent	by	2000	and	to	
more	than	97	percent	by	2007.13
The	so-called	digital	divide	is	closely	related	to	a	country’s	potential	to	

develop	economically.	Internet	availability	is	highest	in	North	America,	Europe,	
and	Latin	America,	with	Asia	and	Africa	at	less	than	the	world	average	of	42	
percent.	Sweden,	Denmark,	Iceland,	and	South	Korea	are	the	furthest	along	with	
over	80	percent	internet	penetration.	In	terms	of	the	total	number	of	people	using	
the	internet,	Asia	is	in	front	with	over	1.4	billion	users.	It	is	also	significant	that	
the	top	twelve	internet-using	countries	include	a	group	of	middle-income	
countries	known	as	“the	BRICs”	(Brazil,	Russia,	India,	and	China).14	Even	better	
news	comes	from	the	“2013	Human	Development	Report”;	there	are	now	more	
internet	users	in	the	Global	South	than	in	the	developed	nations.15

New	Forms	of	Energy
For	most	of	human	history,	the	power	to	move	things	was	limited	by	the	

strength	of	one’s	back	and	arms.	The	only	alternative	sources	of	energy	were	
domesticated	animals	and	water	power.	This	severely	limited	the	development	of	
machines	and	thus	economic	growth.	During	the	nineteenth	century,	coal	as	a	
source	of	energy	was	discovered.	In	the	twentieth	century,	oil	and	then	natural	



gas	were	added	to	the	mix,	enabling	the	very	large	increase	in	industrial	
production	that	took	place	over	the	last	two	hundred	years.	New	forms	of	energy	
enabled	new	and	better	machines	and	ships,	powered	railroads,	and	also	enabled	
the	electrification	of	homes,	cities,	and	nations.
Today	we	have	become	aware	of	the	dangers	of	carbon	dioxide	released	by	

burning	these	energy	sources,	especially	as	large	nations	such	as	China	and	India	
are	in	the	process	of	industrializing.	Thus,	two	hundred	years	of	good	news	is	
now	creating	a	new	energy	challenge	as	the	world	seeks	renewable	sources.

A	New	Technological	Era	Is	Emerging
Listing	some	of	the	most	recent	technological	changes	runs	the	risk	of	making	

this	book	seem	dated	in	just	a	few	years	because	the	pace	of	innovation	gets	
faster	and	faster	while	the	costs	continue	to	lower.	For	example,	the	Human	
Genome	Project,	begun	in	1990,	took	thirteen	years	to	map	the	human	genome	
and	cost	$3	billion.	Today	you	can	mail	your	DNA	to	a	laboratory	and	have	it	
sequenced	in	a	few	weeks	for	just	over	$1,000.16	Various	emerging	technologies	
are	in	their	infancy	in	terms	of	their	impact	on	daily	life;	nanotechnology,	
genetic	engineering,	green	technologies	that	promise	to	take	us	beyond	the	era	of	
fossil	fuels,	wearable	technology,	the	internet	of	things	(everyday	objects	that	
are	connected	to	the	internet,	allowing	them	to	send	and	receive	data),	3-D	
printing,	and	artificial	intelligence	come	to	mind.
The	trend	is	clear.	The	rate	of	technological	innovation	and	adoption	is	rapidly	

increasing	and	diversifying.	These	technological	advances	are	changing	how	we	
relate	to	one	another,	reducing	costs,	boosting	economic	growth,	eroding	
privacy,	and	wearing	us	out.	Things	we	always	thought	we	needed—like	hard	
drives—are	giving	way	to	the	cloud.	Phones	ask	you	what	you	want	and	carry	
out	simple	tasks.	Phone	calls	and	emails	are	giving	way	to	instant	messaging,	
and	you	can	change	the	temperature	of	your	home	with	a	downloadable	app.	
Thomas	Friedman	argues	that	the	technological	changes	from	1990	to	2005	are	
the	single	biggest	driver	of	globalization.17	I	wonder	what	will	be	said	about	
technology	and	economic	growth	fifteen	years	from	now.

People	Are	Moving

I	have	already	described	migration	as	a	central	driver	of	the	First	Era	of	
Globalization.	In	a	sense,	the	one	consistent	thread	in	globalization	from	creation	



to	today	is	migration.	But	the	modern	period	of	migration	has	a	number	of	new	
features	that	we	need	to	take	into	consideration	as	we	investigate	globalization.

Modern	Migration
I	described	the	first	two	phases	of	modern	migration	in	chapter	5.	First,	there	

was	the	slave	trade	and	its	horrible	consequences.	Second,	there	was	its	
replacement	in	the	form	of	indentured	workers	from	China,	India,	and	East	
Africa	and	the	fifty	million	Europeans	moving	to	the	European	colonies.	For	the	
most	part,	the	direction	of	migration	in	this	second	phase	was	largely	from	the	
West	to	the	rest.
The	third	phase	of	modern	migration,	according	to	Jehu	Hanciles,	was	

characterized	by	a	disruption	and	then	a	reversal	in	the	migration	flow.	With	the	
outbreak	of	the	First	World	War,	European	migration	slowed	dramatically	as	
Europeans	began	to	return	home,	and	many	fought	in	one	or	both	world	wars.	
Then	in	the	1960s	the	flow	of	migrants	began	to	reverse;	migration	began	to	
increase	from	the	rest	to	the	West.18

Open	Borders

Olúfẹ́mi	Táíwò,	professor	of	Africana	Studies	and	Research	Center,	
Cornell	University

Open	borders	cannot	remain	at	the	level	of	rhetorical	commitment:	They	
must	be	truly	open	in	both	spatial	and	intellectual	terms.	Seen	thus,	the	
movement	of	peoples	becomes	not	the	occasion	for	circling	the	laager	but	
the	occasion	for	opening	up	to	new	experiences;	endeavoring	to	learn	new	
tongues;	cultivating	new	tastes	in	food,	fashion,	and	loving;	and	generally	
absorbing	fresh	productive	energies	while	discovering	the	essential	oneness	
of	humanity	in	its	infinite	presentations.

Táíwò,	Colonialism,	272

A	word	before	we	look	at	the	features	of	today’s	migration.	There	are	two	
important	findings	from	migration	studies.	First,	migration	needs	to	be	
understood	as	more	than	just	people	moving	from	one	place	to	another.	
Migration	also	drives	social	change,	since	as	people	move,	their	culture	moves	
with	them.	Second,	we	now	know	that	migration	results	in	a	short-term	form	of	



social	development.	Migrants	and	their	families	do	benefit,	but	so	do	their	
receiving	cultures.	There	is	a	two-way	exchange	of	languages,	customs,	arts,	
rituals,	and	technology,	all	of	which	leads	to	innovation	in	both	cultures.19

New	Features	of	Migration	Today
There	is	a	profound	irony	in	contemporary	migration.	On	the	one	hand,	the	

number	of	migrants	has	increased	significantly	over	the	last	twenty	years,	with	a	
record	250	million	people	who	left	home,	place,	and	culture	in	2015.20	This	is	
more	than	four	times	the	number	of	people	uprooted	by	war	and	famine	
worldwide,	which	itself	is	at	an	all-time	high.21	On	the	other	hand,	this	number	
could	have	been	much	higher	if	it	were	not	for	the	fact	that	the	post–World	
War	II	expression	of	economic	globalization	was	the	first	in	which	the	free	
global	flow	in	goods,	services,	and	capital	was	not	accompanied	by	a	free	flow	
of	labor.	Migration	became	restricted	in	Globalization	II.22
Contemporary	migration	offers	two	ways	by	which	poverty	eradication	is	or	

could	be	helped.	One	is	in	play	today,	and	the	other	is	not.	First,	many	are	
unaware	that,	while	most	migrants	begin	their	new	lives	in	limited	circumstances	
and	with	low-paying	work,	the	amount	of	money	they	send	home	to	members	of	
their	extended	families	is	simply	astounding.	In	2014	over	$430	billion	in	
remittances	was	sent	to	developing	countries,	with	India,	China,	the	Philippines,	
Mexico,	and	Nigeria	at	the	top	of	the	list	of	receiving	countries.23	This	is	over	
three	times	the	amount	of	global	development	aid	and	also	exceeds	global	
foreign	direct	investment	(excluding	China).24	Migrants	are	seeking	to	improve	
not	just	their	own	lives	but	also	the	lives	of	their	family	members	back	home.	
Remittances	are	a	very	efficient	way	to	get	money	directly	into	the	hands	of	poor	
families,	and	the	evidence	suggests	that	the	money	is	often	used	for	improving	
homes,	paying	school	fees,	and	accessing	health	services.
The	second	potential	contribution	has	to	do	with	a	gap	in	migration	

economics.	There	is	a	single-minded	focus	on	emigration	and	its	impact	on	
countries	that	receive	migrants.	However,	the	economic	impact	of	emigration	on	
the	poor	countries	of	origin	has	been	largely	unexplored	and	ignored.	
Contemporary	migration	and	development	research	suggests	that	relaxing	the	
restrictions	on	the	free	movement	of	labor	could	be	a	major	contributor	to	
poverty	eradication.	“The	globalization	of	labor—greater	mobility	for	workers	
across	borders—quickly	and	massively	raises	migrants’	living	standards	toward	
those	of	rich	countries.”25
Another	feature	of	contemporary	migration	that	is	not	always	recognized	is	

that	for	most	of	the	twenty-first	century,	migration	was	not	simply	a	case	of	the	



poor	in	the	Global	South	migrating	to	the	rich	North	as	many	North	Americans	
believe.	South-to-South	migration	within	Africa,	Asia,	and	Europe	exceeded	
South-to-North	migration	in	2013.26	The	only	exception	was	the	movement	of	
Latin	Americans	to	the	United	States.	The	trend	of	South-to-South	migration	
exceeding	South-to-North	may	change	as	violence	and	economic	hardship	drove	
more	than	one	million	refugees	and	economic	migrants	from	North	Africa,	
Eritrea,	Syria,	and	Afghanistan	into	Europe	in	2015.	This	is	a	humanitarian	crisis	
of	unprecedented	magnitude	and	has	stretched	the	capacity	of	the	West	to	
respond.
Another	shift	in	contemporary	migration	is	the	result	of	the	technological	

dimension	of	globalization.	The	many	new	communication	technologies	are	
reducing	the	pressure	for	acculturation,	resulting	in	what	has	been	called	a	
“globalization	of	ethnicities.”27	Communications	technology,	such	as	Skype,	
Google	Talk,	and	FaceTime,	allows	Nigerians,	Indians,	South	Koreans,	and	
other	ethnic	or	religious	groups	to	remain	connected	with	their	families	and	
friends	back	home	in	real	time	and	at	reasonable	cost.	One	of	the	interesting	
effects	is	that	news	about	churches	in	the	Global	South	is	also	being	
communicated	to	sister	churches	in	Western	cities.
Most	of	today’s	migrants	are	affiliated	with	one	of	the	world’s	major	

religions.	Just	under	half	of	the	world’s	migrants	are	Christians;	they	are	our	
brothers	and	sisters.	Another	27	percent	are	from	Muslim	countries.28	Muslims	
also	make	up	over	70	percent	of	the	world’s	refugees.29	The	challenge	for	
Muslim	migrants	is	to	find	ways	to	adjust	to	Western	multiculturalism	and	its	
separation	of	church	and	state.	Another	challenge,	particularly	for	Europeans,	is	
to	find	ways	to	accommodate	and	welcome	the	presence	of	deeply	religious	
Muslims	in	the	context	of	Europe’s	fiercely	held	commitment	to	secularism.30	
All	of	this	suggests	that	finding	ways	for	Christians	and	Muslims	to	better	
understand	each	other	and	learn	to	live	peacefully	together	is	an	urgent	
missiological	challenge.	(More	on	this	in	chapter	11.)
Another	feature	of	contemporary	migration	is	critically	important	to	the	

church	and	to	Christians.	At	roughly	the	same	time	that	the	center	of	gravity	of	
the	Christian	world	moved	to	the	Global	South,	a	wave	of	Southern	Christians	
are	migrating	to	the	formerly	Christian	West.	This	expression	of	“globalization	
from	below”	has	not	received	as	much	attention	as	it	requires.31	Many	of	these	
Christian	migrants	understand	themselves	to	be	missionaries	to	Western	
countries	whose	Christian	identity	is	either	fading	or	lost	altogether.	Some	of	the	
fastest	growing	churches	in	London	are	Ghanaian	and	Nigerian.	African	pastors	
lead	the	four	largest	megachurches	in	Britain.32	The	largest	church	in	Europe	is	
African-founded	and	led.	Among	the	fastest	growing	churches	in	American	



cities	are	those	of	African	migrants,	and	Hispanic,	Korean,	and	Chinese	
congregations	are	also	making	the	church	landscape	less	and	less	European.33
There	is	a	final	feature	of	contemporary	migration	whose	impact	is	not	yet	

clear.	Seeking	a	better	economic	future	is	not	the	sole	factor	driving	migration.	
Demographics	matter	too.	Some	nations	with	aging	populations—Japan,	China,	
and	much	of	Europe—are	seeing	sharp	declines	in	the	numbers	of	working-age	
citizens.	The	only	solution	to	keeping	their	economies	growing	is	inward	
migration	of	younger	workers.34	It	is	beyond	the	scope	of	this	book	to	explore	
the	complexities	of	migration	further,	but	this	often	controversial	topic	needs	a	
more	nuanced	and	evidence-based	exploration.35

Better	Human	Lives

Better	Health
The	last	two	hundred	years	have	seen	a	radical	improvement	in	the	health	of	

the	world	as	measured	by	life	expectancy.	In	addition	to	the	widespread	
provision	of	clean	water	and	better	sanitation,	the	invention	of	vaccines,	
anesthetics,	and	antibiotics	has	changed	the	public	health	landscape.	The	Green	
Revolution	in	agriculture	in	the	mid-twentieth	century	is	estimated	to	have	saved	
over	a	billion	people	from	starvation.
Improving	public	health	has	been	the	single	most	successful	part	of	the	

development	aid	portfolio	in	the	last	half	century.	Vaccination	campaigns	have	
greatly	reduced	polio	and	measles.	Oral	rehydration	campaigns	have	greatly	
reduced	deaths	from	diarrhea.36	Globally,	deaths	of	children	under	the	age	of	five	
decreased	by	49	percent	between	1990	and	2013.37	The	bottom	line	is	simple:	
economic	growth	and	people	being	more	connected	lead	to	improved	health	and	
well-being.
Hans	Rosling	has	put	together	a	fascinating	and	revealing	video	account	that	

tracks	the	changes	in	income	and	life	expectancy	of	the	world’s	nations	from	
1800	to	2013.38	In	1800,	Europe	along	with	all	the	world’s	nations	were	poor—
per	person	income	was	less	than	$4,000	a	year	(present-day	equivalent),	and	life	
expectancy	was	short,	less	than	forty	years.	Two	hundred	years	later,	life	
expectancy	is	over	sixty-five	years	for	people	in	all	nations,	excepting	some	
nations	in	Africa,	which	are	experiencing	the	impact	of	the	HIV/AIDS	
pandemic.	There	is	an	interesting	wrinkle:	the	West	had	to	get	wealthier	in	order	
to	get	healthier.	But	because	the	West	figured	out	so	much	about	public	health	



and	developed	vaccines	and	other	medical	interventions,	the	rest	of	the	world	
has	been	able	to	get	healthier	before	increasing	in	wealth.

Education	and	Literacy
The	nineteenth	century	in	Europe	was	accompanied	by	the	first	mass	

education	movement	in	the	world.	Such	movements	were	characterized	by	a	
focus	on	educational	achievement,	widespread	access	to	schools,	and	the	
growing	capacity	to	function	in	a	rapidly	changing,	urbanizing,	and	
industrializing	world.	For	most	of	the	nineteenth	century,	mass	education	was	a	
shared	responsibility	between	governments	and	religious	institutions.39	Two	
hundred	years	later,	while	quite	uneven	in	terms	of	quality,	mass	education	is	
largely	compulsory	and	universal	across	the	world.	The	connections	between	
education	and	both	the	exercise	of	liberty	and	human	agency	seem	clear.
Mass	literacy	means	little	without	the	widespread	availability	of	things	to	

read.	The	printing	press	was	invented	by	Johannes	Gutenberg	around	1440.	This	
led	to	the	availability	of	newspapers,	pamphlets,	and	magazines.	But	it	was	not	
until	the	nineteenth	century—when	the	hand-operated	press	was	replaced	by	a	
steam-powered	rotary	press—that	the	production	of	books	took	off.	By	1800	the	
number	of	books	in	English	printed	per	decade	reached	seven	thousand,	up	from	
less	than	half	that	in	1700.40
A	change	in	the	reading	habits	of	ordinary	people	was	as	important	as	having	

more	books	available.	Even	with	the	arrival	of	the	printing	press,	most	people	
owned	only	a	few	books	and	read	them	over	and	over.	Rolf	Engelsing,	a	German	
book	historian,	argues	that	the	mass	production	of	books	created	a	“reading	
revolution.”41	Ordinary	people	read	more	and	more	books,	which,	he	argues,	had	
a	liberating	effect	as	it	increased	the	ability	of	people	to	see	the	world	from	the	
perspective	of	others.	Steven	Pinker	argues	that	the	explosion	of	reading	may	
have	contributed	to	an	increase	in	empathy	for	others	outside	their	village	or	
town	“by	getting	people	into	the	habit	of	straying	from	their	parochial	vantage	
points.”42	Reading	enables	people	to	connect	in	wider	and	wider	circles.

The	Social	Sciences	Emerge
While	the	natural	(mechanical)	world	seemed	orderly	and	relatively	easy	to	

investigate	using	the	scientific	method,	there	were	few	conceptual	tools	to	make	
sense	of	the	large	social	changes	that	were	gathering	steam.	As	people	moved	
from	the	country	to	the	city,	from	working	in	their	homes	to	working	in	factories	
and	shops,	people	began	to	see	the	world	as	no	longer	fixed	and	immutable	but	



as	something	that	they	could	influence.	In	the	face	of	the	tidal	wave	of	change	
that	began	in	the	early	1800s,	the	social	sciences	emerged	as	people	struggled	to	
understand	and	make	sense	of	the	change.
Primarily	as	a	reaction	to	mercantilism,	political	economics—the	relationship	

between	markets	and	the	state—emerged	as	a	distinct	field	of	study	in	the	mid-
eighteenth	century	as	the	Scottish	moral	philosophers	Adam	Smith	and	David	
Hume	and	the	French	economist	François	Quesnay	began	to	study	political	
economy	in	a	systematic	rather	than	piecemeal	way.
The	second	half	of	the	nineteenth	century	saw	the	creation	of	the	social	

sciences	of	anthropology,	sociology,	and	psychology.	The	modern	understanding	
of	anthropology—the	science	of	humanity	or	human	beings—emerged	at	the	
same	time	as	Darwin’s	Origin	of	the	Species	and	the	discoveries	in	prehistoric	
archaeology	in	the	1860s.	Also	in	the	mid-1800s,	Auguste	Comte,	the	father	of	
sociology,	proposed	to	unify	all	studies	of	humankind	through	the	scientific	
understanding	of	the	social	realm.	In	1879	Wilhelm	Wundt	founded	the	first	
formal	laboratory	of	psychology	at	the	University	of	Leipzig,	marking	the	formal	
beginning	of	the	academic	study	of	human	emotions,	behaviors,	and	cognition.	
Seven	years	later	Sigmund	Freud	began	practicing	therapy	in	Vienna,	marking	
the	beginning	of	personality	theory.
For	a	long	time	the	social	sciences	longed	for	the	certainty	associated	with	the	

discoveries	in	physics,	chemistry,	and	biology,	including	the	ability	to	predict	
results	of	experiments	as	the	proof	of	a	theory.	This	hope	for	general	theories	
that	could	be	used	to	understand	and	shape	people	and	societies	proved	
unattainable.	As	I	explained	in	chapter	2,	complex	adaptive	social	systems—
made	up	of	the	actions	of	large	numbers	of	unpredictable	human	beings—are	by	
definition	unpredictable.	While	it	is	possible	to	describe	and	even	make	sense	of	
what	happened	looking	backward	into	the	past,	the	social	sciences	have	never	
proved	a	reliable	guide	to	the	future.	This	is	not	to	say	that	social	sciences	are	
fundamentally	flawed;	rather,	it	is	an	important	reminder	that	the	systems	they	
study	are	not	mechanical	in	nature	and	thus	are	not	subject	to	linear	logic	and	
repeatable	cause	and	effect.

Culture	and	People	Change

The	most	fundamental	shift	in	the	Second	Era	of	Globalization,	however,	was	
not	in	economics	or	technology	but	in	the	Western	worldview	and	a	concomitant	
change	in	how	individual	human	beings	came	to	view	themselves	and	their	roles	



in	society.	While	these	changes	were	generally	quite	beneficial,	the	change	in	
society’s	view	of	religion	and	the	role	of	the	church	was	less	so.

Changes	in	Human	Self-Understanding
Sometimes	we	forget	that	for	much	of	its	history	the	West	was	home	to	a	

mixture	of	traditional	cultures—featuring	magic,	spirits,	and	demons—that	
slowly	mixed	or	coexisted	with	Christianity.	During	the	Second	Era	of	
Globalization,	this	traditional	and	medieval	worldview	gradually	gave	way	to	the	
one	we	now	label	as	modern	and	secular.
This	shift	in	worldview	was	a	combination	of	good	news	and	not	so	good	

news.	I	have	already	described	some	of	the	bad	news	in	the	introduction	and	also	
its	impact	on	the	church	in	mission	in	chapter	6.	The	spiritual	realm	was	
separated	from	the	material	realm	with	the	result	that	the	evangelical	church	
opted	for	witnessing	to	Jesus	Christ	and	evangelism,	thus	losing	sight	of	the	“on	
earth	as	it	is	in	heaven”	aspect	of	our	witness	to	the	kingdom	of	God	(more	on	
this	failure	in	chap.	11).	There	is	another	negative	impact	of	this	two-tiered	
worldview.	When	God	and	religion	are	relegated	to	the	spiritual	realm,	they	are	
treated	as	having	nothing	to	contribute	to	the	real	world	of	politics,	economics,	
and	science.	The	consequences	of	this	are	a	recurring	theme	in	this	book.
The	good	news	has	to	do	with	a	shift	in	how	humans	viewed	themselves	and	

their	world.	In	the	premodern	or	traditional	moral	order	in	the	West,	human	
identity	was	understood	in	tribal	or	social	terms.	We	are,	not	I	am.	In	the	modern	
era,	human	beings	began	to	understand	themselves	as	individual,	rational	social	
agents—I	am	and	I	can	act.	In	the	traditional	worldview	of	the	West,	the	clan	or	
extended	family	defined	one’s	role	and	function	within	a	hierarchical	and	often	
patriarchal	social	system	that	was	understood	as	being	ordained	by	God.	Change	
for	the	individual	was	neither	possible	nor	desirable.	The	modern	worldview	
takes	it	for	granted	that,	while	family	and	social	ties	are	important,	the	final	
decision	on	one’s	role	is	up	to	the	individual.	The	idea	that	ordinary	people	were	
to	serve	the	king	gave	way	to	the	radically	new	idea	that	the	purpose	of	the	
political	system	is	to	serve	the	people	by	respecting	the	rule	of	law	as	well	as	
their	rights	and	agency.	Finally,	in	the	world	of	traditional	culture,	there	was	no	
public	sphere	and	thus	no	such	thing	as	public	opinion.	In	the	modern	
worldview,	the	public	sphere	or	civil	society	is	the	place	where	human	beings	act	
to	shape	their	political	and	social	order	through	voluntary	associations,	including	
mission	agencies	and	churches.	Public	opinion	matters	in	the	modern	world.
The	major	social	changes	in	the	Second	Era	of	Globalization	that	I	described	

earlier	in	this	chapter	were	undergirded	by	and	reflective	of	these	changes	in	



worldview.	The	discovery	that	wealth	could	be	created,	the	importance	of	human	
liberty,	the	idea	that	individuals	are	entitled	to	protection	by	the	rule	of	law,	and	
the	hunger	for	the	orderly	study	of	the	inner	and	cultural	life	of	human	beings	
and	their	societies	all	emerged	as	a	result	of	this	change	in	worldview.	From	a	
traditional	sense	of	resignation	in	the	face	of	an	inhospitable	world	of	scarcity	
and	oppression,	human	beings	began	to	develop	a	new	sense	of	personal	agency,	
thinking	of	new	ideas	and	taking	actions	to	improve	their	circumstances.	
Everyone,	even	the	poor,	began	to	discover	that	they	could	change	themselves	
and	their	world.
Over	the	last	two	hundred	years,	this	new	human	self-understanding	has	

meant	that	more	and	more	ordinary	people	all	over	the	world	have	developed	a	
set	of	analytical	tools	that	help	them	to	understand	why	things	are	happening	to	
them	and	to	develop	an	orientation	toward	authority	that	is	more	critically	self-
conscious.43	“Today’s	persons-in-the-street	are	no	longer	as	uninvolved,	
ignorant,	and	manipulable	with	respect	to	world	affairs	as	were	their	
forebears.”44
This	change	in	worldview	has	been	spreading	across	the	world	among	

indigenous	peoples,	minorities,	and	the	socially	excluded.	Liberation	theology,	
the	“color”	revolutions	of	Eastern	Europe,	and	the	Arab	Spring	are	all	examples.	
Globalization,	in	the	sense	of	getting	connected,	enables	this.	Human	beings	who	
are	self-confident	enough	and	educated	enough	can	use	technology	to	find	others	
with	whom	to	act.	Communications	technology	allows	everyone’s	voice	to	be	
heard.

Globalization	of	Compassion
For	most	of	human	history,	charity	as	a	practice	was	limited	to	our	family	or	

our	village	because	the	horizon	of	our	compassion	was	limited	to	those	we	knew	
and	those	we	could	see.	It	was	not	until	the	nineteenth	century	that	charity	was	
extended	to	our	people	and	our	nation.	But	it	did	not	stop	there.	By	the	end	of	
the	twentieth	century,	the	moral	horizon	of	compassion	became	global.
Like	so	many	other	changes	we	have	examined,	this	new	understanding	of	

compassion	takes	us	back	to	nineteenth-century	Britain.	In	addition	to	the	
changes	in	the	people	and	society,	a	major	shift	took	place	in	the	moral	
imagination	of	the	British	people.	For	the	first	time	in	human	history,	the	idea	of	
charity	(caritas)—feeling	and	acting	with	compassion	for	those	who	are	
suffering—took	on	two	new	dimensions.	The	first	was	the	idea	that	human	
suffering	was	wrong	and	should	be	addressed	by	individuals	and	society,	and	the	
second	was	that	human	suffering	should	be	prevented	or	ended,	if	possible.45



As	to	origins,	Gertrude	Himmelfarb	points	to	a	three-way	intersection	
between	the	philosophy	of	compassion	arising	from	Scottish	moral	philosophers,	
the	Wesleyan	revival	and	its	gospel	of	good	works,	and	Adam	Smith’s	political	
economy	of	natural	liberty.	In	spite	of	considerable	philosophical	and	
theological	differences,	these	three	converged	when	it	came	to	practical	and	
ethical	matters,	which	included	the	idea	of	compassion	for	the	less	fortunate.46
The	result	was	that	Britain	was	the	first	country	to	have	a	public,	secular,	and	

national	system	of	poverty	relief.47	Institutions	whose	sole	function	was	
compassionate	caring,	such	as	the	National	Society	for	the	Prevention	of	Cruelty	
to	Children,	emerged	for	the	first	time	in	human	history.48	Other	organizations	
were	established	to	abolish	the	slave	trade	and	prevent	cruelty	to	prisoners	and	
animals.	As	voluntary	societies,	clubs,	trusts,	and	projects	became	instruments	of	
charitable	relief	and	religious	renewal,	civil	society	became	an	arena	of	moral	
action,	and	a	moral	entrepreneurialism	became	the	norm.49
In	Europe	this	new	understanding	of	compassion	led	to	the	founding	of	the	

International	Committee	of	the	Red	Cross	(ICRC)	by	(mostly)	Protestant	
Genevans	in	1863	and	the	Catholic	relief	organization	Caritas	Germany	in	1897.	
In	time	the	ICRC	became	the	global	caretaker	for	what	was	eventually	called	
humanitarian	law	and	the	humanitarian	imperative—the	obligation	of	the	
world’s	nations	to	respond	to	people	suffering	as	a	result	of	war	and	disasters.
With	the	end	of	World	War	II,	this	new	understanding	of	compassion	became	

even	more	robust	as	it	converged	with	two	other	elements	of	the	emerging	global	
compassion	imaginary.50	The	first	was	the	expansion	of	our	understanding	of	
human	identity	to	include	our	being	rights	bearers;	this	idea	evolved	into	the	
global	human	rights	movement.51	The	second	was	a	result	of	Raphael	Lemkin’s	
invention	of	the	word	genocide	for	the	“crime	without	a	name,”	as	he	termed	the	
Armenian	genocide.52	Reinforced	by	the	Holocaust,	the	idea	of	a	crime	against	
humanity	has	become	part	of	international	law.
This	shift	in	the	moral	horizons	of	compassion	was	enabled	by	the	

communications	dimension	of	globalization.53	Television	and	eventually	
international	media	coverage	meant	that	we	could	see	the	faces	and	hear	the	
stories	of	actual	refugees	as	well	as	victims	of	famine	and	war.	Media	brought	
the	distant	stranger	into	our	homes.	The	barriers	of	citizenship,	religion,	and	race	
were	eroded	by	this	visual	reframing	of	“Who	is	my	neighbor?”	Jet	travel,	
INGOs,	and	good	logistics	meant	that	something	could	be	done	to	help.	The	
media	reminds	us	daily	of	the	sheer	amount	of	financial	resources	in	the	West.	
The	combined	impact	of	all	this	changed	the	modern	moral	imagination.	Helping	
our	distant	neighbor	became	politically	inescapable	as	domestic	pressures	to	help	
increased,	which	in	turn	changed	foreign	policy.54	In	his	encyclical	Deus	Caritas	



Est,	Pope	Benedict	XVI	enshrined	this	new	understanding	in	theological	terms:	
“Anyone	who	needs	me,	and	whom	I	can	help,	is	my	neighbor.	The	concept	of	
‘neighbor’	is	now	universalized,	yet	it	remains	concrete.”55

Church	and	Compassion
The	worldview	change	in	the	West	was	both	good	and	bad	news	for	the	

church.	On	the	positive	side,	the	church	has	always	been	in	the	charity	business	
and	has	a	two-thousand-year	history	of	compassion.	Even	with	the	church’s	
relegation	to	the	spiritual	realm,	it	continued	its	mission	of	charity	as	it	created	
institutions	of	compassion.	Baptist	World	Aid	was	founded	in	1905,	along	with	
the	Quaker	organization	American	Friends	Service	Committee	in	1917.	In	the	
1940s,	Church	World	Service,	World	Relief,	the	United	Methodist	Committee	
on	Relief,	and	Catholic	Relief	Services	were	founded	in	the	United	States.	In	
1950	the	plight	of	Korean	orphans	led	to	the	founding	of	World	Vision.	Most	of	
these	organizations	draw	their	funding	from	within	their	denominations	or	by	
fund-raising	directed	at	Christians.	The	larger	secular	society	is	mostly	
untouched,	which	leads	me	to	a	point	of	concern.
On	the	negative	side,	the	relegation	of	the	church	left	the	“real”	world	of	

politics,	economics,	and	social	change	to	the	secular	world.	Liberal	Protestants	
and	Catholics	insisted	on	remaining	active	in	the	name	of	justice,	but	they	slowly	
lost	the	plot	when	it	came	to	conversion	and	personal	faith.	Evangelicals	went	
the	other	way	by	accepting	their	relegation	and	refocusing	their	energies	on	
protecting	the	fundamentals	of	the	faith	and	evangelism.	Consequently,	
evangelicals	went	silent	on	issues	of	social	justice	and	social	change	for	most	of	
the	twentieth	century.	In	today’s	world,	only	the	neo-Pentecostals	seem	
committed	theologically	and	in	practice	to	resisting	this	material-spiritual	
dichotomy.	(More	on	this	is	chapter	11.)
There	was	one	other	unintended	outcome	of	the	church	accepting	its	place	on	

the	sidelines	of	politics,	economics,	and	social	change.	The	new	global	
compassion	imaginary	needed	to	rest	on	a	moral	or	ethical	foundation.	Where	
were	the	ethical	foundations	undergirding	this	compassion	going	to	come	from,	
if	not	from	the	communities	of	faith?	In	time,	the	answer	emerged	in	the	form	of	
what	Nayan	Chanda	calls	“globalization	of	values,”	which	transcended	any	
religion.	Moral	leadership,	working	largely	from	a	secular	script,	moved	to	civil	
society	in	the	form	of	the	human	rights	and	the	environmental	movements.	
Organizations	such	as	Amnesty	International,	Human	Rights	Watch,	
Greenpeace,	and	Oxfam	emerged	as	ethical	leaders	in	the	public	realm.	A	new	



order	of	secular	missionaries	were	fighting	for	human	rights,	radical	inclusion	of	
minorities	and	the	voiceless,	and	safeguarding	the	environment.56
Today	Christian	churches	and	organizations	involved	in	advocacy	as	part	of	

Christian	mission	are	sometimes	culturally	captive	to	the	secular	assumptions	of	
civil	society	advocacy	movements.	Those	who	avoid	this	captivity	tend	to	focus	
on	narrow	issues	important	to	Christians	on	the	Christian-secular	cultural	fault	
line,	another	expression	of	relegation.	When	it	comes	to	social	ethics	and	
advocacy,	the	tools	of	the	church	and	secular	agencies	are	largely	identical.	A	
deep	and	nuanced	Christian	understanding	of	what	advocacy	for	social	change	is	
and	how	it	ought	to	be	done	remains	to	be	seen.57
It	is	a	sad	irony	that	the	largely	secular	global	advocacy	movement	looks	back	

to	William	Wilberforce	and	his	fellow	Christians	as	the	birthplace	of	the	first	
national	campaign	for	changing	public	policy.	The	church	has	gone	from	being	
an	actor	in	the	public	square	in	Britain	and	its	empire,	speaking	a	critical	moral	
voice	to	the	centerpiece	of	the	economic	system	of	its	day	(based	on	slavery)	and	
the	mistreatment	of	children	and	prisoners,	to	effectively	leaving	the	stage	by	the	
end	of	the	last	century.	The	absence	of	a	moral	ecology	to	shape	globalization	
and	its	processes	is	partly	a	result	of	the	relegation	of	the	church	and	our	
acquiescence	to	this	relegation.	More	on	this	in	the	last	two	chapters	of	this	
book.	Having	outlined	the	impact	of	two	hundred	years	of	globalization,	we	turn	
to	an	assessment	of	it.

Questions	for	Discussion

1.	 Which	of	the	impacts	of	globalization	described	in	this	chapter	are	most	
real	to	you?	Why?

2.	 In	the	section	on	migrations,	what	was	news	to	you?	What	was	not?
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8	
Assessing	the	Second	Era	of	

Globalization

We	need	a	baseline	against	which	to	judge	the	depth	and	breadth	of	the	changes	
of	the	last	two	hundred	years.	In	1800,	Europe	and	the	United	States	were	as	
poor	as	rural	Africa	is	today.	Most	people	lived	in	simple	homes	with	no	
sanitation	or	clean	drinking	water.	They	lived	by	subsistence	agriculture	or	
making	things	by	hand	for	barter	or	local	sale.	There	was	no	electricity,	and	little	
was	known	about	disease	and	how	to	prevent	or	treat	it.	It	was	a	small	world	
whose	boundary	was	the	village	or	the	estate	or	the	tenement.	It	was	a	world	of	
scarcity	and	insecurity.	People	had	little	freedom	and	few	options	for	changing	
the	circumstances	of	their	lives.

What	Happened	to	the	Poor?

So	how	are	the	poor	doing	in	God’s	world	today?	In	comparison	to	the	baseline	I	
just	described,	it	is	obvious	that	the	poor	all	over	the	world	have	seen	rather	
remarkable	material	improvement.	I	have	already	described	how,	over	the	last	
two	hundred	years,	the	world’s	per	capita	wealth	increased	over	seven	times,	life	
expectancy	has	almost	doubled,	vaccinations	have	sharply	reduced	
communicable	disease,	child	mortality	has	dropped,	availability	of	clean	water	
and	better	sanitation	has	increased,	and	mass	education	is	largely	compulsory	
and	universal	across	the	world.	More	and	more	people	are	moving	from	chronic	
poverty	to	the	middle	class.
But	what	about	the	last	twenty-five	years	of	Globalization	II?	Is	there	still	

good	news	for	the	poor?	The	answer	depends	largely	on	the	decade	for	which	the	
question	is	asked.	In	the	era	of	the	Washington	Consensus	in	the	1990s,1	the	
poor	were	not	doing	well	and	poverty	appeared	to	be	increasing.	While	things	
were	improving	in	East	Asia	(China)	and	to	a	lesser	extent	in	South	Asia	(India),	



the	percentage	of	people	living	in	extreme	poverty	(less	than	$1.25	a	day)	was	
increasing	in	Africa	and	Central	Asia	and	was	largely	unchanged	in	Latin	
America.	The	assessments	of	the	economic	dimension	of	globalization	written	in	
the	1990s	and	early	2000s	were	correspondingly	negative.	Globalization	seemed	
to	be	hurting	the	poor.	Liberation	theology	continued	its	call	for	some	form	of	
socialism,	and	many,	including	mainline	Protestants,	were	calling	for	
alternatives	to	capitalism.
By	the	first	decade	of	the	twenty-first	century,	the	picture	became	

significantly	more	positive.	The	percentage	of	people	living	on	less	than	$1.25	a	
day	began	to	drop	in	all	regions,	including	Africa,	and	this	continued	into	the	
next	decade.2	The	percentage	of	people	living	in	chronic	poverty	was	down	to	22	
percent	in	2015.	The	most	dramatic	reduction	in	extreme	poverty	took	place	in	
East	Asia,	where	the	percentage	of	people	living	on	less	than	$1.25	a	day	
dropped	from	80	percent	to	7	percent	over	thirty	years.	China	alone	accounted	
for	most	of	the	decline,	with	over	three-quarters	of	a	billion	people	moving	
above	the	extreme	poverty	threshold.	The	second	largest	regional	decline	took	
place	in	South	Asia,	where	the	share	of	the	population	living	in	extreme	poverty	
dropped	to	19	percent	from	58	percent	in	1981.	In	contrast,	poverty	in	sub-
Saharan	Africa,	which	experienced	some	reduction,	nonetheless	stood	at	43	
percent	in	2012.3
Regarding	other	dimensions	of	material	poverty,	there	is	also	a	lot	of	good	

news.	During	Globalization	II,	the	rate	of	child	mortality	was	cut	in	half	and	the	
global	maternal	mortality	rate	dropped	45	percent.	The	percentage	of	people	
without	access	to	enough	food	to	be	active	and	healthy	was	reduced	by	half.	
Access	to	improved	drinking	water	was	extended	to	2.6	billion	people,	and	
almost	2.1	billion	people	gained	access	to	improved	sanitation.4
By	any	measure,	this	is	a	stunning	transformation	in	the	lives	of	the	poor	all	

over	the	world.	But	it	is	also	true	that	this	change	was	uneven	and	often	unfair.	
The	poor	in	some	parts	of	the	world	are	seeing	better	lives	and	more	
opportunities.	This	is	less	true	elsewhere.	There	are	valid	concerns	regarding	
issues	of	inequality,	gender,	and	environmental	impact.	Furthermore,	there	is	
still	a	lot	more	to	do	in	terms	of	poverty	eradication	(as	we	will	explore	in	depth	
in	chapter	9).	A	lot	of	work	lies	before	us	if	everyone	on	the	planet	is	to	have	
enough	to	live	and	have	a	life	worth	living.	But	we	need	to	celebrate	the	fact	that	
the	Second	Era	of	Globalization,	and	particularly	Globalization	II,	has	provided	
good	news	for	many	of	the	poor,	at	least	in	material	terms.



Differing	Perspectives	on	Globalization
Commentators	who	argue	for	modern	wealth	creation	as	essential	to	reducing	poverty	invariably	do	
not	argue	from	the	perspective	of	those	who	have	suffered	unimaginable	damage	historically	and	
contemporarily.	The	continuing	pursuit	of	material	goods	does	not	produce	full	prosperity	or	well-
being	for	all.	Yet	to	make	the	excuse	to	condemn	wealth	creation	wholesale	is	quite	misleading,	if	not	
fatuous.

—John	Atherton	and	Hannah	Skinner5

So	how	do	scholars	assess	two	hundred	years	of	globalization	and	its	radical	
redirection	of	human	economic	history?	Where	do	they	think	it	is	taking	us?	I	
posed	the	question	about	the	inevitability	of	globalization	briefly	in	chapter	4,	
and	now	I	will	summarize	some	varying	contemporary	perspectives	as	a	way	of	
taking	us	deeper	into	the	subject.	As	one	might	expect,	the	reactions	run	the	
gamut—from	optimists	who	are	confident	globalization	will	take	us	to	the	best	
possible	future,	to	skeptics	who	see	a	lot	of	competing	cultural	and	ideological	
issues	that	make	this	rosy	prognosis	less	certain,	and	finally	to	some	extreme	
skeptics,	who	believe	that	globalization	will	take	us	toward	a	very	bad	place	
where	things	fall	apart	(see	fig.	8.1).	I	do	not	intend	to	explore	these	varying	
perspectives	in	depth,	nor	will	I	endorse	a	single	view,	but	I	believe	that	a	brief	
overview	might	be	helpful	as	you	formulate	your	own	views.

Toward	the	Promised	Land
Martin	Wolf	is	one	of	the	optimists.6	Having	lived	through	the	Great	

Disruption	and	the	first	part	of	Globalization	II	in	Britain,	Wolf	insists	that	the	
lessons	of	history	are	unambiguous:	human	freedom	is	essential	to	a	workable	



economic	system,	markets	allow	people	to	express	their	personal	choices,	and	
liberal	democracies	are	the	best—if	messy—way	to	manage	a	society.	This	view	
is	combined	with	an	abiding	skepticism	about	the	wisdom	and	capacity	of	
government	to	manage	a	nation’s	economy.	On	globalization	Wolf	is	
unambiguous:	“The	problem	today	is	not	that	there	is	too	much	globalization,	
but	not	enough.”7	His	message	to	those	still	reluctant	to	become	part	of	the	
global	market	system	is	to	take	a	hard	look	at	figure	7.1	and	see	that	the	longer	
nations	wait	to	connect	to	the	global	market	system,	the	longer	it	will	take	them	
to	catch	up.
Wolf	is	a	classic	neoliberal	economist,	but	not	a	blindly	supportive	one.	His	

response	to	the	critics	of	globalization	is	to	agree	that	economic	globalization	
has	hard	edges,	even	unjust	ones,	which	need	attention.	But	these	shortcomings	
must	be	solved	within	the	rubric	of	capitalism;	there	simply	are	no	economic	
alternatives	that	work,	in	Wolf’s	view.	He	acknowledges	that	markets	need	
states	and	states	need	markets,	and	he	defines	the	challenge	as	one	of	finding	
ways	of	connecting	free	markets	and	cooperative	global	governance	without	one	
dominating	the	other.	While	a	global	market	economy	is	a	given	in	his	mind,	
Wolf	also	affirms	that	the	central	unanswered	question	of	our	time	is	how	best	to	
govern	and	regulate	it.
The	weakness	in	Wolf’s	assessment	is	its	narrow	focus	on	economic	

globalization	alone.	Culture	is	treated	as	part	of	the	background	for	Wolf	and	is	
thus	without	significant	influence.	In	a	global	world	with	so	many	differing	
cultures	and	histories,	this	assumption	seems	unwarranted.	A	second	weakness	is	
that	the	cooperative	global	governance	Wolf	says	is	needed	seems	a	distant	hope	
in	light	of	the	reluctance	of	today’s	nation-states	to	surrender	sovereignty	in	
favor	of	some	form	of	global	governance.	Finally,	the	idea	of	governance	
implies	a	moral	vision	of	some	kind.	Wolf	is	unclear	as	to	where	such	a	moral	
vision	would	come	from,	as	it	surely	will	not	emerge	from	either	the	free	market	
or	the	global	political	arena.

The	Past	Leaves	Us	No	Choice

Martin	Wolf,	chief	economics	editor,	Financial	Times

The	ruin	of	the	first	liberal	order	[with	the	advent	of	World	War	I]	led	to	
thirty	years	of	catastrophe	from	which	my	parents’	generation	suffered	so	
much.	The	lives	of	billions	of	people	were	blighted	by	those	mistakes.	Now	



we	all—or	almost	all—know	better.	The	ideas	that	undermined	faith	in	the	
liberal	order	were	wrong.	Socialism	does	not	work.	Communism	and	fascism	
were	crimes,	as	well	as	blunders.	Imperialism	was	a	blind	alley.	Militarism	and	
nationalism	destroyed	European	civilization.	Now	we	have,	by	luck	as	much	
as	by	judgement,	recreated	a	better	liberal	international	order—one	that	
extends	opportunities	to	the	world	as	a	whole.	It	is	our	duty	to	our	
descendants	not	to	throw	away	this	golden	opportunity	once	again.

Wolf,	Why	Globalization	Works,	xviii

Several	Christian	voices	affirm	the	good	that	economic	globalization	has	done	
and	what	it	promises	for	the	poor,	while	nonetheless	arguing	that	Christian	
theology,	as	well	as	that	of	other	world	religions,	has	something	critically	
important	to	offer.	For	example,	they	call	our	attention	to	the	fact	that	
globalization	ignores	the	transcendent,	has	a	sharply	reduced	view	of	who	
human	beings	are,	and	ignores	the	purpose	of	human	beings	in	the	world.	There	
is	also	a	common	concern	about	the	absence	of	a	moral	ecology	with	the	power	
and	reach	to	shape	the	processes	of	globalization.	We	will	return	to	this	in	
chapters	12	and	13.
Anglican	layperson	Brian	Griffiths,	working	from	John	Paul	II’s	encyclical	

Centesimus	Annus,8	affirms	the	good	that	economic	globalization	has	done	for	
the	poor	and	argues	that	the	biblical	ideas	of	human	liberty	and	human	creativity	
are	best	suited	to	the	practices	of	capitalism.	But	he	notes	that	“[the	secular]	
liberal	market	philosophy	is	an	inadequate	basis	for	globalization	because	it	fails	
to	provide	a	moral	and	cultural	foundation	that	respects	the	dignity	of	the	human	
person.”	With	Wolf,	Griffith’s	suspicion	of	governments	(socialism)	results	in	an	
ambiguous	proposal	for	how	this	respect	for	the	human	person	might	be	
achieved:	“It	is	important	to	distinguish	global	governance	[world	government]	
from	the	governance	of	globalization.”9	Fair	enough,	but	what	might	this	mean	
in	practical	terms?	Griffith’s	proposal	is	thin	and	unconvincing.	The	reform	of	
global	governance,	he	goes	on	to	say,	must	be	based	on	certain	core	values	and	
principles.	So	we	face	the	issue	of	the	missing	moral	vision	once	again.

The	Limits	of	Economic	Freedom

Pope	John	Paul	II



Economic	freedom	is	only	one	element	of	human	freedom.	When	it	becomes	
autonomous,	when	man	is	seen	more	as	a	producer	or	consumer	of	goods	
than	as	a	subject	who	produces	and	consumes	in	order	to	live,	then	
economic	freedom	loses	its	necessary	relationship	to	the	human	person	and	
ends	up	alienating	and	oppressing	him.

John	Paul	II,	Centesimus	Annus,	§30

John	Atherton	takes	us	a	step	further	by	suggesting	that	economic	capital	and	
social	capital	need	to	be	engaged	by	“religious	capital”	in	order	to	provide	a	full	
account	of	human	well-being.	“Religion	has	a	necessary	if	not	essential	place	in	
our	world,	historically,	contemporarily	and	in	the	future,	in	contributing	to	the	
necessary	maintenance	and	transformation	of	our	world.”10	Atherton	affirms	
what	some	won’t	say	out	loud:	religion	is	the	source	of	moral	vision,	and	the	
world	needs	a	moral	vision	to	speak	into	globalization.	This	topic	will	be	
addressed	in	some	depth	in	chapter	13	as	I	examine	the	work	of	Max	
Stackhouse,	Daniel	Groody,	and	others.
Thomas	Friedman	is	a	globalization	optimist	and	a	technological	determinist	

who	argues	that	the	digital	revolution	in	technology	has	made	the	world	“flat”—
information	accessible	to	all.11	Friedman	argues	that	globalization’s	
technological	innovation	is	the	primary	driver	of	the	economic	growth	that	
occurred	in	the	last	twenty-five	years	of	Globalization	II.	The	role	of	free	
markets	was	simply	to	allow	this	innovation	to	happen	faster	and	to	be	
disseminated	more	effectively.	In	Friedman’s	theory	of	change,	technological	
change	drives	economic	change,	which	in	turn	drives	social	or	cultural	change.	
Culture	moves	to	the	background	once	again.
Friedman	observes	that	technology	empowered	nations	to	globalize	in	the	

nineteenth	century,	and	companies	in	the	last	half	of	the	twentieth	century.	
Today	it	is	empowering	individuals	and	groups.	Anyone,	anywhere	can	innovate	
and	offer	a	product	or	a	service	to	anyone	else	in	the	world.	Anyone	or	any	
group	can	find	and	mobilize	like-minded	people	all	over	the	world.	For	
Friedman,	concerns	for	the	environment	are	the	only	limitation	to	globalization’s	
future.12
Friedman	acknowledges	a	downside	to	all	this.	“The	playing	field	is	not	being	

leveled	only	in	ways	that	draw	in	and	superempower	a	whole	new	group	of	
innovators.	It’s	being	leveled	in	a	way	that	draws	in	and	superempowers	a	whole	
new	group	of	angry,	frustrated,	and	humiliated	men	and	women.”13	This	new	
globalized	technological	world	has	enabled	innovation	and	mobilization	on	the	
part	of	the	frustrated	young	people	of	the	Arab	Spring	and	angry	African	



Americans	who	see	little	justice	in	their	justice	system.	Negatively,	it	has	also	
enabled	terrorists	and	criminals.
There	are	soft	spots	in	Friedman’s	view	of	globalization.	First,	China,	

countries	in	the	Middle	East,	and	Russia	are	contemporary	examples	of	the	
limits	state	power	can	place	on	the	freedom	of	information	to	move	and	be	used;	
in	some	places	things	are	intentionally	being	made	not	so	flat.	Second,	Friedman	
does	not	attribute	much	influence	to	culture	and	religion,	which	in	his	view	are	
molded	by	technology	and	markets.	But	as	we	will	see	in	a	minute,	Islam	is	
doing	a	very	good	job	of	saying	no	to	globalization.	Third,	while	the	world’s	
technological	playing	field	may	be	flat,	its	economic	and	political	playing	fields	
are	not.	It	is	unclear	if	Friedman’s	belief	in	the	power	of	technology	can	
overcome	the	resistance	coming	from	these	other	playing	fields.

A	False	Dawn?
Some	skeptics	argue	that	globalization	is	simply	a	myth,	an	ideological	

construction	used	to	obscure	the	unchanging	global	expansion	of	capitalism;	
power	and	wealth	remain	in	the	West	as	they	have	for	the	last	two	hundred	
years.14	The	globalization	myth,	they	argue,	is	a	useful	yet	unjust	tool:	“The	first	
and	most	hideous	injustice	of	globalization	is	that	[we]	are	told	over	and	over	
that	[we]	have	no	choice	but	to	accept	it	or	face	further	marginalization.”15	At	the	
end	of	the	day,	these	skeptics	believe	nothing	has	really	changed,	only	that	the	
marketing	for	capitalism	has	improved.
John	Gray	is	not	sure	we	have	thought	deeply	enough	about	globalization.16	

He	does	not	argue	against	globalization	being	a	historical	process	under	way	for	
centuries.	Yet	he	believes	that	there	is	another	formulation	of	globalization	that	
is	an	ideological	construct,	a	political	project	seeking	to	create	and	sustain	a	
global	free	market.	Gray	believes	that	this	second	meaning	of	globalization	is	
deeply	flawed	and	needs	to	be	challenged.	He	is	concerned	that	Globalization	II	
may	be	a	“false	dawn.”
Gray	argues	that	capitalism	is	the	last	of	the	twentieth	century’s	three	utopian	

visions	now	that	communism	and	fascism	have	been	discredited.	This	vestige	of	
the	Enlightenment	suffers	from	the	same	weaknesses	as	all	utopian	projects:	the	
“power	over”	practices	of	empire	and	a	Promethean	attitude	toward	the	
environment.	Furthermore,	Gray	argues	that	capitalism	is	as	unstable	today	as	it	
was	going	into	World	War	I	and	the	Great	Disruption.	Among	what	he	calls	the	
disordering	effects	of	capitalism,	Gray	points	to	the	fact	that	entire	occupations	
are	disappearing	from	the	workplace,	more	and	more	of	the	workforce	lacks	
economic	security,	the	risks	of	unemployment	and	retirement	are	being	



transferred	to	individuals	in	the	name	of	free	market	reform,	and	uneven	access	
to	work	is	leading	to	more	crime	and	overcrowded	prisons.17	Intriguingly,	his	
concerns	were	made	well	before	the	global	financial	crisis	of	2008;	the	struggles	
of	Greece,	Italy,	and	Spain	in	the	recovery;	and	the	true	depth	of	economic	
disruption	and	income	inequality	within	nations	now	associated	with	
globalization.	We	will	have	to	wait	and	see.

An	African	View

J.	N.	K.	Mugambi,	professor	of	philosophy	and	religious	studies,	
University	of	Nairobi

Africans	have	continued	to	be	treated	like	extensions	of	the	history	of	other	
peoples.	The	time	has	come	for	them	to	be	authors	of	their	own	history.	The	
end	of	the	cold	war	provides	an	opportunity	for	Africans	to	critically	review	
the	methodological	presuppositions	of	the	reigning	ideology,	which,	in	an	
endeavor	to	thwart	any	rivalry,	presents	“globalization”	as	a	norm	to	which	
everyone	everywhere	should	conform.

Mugambi,	Christian	Theology	and	Social	Reconstruction,	7

Benjamin	Barber	introduces	a	more	conflictual	view	of	globalization	in	which	
culture	matters	more	than	economics	or	technology.	He	describes	a	world	with	
two	opposing	forces:	forces	of	integration	pulling	us	to	the	center	of	a	globalized	
world	and	forces	of	disintegration	that	are	resisting	globalization	by	retribalizing	
the	world	often	through	violence—“McWorld”	versus	“Jihad.”18	On	the	one	
hand,	Barber	sees	a	world	with	globalizing	economies	and	technology	and	a	thin	
global	culture	that	feels	mostly	Western.	On	the	other	hand,	he	sees	a	
fragmenting	world	in	which	each	ethnic	group	(Kurds,	Basques,	Tuareg,	
Uighurs,	and	others)	wants	its	own	country	and	feels	deeply	alienated	from	the	
larger	world—“people	without	countries,	inhabiting	nations	not	their	own,	
seeking	a	small	world	within	borders	that	will	seal	them	off	from	modernity.”19	
Barber	does	not	make	a	prediction	as	to	which	view	will	win,	but	he	is	worried	
about	the	fact	that	neither	option	is	necessarily	democratic.20	We	will	have	to	
wait	and	see.
Like	Barber,	Samuel	Huntington	argues	that	culture,	not	economics,	will	have	

the	final	say	in	the	twenty-first	century	and	that	this	will	lead	to	a	“clash	of	
civilizations.”	He	observes	that	princes	and	kings	fought	each	other	up	until	the	



late	eighteenth	century.	During	Globalization	I,	nations	fought	each	other.	
During	the	Great	Disruption,	two	world	wars	were	fought	over	competing	
economic	globalisms	and	the	globalism	of	nationalism.	Now	in	Globalization	II,	
Huntington	argues	that	“the	fundamental	conflict	in	this	new	world	will	not	be	
primarily	ideological	or	primarily	economic.	The	great	divisions	among	
humankind	and	the	dominating	source	of	conflict	will	be	culture.”21	
Globalization	feeds	this	conflict	between	civilizations	because	it	is	experienced	
as	a	Western,	and	even	Christian,	imposition	that	is	eroding	the	power	of	nations	
and	cultures.	Since	Huntington’s	proposal,	we	have	witnessed	a	breakdown	in	
the	Middle	East	between	Sunni	and	Shia	Islam	and	the	emergence	of	the	so-
called	Islamic	State	(ISIS)	and	its	call	for	a	return	of	a	Muslim	caliphate.	We	
will	have	to	wait	and	see.
A	number	of	Christian	theologians	and	ethicists	fall	loosely	within	this	camp	

of	those	who	are	less	than	optimistic	about	globalization.	They	too	are	deeply	
suspicious	of	capitalism	as	an	ideology	and	a	practice	and	see	capitalism	and	
globalization	as	synonymous.	Kathryn	Tanner	posits	that	the	Christian	story	
contains	an	alternative	economic	vision.22	She	argues	that	the	biblical	story	
presents	“principles	for	the	production	and	circulation	of	the	good	and	what	they	
are	to	mean	for	human	life	in	God’s	service.”23	Drawing	on	the	prehistory	of	
capitalism	in	the	West	and	practices	in	some	of	today’s	nonindustrialized	
societies,	she	presents	the	principles	of	a	“theological	economy”	as	an	alternative	
to	the	present	system.	This	“economy	of	grace”	is	presented	as	a	noncompetitive	
alternative	to	capitalism.
Pamela	Brubaker	reduces	globalization	to	neoliberal	capitalism	and	narrows	

her	assessment	to	an	evaluative	framework:	“Who	wins	and	who	loses?”24	
However,	this	zero-sum	understanding	of	economics	overlooks	the	fact	that	the	
world’s	economic	pie	has	increased	fifty	times	in	the	last	two	hundred	years	with	
a	greater	percentage	ending	up	in	the	Global	South.	Her	proposal	calls	for	a	
“people’s	globalization”	that	pushes	up	against	political	and	economic	power	in	
favor	of	a	“people-and-earth-centered	globalization.”25
Cynthia	Moe-Lobeda	argues	that	neoliberal	capitalism	has	become	so	

powerful	that	it	has	disabled	our	political	system	to	such	an	extent	that	society’s	
moral	agency	is	crippled.	She	argues	that	moral	agency	is	needed	to	provide	a	
counterbalancing	power	that	subverts,	resists,	and	offers	“socially	just	and	
ecologically	sustainable	alternatives”	to	the	neoliberal	expression	of	capitalism.	
She	calls	for	an	“active,	embodied	love	[that	calls	people]	to	political	
participation	on	behalf	of	life	and	against	what	destroys	it.”26	Her	alternatives	to	
capitalism	suffer	from	the	same	weaknesses	as	those	of	Brubaker	and	Tanner.



While	all	three	of	these	thinkers	have	weaknesses	in	their	understanding	of	
modern	economics,	something	common	to	many	theologians	and	Christian	
ethicists,27	they	correctly	express	a	deep	concern	for	the	ethics	of	globalization,	
its	tendency	to	be	swayed	and	shaped	by	the	powerful,	and	its	seeming	inability	
to	deal	with	issues	of	justice,	inclusion,	and	care	for	the	environment.	All	three	
also	affirm	the	importance	of	civil	society	and	political	participation	as	a	means	
of	ethically	shaping	globalization.28

Things	Fall	Apart
With	apologies	to	Chinua	Achebe,	the	phrase	“things	fall	apart”	applies	to	the	

most	skeptical	reactions	to	the	trajectory	of	globalization.	Not	only	will	
globalization	fail	to	bring	us	to	the	promised	land,	but	it	can	only	prevail	in	
limited	ways	or	places	as	the	world	becomes	more	violent	and	turbulent.	This	
may	in	turn	cause	globalization	to	fail.
Robert	Kaplan	surveys	the	world	and	concludes	that	“scarcity,	crime,	

overpopulation,	tribalism,	and	disease	are	rapidly	destroying	the	social	fabric	of	
our	planet.”29	He	focuses	on	what	I	have	described	as	the	dark	side	of	
globalization.	He	concludes	that	poverty,	weakened	nation-states,	scarcity,	and	
conflict	will	join	unhelpful	demographics	(too	many	youth	in	the	Global	South	
and	too	few	working-age	adults	in	the	West)	in	overwhelming	globalization,	
except	in	those	places	where	people	are	rich	enough	to	insulate	and	protect	
themselves—rich	pockets	in	a	Hobbesian	world	of	hunger	and	violence.
In	an	updated	assessment,	Kaplan	observes	that	the	European	Union—a	child	

of	twentieth-century	globalization—is	under	siege.30	Southern	European	
countries	feel	marginalized	and	abused	in	the	aftermath	of	global	recession.	In	
2016,	Britain	decided	that	being	in	the	European	Union	was	no	longer	in	its	best	
interest.	Nationalist	parties	in	Europe	are	emerging	in	force	in	the	face	of	over	
one	million	refugees	from	the	Middle	East	and	North	Africa.	Putin’s	Russia	has	
invaded	parts	of	Ukraine	and	is	threatening	the	Baltic	states.	Things	fall	apart.

Muslim	Perspectives	on	Globalization

A	Suspicious	Perspective

Ali	Mohammadi	and	Muhammad	Ahsan,	Nottingham	Trent	University



Contemporary	globalization	did	not	emerge	as	a	“natural”	development,	but	
rather	as	a	created	entity	driven	by	major	global	players	through	[global]	
agencies	such	as	the	IMF,	World	Bank,	WTO,	and	the	global	media.	The	
obvious	objective	of	all	these	organizations	and	their	activities	is	to	control	
the	entire	world,	particularly	the	Muslim	world.

Mohammadi	and	Ahsan,	Globalisation	or	Recolonisation?,	142

Globalization	Is	Dangerous	but	Inevitable

Abu	Sadat	Nurullah,	instructor	in	sociology,	University	of	Alberta

Globalisation	poses	a	challenge	to	Islamic	culture	and	identity	because	
globalisation	promotes	the	transmission	of	information	through	the	media	
and	this	has	resulted	in	the	dominance	and	hegemony	of	Western	culture	
over	the	rest	of	the	world.	This	poses	a	challenge	to	Islamic	ways	of	life,	
values,	and	principles.	However,	as	globalisation	is	inevitable,	Muslims	should	
take	the	benefits	and	opportunities	provided	by	globalisation	in	spreading	
and	demonstrating	the	unique	traits	of	Islamic	cultural	identity	around	the	
world	though	various	means.

Nurullah,	“Globalisation	as	a	Challenge	to	Islamic	Cultural	Identity,”	
45

Globalization	Does	Not	Have	the	Final	Word

Mohd	Abbas,	department	of	general	studies,	International	Islamic	
University,	Malaysia

History	indicates	that	before	the	coming	of	modern	globalization,	the	
Muslims	had	their	own	version	of	globalization.	During	the	Muslim	era	of	
globalization	which	coincides	with	the	Golden	Age	of	the	Muslims,	the	West	
benefited	immensely	from	the	scholastic	works	produced	by	Muslim	
scientists	and	scholars.	.	.	.
Muslims	should	have	an	open-mind	to	examine	all	that	comes	from	the	

West	and	should	pick	and	choose	whatever	is	relevant	to	their	needs	and	
discard	all	that	are	dangerous	and	harmful	to	their	existence	as	a	community	
and	nation.	Certainly	the	Muslims	cannot	live	in	their	own	enclaves	in	total	
seclusion	and	isolation	running	away	from	globalization.	They	must	view	
globalization	as	a	challenge	and	look	for	solutions	to	overcome	the	
problems	that	come	along	with	globalization.	The	West	on	its	part	should	
cast	away	its	past	mentality	of	colonizing	and	intruding	into	the	affairs	of	the	
East.	It	should	not	impose	its	hegemony	on	the	East	through	colonization,	
neo-colonization	or	even	through	globalization.

Abbas,	“Globalization	and	the	Muslim	World,”	275,	295



Stanley	Hoffman	also	sees	a	bipolar	world,	but	of	a	very	different	kind.	He	
suggests	that	September	11	and	the	emergence	of	global	terrorism	means	we	are	
facing	a	“clash	of	globalizations,”	not	“civilizations.”31	One	part	of	the	world	
clearly	rejects	globalization.	Many	Muslims,	both	Sunnis	and	Shias,	see	
globalization	as	an	unholy	marriage	of	materialism,	immoral	values,	and	
Christianity.	Almost	everything	associated	with	globalization—its	economics,	
politics,	technology,	and	cultural	values—is	haram.32	Islam	stands	over	against	
globalization	as	a	matter	of	faith	and	morality.
There	is	an	interesting	irony	here.	The	technological	side	of	globalization—

the	open	access	to	information	through	the	internet	and	social	media—is	haram	
for	many	Muslims,	but	is	embraced	by	global	terrorism	and	is	empowering	it.	
ISIS	is	“using	marketing	and	digital	communication	tools	not	only	for	
‘socializing	terror’	through	public	opinion	.	.	.	but	also	for	making	terror	popular,	
desirable,	and	imitable.”33	Fueled	by	grievances	from	its	colonial	past	and	
Islam’s	internal	divisions,	a	puritanical	Islamic	vision	of	globalization	is	
emerging	in	the	form	of	a	caliphate	without	borders	that	uses	the	tools	of	
globalization	to	recruit,	raise	money,	and	finance	global	operations.34
Recently,	Michael	Ignatieff	added	a	second	element	to	this	theme	of	cultural	

and	religious	disintegration	in	terms	of	what	he	calls	“the	new	world	disorder.”35	
There	are	two	forces	working	against	the	triumph	of	globalization	envisioned	by	
the	optimists.	On	the	one	hand,	there	is	the	violent	reaction	of	ISIS	and	al-
Qaeda,	as	Hoffman	has	described.	On	the	other	hand,	there	is	an	alternative	form	
of	capitalism—authoritarian	capitalism—emerging	in	places	like	China	and	
Russia.	The	irony	is	that	globalization	and	its	global	market	system	allow	these	
countries	to	enjoy	the	economic	benefits	of	capitalism—thereby	buying	the	
peace	of	their	citizens—while	holding	onto	their	totalitarian	political	systems.	
This	also	allows	them	to	pursue	less	than	peaceful	foreign	policies,	as	evidenced	
by	the	recent	experiences	of	Georgia,	Crimea,	Ukraine,	and	the	islands	of	the	
South	China	Sea.	Together,	these	two	counterforces	to	globalization	result	in	
“the	tectonic	plates	of	[today’s]	world	order	.	.	.	being	pushed	apart	by	the	
volcanic	upward	pressure	of	violence	and	hatred.”36	Things	fall	apart.
What	is	the	future	of	globalization?	Will	it	move	toward	its	promised	land,	

remaining	an	ambiguous	Western	phenomenon,	or	will	it	fall	apart	(see	fig.	8.1)?	
I	have	no	idea,	and	neither	should	you.	If	one	embraces	the	adaptive	complex	
system	view	of	globalization	that	I	have	proposed	in	this	book,	then	one	needs	to	
accept	two	challenges.	First,	one	should	try	to	be	less	like	a	prophet	and	more	
like	a	learner.	The	world	and	all	of	us	in	it	are	going	to	have	to	learn	our	way	



into	the	future.	Second,	as	Christians,	we	don’t	have	to	know	what’s	going	on	in	
order	to	love	our	God	and	our	neighbor.	Even	if	the	signs	of	the	times	are	
chaotic,	inconsistent,	and	incoherent,	we	do	know	the	final	outcome	of	history,	
and	we	can	be	faithful	to	our	mission	to	be	witnesses	to	the	saving	power	of	
Jesus	Christ	and	the	emerging	justice	and	peace	of	God’s	kingdom.

The	Last	Two	Hundred	Years	in	a	Nutshell

In	the	two	hundred	years	of	the	Second	Era	of	Globalization,	the	world’s	
population	increased	sixfold,	and	yet,	quite	incredibly,	the	percentage	of	people	
living	in	chronic	poverty	was	reduced	from	95	to	22	percent.	Economic	thinking	
evolved	from	the	original	proposals	of	Adam	Smith	into	the	laissez-faire	
capitalism	in	Globalization	I,	the	social	welfare	capitalism	in	the	last	half	of	the	
Great	Disruption,	and	the	neoliberal	expression	of	capitalism	of	today’s	
Globalization	II.	The	economic	center	of	the	world	moved	from	China	and	India	
to	Great	Britain	in	Globalization	I,	and	then	to	the	United	States	during	the	Great	
Disruption	and	for	much	of	Globalization	II.	Now	China	is	poised	to	become	the	
world’s	largest	economy	once	again.	The	economic	actors	have	shifted	from	
empires	to	nation-states	and,	now	in	Globalization	II,	away	from	nation-states	
toward	transnational	corporations,	international	networks,	and	individuals.	The	
driving	social	imaginary	moved	from	religion	to	science	in	Globalization	I,	to	
social	welfare	statism	in	the	Great	Disruption,	and	to	free	markets	and	individual	
identity	in	Globalization	II.	The	population	center	of	the	Christian	world	moved	
from	Europe	to	the	United	States	and	then	to	the	developing	world	or	Global	
South.	A	lot	changed	in	the	last	two	hundred	years.
At	the	same	time,	as	Branko	Milanović	reminds	us,	globalization	had	two	

faces	in	this	two-hundred-year	period.	On	the	one	hand,	there	was	a	lot	of	good	
news	for	the	poor	and	for	everyone	else.	The	Western	worldview	changed	in	
ways	that	opened	the	door	to	the	sciences,	technological	innovation,	and	
economic	growth.	Large	numbers	of	human	beings	became	more	aware	of	their	
agency	and	creativity	and	became	productive	actors.	On	the	other	hand,	the	
world	experienced	two	world	wars,	a	cold	war,	six	genocides	or	intentional	
famines	killing	more	than	a	million	people	each,	and	a	global	economic	
depression	and	a	great	recession.	Up	until	the	end	of	World	War	II,	the	spread	of	
globalization	coincided	with	the	era	of	the	empires	in	which	the	European	
nations,	the	United	States,	Russia,	and	Japan	“played	God”	as	they	competed	for	
new	territories	and	as	new	technologies	created	economic	and	military	
advantage,	while	the	Global	South	was	deliberately	denied	the	benefits	of	



industrialization.	This	expression	of	globalization	did	not	come	to	an	end	until	
after	World	War	II.
For	some,	there	is	only	good	news	resulting	from	globalization.	For	others,	

globalization	has	meant	disastrous	human	cost.	Both	views	are	right,	and	both	
are	incomplete.	For	Christians,	this	points	to	a	critical	underlying	truth.	
Globalization	is	a	human	effort	that,	in	its	best	expressions,	can	make	the	world	
better	off	materially,	but	it	cannot	eradicate	the	impact	of	human	sin.	What	we	
have	seen	in	this	chapter	is	pretty	much	what	one	would	expect	from	a	world	
damaged	by	original	sin	and	empowered	by	original	good.

As	We	Move	On

If	you	are	still	reading	this	book,	I	expect	your	head	is	tired	and	your	brain	is	
somewhat	fried.	We’ve	looked	at	emergent	social	systems	and	at	the	confusion	
and	ambiguity	of	the	phenomena	called	globalization.	It	did	not	help	when	we	
had	to	accept	the	fact	that	that	no	one	is	in	charge	of	globalization	and	no	one—
aside	from	God—knows	where	it	is	going.	There	are	as	many	perspectives	and	
analyses	as	there	are	scholars	and	critics.	The	impact	of	globalization	is	a	rich	
and	varied	combination	of	good	news,	not	so	good	news,	and	things	that	are	still	
emerging	for	which	the	kind	of	news	is	not	yet	clear.	I	wish	I	could	have	reduced	
all	this	to	a	simple	story	with	a	clear	direction,	but	this	is	simply	not	possible.
In	the	next	two	chapters	I	will	switch	my	focus	to	globalization	and	the	poor.	

While	the	good	news	in	this	chapter	is	that	the	poor	have	improved	materially	in	
the	last	two	hundred	years,	there	is	still	a	lot	to	do.	The	number	of	our	fellow	
human	beings	living	in	poverty,	oppression,	and	exclusion	represents	a	serious	
ongoing	challenge.	I	will	then	outline	what	has	been	called	a	globalization	of	
humanitarianism	that	developed	in	the	aftermath	of	the	Second	World	War.	The	
ideas	of	poverty	eradication	and	development	have	become	global	
preoccupations.

Questions	for	Discussion

1.	 Which	of	the	three	views	of	globalization	seems	most	on	target	for	you?	
Why?

2.	 Which	of	the	three	views	of	globalization	does	your	church	or	
denomination	find	most	appealing?	Why?



3.	 On	the	basis	of	your	preferred	view	of	globalization	and	its	future,	what	
missional	actions	might	you	and	your	church	take	to	engage	globalization	
in	a	meaningful	way?
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9	
Globalization’s	Response	to	

Poverty

The	previous	two	chapters	outlined	the	good	and	not	so	good	news	that	
contemporary	globalization	has	brought	over	the	last	two	hundred	years.	It	is	a	
mixed	picture,	but	at	least	in	a	material	sense,	the	news	for	the	poor	has	been	one	
of	steady	improvement.	Now	I	will	examine	the	state	of	the	world’s	poor	today	
and	describe	how	much	work	remains	to	be	done.	I	will	trace	the	origins	of	the	
idea	of	development	or	poverty	eradication,	which	was	birthed	in	the	aftermath	
of	World	War	II,	and	its	evolution	during	Globalization	II.	This	chapter	will	
conclude	with	a	quick	summary	of	the	institutions	that	are	part	of	a	global	
response	to	poverty.

The	State	of	the	Poor	Today

There	Is	a	Lot	Left	to	Do
There	are	still	too	many	people	in	God’s	world	whose	life	is	insecure	and	

whose	survival	is	a	daily	challenge.	We	know	this	is	not	what	God	intends	for	
God’s	creation.	Over	800	million	people	are	still	living	on	less	than	$1.25	a	day,	
and	over	three	billion	on	less	than	$3	a	day,	or	just	over	$1,000	a	year.1	Compare	
this	to	the	poverty	line	in	the	United	States	of	$16	a	day.2
Almost	2.5	billion	people	do	not	have	adequate	sanitation	facilities,	and	

almost	1	billion	people	resort	to	open	defecation.	Water	scarcity	affects	more	
than	40	percent	of	the	world’s	people.	In	2012	almost	800	million	adults	were	
illiterate,	as	were	just	over	100	million	young	people.	In	spite	of	declining	rates	
in	child	mortality,	almost	six	million	children	died	before	reaching	age	five	in	
2015.	In	2015,	one	in	seven	children	under	five	were	underweight,	and	growth	
was	stunted	in	one	in	four	children	because	of	malnutrition.3



About	1.3	billion	people	live	on	ecologically	fragile	land.	Nearly	four	billion	
people,	the	majority	of	whom	live	in	developing	countries,	do	not	have	access	to	
the	internet.	As	we	noted	in	chapter	3,	the	dark	side	of	globalization	is	harming	
the	poor.	Digital	technology,	a	global	financial	system,	and	differing	regulations	
and	performance	by	border	controls	has	enabled	human	trafficking	and	drug	
smuggling	on	an	unprecedented	scale.	The	poor	are	especially	susceptible	to	
being	drawn	into	criminal	behavior	in	order	to	stay	alive.

Where	Are	the	Poor?
Almost	80	percent	of	the	world’s	chronically	poor	were	living	in	South	Asia	

and	sub-Saharan	Africa	in	2012,	while	eight	of	the	ten	countries	with	the	highest	
percentage	of	people	living	in	chronic	poverty	were	in	sub-Saharan	Africa.4	Just	
under	150	million	chronically	poor	were	living	in	East	Asia	and	the	Pacific	
Islands.	Fewer	than	44	million	of	the	world’s	extremely	poor	live	in	Latin	
America,	the	Caribbean,	Eastern	Europe,	and	Central	Asia	combined.5	This	
geography	of	poverty	reveals	what	has	been	called	the	“poverty	paradox.”	Over	
half	the	people	living	on	less	than	$1.25	a	day	live	in	middle-income	countries	
with	growing	economies:	India,	Nigeria,	China,	and	Indonesia.6	Finally,	it	is	
important	to	remember	that	three-fourths	of	the	world’s	poorest	people	live	in	
rural	areas.	This	is	often	overlooked	in	what	seems	like	a	rapidly	urbanizing	
world	with	its	slums	and	favelas.

Their	Unhelpful	Contexts
The	contexts	in	which	many	of	the	world’s	poor	live	too	often	reinforce	or	

even	enable	their	poverty.	Focusing	assistance	on	the	poor	themselves	without	
attending	to	their	contexts	is	shortsighted.	One	needs	to	understand	the	negative	
roles	of	conflict	and	violence,	ineffective	governance,	criminal	activity,	and	the	
threat	of	living	outside	the	formal	economy.
The	World	Bank	has	forecast	that	almost	half	the	world’s	poor	are	expected	to	

live	in	countries	affected	by	fragility,	conflict,	and	violence	by	2030.7	Violence	
and	war	create	poverty	by	displacing	people,	destroying	infrastructure,	keeping	
children	out	of	school,	empowering	criminals,	and	killing	productive	adults.	
While	poverty	rates	are	declining	for	much	of	the	world,	countries	affected	by	
violence	are	lagging	behind.	It	is	estimated	that	for	every	three	years	of	
continuing	violence,	poverty	reduction	lags	by	almost	3	percent.8
Quality	of	governance—the	rule	of	law,	good	policing,	and	provision	of	

public	services—matters,	too.	A	map	of	the	index	of	state	capability	shows	that	



low	governance	capability	and	chronic	poverty	go	together.9	Sixteen	of	the	most	
fragile	states	are	in	sub-Saharan	Africa,	and	conflict	is	a	characteristic	of	the	top	
ten.10	The	bottom	ten	countries	on	the	Corruption	Perception	Index	include	six	
African	nations,	one	country	in	Latin	America,	two	in	Asia,	and	Iraq	in	the	
Middle	East.11	A	report	on	illegal	financial	flows	shows	that	every	dollar	of	
foreign	aid	going	into	the	developing	world	is	dwarfed	by	the	ten	dollars	of	
capital	leaving	the	same	countries	illegally.12	Poor	governance	hurts	the	poor.
Finally,	there	is	a	more	nuanced	and	important	perspective	on	the	contexts	in	

which	the	poor	live.	Economist	Hernando	de	Soto	focused	his	research	on	the	
poor	living	in	the	informal	economy	in	Peru.	The	informal	economy	is	an	
important	context	for	poverty	that	we	need	to	understand	since	it	“comprises	
more	than	half	of	the	global	labour	force	and	more	than	90%	of	Micro	and	Small	
Enterprises	(MSEs)	worldwide.”13	This	economy	is	a	survival-of-the-fittest,	
Darwinian	world	in	which	the	powerful	exploit	the	weak	without	restraint.	It	has	
no	rule	of	law,	no	legal	protections,	no	social	services,	and	little	responsible	
policing.	Extortion	is	the	norm.	In	much	of	the	Global	South,	the	informal	
economy	makes	up	as	much	as	40	percent	of	the	national	economy.	This	is	the	
shady	side	of	globalization.
De	Soto	made	three	important	discoveries.	First,	in	spite	of	the	inhospitable	

conditions	of	the	informal	sector,	de	Soto’s	research	discovered	the	vitality,	
creativity,	and	entrepreneurial	nature	of	Peru’s	urban	poor.	The	myth	that	the	
poor	are	lazy	and	stupid	was	demolished.	This	discovery	is	important	to	the	
plans	for	poverty	eradication	that	we	will	explore	in	the	next	chapter.	Second,	
while	the	poor	are	risk-taking	entrepreneurs,	their	future	is	limited.	De	Soto	
showed	that	the	informal	businesses	of	the	poor	cannot	grow	in	the	informal	
sector	because	of	their	vulnerability	to	theft,	extortion,	and	any	crisis.14

The	Poor	as	Entrepreneurs

Hernando	de	Soto,	Peruvian	economist

Men	and	women	who	through	almost	superhuman	hard	work	and	without	
the	slightest	help	from	the	legal	state	[in	fact,	in	the	face	of	its	declared	
hostility]	have	learned	how	to	create	more	jobs	and	more	wealth	in	the	
zones	in	which	they	have	been	able	to	function	than	the	all-powerful	state.	
They	have	often	shown	more	daring,	effort,	imagination,	and	dedication	to	
the	country	than	their	legal	competitors.



De	Soto,	Other	Path,	xvii

Finally,	de	Soto	exposed	the	exclusionary	nature	of	the	formal	economy	in	
Peru	(and	in	other	Latin	American	countries).	A	mercantilist	bargain	was	made	
by	which	the	government	is	kept	in	power	as	long	as	the	government	protects	the	
economic	advantage	of	the	rich	families	who	control	the	major	segments	of	the	
economy.15	De	Soto	documented	the	raft	of	rules,	fees,	and	procedures	created	
by	government	regulation	that	make	legal	registration	of	a	local	market	or	
vendor’s	license	a	time	consuming	and	costly	ordeal.	These	convoluted	
processes	can	involve	fifty	to	a	hundred	steps,	dozens	of	different	government	
ministries	and	departments,	and	two	to	four	years’	worth	of	income	in	fees	and	
bribes	to	accomplish.16	The	purpose	of	these	regulations	is	to	protect	rich	
families	from	competition	by	deliberately	creating	barriers	that	prevent	the	poor	
and	middle	class	from	becoming	part	of	the	formal	economy.
With	this	brief	overview	of	the	context	in	which	today’s	poor	live	and	the	

extent	of	the	remaining	challenges	to	eradicate	poverty,	it	will	be	helpful	if	we	
have	an	understanding	of	the	evolution	of	ideas	and	practices	of	development.

The	Global	Response	to	the	Poor

Origins	of	the	Idea	of	Development17

Development	as	an	idea	has	its	roots	in	the	nineteenth-century	globalization	of	
compassion	that	I	described	in	chapter	7.	The	resulting	globalization	of	the	
question	“Who	is	our	neighbor?”	created	a	new	moral	imaginary	that	
understands	the	whole	world	as	the	domain	for	works	of	compassion.	For	the	
most	part,	this	found	expression	in	works	of	charity	and	social	welfare	in	the	
nineteenth	century	as	well	as	the	human	rights	movement	in	the	twentieth.
In	the	aftermath	of	the	devastation	of	World	War	II,	Europe	had	been	rebuilt	

and	was	taking	off	economically.	The	post-war	pressure	to	award	independence	
to	former	colonies	was	undeniable	and	under	way.	At	the	same	time,	soldiers	
and	war	correspondents,	who	had	been	all	over	the	world	and	had	seen	things	
previously	unreported,	were	returning	home	with	stories	of	far-off	places	and	
“exotic”	non-Western	cultures.	The	global	technologies	of	radio	and	then	
television	began	to	beam	the	words	and	images	of	very	poor,	distant	places	into	
the	homes	of	people	in	the	West,	and	the	idea	of	loving	our	neighbor	began	to	
globalize.



A	new	idea	with	a	global	horizon	began	to	emerge:	if	Europe	and	Japan	could	
be	rebuilt,	then	perhaps	something	could	be	done	about	poverty	in	the	poorer	
parts	of	the	world.	This	new	idea	was	called	“development”	and	was	an	
extension	of	the	West’s	understanding	of	compassion;	one	could	work	to	end	
poverty,	not	just	to	care	for	the	poor	in	the	midst	of	their	poverty.	This	led	to	a	
second	insight:	perhaps	the	economic	and	technological	dimensions	of	
globalization	could	be	put	at	the	service	of	the	poor.	Over	time,	the	governments	
of	the	West	began	to	believe	that	it	is	“the	moral	duty	of	Western	industrialized	
countries	to	take	active	steps	to	help	those	who	are	more	backward	technically	
(and	culturally)	to	advance	along	the	road	of	progress.”18	This	was	one	of	the	
better	instincts	of	globalization	in	spite	of	one	shortcoming	and	one	blind	spot.
First,	we	need	to	remember	that	this	commitment	to	development	was	also	

part	of	the	Cold	War	strategy	of	the	West	during	the	last	decades	of	the	Great	
Disruption.	Sometimes	Cold	War	strategy	called	for	guns	and	proxy	wars;	
sometimes	the	strategy	took	the	form	of	development	aid.	Helping	poor	nations	
in	the	Global	South	was	a	way	of	keeping	them	out	of	the	Soviet	orbit.	The	idea	
of	development	was	not	altogether	altruistic.

Second,	these	Western	“altruists”	were	unclear	as	to	what	they	meant	by	the	
term	“development.”	We	need	to	remember	that,	while	the	West	understood	
itself	as	“developed,”	it	had	a	poor	understanding	about	how	this	development	
had	happened.19	The	story	of	the	economic	and	technological	transformation	of	
Britain,	Europe,	and	the	United	States	that	I	told	in	chapters	5	and	6	was	not	
available	in	the	1950s.	Furthermore,	the	West	was	still	shaken	by	the	fact	that	
the	twentieth-century	track	record	of	globalization	had	included	two	world	wars,	
a	global	economic	depression,	and	the	Holocaust.	Nonetheless,	the	idea	took	
shape	that	the	“underdeveloped”	world	should	“develop”	by	emulating	the	West.
In	the	1960s,	Walt	Rostow	wrote	his	“non-Communist	manifesto”	that	

outlined	his	proposal	for	the	West’s	path	of	development	in	the	form	of	five	



stages	of	economic	growth.20	It	became	the	blueprint	for	the	Western	
development	efforts	of	the	time.	The	goal	of	development	was	understood	as	
modernization	(Westernization),	and	the	measure	of	development	was	the	size	of	
a	nation’s	economy.
The	basic	assumption	of	what	became	known	as	modernization	theory	was	

that	the	traditional	culture	and	values	of	poor	societies	needed	to	change	and	
would	change	as	they	encountered	a	modernizing	world	of	urbanization,	public	
education,	and	integration	into	the	Western	economic	system	(see	fig.	9.1).	
Traditional	values,	judged	as	not	being	conducive	to	economic	growth,	would	
fall	away,	and	new	“modern”	values	would	take	their	place.	Poor	economies	
would	begin	to	grow	as	a	“modern”	economy	emerged—the	globalization	
promise	in	the	language	of	fifty	years	ago.	There	are	still	echoes	of	this	theory	
today,	as	we	shall	see	later	in	this	chapter.

Evolution	of	the	Development	Theories
While	modernization	theory	held	sway	for	a	while,	it	eventually	lost	its	luster	

as	the	culturally	and	economically	myopic	creation	that	it	was.	Other	theories	of	
development	emerged.	Dependency	theory,	with	its	neo-Marxist	and	Latin	
American	roots,	argued	that	the	West	was	the	source	of	the	underdevelopment	of	
the	South	and	that	modernization	theory	and	development	aid	were	just	fig	
leaves	to	cover	up	this	unchanging	neocolonial,	capitalist	reality.	The	goal	of	
development	for	both	theories	was	still	economic	growth,	but	the	means	of	
development	was	now	a	choice	between	socialist	or	capitalist	economics.
In	the	1980s,	development	practitioners,	weary	of	arguments	about	global	

economic	history	and	theories,	began	articulating	an	approach	to	what	they	
called	“people-centered	development.”	This	grounded-theory	approach	emerged	
from	what	they	had	been	learning	on	the	front	lines	working	among	the	poor.21	
Small	alternative	theories,	limited	by	time	and	place,	began	to	emerge,	and	
increasingly	the	idea	of	development	as	economics	alone	was	called	into	
question.
Two	examples	may	be	helpful.	Robert	Chambers	argued	for	an	understanding	

of	poverty	as	entangling	systems	that	called	for	a	response	focused	on	
encouraging	what	he	called	“responsible	well-being.”22	John	Friedmann	insisted	
that,	while	the	kind	of	grassroots	development	programming	that	Chambers	
proposed	was	needed,	it	was	not	enough.23	For	Friedmann,	the	poverty	of	poor	
households	was	a	result	of	not	having	enough	social	and	political	power	to	
develop	themselves	and	insist	on	the	services	they	deserved	from	the	state.	What	
was	needed	was	to	organize	the	poor	into	associations	and	networks	that	would	



make	them	increasingly	hard	to	ignore	as	important	players	in	civil	society;	only	
then	could	the	poor	push	back	against	the	political	and	economic	systems	that	
limited	their	initiative.	While	issues	of	access,	vulnerability,	and	social	power	
became	more	central	to	the	development	conversation,	the	central	measure	
remained	the	size	of	the	national	economy.

Development	as	Freedom—Amartya	Sen
People	themselves	must	have	responsibility	for	the	development	and	change	of	the	world	in	which	they	
live.

—Amartya	Sen24

In	the	1990s,	a	welcome	shift	began	to	take	place	in	the	measures	of	
development.	A	development	economist	from	India,	Amartya	Sen,	began	
working	with	Mahbub	ul	Haq,	a	Pakistani	economist	in	the	United	Nations	
Development	Program,	to	create	a	new	index	for	assessing	development	with	the	
declared	purpose	of	moving	development	economics	from	its	focus	on	GDP	
alone	to	a	more	people-centered	approach.	The	resulting	Human	Development	
Index	(HDI)	added	life	expectancy,	as	an	indicator	for	health,	and	literacy,	as	an	
indicator	for	knowledge	and	education,	to	GDP	as	a	measure	of	standard	of	
living.	Development	was	no	longer	focused	on	economic	growth	alone.
Sen	also	studied	the	relationship	between	famines	and	democracy	and	

demonstrated	that	there	has	never	been	a	major	famine	in	a	functioning	
democracy.25	This	discovery	led	to	his	seminal	book,	Development	as	Freedom,	
in	which	Sen	announced	his	conclusion	that	poverty	is	better	understood	as	
being	the	result	of	deprivation	of	human	freedom.	Things	like	low	income,	lack	
of	education,	ill	health,	and	lack	of	access	to	credit	and	social	services	make	
people	less	free,	as	does	lack	of	freedom	in	their	political	context.26	“What	
people	can	positively	achieve	is	influenced	by	economic	opportunities,	political	
liberties,	social	powers,	and	the	enabling	conditions	of	good	health,	basic	
education,	and	the	encouragement	and	cultivation	of	initiatives.”27
For	Sen,	human	well-being	is	best	understood	not	by	what	people	consume	

(economics)	but	by	what	people	are	and	do,	such	as	being	literate,	healthy,	and	
economically	active	and	participating	in	the	decisions	affecting	their	community.	
Sen	calls	these	kinds	of	things	functionings.28	Functionings	are	the	basic	stuff	of	
human	life,	such	as	having	enough	to	eat,	having	adequate	housing,	breathing	
clean	air,	and	drinking	clean	water,	as	well	as	higher-value	ideals	such	as	
possessing	self-respect	and	enhanced	dignity,	participating	in	community	life,	
and	feeling	safe.	The	human	rights	tradition	insists	that	all	human	beings	have	



the	right	to	function	in	this	way.	So	does	the	biblical	account.	For	the	prophets,	
the	test	of	the	proper	functioning	of	society	and	the	governing	of	the	powerful	
was	the	well-being	of	the	widow,	orphan,	alien,	and	the	poor	(Ps.	72;	Isa.	1:17,	
23;	3:13–14).	If	the	poorest	can	function,	then	the	society,	its	economics	and	
politics,	is	fulfilling	its	mission	reasonably	well.	But	surely	there	is	more	than	
just	survival	in	God’s	intent	for	human	beings.

Sen	argues	that	we	must	go	beyond	just	the	idea	of	functionings—what	people	
are	and	do—and	extend	our	development	concerns	to	include	human	
capabilities,	which	he	describes	as	what	people	are	able	to	do	or	choose	to	do.29	
He	argues	that	to	experience	human	well-being	we	must	have	the	freedom	
(capability)	to	choose	what	we	wish	(or	are	called)	to	become	and	have	the	
means	to	get	there.	Human	beings	are	intended	to	develop	and	thrive,	not	just	
survive.	Sen	is	arguing	that	human	well-being	needs	to	be	understood	as	people	
having	the	capability	(freedom)	to	seek	functionings	in	their	world	that	they	
themselves	deem	valuable.	Surely	this	is	consistent	with	God’s	call	for	human	
beings	to	survive,	be	productive,	and	act	as	cocreators	after	God	in	creation.
For	Sen,	freedom	is	both	the	goal	and	the	means	to	human	development	(see	

fig.	9.2).30	The	goal	of	development	is	to	create	the	environment	and	conditions	
within	which	every	person	has	the	freedom	to	seek	the	better	human	future	he	or	
she	desires.	Freedom	is	the	means	of	development	in	two	ways.	First,	the	poor	
themselves	must	be	the	actors	if	their	capability	is	to	be	increased.	Second,	we	
must	support	the	poor	by	removing	impediments	to	their	being	actors	and	
making	choices,	things	that	Sen	calls	“unfreedoms.”31
With	Sen’s	work,	an	ethical	dimension	became	central	to	assessing	

development	theory	and	practice	for	the	first	time.	If	people	have	more	freedom	
to	choose	and	act,	they	are	experiencing	positive	change;	if	they	are	less	free,	the	



development	policy	or	process	is	suspect.	Increasing	human	liberty	and	agency	
is	now	central	to	the	development	task,	and	economic	growth	is	just	one	domain	
among	others.	This	should	remind	us	of	Adam	Smith’s	argument	that	natural	
liberty	is	the	key	to	increasing	the	economy	of	a	nation.	Sen	extends	the	idea	of	
freedom	to	human	agency	as	well.	For	this	work,	Sen	was	awarded	the	Nobel	
Prize	in	development	economics.
Sen’s	view	of	the	importance	of	human	freedom	and	human	agency	echoes	a	

Christian	anthropology	to	a	significant,	but	not	complete,	degree.	Although	Sen	
is	not	working	from	a	Christian	frame,	the	biblical	idea	of	being	made	in	the	
image	of	God	lies	at	the	heart	of	understanding	the	central	importance	God	gives	
to	human	agency—the	freedom	and	responsibility	to	act	and	create.	Sen’s	view	
and	the	Christian	view	part	ways	with	the	further	Christian	understanding	that	
the	freedom	God	grants	to	human	beings,	including	the	freedom	to	tell	God	we	
don’t	believe	in	God,	is	not	the	unlimited	freedom	of	the	autonomous	Western	
self.	Rather,	it	is	a	freedom	to	give	up	some	of	our	freedom	because	we	can	
better	love	God	and	our	neighbor	when	we	do.
With	the	broad	acceptance	of	Sen’s	approach	in	the	1990s,	the	size	of	a	

country’s	economy	was	correctly	made	a	means,	not	an	end.	Economics	had	
found	its	proper,	more	incidental,	place	in	a	new	multidimensional	
understanding	of	poverty	eradication	that	now	includes	ethical	values	and	
empowered	human	agency.	The	purpose	of	wealth	is	not	to	have	wealth	but	to	
enable	a	person	or	household	to	pursue	the	kinds	of	capabilities	they	have	reason	
to	value.32	No	longer	is	Western	modernization	the	development	ideal.	The	
understanding	of	well-being	and	how	it	is	to	be	pursued	are	to	come	from	the	
poor	themselves.
In	the	last	decade,	the	language	of	human	well-being	and	increasing	human	

and	communal	capabilities	has	become	normative.	The	struggle	now	is	to	figure	
out	what	human	well-being	actually	is	and	how	one	goes	about	increasing	it.	The	
development	conversation	may	now	be	ready	to	join	the	other	conversations	on	
human	flourishing,	including	religious	conversations.	More	on	this	in	the	next	
chapter.

What	Do	the	Poor	Have	to	Say?
Well-being	is	a	full	stomach,	time	for	prayer	and	a	bamboo	platform	to	sleep	on.

—A	poor	woman	in	Bangladesh33

The	post–World	War	II	evolution	and	reframing	of	the	idea	of	development	
took	place	primarily	among	academics	from	the	North,	who	were	eventually	



joined	by	academics	and	then	practitioners	from	the	South.	It	was	not	until	the	
late	1990s	that	some	began	to	wonder	if	listening	to	the	poor	articulate	their	own	
descriptions	of	poverty	and	human	well-being	might	be	a	useful	counterpoint.	
After	a	decade	of	hectoring	by	NGOs	and	development	academics,	the	World	
Bank	began	to	accept	the	idea	that	its	staff	of	economists,	funded	by	the	world’s	
wealthiest	countries,	might	be	a	little	too	far	removed	from	the	real	world	of	the	
poor.	Working	with	the	advice	of	Robert	Chambers,	a	team	of	researchers	was	
sent	out	to	listen	to	over	sixty	thousand	of	the	world’s	poorest	people.	In	the	
early	2000s,	the	Voices	of	the	Poor	project	published	three	books	with	their	
findings.34
In	addition	to	listening	to	the	poor	speak	about	how	poverty,	oppression,	and	

injustice	negatively	affected	their	lives,	the	researchers	also	asked	questions	
about	what	the	poor	believed	human	well-being	to	be.	As	one	might	expect,	
more	food,	better	health,	and	access	to	education	quickly	made	the	list.	Human	
well-being	without	the	basics	of	survival	is	impossible	to	imagine.	More	
surprising	was	the	finding	that	having	enough	materially	for	a	good	life	does	not	
mean	asking	for	very	much.	The	material	desires	of	the	poor	were	modest:	“But	
at	least	for	each	child	to	have	a	bed,	a	pair	of	shoes,	a	canopy	over	their	heads,	
two	sheets—not	to	sleep	like	we	do	on	the	ground.”35
But	the	conversation	quickly	moved	beyond	these	more	obvious	material	

desires.	Many	of	the	expressions	of	well-being	were	relational:	social	well-being	
is	central	to	human	well-being	for	the	poor.36	The	desires	for	being	able	to	take	
care	of	one’s	family,	experiencing	harmony	in	the	family	and	community,	
having	friends,	and	helping	others	showed	up	regularly	in	the	interviews.	This	is	
not	a	surprise	to	Christians,	as	the	Bible	makes	it	clear	that	we	are	relational	
beings,	not	autonomous	economic	decision	makers	or	lone	wolves.
Less	expected	by	the	researchers,	many	of	the	descriptions	of	what	makes	for	

well-being	were	psychological	in	nature.37	These	included	a	desire	to	feel	better	
about	oneself	and	a	wish	for	a	sense	of	dignity	and	respect,	as	well	as	having	
peace	of	mind,	lack	of	anxiety,	happiness,	and	satisfaction	with	life.	Even	more	
of	a	surprise	to	the	Western	researchers	was	the	finding	that	“a	spiritual	life	and	
religious	observance	are	woven	into	other	aspects	of	wellbeing.”38	Once	again,	
this	should	not	be	a	surprise	to	Christians,	but	it	is	news	to	secular	folk.	Maybe	
we	do	have	something	to	offer	our	secular	friends.

The	Global	Institutions	Responding	to	the	Poor
In	chapter	7	I	described	the	emergence	of	a	globalization	of	compassion	in	the	

nineteenth	century,	which	resulted	in	a	family	of	new	institutions	whose	mission	



was	charity,	protection,	and	social	welfare.	The	International	Committee	of	the	
Red	Cross,	Caritas,	Baptist	World	Aid,	and	the	American	Friends	Service	
Committee	were	examples.	For	the	most	part,	these	agencies	were	in	the	relief	
and/or	peacemaking	business.	Institutions	with	a	focus	on	development	would	
come	later	but	belong	in	this	same	humanitarian	tradition.
In	the	immediate	aftermath	of	World	War	II,	three	new	international	

institutions—the	World	Bank,	the	International	Monetary	Fund,	and	the	General	
Agreement	on	Tariffs	and	Trade	(called	the	Bretton	Woods	institutions)—were	
formed	to	reestablish	the	global	market	and	trading	system	that	was	dismantled	
during	the	Great	Disruption.	As	the	commitment	to	help	poor	nations	develop	
emerged	in	the	1950s	and	1960s,	the	mandate	of	these	three	organizations	began	
to	shift	toward	creating	the	conditions	that	would	encourage	economic	growth	
and	thus	contribute	to	poverty	eradication.
Originally	constituted	to	make	reconstruction	loans	to	post-war	Europe,	the	

World	Bank	shifted	its	focus	to	the	developing	world	in	the	1960s.	Today	it	has	
two	primary	goals:	to	decrease	the	percentage	of	people	living	on	less	than	$1.90	
a	day	to	no	more	than	3	percent	within	a	generation	and	to	promote	shared	
prosperity	by	fostering	the	income	growth	of	the	bottom	40	percent	in	every	
country.	The	World	Bank	Group,	a	family	of	five	financial	institutions,	works	
toward	these	goals	by	providing	financial	loans	and	grants	as	well	as	technical	
assistance	to	developing	countries	around	the	world.	While	the	bank’s	official	
goal	is	to	reduce	global	poverty,	its	articles	of	agreement	require	that	its	
decisions	be	guided	by	promotion	of	foreign	investment	and	international	trade.39	
The	underlying	assumption	is	that	economic	globalization	and	poverty	
eradication	are	inseparably	linked.	Not	everyone	agrees	with	this,	as	one	might	
expect.
Following	the	competitive	currency	devaluations	that	had	contributed	to	the	

Great	Depression	of	the	1930s	and	with	the	end	of	the	Second	World	War,	the	
International	Monetary	Fund	(IMF)	was	created	to	reconstruct	an	international	
monetary	system,	the	system	of	exchange	rates	and	international	payments	that	
enables	countries	to	trade	with	each	other.	Today	the	IMF’s	primary	role	is	to	
ensure	the	stability	of	the	international	monetary	system,	which	it	does	by	
fostering	global	monetary	cooperation,	facilitating	international	trade,	promoting	
high	employment	and	sustainable	economic	growth,	and	reducing	poverty	
around	the	world.40
In	the	aftermath	of	the	Thatcher-Reagan	Revolution,	the	dominance	of	

neoliberal	economics	resulted	in	the	World	Bank	and	the	IMF	insisting	that	the	
two	institutions	impose	what	came	to	be	known	as	the	Washington	Consensus	on	
emerging	economies.	During	the	1990s,	the	resulting	development	mantra	was	



simple:	market-friendly	reforms—globalization—will	lead	poor	nations	to	
economic	growth.	In	the	name	of	reducing	poverty,	countries	seeking	loans	had	
to	accept	neoliberal	economic	conditions:	open	up	their	markets	by	removing	
tariffs,	allow	their	exchange	rates	to	be	determined	by	the	global	market,	open	
up	for	foreign	investment,	privatize	state-run	industries,	and	reduce	public	sector	
spending.
The	Washington	Consensus	made	some	macroeconomic	sense	in	the	long	

term	in	that	many	of	these	economies	did	begin	to	grow.	But	in	the	short	term	
and	at	the	microeconomic	level,	where	the	poor	live,	the	Washington	Consensus	
was	a	disaster	in	the	Global	South.41	Reforming	labor	markets	meant	decreasing	
minimum	wages	for	people	who	were	already	poor.	Reducing	public	
expenditures	led	to	reduced	health	services	and	fees	for	what	used	to	be	public	
services.	Public	schools	were	forced	to	charge	school	fees,	something	that	
Western	nations	do	not	do.	The	result	was	that	tens	of	millions	of	poor	children	
in	the	Global	South	were	unable	to	go	to	school.	Village	health	centers	had	
neither	health	workers	nor	medicine.	One	development	expert	called	the	
Washington	Consensus	the	“globalization	of	vulnerability.”42	Bottom	line,	the	
Washington	Consensus	was	not	good	news	for	the	poor.
The	General	Agreement	on	Tariffs	and	Trade	was	the	last	of	the	three	

intergovernmental	organizations	established	at	Bretton	Woods.	Its	mission	was	
to	create	rules	for	liberalizing	trade.	Seeking	global	agreement	on	the	rules	of	
free	trade	proved	to	be	a	long	and	arduous	process.	Seven	rounds	of	negotiations	
took	place	before	the	Uruguay	Round	(1986–1994)	led	to	the	establishment	of	
the	World	Trade	Organization	(WTO)	in	1995.
The	primary	function	of	the	WTO	is	to	create	and	monitor	rules	of	

international	trade.	Its	overriding	purpose	is	to	help	trade	flow	as	freely	as	
possible—so	long	as	there	are	no	undesirable	side	effects.	The	underlying	
assumption	is	that	free	and	fair	trade	increases	economic	development	and	the	
well-being	of	the	poor.	The	WTO	operates	a	system	of	trade	rules	and	helps	
nations	settle	disputes	without	trade	wars.	Ruled	by	consensus,	the	WTO	is	a	
place	where	member	governments	try	to	sort	out	their	trade	problems	through	
negotiations.



In	addition	to	these	three	international	organizations,	the	West’s	growing	
commitment	to	development	aid	eventually	spawned	a	largely	incoherent	and	
unmanaged	delivery	system	that	emerged	in	bits	and	pieces—adaptive	social	
systems	again	(see	fig.	9.3).	This	inchoate	system	includes	United	Nations	
agencies,	government	agencies,	INGOs,	global	networks,	and	public/private	
contributors.
The	United	Nations	system	has	a	number	of	organizations	that	are	part	of	this	

development	delivery	system.	The	central	focus	lies	within	the	United	Nations	
Development	Program	(UNDP),	which	works	to	reduce	poverty,	inequalities,	
and	exclusion	by	helping	countries	develop	the	policies,	leadership	skills,	
partnering	abilities,	institutional	capabilities,	and	resilience	needed	to	sustain	
development.	Sister	UN	agencies	focus	on	children	(UNICEF),	health	(WHO),	
and	agriculture	(FAO	and	IFAD).
Bilateral	aid	between	governments	represents	another	set	of	major	players.	

Many	developed	nations	created	their	own	development	agencies	to	provide	
funding	and	technical	assistance	to	this	new	task	of	development.	The	United	
States	Agency	for	International	Development	(USAID)	was	created	in	1961	and	
the	British	Ministry	of	Overseas	Development	(now	Department	for	
International	Development)	in	1964.



During	this	same	period,	a	number	of	secular	and	Christian	INGOs,	originally	
founded	to	do	humanitarian	relief,	began	to	add	development	activities	to	their	
ministry	portfolios.	These	included	Oxfam,	CARE,	Catholic	Relief	Services,	
Caritas,	Church	World	Service,	and	World	Vision	International.	More	recently,	
Action	Aid,	Tearfund,	and	Islamic	Relief,	along	with	specialist	INGOs	such	as	
Opportunity	International	(microfinance)	and	Lifewater	International,	joined	the	
fray.	All	of	these	were	a	result	of	the	processes	of	modern	globalization.
The	Catholic	Church	is	perceived	by	some—including	some	Catholics—as	

being,	among	other	things,	an	important	global	development	agency,43	making	
major	contributions	in	the	areas	of	education,	health	care,	and	economic	
development.44	In	addition,	numerous	Catholic	INGOs	focus	on	development	
work:	England’s	Catholic	Agency	for	Overseas	Development	(CAFOD),	
Ireland’s	Trocaire,	and	over	165	agencies	that	make	up	Caritas	International.
More	recently,	a	number	of	efforts	were	launched	that	do	not	fit	neatly	into	a	

niche.	The	Global	Fund	to	Fight	AIDS,	Tuberculosis	and	Malaria	is	proving	very	
effective.	The	Bill	and	Melinda	Gates	Foundation	brings	the	skills	of	the	
technology	sector	to	technical	areas	of	development,	seeking	to	promote	
innovation.	There	are	an	increasing	number	of	church-to-church	development	
programs,	something	that	would	have	been	impossible	before	the	advent	of	the	
communication	dimension	of	Globalization	II.
Finally,	we	need	to	take	note	of	global	networks	that	have	turned	their	

attention	to	development	and	poverty	eradication.	The	World	Economic	Forum,	
a	network	of	the	rich	and	powerful,	promotes	poverty	eradication	efforts	that	
align	with	its	fervent	belief	in	the	good	of	economic	(neoliberal)	globalization.	
The	World	Social	Forum	is	a	network	whose	members	take	a	diametrically	
opposite	view,	that	neoliberal	capitalism	and	globalization	are	harming	the	
planet,	increasing	poverty	and	income	inequality,	and	excluding	those	on	the	
margin,	especially	indigenous	peoples	and	migrants.	Mainline	Protestants	and	
Roman	Catholics	are	quite	active	in	this	network.	The	ACT	Alliance	is	a	
coalition	of	137	churches	and	faith-based	organizations	working	together	in	over	
one	hundred	countries	to	promote	development	and	inclusion	of	all.	The	Micah	
Network	is	an	international	network	of	mostly	evangelical	Christians	and	
Christian	agencies	whose	mission	is	to	promote	“integral	mission,”	a	view	of	the	
gospel	that	seamlessly	integrates	evangelism	and	social	action.

Summing	Up



While	there	has	been	some	good	news	for	the	poor	in	today’s	globalizing	world,	
this	chapter	reminds	us	that	there	is	still	much	work	to	be	done.	This	chapter	
outlines	the	story	of	development	thinking	from	its	emergence	in	the	aftermath	
of	World	War	II.	From	development	understood	largely	as	infrastructure	such	as	
dams	and	roads,	to	a	single-minded	focus	on	economic	growth,	and	finally	to	
Amartya	Sen’s	fresh	and	liberating	insight	about	development	of	freedom,	the	
idea	of	development	and	its	practice	evolved	and	reinvented	itself,	often	in	
response	to	its	failures.	A	conversation	that	was	largely	limited	to	Western	
politicians	and	technical	specialists	expanded	with	a	major	effort	to	listen	to	the	
poor	themselves.	To	support,	fund,	and	assess	the	resulting	development	efforts	
around	the	world,	a	fragmented	family	of	global	institutions	has	emerged	who	
now	span	the	globe	with	an	annual	budget	in	excess	of	$100	billion.	In	light	of	
this	story	and	the	current	structure	in	place	to	carry	it	out,	we	will	now	turn	to	
contemporary	thinking	on	development	and	poverty	eradication.

Questions	for	Discussion

1.	 What	is	your	reaction	to	Amartya	Sen’s	proposal	for	“development	as	
freedom”?	What	appeals	to	you?	What	does	not?

2.	 Where	might	you	expect	to	find	churches	and	Christians	working	within	
the	global	network	of	poverty	response	(recall	fig.	9.3)?	Are	there	places	
where	we	might	do	more?
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10	
Contemporary	Thinking	on	

Development

Something	significant	changed	in	the	practice	of	development	in	the	first	fifteen	
years	of	the	twenty-first	century.	From	within	the	development	aid	delivery	
system,	a	lot	of	research	has	been	done	into	what	works	and	what	does	not.	
While	we	are	far	from	a	state	of	comprehensive	knowledge,	this	evidence-based	
research	agenda	is	now	driving	development	thinking	and	practice	in	a	way	that	
was	not	the	case	in	the	twentieth	century.	In	addition	to	the	research	done	by	the	
major	international	organizations	such	as	the	World	Bank	and	UNDP,	an	
important	new	perspective	has	been	added	in	the	form	of	the	Poverty	Action	Lab	
at	MIT,	which	has	introduced	random	trial	experimentation	to	the	research	
agenda.1
In	this	chapter	on	contemporary	thinking	on	development,	I	will	summarize	

the	proposals	of	three	major	voices—Jeffrey	Sachs,	William	Easterly,	and	Paul	
Collier.	All	three	accept	the	idea	of	global	markets	and	technology	as	givens.	
After	introducing	Lawrence	Harrison	and	the	contested	issue	of	culture	and	
poverty,	I	will	introduce	two	important	voices	from	the	Global	South—
Hernando	de	Soto,	who	points	to	the	importance	of	property	rights	in	making	
capitalism	work,	and	Muhammad	Yunus,	who	proposed	the	idea	of	the	right	to	
credit.	I	will	then	introduce	Abhijit	Banerjee	and	Esther	Duflo,	who	have	alerted	
us	to	the	importance	of	understanding	why	the	poor	make	the	choices	they	make,	
as	well	as	to	the	idea	of	using	rigorous	testing	to	determine	what	works	and	what	
does	not	in	development	interventions.	I	will	then	briefly	describe	how	the	
technological	dimension	of	globalization	is	enabling	and	speeding	up	
development	among	the	poor.	I	will	close	the	chapter	by	introducing	an	
emerging	conversation	on	faith	and	development	and	how	Christians	and	secular	
development	folk	might	find	ways	to	enrich	each	other’s	work	in	development.



Global	Proposals	for	Poverty	Eradication

Delivering	Development—Jeffrey	Sachs
In	The	End	of	Poverty,	Jeffrey	Sachs	argues	that	some	nations—representing	

one-sixth	of	humanity—are	locked	in	a	poverty	trap	created	by	the	interactions	
of	disease,	geographical	isolation,	and	a	limiting	environment.2	He	argues	that	
these	countries	cannot	escape	from	this	trap	without	outside	help;	they	simply	do	
not	have	the	resources	or	the	capability.	All	the	other	factors	that	exacerbate	the	
impact	of	the	poverty	trap—demographics,	governance,	culture,	innovation,	
finance,	and	geopolitics—can	be	managed	over	time,	but	only	if	the	poverty	trap	
is	broken.3	Thus,	these	countries	will	need	significant	external	help—a	big	push.4	
Development	programming	should	be	designed	using	what	Sachs	calls	“clinical	
economics.”	Sachs	is	testing	his	delivery	approach	in	a	number	of	Millennium	
Villages	in	different	parts	of	the	world—the	jury	is	still	out	on	their	
effectiveness.5
Sachs	called	for	a	“global	compact	to	end	poverty”	that	set	a	goal	for	rich	

countries	to	invest	0.7	percent	of	their	GDP	in	the	UN	Millennium	Development	
Goals	(MDGs).6	This	would	have	meant	upwards	of	$175	billion	annually	for	
development	assistance.7	This	aid	would	be	coordinated	through	a	revamped	aid	
system	that	includes	the	World	Bank,	the	IMF,	UN	agencies	that	support	
development,	and	government	agencies	for	development.8	Sachs’s	proposal	
rested	on	two	underlying	assumptions:	poverty	eradication	is	a	moral	
responsibility	of	the	developed	world,	and	enough	money	and	technology	is	the	
ultimate	solution	to	poverty.

Discovering	Development—William	Easterly
In	his	book	The	White	Man’s	Burden,	Easterly	points	out	that,	during	the	

sixty-odd	years	of	development	assistance	that	I	summarized	in	the	previous	
chapter,	over	$2.3	trillion	has	been	spent	on	foreign	aid.9	While	some	progress	
has	been	made,	it	has	been	very	uneven,	and	800	million	people	are	still	living	in	
chronic	poverty.	At	the	same	time,	the	countries	that	have	shown	the	most	
progress	in	economic	growth—the	Asian	Tigers	between	1960	and	1990	and	
China	and	India	more	recently—did	not	follow	the	development	formulas	of	the	
West	(the	Washington	Consensus),	nor	did	they	receive	much	foreign	aid.	
Intrigued,	Easterly	decided	to	change	the	strategic	question	from	Sachs’s	“How	
much	foreign	aid	do	we	need	to	eradicate	poverty?”	to	“What	is	the	best	use	of	
foreign	aid	for	development?”10



Easterly’s	perspective	on	the	means	of	development	is	also	markedly	different	
from	Sachs’s.	Easterly	does	not	believe	in	the	effectiveness	of	top-down,	global	
planning	for	development.	He	sees	this	as	a	holdover	from	the	colonial	era	
reflecting	the	idea	that	“the	West	knows	best.”	Contrasting	what	he	calls	
Planners	with	Searchers,	Easterly	believes	social	problems	are	better	solved	as	
close	to	the	action	as	possible	by	innovators	who	try	and	fail	and	try	again—
these	are	the	Searchers.	Planners,	on	the	other	hand,	live	in	Washington,	
London,	or	Beijing	and	assume	they	know	enough	to	be	able	to	figure	out	global	
solutions	and	then	determine	what	needs	to	be	delivered	to	the	poor.	Searchers	
know	they	will	never	know	enough	and	instead	look	for	what	is	being	demanded	
and	try	to	meet	that	need.11
Easterly,	a	fan	of	Edmund	Burke	and	the	British	Enlightenment,	opts	for	a	

bottom-up,	discover-what-works,	learn-your-way-into-the-future	approach	to	
development	that	assumes	that	incremental	discovery	is	a	better	fit	in	a	complex,	
dynamical	world	about	which	you	can	never	know	enough.	Thus,	Easterly’s	
solution	to	poverty	calls	for	modest	plans,	local	searching,	and	a	lot	of	energy	
spent	on	evaluation.12	Take	small	steps,	do	things	in	several	ways,	and	see	what	
actually	happens.	Feed	those	things	that	are	working;	starve	those	that	are	not.	
Complex	adaptive	social	systems	again.

The	Bottom	Billion	Are	Different—Paul	Collier
Collier	comes	to	the	development	conversation	from	a	different	angle	

altogether.	In	his	book	The	Bottom	Billion,	he	begins	by	asking	which	countries	
are	languishing	in	terms	of	economic	growth	and	then	asks	what	is	distinctive	
about	them	compared	to	countries	that	are	growing	economically.13	He	
demonstrates	that	about	one	billion	people	live	in	fifty-eight	countries	that	have	
suffered	from	negative	economic	growth	since	1970,	while	all	other	nations	are	
experiencing	some	form	of	economic	growth	(albeit	at	differing	rates).	Seventy	
percent	of	the	bottom	billion	are	in	Africa,	and	the	rest	are	spread	around	the	
world.14	Examining	the	common	issues	these	countries	face,	Collier	identifies	
four	poverty	traps:	chronic	conflict,	the	negative	impact	of	abundant	natural	
resources	(the	resource	curse),	bad	governance,	and	being	landlocked	with	bad	
neighbors.15	These	four	traps	result	in	the	likelihood	that	these	countries	will	be	
left	behind	by	the	globalization	that	is	lifting	people	out	of	poverty	in	places	like	
Indonesia,	India,	and	China.	Furthermore,	Collier	notes	that	none	of	these	traps	
will	be	overcome	solely	by	a	large	input	of	foreign	aid	(Sachs)	or	by	bottom-up	
problem	solving	by	Searchers	(Easterly).



Collier’s	diagnosis	leads	him	to	a	family	of	proposed	solutions.	Landing	
between	Sachs	and	Easterly,	Collier	believes	foreign	aid	can	help,	but	only	if	it	
is	used	selectively.16	Development	aid	injected	into	a	conflict	situation	is	clearly	
a	formula	for	misuse	or	ineffectiveness.	Aid	that	allows	governments	to	continue	
misusing	revenue	from	their	natural	resources	also	seems	unwise.	Collier	argues	
that	aid	should	be	targeted	at	development	programs	that	encourage	the	
reduction	of	conflict	and/or	reward	improved	governance.
Two	of	Collier’s	proposals	have	to	do	with	creating	a	global	policy	

environment	at	the	international	level	that	encourages	economic	growth	and	
good	governance.	Because	many	of	the	current	trade	policies	of	the	developed	
world	prevent	Southern	countries	from	gaining	access	to	Northern	markets,	
especially	for	agricultural	products,	Collier’s	first	proposal	calls	for	changing	
trade	policies	in	the	North	to	enable	countries	in	the	Global	South	to	become	
connected	to	and	benefit	from	international	markets.17	His	second	proposal	calls	
for	creating	international	laws	and	charters	that	encourage	transparency	and	thus	
discourage	corruption.	He	calls	for	international	charters,	or	rules,	for	budget	
transparency,	managing	post-conflict	situations,	and	international	investment.18
Collier’s	final	proposal	is	the	most	surprising.	Where	conflict	is	an	endemic	

barrier	to	development,	Collier	wonders	if	military	or	police	intervention	may	be	
a	necessary	development	measure	to	create	the	security	necessary	to	enable	the	
other	elements	of	his	development	proposal	to	be	effective.19	Needless	to	say,	
this	unusual	suggestion	has	not	received	much	of	a	welcome.	But	it	is	unclear	
what	else	might	help	with	the	problem	to	which	Collier	has	so	aptly	called	our	
attention.
Collier	is	also	worried	that	globalization	might	be	arriving	too	late	for	the	

countries	of	the	bottom	billion.20	He	worries	that	the	rapid	economic	growth	and	
sheer	population	size	of	China	and	India	might	make	it	impossible	for	the	
smaller	latecomers	of	the	bottom	billion	to	find	a	niche	in	the	global	economy	
even	if	they	were	freed	from	their	various	poverty	traps.	Fortunately,	this	does	
not	appear	to	be	the	case.	Since	2000	many	countries	in	sub-Saharan	Africa	have	
seen	sustained	economic	growth	that	is	often	among	the	highest	in	the	world.21	
Furthermore,	“low-cost,	low-capital	manufacturers,	such	as	apparel	producers,	
have	already	left	China	in	droves,	moving	not	just	to	Southeast	Asia,	but	
increasingly	the	Middle	East	and	Africa.”22

Culture	and	Development—Lawrence	Harrison
With	the	necessary	and	appropriate	dismissal	of	the	original	version	of	

modernization	theory	and	its	thesis	that	traditional	cultures	are	poverty	cultures	



while	modern	Western	cultures	are	not,	it	became	inappropriate	to	discuss	
culture	and	development	for	quite	a	long	time.	While	the	idea	of	connecting	
culture	and	development	still	makes	some	folks	very	nervous,	it	is	an	important	
question	that	needs	attention.
In	the	mid-1980s,	Lawrence	Harrison	reported	a	series	of	case	studies	from	

Latin	America	that,	he	argued,	supported	the	proposition	that	culture	was	one	
obstacle	to	economic	development	in	the	region	and	therefore	cultural	values	
and	practices	needed	to	become	part	of	the	social	analysis	before	development	
programs	were	designed.	He	also	argued	that	these	same	cultural	values	have	a	
profound	influence	for	good	and	for	ill	on	the	effectiveness	of	social,	and	
particularly	economic,	institutions.23	This	is	significant	since	a	strong	case	has	
been	made	for	the	importance	of	such	institutions	to	economic	growth	in	the	
West.24
Harrison’s	second	conclusion	provoked	more	controversy.	He	noted	that	

economic	development	in	the	last	fifty	years	has	been	geographically	uneven	
and	that	culture	provides	a	significant	part	of	the	explanation	in	two	ways.	First,	
he	believes	that	“the	society	that	is	most	successful	at	helping	its	people—all	its	
people—realize	their	creative	potential	is	the	society	that	will	progress	the	
fastest.”25	Echoing	Deirdre	McCloskey,	whom	we	met	in	chapter	5,	this	means	
that	those	cultural	values	that	encourage	people	to	be	creative	and	productive;	
that	reward	merit,	risk	taking,	and	saving;	and	that	encourage	trust	and	
transparency	tend	to	support	economic	growth.	Cultural	values	that	limit	any	or	
all	of	these	are	simply	less	supportive	of	economic	growth.
This	renewed	conversation	on	poverty	and	culture	has	several	weaknesses.	

First,	the	idea	that	people	live	within	a	single	cultural	frame	is	just	not	true.	We	
all	live	and	move	within	a	complex	and	fluid	set	of	cultural	and	subcultural	
realities.	Second,	modern	values	are	not	exclusively	located	in	outsiders,	nor	do	
traditional	values	find	expression	only	among	insiders.	Thus,	the	conversation	
gets	complicated	and	muddy	in	the	real	world.
While	this	new	conversation	on	culture	and	development	affirms	that	cultural	

change	needs	to	come	from	within	and	not	from	without,	the	culture	and	
development	conversation	naively	ignores	how	little	we	really	understand	how	
cultures	actually	change.	There	is	no	agreement	as	to	whether	economic	growth	
changes	cultural	values	as	Sachs	suggests26	or	whether	cultural	values	enable	
economic	growth	as	David	Landes	claims.27
A	related	question	on	culture	and	development	brings	the	issue	of	cultural	

values	into	the	domain	of	the	practitioner.	“To	what	extent	should	changing	
cultural	values	be	integrated	into	conceptualizing,	strategizing,	planning	and	
programming	of	political	and	economic	development?”28	The	desirability	of	



making	cultural	change	a	goal	of	development	is	viewed	with	considerable	
suspicion	by	Sachs,	de	Soto,	and	Sen.	Cultures	do	not	appear	to	change	at	the	
pace	of	development	programs	and	their	very	short	lifetimes.	In	light	of	the	
history	of	Western	colonialism	and	assumptions	about	the	superiority	of	things	
Western,	the	step	of	trying	to	change	culture	seems	a	step	too	far	for	many.

Recent	Insights

From	macro-level	theories	and	strategies	for	eradicating	poverty,	we	now	turn	to	
a	group	of	new	discoveries	that	are	influencing	the	practice	of	development.	All	
of	the	following	take	it	for	granted	that	the	economic	and	technological	
dimensions	of	globalization	represent	the	best	chance	of	helping	poor	nations,	
but,	in	contrast	to	the	Washington	Consensus,	they	focus	on	the	microeconomic	
level—the	place	where	the	poor	live	and	act.	They	address	the	question	of	how	
globalization	can	in	fact	connect	with	the	lives	of	ordinary	poor	people.

The	Mystery	of	Capital—Hernando	de	Soto
How	does	the	Global	South	get	connected	to	today’s	global	markets?	In	the	

year	2000,	Hernando	de	Soto	began	to	explore	what	he	called	the	“mystery	of	
capital,”	wondering	why	capitalism	works	in	the	West	and	not	so	well	
elsewhere.29	The	first	part	of	his	discovery	goes	back	to	the	story	of	Britain’s	
nineteenth-century	development	and	a	change	in	how	property	was	understood.	
Land	or	any	physical	asset	became	more	than	just	something	to	be	owned	and	
exploited.	The	idea	emerged	that	land	could	be	an	asset	whose	value	could	be	
leveraged.	One	can	keep	the	land,	take	out	a	loan	based	on	its	value,	and	start	a	
new	business	that	endeavors	to	earn	a	profit—the	creation	of	wealth.	The	idea	of	
capital	was	born.
De	Soto	argues	that	capital	is	denied	to	many	poor	in	the	Global	South	today.	

Why?	In	order	to	turn	an	asset	into	a	source	of	capital,	one	has	to	be	able	to	
prove	that	one	owns	the	underlying	asset.	De	Soto	determined	that	a	system	of	
property	rights	in	the	West	provides	this	kind	of	proof	to	a	lender.	De	Soto	
argues	that	this	is	where	the	Global	South	is	stuck.	For	the	most	part,	a	system	of	
property	rights	and	the	legal	means	to	enforce	them	are	largely	missing	in	many	
parts	of	the	world	where	the	poor	live.	The	systems	of	communal	ownership,	
government	ownership,	or	conflicting	or	undocumented	ownership	in	the	Global	
South	make	for	what	de	Soto	calls	“dead	capital,”	since	no	one	will	loan	money	
on	something	that	one	cannot	prove	one	owns.30	De	Soto	estimates	that	the	



world’s	poor	are	sitting	on	dead	capital	worth	forty	times	more	than	all	the	
foreign	aid	delivered	since	1945.31	The	path	to	economic	growth	and	connecting	
with	the	world’s	capital	markets	begins	here.

The	Power	of	Credit—Muhammad	Yunus
Yunus	is	a	Bangladeshi	professor	of	economics	and	founder	of	the	Grameen	

Bank.	In	the	midst	of	a	famine	in	the	1970s,	Yunus	met	a	poor	woman	who	
made	bamboo	stools	on	the	street	outside	his	university	and	wondered	if	his	
economics	had	anything	to	offer	her	in	her	poverty.	To	his	surprise,	he	learned	
that	the	woman	was	not	looking	for	a	handout.	She	wanted	to	make	things	that	
people	would	buy	but	was	limited	by	the	high	interest	rates	of	money	lenders	
and	the	fact	that	no	bank	would	loan	money	to	someone	with	no	address	and	no	
assets.32	Like	de	Soto,	Yunus	realized	that	without	access	to	credit	or	simple	
savings	programs,	the	poor	could	not	earn	a	livelihood	or	build	capital	and	were	
thus	excluded	from	the	benefits	of	globalization.	This	led	him	to	two	important	
proposals.
First,	free	from	any	experience	in	banking,	Yunus	had	a	liberating	insight:	the	

poor	might	be	good	credit	risks	under	the	right	conditions,	and	the	amount	of	
credit	the	poor	needed	to	become	productive	parts	of	the	local	economy	was	
relatively	small.	The	result	is	the	well-known	story	of	the	Grameen	Bank,	which	
today	has	over	nine	million	members—98	percent	of	whom	are	women—who	
borrow	and	save.	The	bank	has	made	8	million	microenterprise	loans	with	an	89	
percent	repayment	rate.33	The	Grameen	model	launched	a	global	movement	of	
microfinance	institutions,	including	the	Christian	NGO	Opportunity	
International.
Yunus’s	second	major	innovation	is	what	he	calls	a	“social	business,”	in	

contrast	to	nonprofit	charities.	Yunus	argues	that	simply	transferring	money	
from	the	nonpoor	to	the	poor	through	a	nonprofit	charitable	arrangement	has	a	
serious	weakness.	The	scale	and	sustainability	of	such	an	approach	is	limited	by	
how	much	the	nonpoor	give	and	how	long	they	give.	Will	there	ever	be	enough	
charity	to	help	two	billion	people	living	on	less	than	two	dollars	a	day?	Yunus	
offered	an	alternative	that	he	calls	“social	businesses.”	In	comparison	to	a	for-
profit	business,	the	mission	of	a	social	business	is	to	create	a	social	good	in	
contrast	to	profit	maximization.	Investors	recover	their	investments	but	do	not	
receive	dividends.	In	every	other	way,	social	businesses	are	run	just	like	for-
profit	companies—they	recover	their	full	costs,	including	the	cost	of	capital	to	
grow,	through	affordable	interest	rates	and/or	two-tiered	pricing	(one	subsidized	
price	for	the	poor	and	another	higher	price	for	the	middle	class).	Yunus	calls	



these	“non-loss,	non-dividend	companies”	and	offers	them	as	the	missing	
element	of	capitalism.34	Today,	a	family	of	twenty-five	Grameen	companies	
provide	services	like	microcredit,	health	and	welfare,	sales	and	distribution	of	
handloom	products,	small-business	loan	guarantees,	information	technology	
training,	and	mobile	phone	service.35

Discovering	What	Works—Abhijit	Banerjee	and	
Esther	Duflo
Minds	on	the	margins	are	not	marginal	minds.

—Anil	Gupta36

Sen	and	Sachs	take	a	macro	view	of	poverty,	looking	at	global	patterns	and	
seeing	poverty	as	a	global	problem.	Easterly	operates	out	of	the	same	macro	
frame	but	prefers	a	local	trial-and-error	discovery	process	and	promotes	the	
importance	of	evaluation.	Esther	Duflo	and	Abhijit	Banerjee	have	taken	Easterly	
a	step	further.37	Don’t	design	and	implement	a	single	development	solution	and	
evaluate	at	the	end	of	the	project	when	adjustments	are	no	longer	possible,	they	
argue.	Instead,	test	a	family	of	solutions	within	a	single	program,	including	a	test	
of	no	solution	at	all.	Begin	monitoring	results	immediately	to	see	what	works,	
and	then	reallocate	resources	toward	the	successes	and	starve	the	ones	that	are	
not	as	effective.38	Instead	of	trying	to	create	a	single	approach	for	poverty	
eradication,	Banerjee	and	Duflo	opt	for	figuring	out	what	works	and	does	not	
work	in	a	particular	context—microsolutions.	They	watch	what	the	poor	actually	
do.
For	example,	it	is	known	that	sleeping	under	bed	nets	reduces	malaria.	Sachs	

says	we	should	distribute	free	bed	nets.	Others	disagree,	saying	that	the	poor	
need	to	pay	something	in	order	to	value	a	bed	net	and	thus	use	it	properly.	Still	
others	say	bed	nets	need	to	be	produced	and	sold	locally	in	order	to	create	a	
sustainable	supply.	Rather	than	argue	this	out	at	an	agency	headquarters,	
Banerjee	and	Duflo	would	suggest	focusing	on	a	contiguous	area	in	which	all	
three	approaches	are	tried	in	different	groups	of	villages	followed	by	monitoring	
the	results	to	determine	which	option	performs	best.
Duflo	and	Banerjee	offer	a	significant	qualification	to	Hernando	de	Soto’s	

conclusion	that	the	poor	are	very	entrepreneurial.	While	microfinance	loans	have	
a	successful	record,	it	has	been	a	puzzle	why	successful	microfinance	
experiences	have	not	led	to	an	increasing	number	of	successful	small	businesses.	
Rather	than	debating	this	in	the	abstract,	Duflo	and	Banerjee	used	random-
control	research	and	direct	observation	among	poor	people	who	were	doing	well	



with	small	loans.	They	reported	two	major	findings.	First,	like	de	Soto,	they	
found	that	the	chronically	poor	in	the	informal	economy	exhibit	constant	risk	
taking	and	experimentation;	they	are	entrepreneurial.	But	once	their	livelihoods	
become	more	secure,	the	poor	report	becoming	more	risk	adverse.	Putting	your	
livelihood	at	risk	by	trying	to	leverage	its	success	into	a	small	business	appears	
to	be	both	too	hard	and	too	risky.	Apparently,	just	as	is	the	case	in	the	West,	not	
everyone	is	comfortable	with	an	entrepreneur’s	life.
Let’s	look	at	one	further	example	of	what	can	be	learned	from	asking	the	poor	

why	they	make	the	decisions	they	do.	Banerjee	and	Duflo	report	that	one	of	the	
reasons	the	poor	make	what	appear	to	be	bad	decisions	is	that	they	do	not	know	
what	they	do	not	know.	Lack	of	knowledge,	in	contrast	to	flawed	decision	
making,	is	often	what	leads	to	such	seemingly	bad	decisions.39	Duflo	and	
Banerjee	discovered	that	decision	making	among	poor	people	is	often	influenced	
more	by	their	circumstances	than	by	anything	else.	Counteracting	the	idea	that	
the	poor	lack	intellectual	capabilities,	they	discovered	that	chronic	poverty,	
insecurity,	and	scarcity	narrow	the	horizons	of	the	poor,	so	they	sacrifice	the	
future	to	the	urgent	present	or	allow	the	convenient	to	trump	the	less	
convenient.40	Findings	like	these	contribute	to	two	new	lines	of	inquiry,	the	
“cognitive	consequences	of	poverty”41	and	the	psychological	impact	of	chronic	
poverty	on	the	poor.42	These	insights	are	reshaping	how	we	think	about	helping	
the	poor.	We	do	not	know	as	much	as	we	think	we	know.	Listening	to	the	poor	
matters.

Information	and	Communications	Technology	for	
Development	(ICT4D)43
Information	is	poor,	scarce,	maldistributed,	inefficiently	communicated	and	intensely	valued	[by	the	
poor].

—Clifford	Geertz44

The	poor	are	often	information	poor,	and	they	have	few	options	for	getting	the	
information	they	need.	A	University	of	Ghana	study	found	that	almost	one-third	
of	the	riders	on	a	bus	in	the	north	of	the	country	were	going	somewhere	to	get	a	
piece	of	information.	If	they	don’t	go	and	get	it,	they	have	few	options.	They	can	
consult	a	shaman	or	hope	someone	will	visit	who	has	the	information	they	need,	
or	they	can	do	without	it.	The	barriers	to	getting	information	are	largely	
technological.	Telephone	service	is	unreliable,	as	is	electricity.	Lack	of	access	to	
affordable	computer	hardware	and	user-friendly	software	are	often	problems,	as	
is	the	assumption	that	technology	users	are	literate.



The	good	news	is	that	the	technological	dimension	of	globalization	is	
changing	this	very	quickly.	While	technological	innovation	in	the	West	took	
time	to	develop	and	become	commonplace,	today	the	challenge	is	how	to	
integrate	existing	technology	in	a	sensible	way	into	poor	countries.	We’ve	
already	noted	the	rapid	spread	of	cell	phones	and	smartphones.	The	Grameen	
Bank	set	up	a	telecommunications	company	and	gave	small	loans	so	that	one	
woman	could	earn	income	by	being	the	“phone	lady”	in	her	village.	Grameen	
Telecom	is	extending	phone	service	in	Bangladesh	faster	than	the	government	is.	
M-Pesa,	a	money	transfer	system	developed	in	Kenya,	allows	users	with	a	
mobile	device	to	deposit,	withdraw,	and	transfer	money	and	to	pay	for	goods	and	
services	(through	Lipa	na	M-Pesa).45	M-Pesa	is	used	by	over	two-thirds	of	the	
mobile-phone	owners	in	Kenya	and	half	in	Tanzania.	It	now	operates	in	
Afghanistan,	South	Africa,	Senegal,	Nigeria,	Ghana,	India,	and	Eastern	Europe.	
Opportunity	International	uses	similar	tools	to	service	their	loan	clients.	
Together	these	innovations	are	fundamentally	transforming	the	landscape	of	
financial	services	in	Africa	and	possibly	in	the	West	as	well.
The	innovative	application	of	new	technology	keeps	growing.	MFS	Africa,	a	

South	African	start-up,	has	developed	a	mobile	phone	payment	platform	that	has	
been	embraced	by	the	continent’s	biggest	telecommunications	operators	and	
their	500	million	customers.	This	will	allow	quick	and	inexpensive	movement	of	
the	hundreds	of	millions	of	dollars	of	remittances	that	flow	globally	from	one	
country	to	another	and	from	city	to	village.46	In	an	effort	to	combat	the	costs	of	
middle	men	and	corruption,	India	deposits	government	pension	and	scholarship	
payments	directly	into	the	bank	accounts	of	about	245,000	people	in	twenty	of	
the	nation’s	hundreds	of	districts.47
This	innovation	in	information	and	communications	technology	assists	in	the	

area	of	public	health	as	well.	In	Zambia,	a	rural	doctor	gets	help	from	a	doctor	in	
Peru	about	a	puzzling	case	of	cholera	through	an	email	exchange	mediated	by	a	
low-flying	satellite.	In	Uganda,	health	huts	in	the	remote	countryside,	with	no	
landline	and	miles	from	a	city,	upload	epidemiological	data	daily	via	satellite	
into	a	national	health	system.	In	African	neo-Pentecostal	churches,	pastors	
download	sermons	from	the	United	States	and	Britain.	Churches	are	taking	
advantage	of	these	changes	to	maintain	easy	and	inexpensive	communications	
with	sister	churches	and	partner	churches	in	the	Global	South.	Skype	and	the	
new	money-transfer	technologies	make	the	mechanics	of	church-to-church	
partnerships	much	easier.



Faith	and	Development

Where	Are	the	Christians?
You	may	be	wondering	why	I	have	not	shared	a	Christian	proposal	for	

poverty	eradication.	The	answer	is	simple.	There	are	no	global	proposals	by	
Christians	for	ending	poverty	in	the	world.	Before	I	explain	why,	let	me	
contradict	this	claim	to	some	degree.
While	there	are	no	global	Christian	poverty-reduction	strategies	per	se,	the	

gospel	of	Jesus	Christ	and	God’s	kingdom	does	include	the	elimination	of	
poverty,	but	as	a	consequence	of	something	that	God	does,	not	by	human	
endeavor	or	global	strategies.	When	Christ	comes	and	the	kingdom	of	God	is	on	
earth,	“there	will	be	no	more	death	or	mourning	or	crying	or	pain,	for	the	old	
order	of	things	has	passed	away”	(Rev.	21:4).	Furthermore,	in	this	time	between	
the	ascension	of	Jesus	and	his	coming	again,	our	review	of	the	history	of	
globalization	reveals	that	the	church,	through	its	theological	anthropology	and	
moral	vision,	has	encouraged	the	emergence	of	changes	that	improved	the	living	
conditions	of	human	beings.	“The	deeper	historical	evidence	suggests	that	the	
classic	Roman	Catholic,	Reformation,	and,	now,	the	newer	Evangelical	and	
Pentecostal	traditions	tend	to	generate	an	ethos	that	foments	modernization,	a	
fact	that	is	arguably	traceable	to	a	basic	attitude	toward	the	duty	to	convert	souls,	
societies,	and	gain	stewardly	dominion	over	the	ecosphere	in	a	fallen	world.”48	
The	activity	of	God	redeeming	and	restoring	creation	includes	poverty	
eradication	along	with	the	other	elements	of	the	gospel.
Now	back	to	the	absence	of	Christian	proposals	for	ending	poverty	per	se.	

There	are	a	variety	of	reasons	for	this.	We	begin	with	the	fact	that	churches	tend	
to	focus	their	efforts	on	the	neighbors	they	know.	Their	development	work	with	
the	poor	is	micro	and	local.49	This	micro-level	involvement	does	not	lend	itself	
to	global	proposals.	Scanning	the	landscape	for	what	churches	are	doing	reveals	
a	bits-and-pieces	affair,	highly	decentralized,	almost	church	by	church,	
denomination	by	denomination,	and	tradition	by	tradition.	There	are	an	
increasing	number	of	church-to-church	development	efforts	that	are	well	
intentioned	and	personally	transformational.	Sometimes	these	bring	about	good	
development,	but	they	often	lack	the	technical	excellence	of	secular	work.
We	need	not	feel	badly	about	this.	Jesus	said	that	the	kingdom	emerges	from	

tiny	seeds,	from	small	things	(Mark	4:28–32).	Perhaps	we	should	allow	God	to	
pursue	God’s	strategy	for	eradicating	poverty	by	saving	and	restoring	the	world	
while	we	pursue	the	more	modest	task	of	loving	our	local	neighbors	and	those	
far-away	neighbors	whom	we	have	come	to	know	in	a	globalizing	world.	



Perhaps	we	need	to	trust	that	God	will	make	all	our	small	things	into	a	big	thing,	
an	emerging	kingdom	even.
A	second	reason	for	the	lack	of	a	Christian	contribution	to	development	theory	

and	practice	is	that	churches	and	Christians	tend	to	delegate	their	development	
efforts	to	Christian	development	agencies,	such	as	Tearfund,	World	Relief,	Food	
for	the	Hungry,	and	World	Vision	International,	or	to	Christian	agencies	with	a	
focus	on	certain	sectors,	such	as	Opportunity	International	in	microfinance	and	
Lifewater	International	with	its	focus	on	water,	sanitation,	and	hygiene.	While	
these	activists	and	agencies	do	sometimes	write	and	even	do	research,	they	too	
limit	their	focus	to	the	micro	level	of	development	programming.	Often	their	
engagement	with	secular	development	theory	and	research	is	uneven.	This	is	
because	they,	like	the	churches,	tend	to	remain	within	our	Christian	subculture,	
which	is	largely	disconnected	from	secular	thinking	and	experimentation.	Too	
often	Christian	development	folk	only	meet	with	other	Christian	development	
folk.
The	final	reason	is	also	understandable.	Most	Christians	in	the	academic	

world	are	either	theologians	who	have	little	contact	with	a	practical	discipline	
like	development	studies,	or	they	work	in	the	social	sciences	of	anthropology,	
sociology,	or	psychology.	These	social	sciences	have	the	most	potential	for	
helping	the	church	function	competently	in	the	world	(although	churches	do	not	
always	avail	themselves	of	this	knowledge).	The	net	result	is	that	very	few	
Christians	working	within	the	development	studies	discipline	feel	free	enough	to	
bring	their	theology	to	the	table.
The	good	news	is	that	things	have	begun	to	change.

They	Are	Suspicious	but	Curious
The	international	development	community,	a	generally	secular	and	modern	lot	

with	suspicions	about	religion,	has	begun	a	slow	process	of	engaging	with	those	
who	are	doing	what	has	come	to	be	called	“faith-based	development.”	The	first	
opening	occurred	in	1980	when	the	journal	of	the	Society	of	International	
Development	devoted	a	special	issue	to	the	relationship	between	religion	and	
development	and	then	proposed	a	new	research	agenda	on	the	topic.50	Almost	
twenty	years	later,	the	archbishop	of	Canterbury	and	the	president	of	the	World	
Bank	launched	the	World	Faiths	Development	Dialogue.	This	led	to	a	multiyear	
process	of	meetings	and	continuing	exploration.51	Subsequent	research	called	
attention	to	the	fact	that	faith-based	civil	society	organizations	(we	call	them	
churches	and	agencies)	were	major,	if	not	the	largest,	contributors	to	social	
welfare	in	much	of	the	Global	South.52	In	2005	a	five-year	Religions	and	



Development	Research	Programme53	was	launched	by	a	consortium	that	
included	the	Universities	of	Birmingham	and	Bath	along	with	other	British	
institutions	and	partners	in	the	Global	South.	The	program	has	already	
completed	a	series	of	interesting	working	papers	on	religion	and	development	
from	the	perspective	of	sociology,	anthropology,	and	economics.54
Most	recently,	a	serious	challenge	has	arisen	from	within	the	secular	

development	studies	community	itself.	Séverine	Deneulin,	a	Catholic,	and	
Masooda	Bano,	a	Muslim,	have	called	for	a	“rewriting	of	the	secular	script”	of	
development.55	They	are	encouraging	the	development	community	to	go	beyond	
the	currently	accepted	instrumental	view—that	religion	may	somehow	contribute	
to	development—to	a	more	organic	view.	Exploring	Christian	and	Muslim	
understandings	of	human	development,	Deneulin	and	Bano	demonstrate	that	
working	for	development	is	intrinsic	to	religious	experience	and	purpose.	They	
drive	home	the	point	that,	for	the	Christian	and	Muslim	religious	traditions,	
“there	is	no	separation	between	religion	and	development.	Development	is	what	
adherents	of	a	religion	do	because	of	who	they	are	and	what	they	believe	in.”56
Deneulin	and	Bano	point	to	significant	“overlaps	between	the	religious	and	

secular	traditions	on	development	issues”	in	the	areas	of	human	dignity,	social	
justice,	poverty,	relief,	concern	for	the	earth,	equality,	and	freedom.57	While	
there	are	also	areas	of	significant	and	possibly	irreconcilable	differences,	
Deneulin	and	Bano	wonder	if	a	conversation	between	these	two	perspectives	on	
faith	and	development	might	create	value,	and	they	propose	using	interfaith	
dialogue	as	a	model	for	carrying	out	such	a	conversation.
In	metaphorical	terms,	the	secular	development	folk	seem	to	be	discovering	

the	theological	front	yard	of	the	religious	traditions	that	are	doing	development.	
They	have	wandered	in,	intrigued	by	some	of	the	plants	and	trees	they	find	there.	
Rather	than	retreating	behind	the	door	of	our	house,	fearful	that	these	secular	
folk	cannot	understand	the	content,	rationality,	or	revelation	behind	our	
development	theology	and	practice,	we	need	to	go	out	and	welcome	them	in.	We	
need	to	recover	our	confidence	as	Christians,	lost	in	the	face	of	the	
overwhelming	corrosive	power	of	modernity,	and	believe	once	again	that	we	
have	something	to	offer	to	the	development	conversations	today.

We	Are	Also	Suspicious	and	Need	to	Be	More	
Curious
Christians	are	also	suspicious.	Our	experiences	with	secular	folk,	especially	of	

the	academic	variety,	have	not	always	been	encouraging	and	have	sometimes	



been	dismissive	and	territorial.	We	did	not	volunteer	to	be	relegated	to	the	
spiritual	or	religious	realm,	after	all.	But,	in	light	of	secular	movement	in	our	
direction,	we	need	to	consider	becoming	more	open	and	curious.
As	pointed	out	in	an	earlier	chapter,	the	deep	irony	in	the	history	of	the	idea	of	

development	is	that	the	secular	world	of	development	studies	has,	for	the	most	
part,	forgotten	its	origins.	Humanitarianism	and	the	idea	of	development	
emerged	out	of	a	largely	Judeo-Christian	view	of	God’s	world	and	how	it	
works.58	Sadly,	many	Christians	have	also	forgotten	this	fact	of	history.	Another	
fact	deepens	this	irony:	the	same	modernity	that	birthed	the	ideas	allowing	
human	beings	to	discover	that	they	could	change	history,	and	that	development	
and	thus	poverty	eradication	was	possible,	also	reduced	poverty	to	something	
entirely	material,	having	to	do	mostly	with	lack	of	money	and	technology.
So	while	we	may	have	shared	origins	at	one	time,	we	have	drifted	farther	and	

farther	apart	for	almost	two	centuries.	We	have	significant	points	of	
disagreement,	and	for	many	it	is	unclear	whether	engaging	one	another	is	
worthwhile.	For	example,	secular	understandings	of	the	nature	of	human	beings	
and	their	purpose	in	this	world	tend	to	be	reductionist	as	the	relational	and	
transcendent	dimensions	of	being	human	are	usually	overlooked	or	rejected.	
Then	there	is	the	question	of	who	is	poor.	Are	the	poor	only	those	suffering	from	
material	deficits?	Is	there	a	poverty	related	to	having	too	much	or	being	too	
powerful?59
The	secular	views	of	the	causes	of	poverty	do	not	seem	sufficiently	robust.	

They	point	to	bad	and	unjust	behaviors	of	individuals	and	social	systems	but	
have	no	compelling	explanation	as	to	the	origins	of	this	behavior—ignorance	
alone	just	doesn’t	seem	adequate.	Without	an	adequate	explanation,	solutions	are	
hard.	Education	alone—modernity’s	proposed	solution	to	most	social	problems
—doesn’t	seem	capable	of	improving	the	whole	of	the	human	condition.
Although	the	development	proposals	of	Sen,	Sachs,	Easterly,	Collier,	de	Soto,	

and	Yunus	have	led	us	beyond	economic	growth	alone,	and	beyond	the	historical	
tendency	to	have	very	low	views	of	the	poor	and	their	potential,	they	share	a	
common	perspective:	the	modern	worldview.	They	are	all	materialistic	and	
technocratic,	and	reflect	a	firm	belief	in	human	reason,	technology,	and	money	
as	the	key	to	solving	the	problem	of	poverty.
The	secular	and	the	religious	points	of	view	may	be	irreconcilable,	and	thus	

Christian	and	secular	folk	may	have	little	to	offer	each	other.	But	I	wonder	if	
these	points	of	view	might	also	be	a	reflection	of	modernity’s	commitment	to	the	
irrevocable	divide	between	the	spiritual	world	of	religion	and	theology	and	the	
material,	“real”	world	of	poverty,	economics,	and	politics.	If	the	secular-
religious	divide	is	eroding,	then	perhaps	a	useful	engagement	might	be	possible.	



I	am	encouraged	on	this	point	by	the	curiosity	and	engagement	of	the	
development	studies	world	with	the	matters	of	faith	and	religion	that	I	just	
described.

Is	There	Value	in	Dialogue?
I	believe	that	there	is	indeed	value	in	dialogue,	but	I	need	to	be	clear	about	

what	I	mean.	The	answer	to	this	question	is	a	bit	different	depending	on	whether	
we	are	talking	about	the	micro	level	of	designing	and	implementing	
development	programs	or	the	macro	level	of	explanations	of	poverty	and	
theories	for	seeking	a	better	human	future.
At	the	micro	level	of	doing	development	among	the	poor,	there	are	two	

compelling	reasons	to	engage	and	to	listen	closely.	First,	we	should	take	
seriously	the	results	of	evidence-based	evaluations	and	random	control	testing	of	
development	approaches.	Secular	development	agencies	learn	more	every	year	
about	what	works	and	what	does	not	work—at	least	at	the	material	level—for	
the	simple	reason	that	they	have	more	money	and	more	academic	resources	with	
which	to	explore,	examine,	and	evaluate	development	practice.60	Best	practice	in	
water	management,	public	health	interventions,	microfinance	programming,	and	
the	like	is	best	practice.	There	is	no	Christian	best	practice	standing	over	against	
a	secular	best	practice.	To	reject	or	be	suspicious	of	such	work	on	the	grounds	
that	it	is	secular	assumes	that	God	does	not	work	or	enable	discoveries	among	
any	group	other	than	Christians,	a	stance	that	is	not	biblical.	God	uses	whom	
God	will,	and	a	passion	for	the	poor	and	an	instinct	to	innovate	is	innate	in	all	
human	beings	made	in	the	image	of	God,	not	just	Christians.	We	need	to	be	
willing	to	look	for	good	news	for	the	poor	among	any	for	whom	development	
work	is	a	passion	or	calling.
Second,	there	is	a	growing	demand	for	interagency	cooperation	and	

coordination.	Sooner	or	later,	Christian	development	practitioners	are	likely	to	
find	themselves	at	the	table	with	other	development	practitioners	from	secular	
and	government	agencies.	We	need	to	be	able	to	understand	each	other	and	
speak	each	other’s	language.	A	working	understanding	of	contemporary	secular	
development	thinking	and	the	research	that	lies	behind	it	will	make	such	
conversations	easier.
The	primary	challenge	to	learning	from	each	other	at	the	micro	level	is	a	

cross-cultural	problem.	On	the	one	hand,	the	development	world	of	churches	and	
Christian	agencies	is	too	often	unaware	of	ideas,	new	techniques,	and	
professional	knowledge	available	from	our	secular	friends.	On	the	other	hand,	
the	world	of	secular	development	studies	has	little	experience	conversing	with	



the	world	of	faith	and	development.	This	belies	a	need	for	better	cross-cultural	
engagement.	Rowan	Williams,	the	former	archbishop	of	Canterbury,	dryly	
observed	that	it	would	be	helpful	if	we	had	better	religious	literacy	among	
secular	NGOs	and	activists	and	more	humility	and	curiosity	on	the	part	of	faith-
based	NGOs	and	their	activists.61
A	more	nuanced	challenge	exists	at	the	macro	or	conceptual	level,	the	level	of	

development	theories.	Embedded	in	theories	and	even	some	best	practices	are	
assumptions—about	how	the	world	works,	who	human	beings	are,	and	what	a	
better	human	future	might	look	like—on	which	we	may	not	entirely	agree.	This	
makes	engagement	at	the	level	of	theory	a	two-edged	sword	for	both	
perspectives,	but	especially	for	Christians.	On	the	one	hand,	if	we	uncritically	
refuse	engagement,	we	may	stand	in	front	of	God	someday	and	discover	that	we	
cut	ourselves	off	from	something	good	that	God	was	doing	in	the	world—
something	that	God	expected	us	to	be	part	of.	On	the	other	hand,	if	we	
uncritically	join	in	and	emulate	a	secular	proposal,	we	may	find	ourselves	
contributing	to	an	agenda	that	is	not	what	God	desires	for	the	world.
But	if	our	philosophical	and	theological	roots	were	once	similar,	then	perhaps	

there	is	value	in	a	more	appreciative	engagement	with	each	other.	This	brings	us	
back	to	the	cross-cultural	challenge.	We	Christians	have	been	socialized	to	treat	
the	secular	world	as	wholly	other	and	largely	wrong;	secular	folk	in	governments	
and	the	academy	have	been	similarly	socialized,	only	the	other	way	around—the	
two-tiered,	material-spiritual	worldview	separates	us	once	again.	It	will	take	
deliberate	effort	to	overcome	this	divide.

An	Enriching	Conversation
I	think	a	useful	conversation	for	both	sides	can	take	place	if	two	things	

happen.	First,	each	side	must	explore	the	other	from	an	appreciative	stance.	This	
is	what	Rowan	Williams	was	pleading	for.	What	do	we	see	that	we	can	affirm?	
What	ideas,	assumptions,	or	values	do	we	share?	This	is	the	conversation	that	
Deneulin	and	Bano	are	attempting	to	start.	Similarly,	we	need	to	get	inside	the	
proposals	of	Sachs,	Easterly,	Collier,	and	Sen,	understand	them	on	their	own	
terms,	and	accept	them	as	the	best	efforts	of	very	smart	and	knowledgeable	
people.	We	gain	nothing	by	simply	dismissing	them	as	secular	ideas	coming	
from	secular	folk	and	thus	of	no	value	to	us.
While	I	believe	there	is	potential	for	useful	conversation,	this	kind	of	dialogue	

is	beyond	my	expertise	and	the	scope	of	this	book.	But	I	do	have	a	suggestion	as	
to	where	to	start.	Focusing	on	our	differing	ideas	of	development,	what	each	side	
understands	development	to	be,	and	how	it	should	be	pursued	might	not	be	the	



best	place	to	begin.	It	might	be	more	fruitful	to	begin	with	a	family	of	prior	
questions	that	would	reveal	our	underlying	assumptions	about	how	the	world	
works	and	why	things	are	as	they	are.	When	I	engage	with	secular	proposals	on	
development,	I	begin	with	a	set	of	questions	whose	answers	are	very	important	
to	anyone	who	wants	to	engage	deeply	and	seriously	with	what	someone	else	is	
proposing.	Sometimes	the	answers	will	be	explicit,	and	sometimes	they	are	
undeclared	or	even	unknown.	The	process	of	discovery	with	these	questions	is	
revealing	and	helpful	for	an	appreciative	engagement.

What	is	a	human	being?	What	is	the	explicit	or	implicit	anthropology?
What	are	human	beings	for?
Why	is	the	human	condition	as	it	is?	Why	is	the	world	as	it	is?
What	is	the	explicit	or	implied	framework	for	understanding	poverty?
What	is	the	understanding	of	the	cause(s)	of	poverty?
What	does	a	better	human	future	look	like?	Toward	what	end	is	
development	working?
What	process	of	change	leads	to	this	better	future?
What	is	the	underlying	perspective,	faith	commitment,	or	philosophical	
stance	that	drives	the	answers	to	the	foregoing	questions?

As	a	starting	point	for	conversation,	I	offer	an	example	adapted	from	Christian	
Smith	and	his	important	book	What	Is	a	Person?	Smith	argues	that	sociology	
would	be	helped	if	it	unpacked	its	assumptions	about	the	nature	of	the	human	
person,	the	building	block	of	the	social	systems	that	sociology	studies.	I	
wondered	what	Smith’s	exercise	might	look	like	in	the	context	of	development	
studies.	So	I	created	a	simple	outline	of	differing	philosophical/theological	
perspectives,	their	view	of	the	nature	of	human	beings,	and	the	resulting	view	of	
the	better	human	future	that	development	seeks	(see	table	10.1).
Obviously,	one	can	hold	several	related	perspectives;	none	of	these	is	discreet.	

But	laying	perspectives	out	as	table	10.1	does	seems	helpful	in	two	ways.	First,	
where	you	end	up	is	often	determined	by	where	you	start.	This	is	nothing	new,	
but	it	is	a	reminder	that	perspective	matters	and	needs	to	be	declared.	All	faith	
commitments—that	is	what	a	perspective	is,	after	all—need	to	be	labeled	as	such	
and	should	remain	open	to	dialogue.	One	may	claim	to	be	a	Darwinian	on	the	
basis	of	proven	science,	but	the	assumption	that	this	is	all	there	is	to	the	human	
story	is	a	faith	claim.	Second,	declaring	one’s	assumptions	as	to	the	identity	of	
human	beings—who	they	are	and	why	they	are	here—may	lead	to	interesting	



discussions	about	oversimplification	or	reductionism.	The	same	outcome	may	
well	result	from	a	comparison	of	views	on	the	better	human	future.

One	final	reminder.	None	of	these	views	is	wholly	wrong;	each	has	some	truth	
to	it.	This	is	where	the	conversation	can	begin.	What	is	meant	and	not	meant?	In	
what	ways	might	some	of	these	views	enrich	others?	How	might	some	of	these	
views	assist	others?	The	goal	is	to	deepen	our	respective	understandings	of	what	
development	is	or	ought	to	be.
We	are	facing	a	new	opportunity.	The	so-called	secular	development	

conversation	is	rediscovering	religion	and	its	importance	to	any	idea	of	human	
well-being	and	social	change.	This	product	of	postmodernity	may	mean	that	
Christians	and	their	religious	perspective	on	development	are	positioned	to	make	
a	fresh	contribution	to	the	development	discourse,	provided	that	we	are	willing	
to	take	our	development	practice	and	thinking	into	the	larger	development	
community.
The	goal	is	to	note	differences	but	not	to	dwell	on	these	alone.	Naming	and	

unpacking	our	differing	assumptions	and	frameworks	is	likely	to	assist	all	
perspectives.	If	the	secular	development	studies	world	is	in	fact	on	the	edges	of	
our	theological	garden	looking	for	things	that	might	be	helpful	to	the	poor,	
perhaps	we	ought	to	begin	a	conversation	with	them.	Might	this	be	an	invitation	
to	an	open-minded,	nonjudgmental	Christian	witness?
We	Christians	need	to	be	willing	to	come	out	of	our	self-imposed	exile,	stop	

being	apologetic	about	being	Christians,	and	begin	to	contribute	the	material	that	
our	faith	tradition	has	to	offer—it	is	considerable.



Summing	Up

As	we	look	back	on	this	account	of	the	history	and	current	thinking	about	
development	from	a	global	perspective,	we	find	a	mixture	of	good	news	and	not	
so	good	news,	of	contradictions	and	opportunities.	The	good	news	is	that	the	
percentage	of	people	living	on	less	than	two	dollars	a	day	has	dropped	from	over	
95	percent	in	1820	to	about	13	percent	in	2012.	In	the	twenty-four	years	between	
1981	and	2005,	the	number	of	people	in	the	world	living	in	absolute	poverty	
dropped	from	just	under	two	billion	to	900	million,	with	the	largest	declines	in	
China,	India,	and	more	recently	Brazil	and	Indonesia.62	The	not	so	good	news	is	
that	almost	900	million	people	in	fifty	countries	are	deeply	mired	in	poverty	in	
very	unhelpful	contexts,	in	which	it	is	unclear	how	development	as	we	now	
understand	it	can	take	place.63
Furthermore,	the	good	news	is	that	global	development	assistance	is	at	its	

highest	level	in	history.	The	not	so	good	news	is	that	we	are	unclear	on	how	best	
to	use	this	foreign	aid	to	facilitate	effective	and	sustainable	development.64	The	
good	news	is	that	we	know	a	great	deal	more	about	economic	policies,	
participatory	methods,	good	governance,	and	useful	cultural	values	that	enable	
development.	The	not	so	good	news	is	that	the	development	goal	is	“in	the	
service	of	expanding	the	human	ability	to	produce	and	have	more—more	stuff,	
more	freedom,	more	years,	more	control.”65	The	good	news	is	that	the	number	of	
nonpoor	in	the	world	is	the	highest	in	history.	The	not	so	good	news	is	that	they	
are	struggling	with	obesity,	consumerism,	and	a	deteriorating	natural	
environment.
Finally,	the	good	news	is	that	the	evangelical	church	is	caring	more	for	the	

poor	than	at	any	time	since	Victorian	England.	The	not	so	good	news	is	that	we	
are	largely	unaware	of	what	has	been	learned	about	being	effective	in	the	long	
term.

Questions	for	Discussion

1.	 Which	secular	proposal	for	eradicating	poverty	seems	to	you	to	be	most	
likely	to	succeed?	Why?

2.	 What	kind	of	better	human	future	should	Christian	development	work	
move	toward?

3.	 What	should	you	look	for	when	choosing	a	Christian	relief	and	
development	agency	to	support?
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11	
Globalization	and	World	

Christianity

I	now	turn	to	the	impact	of	globalization	on	world	Christianity	and	the	impact	of	
world	Christianity	on	globalization.	I’ve	already	pointed	out	that	the	spread	of	
Christianity	is	part	of	the	First	Era	of	Globalization.	I	also	called	our	attention	to	
the	fact	that	Christianity	is	a	globalism—a	religious	or	ideological	value	system	
that	makes	a	set	of	assertions	about	the	way	the	world	works	and,	most	
importantly,	how	it	ought	to	be	ordered.
The	central	concern	of	this	book	is	how	the	Christian	church	and	Christians	

will	respond	to	globalization.	I	have	described	three	basic	options	that	churches	
and	Christians	might	pursue.	One	option	is	to	ignore	globalization,	putting	our	
heads	down	and	focusing	only	on	local	and	spiritual	things.	A	second	option	is	
to	resist	globalization	as	something	that	needs	to	be	reversed	or	replaced.	A	final	
option	is	to	engage	globalization	and	celebrate	the	good	it	has	done	and	work	to	
overcome	its	weaknesses	and	failures.	This	chapter	is	intended	to	help	set	the	
stage	for	making	this	choice.
I	begin	with	two	preliminaries	that	form	the	foundations	for	how	I	will	outline	

the	story	of	the	church	and	globalization.	First,	I	will	summarize	how	I	
understand	the	mission	of	the	church,	and	second,	I	will	return	to	complex	
adaptive	social	systems	as	they	shed	light	on	the	history	of	world	Christianity.	
Then	I	will	briefly	outline	the	history	of	how	a	small	group	of	former	Jews	in	
Jerusalem	were	part	of	a	movement	that	has	taken	root	all	over	the	world	in	the	
last	two	thousand	years.	With	this	story	in	place,	I	will	make	some	observations	
about	the	way	the	global	Christian	church	has	changed	dramatically	in	the	last	
one	hundred	years.	The	chapter	will	conclude	with	a	description	of	the	four	
broad	mission	frontiers	that	the	church	faces	today.



Two	Preliminaries

The	Mission	of	the	Church
The	mission	of	the	church	in	the	world	is	not	complicated.	Matthew	reports	

that	Jesus	instructed	us	to	make	disciples	of	all	peoples	(nations),	baptizing	them	
in	the	name	of	the	Triune	God	and	teaching	them	to	obey	everything	Jesus	
commanded	(Matt.	28:19–20).	We	are	to	be	Christ’s	witnesses	to	governors,	
kings,	gentiles	(Matt.	10:18),	and	to	the	ends	of	the	earth	(Acts	1:18).	Witness,	
make	disciples,	teach	them	to	obey	God’s	commands.	Let’s	look	at	each	of	these	
in	turn.
The	word	gospel	means	“message”	or	“good	news,”	and	news	is	not	news	

unless	it	is	announced.	Proclamation	of	the	good	news	of	Jesus	Christ	and	the	
coming	of	God’s	kingdom	is	required.	But	being	a	witness	is	not	a	question	of	
clever	or	heartfelt	words;	we	are	not	in	the	business	of	selling	the	gospel.1	At	the	
end	of	the	day,	we	can	only	witness	to	what	God	has	done	in	our	lives	and	to	
what	God	is	doing	in	history.2	Whether	or	not	people	respond	is	the	work	of	the	
Holy	Spirit	alone.	Our	responsibility	is	simply	to	share	our	story	and	God’s	story	
with	an	invitation	to	all	to	join	God’s	story.
Evangelism	should	not	be	thought	of	as	being	different	from	or	unrelated	to	

discipleship.	The	command	to	make	disciples	suggests	that	the	measure	of	
mission	is	not	how	many	people	decide	to	become	Christians	but	the	degree	to	
which	those	who	do	respond	are	being	formed	into	living	witnesses	to	Christ	and	
God’s	kingdom.	The	central	measure	of	the	faithfulness	of	our	mission	should	be	
“What	kind	of	disciples	we	are	making?”	Our	effectiveness	in	forming	disciples	
who	consume,	vote,	and	volunteer	in	ways	that	reflect	the	actions	of	Christ	
during	his	ministry	and	the	values	of	God’s	kingdom	is	a	critical	test	of	the	
church’s	engagement	with	globalization,	as	we	shall	see	in	the	next	two	chapters.
What	commands	did	Christ	give	us	that	we	are	to	teach	to	others?	We	were	

commanded	to	love	the	Lord	our	God	with	all	our	heart	and	with	all	our	soul	and	
with	all	our	strength	and	with	all	our	mind,	and	to	love	our	neighbor	as	we	love	
ourselves	(Matt.	22:37–40;	Mark	12:30–31;	Luke	10:27).	Among	the	many	
commands	in	the	Bible,	named	and	implied,	these	two,	we	are	told,	are	the	
central	two—so	central,	in	fact,	that	“all	the	Law	and	the	Prophets	hang	on	these	
two	commandments”	(Matt.	22:40).
Our	mission	to	love	God	and	to	love	our	neighbor	as	ourselves	is	both	a	moral	

and	a	relational	responsibility.	As	followers	of	a	moral	and	relational	three-in-
one	God,	we	are	to	speak	to	the	moral	and	relational	behavior	of	economics,	
politics,	technology,	and	any	other	facet	of	globalization.	Whatever	the	political	



theory,	economic	system,	or	cultural	values,	the	church	has	a	responsibility	to	
contribute	to	an	ethics	that	values	human	freedom,	agency,	and	creativity	and	
that	acknowledges	the	transcendent	and	relational	nature	of	human	beings.	The	
church	and	all	religions	must	demand	that	no	economic	or	political	system	can	
be	judged	to	be	moral	if	it	tolerates	anyone	living	a	life	that	is	not	fully	human.
This	is	the	mission	of	the	church	in	a	nutshell—witness	to	the	Jesus	who	

preached	good	news	to	the	poor,	healed	the	sick,	cast	out	the	demons,	and	
promised	salvation	to	all	who	believe,	and	to	the	news	that	God’s	kingdom	has	
been	inaugurated	on	earth	and	that	it	will	be	the	only	kingdom	on	earth	at	the	
end	of	time.	Invite	people	to	a	relationship	with	God	and	each	other,	and	then	
disciple	them	around	the	central	commandments	of	loving	God	and	loving	our	
neighbors.	How	this	is	expressed	varies	by	context	and	one’s	gifts.

Making	Sense	of	Our	Christian	History
In	my	introduction	of	complex	adaptive	social	systems	in	chapter	2,	I	

presented	Niall	Ferguson’s	suggestion	that	new	structures	in	history	emerge	
unbidden	and	unexpectedly.	No	one	saw	them	coming,	save	God.	We	recognize	
them	and	give	them	a	name	only	as	we	look	back	to	make	sense	of	what	proved	
to	be	a	transformative	change.	I	suggested	that	this	understanding	of	history	
unfolding	unexpectedly	might	be	useful	as	we	look	at	the	history	of	the	Christian	
church.
Lesslie	Newbigin	has	helpfully	pointed	out	that	in	the	early	chapters	of	the	

book	of	Acts,	evangelism	was	the	“second	act.”	First	God	acted,	and	then	
ordinary	people	asked	questions	about	the	miracles	they	had	seen.	Only	then	did	
the	disciples	explain	what	had	happened	by	pointing	to	God	and	to	the	gospel	
(Acts	2:12;	3:11;	7:1).3	Peter	did	not	decide	it	was	time	for	him	to	become	an	
evangelist,	nor	did	the	church	decide	it	was	time	to	launch	its	first	evangelism	
campaign	or	begin	training	missionaries.	God	acted	without	warning,	and	the	
disciples	tried	to	keep	up.
The	church	then	spread	from	Jerusalem	in	equally	unanticipated	ways.	Fleeing	

persecution,	Philip	ended	up	in	Samaria	proclaiming	the	Messiah,	and	then	God	
led	him	to	the	desert	road	where	he	ran	into	an	Ethiopian	eunuch	and	the	gospel	
found	its	way	to	Africa	(Acts	8:4,	26).	Also	fleeing	persecution,	other	believers	
found	themselves	sharing	the	gospel	in	Phoenicia,	Cyprus,	and	Antioch,	much	to	
the	surprise	and	puzzlement	of	the	church	in	Jerusalem	(Acts	11:19–22).	Paul	
was	minding	his	own	business	as	a	Jew	when	the	Spirit	of	Jesus	changed	his	life	
and	directed	him	toward	his	new	mission	to	the	gentiles.	Believers	then	
continued	to	witness	and	followers	of	Jesus	appeared	all	over	the	world.	The	



only	one	who	understood	what	was	going	on	was	God.	Eventually,	Luke	
gathered	up	the	stories,	made	sense	of	the	church’s	early	history	of	mission,	and	
wrote	the	book	of	Acts.	But,	in	the	moment,	the	actions	of	mission	were	
unrelated	and	seemingly	incoherent.	This	sounds	a	lot	like	an	emerging	new	
structure	in	history.
Using	this	emergent	framework	for	understanding	the	history	of	world	

Christianity	has	other	benefits.	First,	we	get	away	from	the	“great	man”	account	
of	Christian	history	that	reduces	the	Christian	story	to	our	favorite	few	heroes	
while	ignoring	the	multitudes,	whose	names	we	often	do	not	know,	who	acted	
faithfully	as	witnesses	to	Christ	and	God’s	kingdom	over	the	last	two	thousand	
years.	More	importantly,	this	is	an	antidote	to	modernity’s	lie	that	human	beings	
can	somehow	save	themselves,	that	social	change	is	simply	a	matter	of	clever	
human	beings	creating	strategies	and	programs	that	lead	to	“progress.”	Second,	
the	good	news	is	that	the	success	of	what	God	is	doing	in	history	does	not	rest	on	
our	shoulders.	God	initiates	and	we	participate,	often	without	knowing	exactly	
what	it	is	we	are	contributing	to.	We	are	not	expected	to	“be	successful”	or	
“change	the	world.”	This	is	the	work	of	the	Holy	Spirit.	We	are	expected	simply	
to	be	faithful	to	the	command	to	be	witnesses	and	to	love	God	and	to	love	our	
neighbors	as	ourselves.
The	last	two	hundred	years	of	globalization	represent	as	significant	a	

historical	transition	as	did	the	rise	and	fall	of	the	Roman	Empire,	the	radical	
economic	and	social	transformation	of	Britain,	or	any	other	historical	watershed.	
The	impact	of	globalization	on	the	Christian	church	is	as	significant	as	it	has	
been	on	the	rest	of	the	world.	God	knows	where	globalization	is	going,	and	we	
do	not.	Thus,	how	the	church	should	respond	to	this	emerging	future	is	by	
definition	unclear	and	must	be	discovered.	Because	we	are	still	in	the	midst	of	
this	transformational	change	called	globalization,	the	theologies	and	mission	
strategies	of	earlier	eras	are	unlikely	to	be	as	useful	as	they	once	were.	We	will	
need	to	be	open	to	the	leading	of	the	Spirit	and	be	willing	to	think	new	thoughts	
and	pray	new	prayers.	We	will	have	to	work	hard	to	deeply	understand	what	is	
happening	and	what	it	means;	serious	social	and	cultural	analysis	will	need	to	be	
done.4	But	the	one	constant	is	our	mission	to	be	witnesses	and	to	love	God	and	
our	neighbor.	These	are	things	we	can	do	without	regard	to	how	much	or	little	
we	understand	about	what	God	is	doing	in	the	world.

Christianity:	An	Enduring	Globalism



In	chapter	3	on	understanding	globalization,	I	noted	that	there	are	ideologies,	
cultures,	and	religions	that,	when	believed	by	sufficiently	large	numbers	of	
people	and	institutions,	can	influence	social	change.	I	used	the	word	globalisms	
to	describe	these	ideological	or	religious	understandings	about	the	way	the	world	
works	and	how	it	ought	to	be	ordered.5	I	noted	two	things.	First,	the	dominant	
globalism	of	today	is	the	belief	in	the	efficacy	of	the	neoliberal	expression	of	
capitalism	and	the	validity	of	secular	humanism.	Second,	Christianity,	alongside	
the	other	world	religions,	is	among	the	world’s	most	enduring	globalisms.
Remember	that	by	definition	a	globalism	makes	a	universal	truth	claim,	and	in	

the	biblical	narrative	God’s	global	claim	is	clear:	the	Bible	announces	that	God	
is	the	world’s	creator,	sustainer,	ruler,	lover,	savior,	and	judge.6	Abraham	was	
told	that	he	would	be	a	blessing	to	all	nations	(Gen.	18:18).	The	Psalms	tell	us	
that	the	nations	and	their	kings	will	bow	down	to	God	(Pss.	22:27;	72:11).	The	
gospel	is	to	be	preached	to	the	whole	world	(Matt.	24:14),	and	we	are	to	be	
witnesses	to	the	ends	of	the	earth	(Acts	1:8).	We	are	to	make	disciples	of	all	
peoples	(Matt.	28:19).	At	the	end	of	time,	all	nations	will	come	and	worship	
before	God	(Rev.	15:4),	and	the	nations	of	the	world	will	walk	by	the	light	of	the	
glory	of	God	and	the	Lamb	(Rev.	21:24).	Consider	what	these	claims	might	feel	
like	to	a	non-believer,	an	atheist,	a	Muslim,	or	an	adherent	to	any	other	faith.
Since	this	claim	is	God’s	and	not	ours,	we	must	assume	a	stance	of	humility.	

When	we	go	to	the	ends	of	the	earth	or	to	the	end	of	the	block	as	witnesses,	we	
are	not	witnessing	to	our	spirituality,	theology,	technology,	economics,	politics,	
or	culture.	We	are	simply	witnessing	to	the	good	news	that	Christ	and	God’s	
kingdom	saved	us	and	offers	to	save	others.	Sadly,	this	is	unlikely	to	be	the	way	
we	are	perceived.	The	scope	of	God’s	claim	is	all-encompassing,	and	so	
Christians	need	to	understand	that	we	represent,	however	humbly,	a	compelling	
globalism	that	has	been	gaining	adherents	for	over	two	thousand	years.	We	need	
to	be	prepared	to	accept	resistance	and	possibly	the	enmity	of	those	who	put	
their	faith	in	a	competing	globalism.

God	Makes	a	Global	Claim

Justo	L.	González,	emeritus	professor,	Candler	School	of	Theology	at	
Emory	University

Radical	monotheism	requires	a	global	perspective.	The	Judeo-Christian	
doctrine	of	creation	means	that	nothing	exists	beyond	the	scope	and	reach	



of	the	one	God.	A	radically	monotheistic	religion	must	be	global	precisely	
because	it	admits	of	no	other	gods.	.	.	.	Christianity	[is]	a	truly	global	religion,	
expressing	at	once	both	the	unity	of	the	world	in	which	it	was	formed	and	
the	diversity	within	that	world.
Thus	emerged	a	religion	with	a	truly	global	vocation.

González,	foreword	to	Globalization	and	Grace,	xxv–xxvi

We	need	to	remind	ourselves	that	Christianity	is	an	atypical	globalism	in	that	
it	always	localizes.	Through	translation	of	the	Bible	and	local	theologizing,	this	
globalism	makes	its	home	fully	everywhere	and	anywhere,	in	every	language	
and	in	every	cultural	setting.	The	consequence	is	that,	while	Christianity	makes	a	
global	claim,	does	mission	everywhere,	and	unites	all	Christians,	it	does	not	
create	cultural	homogeneity	as	does	economic	globalization	and	do	other	
globalisms	such	as	Islam.
Finally,	one	additional	element	of	Christianity	as	a	globalism	is	relevant	to	the	

next	several	chapters.	The	God	who	created,	sustains,	saves,	and	brings	human	
history	to	its	fulfillment	is	a	moral	God,	the	God	of	the	Ten	Commandments	and	
the	two	Great	Commandments.	The	kingdom	of	God	provides	an	ethical	
framework	to	guide	us	and	the	kingdoms	of	this	world	toward	what	God	knows	
is	the	best	human	future.	The	church	has	no	choice	but	to	announce	this	news	
and	to	speak	about	God’s	kingdom.	Leaving	the	public	square	or	the	institutions	
of	society	to	the	other	globalisms	is	not	a	Christian	option.

The	Globalization	of	World	Christianity

The	Historical	Trajectory
As	soon	as	the	church	was	told	to	go	as	witnesses	to	the	ends	of	the	earth	and	

make	disciples	of	all	peoples,	the	church	became	part	of	the	process	of	
globalization	as	well	as	one	of	its	outcomes.	I	have	already	outlined	the	
movement	of	Christianity	from	Jerusalem	as	a	process	of	migration	driven	by	the	
Holy	Spirit,	who	goes	where	the	Spirit	wills.	This	continues	today.	From	a	
Jewish	center	in	Jerusalem,	the	church	made	its	home	among	the	gentiles	as	it	
spread	west	to	North	Africa,	north	to	West	Asia,	Greece,	and	Rome,	and	east	to	
Syria.
The	unpredictable	wanderings	of	the	church	and	its	gospel	have	continued	for	

two	thousand	years	(see	fig.	11.1).	From	a	marginal	religion	worthy	of	little	
more	than	persecution,	the	church,	then	mostly	Greek	speaking,	suddenly	found	



itself	adopted	by	the	most	powerful	empire	of	its	time	in	the	fourth	century.	Yet	
the	early	church	in	Europe	almost	faded	away	until	the	Celtic	mission	movement	
rekindled	the	faith	on	the	continent.	Between	the	ninth	and	fourteenth	centuries,	
the	Syrian	(Nestorian)	mission	movement	carried	the	gospel	from	the	
Mediterranean	to	India	and	China.	The	church	then	divided	between	Rome	and	
Constantinople,	and	Europe	became	Christianized	and	carried	out	the	crusades	in	
the	Middle	Ages.
The	Catholic	mission	era	began	with	the	age	of	discovery	in	the	sixteenth	

century,	and	the	gospel	was	preached,	often	coercively,	in	Latin	America	and	
Asia.	In	the	nineteenth	century,	the	era	of	Protestant	missions	emerged,	often	in	
partnership	with	the	empires	of	Europe,	and	the	gospel	went	to	Africa	and	Asia.7
In	a	surprising	turn	at	the	beginning	of	the	twentieth	century,	the	Holy	Spirit	

launched	a	Pentecostal	renewal	movement	in	different	parts	of	the	world	all	at	
the	same	time.	The	resulting	Pentecostal	mission	movement	launched	a	new	
wave	of	mission	from	churches	in	the	Global	South	to	the	east	and	west	in	
Africa	and	Latin	America	as	well	as	taking	the	gospel	back	to	their	former	
colonizers	in	the	North.	By	the	end	of	the	twentieth	century,	mission	was	from	
anywhere	to	everywhere.8

The	Nature	of	Christian	Mission
Two	distinguishing	features	of	the	globalization	of	Christianity	are	important	

to	note.	First,	the	Christian	church	has	always	grown	serially,	taking	root	for	a	
time	in	a	particular	place	and	then	moving	on.9	The	lands	of	the	early	church	in	
the	Middle	East	and	North	Africa	are	now	primarily	Muslim	areas.	By	the	year	
1000,	the	church’s	center	of	gravity	had	moved	to	Europe,	and	theology	and	
mission	practice	were	becoming	largely	European.	By	the	mid-twentieth	
century,	the	church	was	withering	in	Europe	while,	to	the	surprise	of	proponents	
of	secularization	theory,	Christianity	was	expanding	rapidly	in	the	Global	South.	
These	shifts	were	not	really	understood	until	well	after	they	happened—
emergent	history	again.	The	good	news	is	that	the	church	has	undergone	a	series	
of	reimaginings	and	adaptations	in	response	to	a	changing	world.	This	history	of	
adaptation	holds	out	the	promise	that	the	church	will	be	led	by	the	Spirit	to	new	
understandings	in	theological	and	missiological	thinking	and	practice	that	will	
enable	it	to	constructively	engage	the	contemporary	processes	of	globalization.



Second,	in	contrast	to	the	teaching	of	other	world	religions,	the	Christian	
gospel	has	been	able	to	translate	itself	across	cultural	and	geographic	boundaries	
without	diluting	the	universality	of	its	message.	Andrew	Walls	points	to	the	
creative	tension	between	the	“pilgrim	principle”	and	the	“indigenizing	principle”	
of	the	gospel.	The	former	is	the	universal	claim	of	the	gospel	that	transcends	the	
particulars	of	cultures	and	place,	thus	uniting	us	to	an	“adoptive	past”—to	the	
saints	who	went	before	us.10	The	latter	is	the	remarkable	fact	that	the	gospel	fully	
makes	its	home	everywhere	and	anywhere,	in	every	language	and	cultural	
setting.	There	has	never	been	a	permanent	cultural	center	of	Christianity,	
although	this	has	not	always	been	understood.
As	the	church	changed	over	time,	so	did	the	way	it	thought	about	and	

practiced	mission.11	For	the	early	church,	the	goal	of	mission	was	making	
disciples.	It	was	a	time	of	apostles	and	martyrs.	The	church	was	an	
eschatological	community.	As	the	church	became	gentile	and	Hellenistic,	the	
goal	of	mission	was	a	Christian	life.	It	was	a	time	of	itinerant	evangelists	and	
healers,	and	the	church	was	understood	as	a	worshiping	community.	With	the	
emergence	of	Christendom	and	the	European	medieval	church,	the	goal	of	
mission	was	to	expand	Christendom	by	compelling	people	to	come	in	(cf.	Luke	
14:23).	The	gospel	message	was	carried	by	a	strange	mixture	of	monks	and	



conquistadors.	The	church	had	become	an	institution	of	power.	With	the	
Reformation,	the	gospel	became	the	power	to	save	all	those	who	believe,	and	the	
goal	of	mission	became	personal	renewal.	The	Protestant	church	was	to	be	a	
reforming	community.	In	the	modern	mission	era	(the	Second	Era	of	
Globalization),	the	goal	of	mission	was	to	save	souls	and	improve	quality	of	life	
in	the	here	and	now.	It	was	a	time	of	volunteer	missionaries	and	an	emerging	
south-to-south	mission	movement.12	The	church	was	understood	as	a	civilizing	
community.
And	now	today,	as	the	third	millennium	is	developing,	it	is	not	clear	where	the	

church	in	mission	is	going.	It	is	increasingly	a	church	of	the	Global	South.	For	
some,	mission	is	simply	seeking	justice;	for	others,	it	is	only	evangelism;	for	
others	still,	evangelism	and	casting	out	demons	are	at	the	heart	of	mission.	
Encouragingly,	a	growing	number	of	people	understand	Christian	mission	as	
being	about	discipling	the	nations	for	spiritual	and	social	transformation—a	
gospel	of	life,	deed,	word,	and	sign.	Your	author	counts	himself	among	this	
latter	group.	The	important	lesson	from	all	this	is	that	Christianity	is	a	
remarkably	flexible	globalism,	ever	adapting	under	the	leadership	of	the	Holy	
Spirit.

God	Did	Not	Die
The	story	of	the	expansion	of	Christianity	in	the	last	one	hundred	years	needs	

to	be	understood	against	secularization	theory,	which	posited	that	as	
globalization	and	its	markets,	technology,	and	science	grew	ever	more	pervasive,	
religion	would	fade	away	as	no	longer	necessary.	Modernity	was	seen	as	a	one-
way	street,	and	religion	has	been	caught	going	in	the	wrong	direction.	After	all,	
science	is	how	we	know	things,	liberalism	has	provided	secular	ethics	to	politics,	
pluralism	has	displaced	religion’s	truth	claims,	and	individualism	and	personal	
networks	have	undermined	community.13
The	facts	argue	otherwise.	Over	the	last	century,	the	number	of	Christians	and	

Muslims	has	grown	significantly	and	now	accounts	for	over	55	percent	of	the	
world’s	population	(see	fig.	11.2).	People	who	claim	a	religion	of	some	kind	
account	for	almost	90	percent	of	the	people	on	earth.	Even	traditional	religions	
have	not	significantly	faltered	in	the	face	of	modernity	and	globalization.	The	
only	solace	to	secularization	theorists	was	the	emergence	of	almost	800	million	
“non-religionists”	during	the	twentieth	century,	although	the	number	appears	to	
be	leveling	off	over	the	last	twenty	years.14
While	this	is	good	news,	the	kinds	of	religion	that	not	only	did	not	go	away	

but	appear	to	be	flourishing	in	the	midst	of	contemporary	globalization	are	



sobering.	Olivier	Roy	has	noted	that	the	major	religious	growth	in	the	twentieth	
century	has	been	in	Pentecostalism,	Muslim	Salafism,	fundamentalist	Jewish	
movements,	and	a	reformulated	Buddhism	and	Hinduism,	both	of	which	have	
become	quite	militant.	These	movements	tend	to	be	morally	and	socially	
conservative,	and	Roy	wonders	if	they	may	be	the	religious	form	(a	globalism)	
best	suited	to	react	against	globalization	in	this	century.15	Earlier	in	the	book	I	
listed	fundamentalisms	as	one	of	the	major	fragmenting	forces	reacting	to	the	
integrating	forces	of	globalization.

The	Changing	Shape	of	the	Christian	Church

What	Changed?
It	is	no	longer	news	that	the	Christian	church	has	radically	changed	its	shape	

over	the	last	one	hundred	years.	In	1900	there	were	around	600	million	
Christians	in	a	world	of	1.6	billion	people.	Over	70	percent	of	them	lived	in	
Europe	(including	Russia)	and	North	America.	Today	this	picture	has	turned	
upside	down.	Over	60	percent	of	all	Christians	live	in	Africa,	Asia,	and	Latin	
America,	while	less	than	one-third	live	in	greater	Europe	and	North	America.16	
This	shift	becomes	even	more	pronounced	when	we	take	into	account	that	these	



studies	count	self-identifying	Christians	as	opposed	to	active	Christians;	the	
Western	count	is	significantly	overstated.
The	bottom	line	is	startling:	Christianity	is	now	a	non-Western	religion.	Only	

the	United	States	and	Germany	are	in	the	top	ten	countries	with	the	largest	
number	of	Christians.	Brazil,	Mexico,	Russia,	the	Philippines,	Nigeria,	China,	
the	Democratic	Republic	of	Congo,	and	Ethiopia	fill	out	the	rest	of	the	table.17

In	Today’s	World	.	.	.

Though	Christianity	began	in	the	Middle	East,	the	region	today	has	the	
lowest	concentration	and	lowest	number	of	Christians	of	any	of	the	world’s	
regions.
Indonesia,	a	majority	Muslim	country,	has	more	Christians	than	the	twenty	

countries	in	the	Middle	East	and	North	Africa	combined.
Nigeria	has	twice	as	many	Protestant	Christians	as	Germany,	the	birthplace	

of	the	Reformation.
Only	two	of	the	ten	countries	with	the	largest	Protestant	populations	are	

in	Europe.
More	Catholics	live	in	Brazil	than	in	Italy,	France,	and	Spain	combined.
China	is	estimated	to	have	more	Christians	than	any	European	nation	

except	Russia.
Pew	Research	Center,	Global	Christianity,	11

The	cutting	edge	of	global	Christianity	has	changed	just	as	dramatically.	In	
1900,	almost	all	Christians	were	Roman	Catholic	or	Protestant,	the	two	primary	
streams	of	European	Christianity	for	centuries.	Today	the	fastest	growing	
regions	in	the	Christian	world	are	Africa	and	Asia,	while	the	fastest	growing	
movements	within	global	Christianity	are	the	Pentecostals/charismatics	and	
evangelicals.18	While	Roman	Catholicism	and	traditional	Protestant	Christianity	
have	not	gone	away,	they	are	not	as	dynamic	as	they	once	were,	with	the	
exception	of	the	charismatic	renewal	movements	that	have	partially	transformed	
each	from	within.	This	brings	us	to	the	unexpected	new	work	of	the	Holy	Spirit	
in	the	twentieth	century.
After	the	shift	of	the	center	of	gravity	of	the	church	from	the	West	to	the	

Global	South,	the	second	most	significant	and	dramatic	shift	in	the	Christian	
world	in	the	twentieth	century	was	the	emergence	of	the	Pentecostal/charismatic	
movement.	Within	the	first	decade	of	the	century,	mass	experiences	with	the	



Holy	Spirit	launched	the	Welsh	Revival	(1904),	the	Mukti	Revival	in	north	India	
(1905),	the	Azusa	Street	Revival	(1906),	one	in	Chile	(1902),	a	revival	in	
Calcutta	(1907),	and	revivals	in	different	parts	of	West	Africa	in	the	last	part	of	
the	decade.	In	1900	there	were	less	than	one	million	Pentecostals/charismatics	in	
the	world.	Today	there	are	over	650	million	on	all	continents,	close	to	30	percent	
of	all	Christians	and	twice	the	number	of	evangelicals.19	This	polycentric	
movement	emerged	unexpectedly;	it	was	not	the	product	of	the	traditional	“from	
here	to	there”	mission.20	Pentecostalism	globalized	in	less	than	a	decade	and	yet	
was	not	a	product	of	globalization	by	mission	or	migration.
Globalization	and	Pentecostalism	have	crossed	paths	in	the	last	thirty-five	

years.	Neo-Pentecostalism	emerged	in	the	1980s	about	the	same	time	as	
Globalization	II	reached	full	swing.	Accounting	for	almost	one-third	of	the	
Pentecostal/charismatic	movement	today,21	neo-Pentecostalism	is	a	self-
generating	phenomenon	that	emerged	at	the	grass	roots	in	the	Global	South.	It	is	
deeply	contextual	and	is	generally	nondenominational	or	postdenominational.22	
This	new	expression	of	Pentecostalism	is	distinguished	by	a	combination	of	
Pentecostal	worship,	aggressive	evangelism,	and	grassroots	efforts	in	education,	
health	services,	and	other	social	ministries.
Of	considerable	interest	to	secular	social	scientists,	researchers	of	neo-

Pentecostalism	have	been	struck	by	its	appropriation	of	several	of	the	
technological	and	economic	dimensions	of	globalization.	Evangelism	campaigns	
employ	the	latest	technologies,	including	social	media.	Movies,	music,	films,	
and	television	series	are	part	of	the	church-based	mission	strategies	in	Nigeria	
and	Ghana.23	The	conservative	moral	code	that	neo-Pentecostal	churches	require	
of	believers	and	its	training	in	life	skills	appear	to	some	as	a	way	of	reorienting	
Pentecostals	for	a	successful	integration	into	the	global	market	system.
We	must	be	cautious,	however,	that	we	do	not	overdraw	the	connection	

between	globalization	originating	in	the	West	and	neo-Pentecostalism.	This	
assessment	may	be	overly	influenced	by	the	“eye	of	the	beholder”	in	two	ways.	
Samuel	Zalanga	has	argued	the	Pentecostal	movement	is	a	new	kind	of	
modernity	“without	the	modern	science	and	rationality	that	characterized	the	
Western	enlightenment	in	the	West.”24	In	addition,	Ogbu	Kalu	wryly	observes,	
“The	ordinary	Pentecostal	in	Africa	is	less	concerned	with	modernity	and	
globalization	and	more	focused	on	a	renewed	relationship	with	God,	intimacy	
with	the	transcendental,	empowerment	by	the	Holy	Spirit	and	protection	in	the	
blood	of	Jesus	as	the	person	struggles	to	eke	out	a	viable	life	in	a	hostile	
environment.”25
Neo-Pentecostalism	has	also	been	good	news	for	the	poor.26	The	social	

ministries	of	these	churches	have	substantial	reach.	Mercy	ministries	provide	



food,	clothing,	and	shelter.	Emergency	services	respond	to	floods,	famines,	and	
earthquakes.	Educational	services	include	day	care,	schools,	and	tuition	
assistance.	Counseling	services	provide	help	with	addiction,	divorce,	and	
oppression.	Economic	development	assistance	includes	microloans,	supporting	
business	start-ups,	job	training,	and	affordable	housing.27	Most	important,	
however,	is	the	change	in	how	people	understand	who	they	are	and	what	they	
can	do,	the	same	change	that	was	critical	to	the	economic	transformation	of	
Britain.	In	the	case	of	Africa,	this	change	is	originating	within	the	Pentecostal	
worship	experiences.	Drawing	on	ethnographies	from	three	African	neo-
Pentecostal	churches,	researchers	found	that	new	Pentecostal	Christians	“begin	
to	see	themselves	as	part	of	God’s	people,	a	‘somebody’	rather	than	a	‘nobody,’	
a	victor,	not	a	victim.	Most	important	of	all,	they	begin	to	move	beyond	a	
passive	fatalism	and	come	to	realize	that	they	have	agency	in	their	lives.”28	
Increased	human	agency	again.
In	summary,	the	last	century	has	seen	the	Christian	church	experience	a	

number	of	major	missiological	shifts.	In	the	Global	North,	almost	one	million	
people	opted	for	atheism	or	no	religion	at	all	and	the	church	in	Europe	
underwent	a	stunning	decline.29	At	the	same	time,	the	numerical	center	of	
Christianity	moved	to	the	Global	South,	and	Pentecostalism	emerged	
unexpectedly,	now	accounting	for	almost	a	quarter	of	all	Christians.30	It	was	
quite	a	century	of	change.

What	Do	These	Changes	Mean?
The	implications	of	the	center	of	gravity	of	the	church	moving	to	the	Global	

South	are	considerable.	We	need	to	understand	that	the	great	majority	of	our	
Southern	brothers	and	sisters	are	poor	and	persecuted.	These	majority-world	
Christians	are	generally	more	theologically	and	morally	conservative	than	
Western	Christians,	with	the	possible	exception	of	American	conservative	
evangelicals.	They	are	much	more	comfortable	with	the	supernatural	and	have	a	
worldview	closer	to	that	of	the	Bible.31	This	often	creates	confusion	in	
conversations	with	Christians	from	the	West.

The	Implications	of	Change

Andrew	Walls,	former	director	of	Centre	for	the	Study	of	Christianity,	
University	of	Edinburgh



In	the	multicentric	Christian	church,	there	can	be	no	automatic	assumption	of	
Western	leadership;	indeed,	if	suffering	and	endurance	are	the	badges	of	
authenticity,	we	can	expect	the	most	powerful	Christian	leadership	to	come	
from	elsewhere.
The	same	may	be	true	for	the	intellectual	and	theological	leadership;	multi-

centric	mission	has	the	potential	to	revitalize	theological	activity	and	
revolutionize	theological	education.
Theology	springs	out	of	mission;	its	true	origins	are	not	in	the	study	or	the	

library,	but	from	the	need	to	make	Christian	decisions—decisions	about	what	
to	do	and	what	to	think.

Walls,	“Christian	Mission,”	203

As	the	center	of	gravity	of	the	church	was	moving	to	the	Global	South,	the	
historic	movement	of	people	from	the	West	to	the	rest	of	the	world	changed	
direction.	Africa,	Latin	America,	and	Asia	became	net	exporters	of	people	to	the	
West	in	the	form	of	migrant	workers,	asylum	seekers,	and,	increasingly,	
economic	migrants.32	Just	under	half	of	these	migrants	are	our	Christian	brothers	
and	sisters,	and	many	understand	themselves	to	be	missionaries	to	a	West	that	is	
losing	its	Christian	way.	Over	a	quarter	of	these	migrants	are	Muslim,	which	
creates	painful	adjustment	problems	that	resist	easy	solutions.
This	new	situation	also	has	consequences	for	how	we	think	about	mission.	

The	most	obvious	is	that	mission	is	no	longer	a	Western	monopoly	or	privilege.	
Nor	can	non-Western	churches	be	thought	of	as	extensions	of	Western	
missionary	efforts;	they	are	self-acting	agents	of	mission	and	increasingly	are	the	
major	contributor	to	global	missions.33	Again,	mission	from	everywhere	to	
everyone.34
This	demographic	shift	raises	several	important	theological	issues	as	well.	

First,	there	is	the	question	of	whose	theology	will	guide	our	lives	and	mission	
efforts.	Until	recently,	Europe	did	theology	and	the	rest	of	the	world	did	
contextual	theology.	This	is	no	longer	accepted.	All	theologies	are	by	definition	
contextual.	But	there	is	more	to	it	than	that.	While	more	and	more	folks	in	the	
West	acknowledge	the	globalization	of	the	church	and	give	witness	to	the	shift	
from	the	West	to	the	Global	South,	too	many	“remain	theologically	
provincial.”35

Self-Theologizing



Justo	L.	González,	emeritus	professor,	Candler	School	of	Theology	at	
Emory	University

When	mission	theoreticians	in	past	decades	spoke	of	the	“three	selfs”	as	a	
goal	for	younger	churches,	they	included	self-support,	self-government,	and	
self-propagation.	They	did	not	envision	self-interpretation	or	self-
theologizing.	.	.	.	The	surprise	of	our	generation	has	been	that	the	younger	
churches	have	provided	insights	into	the	meaning	of	the	gospel	and	the	
mission	of	the	church	that	the	older	churches	sorely	needed.

González,	Mañana,	49

Second,	the	theological	questions	are	not	the	same.	In	the	modern	and	largely	
secular	West,	the	critical	theological	issues	focus	on	gender	and	sexuality,	the	
dangers	of	consumption	and	materialism,	and	the	challenges	of	multiculturalism	
and	pluralism.	In	the	Global	South,	the	pressing	theological	questions	are	
different:	morality	and	holiness,	poverty	and	justice,	political	violence,	the	rule	
of	law,	corruption,	and	coexistence	with	primal	or	traditional	religion.	To	make	
this	more	complex,	the	two	parts	of	the	Christian	world	tend	to	read	their	Bibles	
differently.	In	a	heated	discussion	at	a	global	meeting	of	Anglicans	from	around	
the	world	on	the	topic	of	sexuality,	an	African	bishop	asked	his	Episcopalian	
colleague	in	exasperation:	“If	you	don’t	believe	the	Scriptures,	why	did	you	
bring	them	to	us	in	the	first	place?”36
Finally,	this	shift	in	the	center	of	theological	thinking	may	hold	out	hope	to	

the	Western	church	and	its	captivity	to	the	two-tiered,	material-spiritual	
worldview	that	I	have	referred	to	repeatedly	in	this	book.	The	churches	and	
theologians	of	the	Global	South	are	not	as	deeply	captive	to	this	worldview,	even	
though	exposed	to	it	through	their	experiences	with	Western	education.	I	suspect	
that	this	is	one	of	the	reasons	that	the	Pentecostal	movement	has	taken	root	so	
quickly	and	pervasively.	Even	most	Protestant	and	Catholic	churches	in	Africa	
are	sympathetic	to	a	seamlessly	integrated	material	and	spiritual	world.	Perhaps	
it	will	be	our	brothers	and	sisters	in	the	Global	South	who	will	help	us	in	the	
West	recover	the	biblical	vision	of	such	a	world.
This	raises	important	questions	for	pastors,	students,	and	academics.	Whose	

material	are	you	reading?	What	voices	are	you	listening	to?	Are	Kwame	
Bediako,	Ogbo	Kalu,	Lamin	Sanneh,	Mercy	Oduyoye,	Emmanuel	Katongole,	
Nimi	Wariboko,	René	Padilla,	Samuel	Escobar,	Roberto	Goizueta,	Justo	
González,	Ruth	Padilla	DeBorst,	Hwa	Yung,	Vinoth	Ramachandra,	Melba	



Maggay,	Andrew	Sung	Park,	Martin	Luther	King	Jr.,	and	Howard	Thurman	on	
your	reading	list?	Are	you	keeping	an	eye	on	the	theology	and	missiology	
journals	in	Africa	and	Asia	(and	Latin	America,	if	you	can	read	Spanish),	or	
Pneuma	and	the	Journal	of	Pentecostal	Theology?	You	are	what	you	read,	after	
all.

The	Frontiers	of	Mission	Today

The	traditional	mission	frontier	is	still	in	play.	We	are	still	to	go	to	the	ends	of	
the	earth	as	witnesses	to	Christ	and	God’s	kingdom.	The	gospel	needs	to	be	
taken	to	those	places	where	people	have	never	heard	the	name	of	Jesus,	whether	
that	is	over	there	or	nearby.	Most	of	those	who	have	not	heard	the	good	news	are	
poor;	they	need	to	hear	and	see	a	gospel	of	word	and	deed.	Yet	while	the	good	
news	is	getting	an	eager	response	in	the	Global	South,	it	is	fading	away	among	
the	rich	and	secure,	especially	in	Europe	and	more	recently	in	the	United	
States.37	These	places	are	clearly	mission	frontiers,	as	Lesslie	Newbigin	alerted	
us	and	as	the	Gospel	and	Our	Culture	Network	continues	to	remind	us.38	It	is	an	
open	question	as	to	whether	churches	in	the	West	have	mission	strategies	and	
ministries	adequate	to	reach	the	rich	and	secure.	This	concern	is	highly	relevant	
to	the	missiological	challenges	of	globalization	addressed	in	chapter	14.
A	second	frontier	is	the	Muslim	world	and	its	1.7	billion	believers.	We	are	

mostly	aware	of	their	presence	in	the	Middle	East	and	North	Africa,	but	the	five	
countries	with	the	most	Muslims	are	not	Arab:	Indonesia,	India,	Pakistan,	
Bangladesh,	and	Nigeria.39	Christianity	and	Islam	have	a	history	of	one	rising	
while	the	other	falls.	The	most	recent	shift	took	place	as	the	modern	mission	
movement	accompanied	Europe’s	colonial	expansion,	which	redrew	the	map	of	
the	Muslim	Middle	East	when	the	Ottoman	Empire	collapsed.	This	historic	
enmity	is	the	central	problem	for	a	mission	strategy	for	witnessing	in	the	Muslim	
world.
But	there	is	a	deeper	challenge.	Forecasts	suggest	that	Christianity	and	Islam	

will	make	up	two-thirds	of	the	world’s	population	by	2100.40	A	survey	of	global	
mission	leaders	reported	that	evangelizing	Muslims	was	their	second-highest	
priority.	The	disquieting	news	was	that	two-thirds	viewed	Muslims	unfavorably,	
believing	that	Islam	is	more	prone	to	violence	than	any	other	religion	and	that	
Muslims	are	unfriendly	to	evangelical	Christians.41	How	are	we	to	love	our	
Muslim	neighbors	if	we	are	afraid	of	them?	What	is	the	responsibility	of	our	
churches	to	help	parishioners	better	understand	Islam	and	engage	Muslims	
positively?	A	major	step	in	this	direction	has	been	taken	by	Evelyne	Reisacher	



and	her	important	contribution	in	the	form	of	what	she	calls	“joyful	witness	in	
the	Muslim	world.”42	A	missiology	of	joy	seems	a	new,	more	winsome	message.
For	the	sake	of	peace,	it	is	crucial	for	both	Christians	and	Muslims	to	find	a	

way	to	live	in	this	world	together.	Jonathan	Sacks	calls	for	a	“theology	of	the	
other”	in	which	the	ancient	texts	of	both	peoples	are	examined	in	a	search	to	
understand	how	to	see	God’s	face	in	strangers.43	Amos	Yong	explores	the	
possible	contributions	of	the	Christian	understanding	of	hospitality	and	the	
Other.44	Christian-Muslim	relations	must	be	at	the	top	of	missiological	priorities	
in	coming	years.45
The	third	major	mission	frontier	has	to	do	with	those	who	are	harmed	or	

ignored,	intentionally	or	otherwise,	by	the	processes	or	outcomes	of	
globalization.	Those	who	lose	jobs	and	a	sense	of	contributing	as	a	result	of	the	
“creative	destruction”	of	markets	need	to	be	recognized,	retrained,	and	assisted	
in	making	the	transition.	Those	who	remain	poor	and	on	the	margins	need	to	be	
known	by	name	and	helped	with	strategies	of	personal	development	while	they	
are	cared	for	in	the	transition;	social	safety	nets	must	not	be	an	option.	The	
victims	of	empowered	criminality—the	trafficked,	exploited,	and	abused—need	
to	be	sought	out,	healed,	and	restored	to	society.	The	migrants	who	are	simply	
seeking	a	safer	and	better	life	need	to	be	welcomed	and	enabled	to	find	a	new	
home	in	a	new	land.	Choices	by	corporations	that	heedlessly	harm	the	weak	and	
vulnerable	need	to	be	made	public,	resisted,	and	corrected.	Policies	of	
governments	that	fail	to	support	and	care	for	the	poor	and	middle	class	need	to	
be	called	into	account	in	the	public	square	or	punished	at	the	ballot	box.	All	of	
this	assumes	a	moral	ecology	that	refuses	to	tolerate	anyone	living	a	less	than	
fully	human	life.
The	fourth	mission	frontier	has	to	do	with	the	missing	dimension	of	

globalization.	The	secular	humanist	underpinnings	of	globalization	are	unable	to	
create	a	compelling	and	widely	agreed	upon	moral	frame	that	can	shape	the	
processes	and	outcomes	of	globalization	toward	ends	that	are	good	for	human	
beings,	societies,	and	the	planet.	Globalization	tends	to	accept	a	kind	of	moral	or	
ethical	neutrality	by	relegating	moral	decisions	to	autonomous	individual	choice	
or	simple	pragmatics.	This	flaw	in	globalization	has	been	identified	as	a	missing	
moral	ecology	(Jonathan	Sacks),	global	ethic	(Hak	Joon	Lee	and	Hans	Küng),	or	
moral	architecture	(Max	Stackhouse).46	These	critics	all	agree	that	the	creation	of	
such	a	moral	ecology	or	spiritual	architecture	is	the	domain	of	religion.	To	make	
our	contribution	to	this	mission	frontier,	we	will	have	to	leave	our	safe	Christian	
subculture	and	constructively	reengage	in	the	public	square.	The	church	is	part	
of	civil	society,	after	all.	This	urgent	need	to	participate	in	creating	a	compelling	



moral	ecology,	and	the	role	of	the	faith	communities	in	doing	so,	is	the	focus	of	
the	next	two	chapters	of	this	book.

Questions	for	Discussion

1.	 In	a	modern	West	that	is	wealthy	and	less	religious,	what	is	your	mission	
strategy	for	the	rich	and	secure?

2.	 In	a	world	where	Christians	fear	and	misunderstand	Muslims,	what	is	your	
strategy	for	helping	folks	in	the	pew	better	understand	Islam	and	their	
Muslim	neighbors?
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12	
The	Theological	Limitations	of	

Globalization

Globalization,	a	priori,	is	neither	good	nor	bad.	It	will	be	what	people	make	of	it.	No	system	is	an	
end	in	itself,	and	it	is	necessary	to	insist	that	globalization,	like	any	other	system,	must	be	at	the	
service	of	the	human	person;	it	must	serve	solidarity	and	the	common	good.

Pope	John	Paul	II1

In	the	final	three	chapters	of	this	book,	I	shift	my	perspective.	Heretofore,	we	
have	focused	primarily	on	the	processes	and	outcomes	of	the	various	dimensions	
of	globalization.	Now	we	examine	globalization	from	a	new	angle—the	
globalisms	of	modernity	and	the	neoliberal	expression	of	capitalism	that	have	
been	animating	the	Second	Era	of	Globalization.	This	requires	a	theological	
examination	of	these	globalisms	to	expose	their	limitations.	These	limitations	
reveal	where	the	gospel	of	Jesus	Christ	and	God’s	kingdom	have	good	news	to	
offer.
A	word	of	warning:	thus	far,	I	have	presented	the	processes	and	outcomes	of	

globalization	as	a	mixture	of	good	news	and	not	so	good	news,	of	original	good	
and	original	sin.	However,	when	it	comes	to	the	globalisms	undergirding	
globalization	today,	the	tone	of	the	discussion	now	becomes	more	critical.	The	
differences	between	the	globalisms	of	modernity	and	neoliberalism	and	the	
globalism	of	the	Christian	faith	are	profound.
I	have	already	made	the	point	that	globalization	is	a	phenomenon	that	

emerged	unbidden	from	within	the	modern	Western	project	of	the	
Enlightenment,	and	thus	most	of	the	discussions	and	descriptions	of	
globalization	rest	on	a	faith	commitment	to	secular	humanism.	This	means	that	
globalization	is	by	definition	materialistic	and	that	the	transcendent	has	been	
ruled	out.	The	temptation	is	to	limit	our	theological	engagement	to	simply	
announcing	this	fact	and	then	walk	away	thinking	our	theological	work	is	done.	



But	if	the	church	and	Christians	wish	to	shape	or	influence	globalization,	we	
need	to	examine	globalization	in	more	depth.	We	need	to	begin	by	naming	and	
assessing	its	implicit	theological	assumptions.	It	may	seem	unusual	to	use	the	
word	theological	when	talking	about	an	expression	of	secular	humanism,	but,	
again,	we	need	to	remember	that	these	assumptions	of	globalization	are	in	fact	
faith	commitments,	even	if	not	religiously	derived.
Globalization	contains	three	significant	theological	limitations:	a	thin	

anthropology,	a	flawed	understanding	of	power,	and	an	inability	to	satisfy	the	
human	hunger	for	meaning	and	morality.	Each	of	these	needs	to	be	examined	
from	a	Christian	perspective.	In	this	chapter	I	will	examine	globalization’s	
flawed	anthropology	as	well	as	its	assumptions	about	the	purpose	of	power.	I	
will	also	suggest	a	diagnosis	for	why	and	how	globalization	is	unable	to	offer	a	
moral	or	ethical	framework.	I	will	close	by	making	the	case	that	such	a	spiritual	
and	moral	architecture	is	necessary	if	the	good	within	globalization	is	to	be	
sustained	and	the	failings	of	globalization	are	to	be	corrected.	Then,	in	the	next	
chapter,	I	will	examine	a	range	of	Christian	responses.
Before	going	on,	a	word	of	caution	concerning	the	meaning	of	the	phrase	

“theological	engagement”	is	needed.	Thinking	Christianly	or	theologically	is	a	
good	thing;	truth	matters	and	the	Bible	is	true.	But	there	are	a	number	of	good	
reasons	to	wonder	if	acting	theologically	might	be	more	important	than	just	
thinking	theologically.	First,	we	were	sent	on	a	mission	to	make	disciples,	to	be	
witnesses	to	the	ends	of	the	earth,	to	act	in	the	world.	While	better	actions	can	
result	from	better	thinking,	this	is	not	always	the	case.	Second,	we	often	learn	
more	from	reflecting	on	our	actions	than	we	do	by	refining	concepts	or	seeking	
better	theories.	This	is	especially	true	when	our	actions	take	place	in	a	complex	
adaptive	social	system—the	world	of	over	seven	billion	individuals	in	two	
hundred	nations	speaking	over	six	thousand	languages.	Learning	our	way	into	
the	future—acting	and	reflecting—may	better	fit	our	globalizing	context	than	
attempting	to	think	or	plan	our	way	there.	So	our	theological	engagement	with	
globalization	ultimately	needs	to	lead	us	to	actions	and	practices.

Theology	and	Globalization

Daniel	G.	Groody,	Holy	Cross	religious,	professor	of	theology,	
University	of	Notre	Dame



For	the	theologian,	globalization	offers	a	new	hope	for	human	solidarity	and	
connectedness,	which	coexist	against	the	reemergence	of	age-old	human	
constants	like	greed,	selfishness,	and	sinfulness.	Theology	can	also	be	
understood	as	an	intellectual	discipline	that	offers	to	the	human	community	
a	navigation	system	for	the	human	heart	that	helps	us	find	the	way	to	life-
giving	relationships	that	are	foundational	to	building	a	peaceful	world.	.	.	.	
Like	sonar,	theology	offers	us	insight	to	the	world	beneath	the	ocean	
surface	by	probing	the	deeper	terrain	of	human	nature	in	all	its	capacities	
for	virtue	and	sin.	.	.	.	Like	a	global	positioning	system,	it	offers	us	insight	
into	the	transcendent	realities	by	helping	interpret	the	signals	from	above	
that	can	help	us	find	our	way	from	within	our	own	social	locations.

Groody,	Globalization,	Spirituality,	and	Justice,	21

A	Flawed	Anthropology

The	thin	and	ultimately	unsatisfactory	anthropology	undergirding	globalization’s	
economics	and	politics	has	been	a	consistent	theme	in	this	book.	Human	beings	
are	more	than	rational,	value-maximizing,	economic	beings.	Were	this	not	true,	
then	we	must	hope	that	the	“total	good”	is	the	same	as	the	“common	good.”2	In	a	
sinful	world	with	significant	inequalities	of	wealth	and	power,	this	seems	
unlikely.	Alternatively,	a	human	being	cannot	be	reduced	to	a	social	role	among	
all	other	societal	roles	where	one’s	contribution	is	defined	for	one	and	choice	is	
not	an	option	or	even	desirable.3	Were	this	true,	then	we	must	assume	that	
powerful	states	and	corporations	always	act	with	the	well-being	of	everyone	in	
mind.	Again,	this	does	not	seem	to	square	with	what	we	read	in	our	newspapers	
or	see	in	the	news.	These	two	reductionist	anthropologies	are	unsupportable.
The	greater	failure	of	the	secular	materialist	underpinning	of	globalization	is	

that	it	ignores	the	relational	nature	of	human	beings.	Yet,	as	noted	earlier,	
Margaret	Archer	argues	that	it	is	only	in	our	relational	nature	that	our	deepest	
human	needs	can	be	met.	Caring	for	one	another	or	being	cared	for,	loving	our	
neighbor	and	ourselves,	all	have	their	roots	in	our	relational	nature.4	All	of	these	
qualities	are	valuable	in	their	own	right	and	cannot	be	bought	with	money	or	
power	or	created	with	technology.	Embracing	the	relational	nature	of	human	
beings	creates	space	for	the	unarguable	importance	of	transcendence,	human	
dignity,	solidarity,	human	liberty,	and	the	common	good	necessary	to	be	fully	
human.	These	are	all	key	elements	of	the	best	human	future.	Globalization	by	
itself	does	not	and	cannot	offer	any	of	these.



To	be	fair,	globalization	gets	its	anthropology	right	in	one	sense.	The	values	
and	assumptions	undergirding	globalization	do	affirm	what	we	understand	as	the	
original	good	in	human	beings.	Human	beings	are	seen	as	creative	problem	
solvers	who	can	figure	things	out,	make	choices,	and	act	on	instincts	for	the	
common	good.	This	understanding	contributes	to	the	good	news	in	globalization.	
However,	the	implied	anthropology	of	globalization	fails	to	offer	a	believable	
explanation	for	the	human	condition	as	it	is.	Without	a	theology	of	sin,	
globalization	has	no	explanation	for	greed,	the	hunger	for	power,	hedonism,	or	
selfish	human	choices.	This	is	the	point	at	which	Christians	have	something	to	
offer.
The	biblical	account	has	an	explanation	for	the	failings	of	human	beings	and	

their	social	systems	as	well	as	an	antidote	for	both.	Rejecting	the	either-or	choice	
between	the	radical	individualism	of	modernity’s	man	and	the	social	
construction	of	human	beings	by	a	society	bent	on	creating	some	ideal	vision	of	
a	better	future,	the	creation	narrative	understands	people	and	society	as	being	in	
an	interactive	relationship	with	one	another	(see	fig.	12.1).	People	shape	their	
society,	and	societies	shape	their	members.
The	impact	of	sin	affects	both	individuals	and	society’s	structures;	both	are	

fallen	and	hence	fail	to	live	up	to	their	potential	for	the	ethical	behavior	and	the	
justice	that	God	intended.	The	problem	of	individual	sin	and	the	lack	of	justice	
are	now	explained.	It	is	this	two-level	impact	of	sin	that	requires	that	we	witness	
to	both	Jesus	Christ	(to	save	individuals)	and	the	emerging	kingdom	of	God	(to	
redeem	and	restore	our	social	world	and	God’s	creation).	Christ	and	his	disciples	
consistently	linked	the	two	(Luke	8:1;	Acts	8:12;	28:23,	31;	2	Tim.	4:1;	Rev.	



12:10).	There	cannot	be	one	without	the	other.	Globalization’s	explanation	and	
answer	for	this	human	problem	are	thin	to	nonexistent.

The	Problem	of	Power

Power	and	use	of	power	are	central	issues	when	it	comes	to	acting	theologically	
in	response	to	globalization	in	all	of	its	facets.	Most	of	the	concerns	about	
transnational	corporations,	free	markets,	and	powerful	nations	have	their	roots	in	
asymmetries	of	power	and	a	pretty	consistent	record	of	misusing	power.	
Addressing	and	coping	with	the	asymmetries	and	abuse	demands	a	moral	
ecology	to	frame	and	shape	globalization.
I	need	to	return	to	my	short	presentation	on	power	and	inequality	in	chapter	2.	

A	world	with	complete	equality	of	power,	wealth,	or	anything	else	is	simply	not	
possible,	even	in	the	kingdom	of	God.	God	did	not	create	the	world	or	human	
beings	this	way.	I	pointed	to	James	Davison	Hunter’s	affirmation	that	
differences	in	giftedness,	intelligence,	or	physical	skill	are	not	a	mistake	God	
made,	but	rather	that	human	relations	are	inherently	power	relationships	and	that	
this	is	a	good	thing	as	it	forces	us	toward	interdependence;	it	is	a	driver	for	
relationality	and	solidarity.5	This	conclusion	aligns	nicely	with	Paul’s	metaphor	
of	the	body	and	gifts	in	Romans	12,	which	suggests	that	the	purpose	of	gifts	and	
differences	in	power	is	to	enable	relational	well-being,	an	interdependence	that	
unites	the	various	gifts	of	individuals	for	the	well-being	of	the	whole	body.	
Setting	equality	aside,	what	then	might	a	theology	of	power	for	a	sinful	world	
look	like?
Let’s	begin	with	the	source	of	power.	Our	power	to	name,	organize,	and	create	

comes	from	God;	it	is	not	something	we	created	for	ourselves	(Gen.	2).	Our	
gifts,	skills,	and	power	are	not	ours,	other	than	as	a	gift.	This	has	implications.	
First,	these	powers	are	given	to	us	by	a	God	who	loves	us.	Our	power	as	human	
agents	is	the	product	of	an	act	of	generosity	on	God’s	part.6	Second,	this	power	
is	given	in	the	context	of	a	moral	order	created	by	a	moral	God;	any	power	we	
have	or	exercise	has	limits	and	constraints.	Finally,	since	we	are	commanded	to	
love	God	and	love	our	neighbors	as	ourselves,	we	must	understand	that	power	is	
meant	to	be	a	means	to	an	end,	not	an	end	in	itself.
The	biblical	text	supports	these	claims.	Psalm	72	calls	for	a	king	endowed	

with	justice	who	defends	the	afflicted,	saves	the	children	of	the	needy,	and	
crushes	the	oppressor—power	at	the	service	of	the	least	of	these.	Psalm	82	tells	
us	that	God	judges	the	“gods”	(those	in	power	over	nations	and	peoples)	on	a	
simple	set	of	criteria:	Did	you	defend	the	weak,	uphold	the	cause	of	the	poor	and	



oppressed,	and	rescue	the	weak	and	needy?	This	is	power	in	service	of,	not	
power	over.
The	prophets	repeatedly	judged	the	nation	of	Israel	and	its	political	and	

religious	leaders	on	the	basis	of	the	faithfulness	of	their	worship	and	the	well-
being	of	the	widow,	orphan,	and	the	alien.7	Power	in	service	of	the	least	of	these.	
The	greatness	of	a	nation	is	not	a	function	of	economic	growth,	military	power,	
or	international	influence.
How	power	is	used	matters	in	our	globalizing	world.	When	the	powerful	and	

the	principalities	and	powers	fail	to	care	for	the	poor	while	defending	the	unjust,	
God	announces	that	they	“know	nothing,	they	understand	nothing.	/	They	walk	
around	in	darkness;	/	all	the	foundations	of	the	earth	are	shaken”	(Ps.	82:5).	
Using	power	as	an	end,	rather	than	a	means,	undermines	the	functioning	of	the	
world’s	economic,	political,	and	social	systems,	it	seems.
Richard	Bauckham	suggests	that	the	Bible	has	twin	narratives	of	power	when	

it	comes	to	globalization.8	Abraham	was	to	be	a	blessing	to	all	nations—a	
globalization	of	blessing	and	salvation.	But	the	stories	of	the	abuse	of	power	by	
Nebuchadnezzar	in	Daniel	and	the	unrighteousness	of	the	economic	dominance	
of	Tyre	in	Ezekiel,	and	the	combination	of	both	in	the	empire	of	Rome	described	
in	Revelation,	reveal	an	alternative	narrative	of	globalization	by	domination	and	
exploitation.	The	problem,	of	course,	is	sin.	Power	used	as	a	means	of	loving	
God	and	our	neighbor	becomes	instead	power	as	an	end—the	temptation	to	play	
God	in	the	lives	of	others.
Jesus	offers	a	different	model	for	the	use	of	power.	His	power	came	from	his	

intimacy	with	and	submission	to	God	the	Father.	Jesus	rejected	the	status,	
reputation,	and	privilege	that	accompany	power.	He	used	his	considerable	power	
in	service	of	compassion	and	inclusion—relational	well-being	again.	Finally,	
Jesus’s	use	of	power	was	always	noncoercive,	respecting	human	liberty—even	
the	liberty	of	those	who	chose	not	to	believe	him	and	even	those	who	killed	
him.9	Yet	all	the	power	in	creation	belongs	to	the	slain	Lamb,	and	only	God’s	
kingdom	is	left	standing	at	the	end	of	time.	God’s	“weak”	globalization	of	
blessing	and	salvation	is	the	only	survivor	at	the	end	of	the	day.	Sadly,	we	live	
between	the	times	and	so	must	engage	a	globalization	in	which	both	frameworks	
of	power	are	at	play.
The	first	part	of	the	challenge	is	to	discern	what	kind	of	power	is	in	play—

power	over	others	or	power	in	service	of	others—and	the	best	human	future.	
What	form	of	power	is	being	expressed	or	sought	in	the	economic	behaviors	of	
globalization?	In	our	behaviors?	In	our	use	of	globalization’s	technology?	In	the	
politics	of	globalization?	In	our	prayers	for	cultural	change?	The	second	part	of	
the	challenge	is	to	discover	how	the	fallen	principalities	and	powers	can	be	



named	and	made	visible,	thus	unmasking	their	ultimate	powerlessness	in	the	face	
of	the	gospel	of	Christ	and	God’s	kingdom.10

The	Relegation	of	Morality	and	Ethics
The	moral	fiber	seems	to	go	out	of	a	society	or	a	civilization	if	it	is	not	sustained	by	a	compelling	
vision	of	transcendence	to	continually	fund	its	spiritual	capital.

—Max	Stackhouse11

A	process	has	been	under	way	for	quite	a	long	time	that	has	made	universal	
moral	frameworks	harder	and	harder	to	come	by.	The	spiritual	and	material	
worlds	were	last	considered	to	be	interpenetrating	in	medieval	times.	The	power	
relationships	of	the	day	were	simple:	the	religious	and	political	realms	were	
joined.	Power	belonged	to	the	church	and	to	the	king,	and	both	had	power	over	
everyone	else.	While	this	arrangement	did	not	enable	economic	growth	and	was	
rather	hard	on	common	folks,	it	did	allow	the	church,	when	it	was	at	its	best,	to	
provide	a	common	moral	framework—however	flawed—for	the	king	and	the	
king’s	subjects.
In	the	aftermath	of	the	Protestant	Reformation,	Europe	experienced	almost	

120	years	of	religious	wars.	As	the	Enlightenment	emerged	in	the	eighteenth	
century,	the	desire	to	avoid	religious	wars	was	joined	by	a	growing	confidence	in	
human	reason	and	observation,	which	led	to	new	technologies	and	increasing	
wealth	and	health.	Slowly,	a	new	idea	became	normative.	Perhaps	it	would	be	
better	if	politics,	science,	and	reason	exercised	authority	in	the	material	(real)	
world,	while	religion	and	the	church	(or	churches)	exercised	their	authority	in	
the	religious	realm,	limiting	themselves	to	matters	of	the	soul.

The	Missing	Piece

Jonathan	Sacks,	former	Chief	Rabbi	of	the	United	Hebrew	
Congregations	of	the	British	Commonwealth

Science,	technology,	the	free	markets	and	the	liberal	democratic	state	have	
enabled	us	to	reach	unprecedented	achievements	in	knowledge,	freedom,	
life	expectancy	and	affluence.	They	are	among	the	greatest	achievements	of	
human	civilization	and	are	to	be	defended	and	cherished.



But	they	do	not	answer	the	questions	that	every	reflective	individual	will	
ask	at	some	time	in	his	or	her	life.	Who	am	I?	Why	am	I	here?	How	then	shall	
I	live?	The	result	is	that	the	21st	century	has	left	us	with	a	maximum	of	
choice	and	a	minimum	of	meaning.	.	.	.
The	world’s	greatest	faiths	offer	meaning,	direction,	a	code	of	conduct	

and	a	set	of	rules	for	the	moral	and	spiritual	life	in	ways	that	the	free-
market,	liberal	democratic	West	does	not.

Sacks,	“Swords	into	Plowshares,”	C1

This	seemingly	helpful	shift	created	a	significant	unintended	consequence.	
Separating	the	spiritual	world	from	the	material	world	also	separates	religion,	
God,	values,	ethics,	and	spirituality	from	the	physical	world	of	politics,	science,	
technology,	the	market,	and	civil	society	(see	fig.	12.2).	Revelation—the	source	
of	our	theology	and	the	grounds	for	our	belief	about	who	human	beings	are	and	
why	they	are	here—holds	sway	only	in	the	spiritual	or	religious	realm,	while	
observation,	reason,	and	individual	choice	become	the	only	way	we	can	know	
these	things	in	the	material	world.	Values	are	treated	as	private,	personal	
decisions;	they	lose	any	universal	claim.	This	loss	of	a	shared	moral	vision	
creates	a	real	dilemma	when	societies	try	to	make	ethical	judgments	about	the	
activities	in	the	political,	economic,	and	civil	society	realms.	It	also	makes	it	
hard	to	balance	the	power	of	the	state,	the	economy,	and	civil	society	because,	at	
the	end	of	the	day,	what	is	needed	to	do	so	is	a	shared	ethical	or	moral	vision.



The	Missing	Moral	Ecology	of	Globalization
As	well	as	a	physical	ecology,	we	also	inhabit	a	moral	ecology,	that	network	of	beliefs,	relationships	
and	virtues	within	which	we	think,	act	and	discover	meaning.

—Jonathan	Sacks12

The	consequences	of	globalization’s	flawed	anthropology,	its	
misunderstanding	of	the	purpose	of	power,	and	its	having	lost	sight	of	the	source	
of	shared	ethics	and	meaning	proved	to	be	a	pivotal	failing.	Without	a	true	and	
shared	view	of	these	important	things,	we	struggle	to	answer	the	three	most	
critical	questions	for	which	human	beings	need	answers.	Who	are	we?	Why	are	
we	here?	How	then	shall	we	act?	A	more	detailed	set	of	questions	follows.	How	
do	we	establish	the	worth	of	individuals	beyond	how	much	money	they	have;	
come	to	an	understanding	of	society	as	a	covenant,	not	a	contract;	or	appreciate	
morality	and	ethics	as	a	critically	important	communal	endeavor	that	makes	life	
worth	living?13
Using	a	ship	as	a	metaphor	for	globalization,	Daniel	Groody	expands	on	the	

ethical	poverty	of	globalization	by	asking	three	big	questions:	Who	is	the	
captain?	Where	are	we	going?	What	maps	are	we	using?14	As	we’ve	just	seen,	
with	faith	and	religion	relegated	to	the	private	spiritual	realm,	the	only	places	to	
turn	for	ethical	guidance	are	the	domains	of	economics,	technology,	and	politics,	
and,	as	we	have	seen,	they	struggle	for	adequate	answers.	Economic	decisions	
are	made	on	the	basis	of	what	enhances	economic	growth	or	benefits	an	
individual.	Technology	is	governed	solely	by	the	effectiveness	and	efficiency	of	
technique.15	Politics	is	preoccupied	with	accumulating	and	exercising	power.	
None	of	these	has	the	capacity	to	create	an	ethical	framework	beyond	simple	
pragmatics:	if	something	works,	it’s	ethical.	Surely	this	is	not	enough.

Assessing	Globalization

Brian	Griffiths,	Lord	Griffiths	of	Fforestfach

The	cornerstone	of	Christian	social	teaching	is	the	intrinsic	dignity	of	every	
human	being.	It	is	this	that	forms	the	basis	for	human	rights,	democratic	
government	and	market	economics.	For	Christians,	the	ultimate	test	of	
globalization	is	not	economic	growth,	new	technology,	capital	flows	or	
increased	trade,	but	how	it	affects	the	life	and	choices	open	to	individuals.	
Closely	linked	to	this	is	the	idea	of	justice.	For	the	Christian,	justice	is	more	



than	making	sure	the	rules	of	the	game	are	fair.	It	is	also	about	results.	It	is	
about	what	happens	to	those	who	are	not	qualified	to	play	the	game.	It	is	
also	about	those	who	play	but	get	injured.	Justice	is	about	the	common	
good	of	all,	not	just	the	rewards	of	the	successful.	If	globalization	is	to	be	
just	it	is	not	enough	that	the	poor	be	heard;	the	poor	need	to	be	
empowered.

Griffiths,	Globalization,	25

Recalling	my	explanation	of	complex	adaptive	social	systems,	Groody’s	first	
two	questions	are	ultimately	unanswerable.	In	chapter	4,	I	made	the	case	that	no	
group	of	human	beings,	or	family	of	institutions,	is	in	charge	of	globalization—
there	is	no	captain	on	the	globalization	ship.	As	to	globalization’s	destination,	
we	have	seen	that	it	is	not	possible	to	know	the	end	of	an	emergent	phenomenon	
except	in	retrospect.	Globalization	is	going	where	it	is	going	and,	aside	from	
God,	no	one	knows	where	it	is	taking	us.	So	no	one	is	in	charge,	and	we	are	
heading	toward	an	unknown	destination.	But	Groody’s	question	about	what	
nautical	maps	we	are	using	can	be	and	needs	to	be	answered.	(I	will	develop	
Groody’s	proposal	in	the	next	chapter.)
Even	if	we	cannot	plan	our	way	to	a	stated	end	in	an	emergent	system,	and	

even	if	we	cannot	control	the	system,	it	does	not	follow	that	human	beings	are	
without	power	of	choice	and	influence.	After	all,	complex	adaptive	social	
systems	are	made	up	of	large	numbers	of	human	beings,	and	if	large	enough	
numbers	of	people	begin	to	change	what	they	think	and	how	they	act,	emergent	
systems	adjust	and	create	new	structures	in	response.	The	campaigns	to	abolish	
the	slave	trade	and	secure	the	right	of	women	to	vote	are	cases	in	point.
While	we	are	unable	to	plan	and	direct	our	way	into	the	future,	we	can	learn	

our	way	into	a	better	future.	How	might	this	be	done?	The	same	way	each	of	us	
has	lived	out	our	lives.	When	we	talk	of	a	better	future	for	ourselves	and	our	
families,	we	have	an	idea	of	what	this	future	might	be	like	and	how	to	get	there.	
With	a	general	destination	on	the	horizon,	we	take	modest	steps	that	we	think	
make	sense.	Some	steps	work	and	many	do	not;	much	is	uncertain	and	many	
things	change.	So	we	monitor	our	progress	as	we	take	each	step.	Does	my	
undergraduate	degree	support	my	sense	of	vocational	call	or	not?	Does	my	first	
job	reinforce	my	life’s	directions,	or	is	a	new	direction	needed?	If	I	get	married,	
how	does	that	change	things?	Do	our	choices	about	how	to	raise	our	child	seem	
to	be	working?	In	all	of	these	situations,	if	things	seem	to	be	working,	we	take	
another	step.	If	not,	we	change	course	and	try	something	new.	We	discover	our	
way	into	a	better	future.	And	so	it	must	be	for	globalization.



This	brings	us	back	to	Groody’s	map	question.	What	kind	of	ethical	
framework	should	we	use	to	navigate	the	globalization	ship?	What	kind	of	moral	
framework	provides	a	shared	understanding	of	what	a	desirable	present	and	
future	might	be	for	all	human	beings?	We	need	a	way	to	assess	the	processes	and	
impact	of	globalization	in	terms	of	whether	they	give	life	or	diminish	it,	promote	
the	common	good	or	undermine	it,	protect	the	environment	or	harm	it,	promote	
justice	or	spread	injustice,	and	protect	the	poor	or	exploit	them.	This	in	turn	
brings	us	back	to	globalization’s	failure	to	provide	such	a	framework.
Jonathan	Sacks,	in	his	important	book	The	Persistence	of	Faith:	Religion,	

Morality	and	Society	in	a	Secular	Age,	argues	that	the	failure	of	the	
secularization	thesis—that	religion	will	fade	away	in	the	face	of	the	modern	
world	and	the	benefits	of	its	science,	technology,	and	economics—is	the	reason	
that	globalization	and	secular	humanism	are	unable	to	answer	these	questions	
about	meaning	and	morality.	Human	beings	are	relational	beings	embedded	in	
societies.	Just	and	peaceful	relationships	matter;	meaning	and	purpose	matter.	
Enacting	and	sustaining	a	moral	order	is	“one	of	the	central,	fundamental	
motivations	for	human	action.”16
We	need	what	Sacks	calls	a	moral	ecology,	a	moral	environment	that	answers	

the	question	“How	then	shall	I	and	we	live?”	He	goes	on	to	argue	that	a	society’s	
moral	ecology	is	made	up	of	“institutions,	modes	of	behavior	and	‘habits	of	the	
heart’	that	are	essential	to	the	health	of	the	polis,	but	that	cannot	be	created	by	
political	[or	economic]	means.”17	The	institutions	to	which	he	refers	are	the	
world’s	great	religions,	which	are	“concerned	with	ends,	not	means,	moral	
imperatives	rather	than	economic	interests	and	duties	rather	than	rights.”18	How	
else,	Sacks	wonders,	do	we	go	beyond	our	individual	selves	and	form	
“communities	of	character”?19
A	moral	ecology	establishes	the	environment	within	which	the	political	and	

economic	systems	must	work,	not	the	other	way	around.	Politics,	technology,	
and	economics	are	not	autonomous	and	must	not	be	allowed	to	act	as	if	they	
were.	Economics,	technology,	and	politics	need	to	serve	the	well-being	of	
human	beings,	not	the	other	way	around.	Alone,	they	cannot	establish	virtuous	
ends.	So	what	then	do	we	do?
In	the	next	chapter	I	will	examine	a	constellation	of	answers	to	this	critical	

modern	question.	I	will	begin	with	a	Protestant	proposal	made	by	Max	
Stackhouse	as	a	result	of	his	eight-year	research	project	on	globalization	with	
contributors	from	around	the	world	and	from	a	number	of	faith	traditions.	I	will	
then	introduce	a	Roman	Catholic	contribution	made	by	Daniel	Groody,	a	scholar	
at	the	University	of	Notre	Dame	working	within	the	tradition	of	Catholic	social	
teaching.	Finally,	I	will	connect	Stackhouse	and	Groody	to	an	important	



contribution	on	how	cultures	change	by	James	Davison	Hunter,	a	prominent	
figure	in	the	sociology	of	religion	and	the	sociology	of	culture,	with	much	of	his	
work	dedicated	to	the	study	of	evangelicalism	and	cultural	change.

Questions	for	Discussion

1.	 In	what	ways	have	you	experienced	not	being	treated	as	a	relational	
human	being	by	the	political	or	economic	systems	of	this	world?

2.	 In	what	ways	have	you	felt	that	someone	or	some	organization	was	
exercising	power	over	instead	of	power	in	service	of	some	part	of	your	
life?

3.	 To	what	degree	do	you	feel	that	the	institutions	of	economics	and	politics	
function	within	a	shared	ethical	system?
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13	
The	Christian	Engagement	with	

Globalization

Love	in	truth—caritas	in	veritate—is	a	great	challenge	for	the	church	in	a	world	that	is	becoming	
progressively	and	pervasively	globalized.	The	risk	of	our	time	is	that	the	de	facto	interdependence	
of	people	and	nations	is	not	matched	by	ethical	interaction	of	consciences	and	minds	that	would	
give	rise	to	truly	human	development.

Pope	Benedict	XVI1

It	seems	fitting	that	a	book	on	globalization,	the	poor,	and	Christian	mission	
focus	its	last	two	chapters	on	the	missional	call	to	the	church	and	the	Christians	
within	it.	After	all,	it	is	an	article	of	faith	that	God—Father,	Son,	and	Holy	Spirit
—is	at	work	in	today’s	globalizing	world	on	God’s	project	of	redemption	and	
restoration	that	ends	with	the	coming	of	the	kingdom	of	God	on	earth.	We	know	
better	than	to	place	our	faith	in	ideology,	technology,	economics,	politics,	or	
culture;	these	are	all	as	flawed	as	we	are.
We	left	the	previous	chapter	with	some	insights	into	how	the	implicit	theology	

and	values	of	the	twin	globalisms	of	globalization	fail	to	address	the	deepest	
questions	of	human	meaning.	We	noted	a	failure	in	anthropology	(who	we	are,	
why	we	are	here,	how	we	should	live,	and	what	is	our	best	human	future),	in	
understanding	the	use	of	power,	and	in	providing	a	spiritual	and	moral	vision	by	
which	we	can	navigate	our	way	toward	the	future.	How	then	can	Christians	and	
others	of	faith	contribute	to	overcoming	these	failings?	How	might	the	church	
and	Christians	help	the	world	move	beyond	the	narrow	pursuit	of	money,	power,	
and	technology,	beyond	just	seeking	longer	lives	to	seeking	lives	worth	living?	
Where	might	the	path	toward	this	project	of	social	reconstruction	begin?



The	Church	and	Reconstruction

Social	Analysis	without	Theology

Max	Stackhouse,	professor	emeritus	of	reformed	theology	and	public	
life,	Princeton	Theological	Seminary

Insofar	as	most	social	analyses	of	that	emerging	global	[civil	society]	are	no	
longer	attentive	to	any	theological	perspective,	the	principalities,	thrones,	
authorities,	and	dominions	behind	and	residually	in	them	tempt	scholars	to	
cynical	analysis,	and	the	multitude	follows	their	arrogance,	idolatry	and	
injustice.	They	have	no	fundamental	basis	for	a	reconstructive	vision	[of	
society].

Stackhouse,	Globalization	and	Grace,	18

From	Liberation	to	Reconstruction

J.	N.	K.	Mugambi,	professor	of	philosophy	and	religious	studies,	
University	of	Nairobi

In	Africa,	the	theme	of	[liberation	in]	Exodus	made	much	sense	as	long	as	
people	viewed	their	oppression	in	terms	of	external	pharaohs	enslaving	
their	subjects.	.	.	.	The	civil	strife	in	Africa	after	1990	can	be	viewed	as	the	
first	phase	of	a	process	of	social	reconstruction	on	the	continent.	The	role	of	
religion	in	this	process	of	reconstruction	was	publicly	acknowledged	
throughout	the	continent.	Christianity,	Islam	and	African	Traditional	Religions	
were	all	recognized	as	social	forces	that	could	be	mobilized	for	
reconstruction.

Mugambi,	Christian	Theology	and	Social	Reconstruction,	29–30

I	do	not	plan	to	offer	a	single	proposal	for	the	simple	reason	that	globalization	
is	too	complicated	and	multilayered	for	any	single	approach.	Instead	I	will	
explore	three	broad	proposals	for	responses	that	churches	and	Christians	might	
employ	in	this	age	of	accelerating	globalization.	We	should	not	be	surprised	that	
God	has	prepared	God’s	people	to	make	a	multifaceted	and	multilayered	family	
of	responses.	It	is	not	an	accident	or	an	oversight	on	God’s	part	that	today’s	
polycentric	church	is	made	up	of	many	traditions	working	from	a	variety	of	
Christian	theologies,	carrying	out	many	variations	of	Christ’s	mission	in	a	



myriad	of	cultures	and	lived	experiences.	God	was	not	surprised	by	
globalization,	and	we	need	to	believe	that	God’s	church	has	been	prepared	to	
respond	in	many	ways	to	its	complexity.
As	a	foundational	principle	for	this	discussion	of	the	church’s	response	to	

globalization,	I	begin	with	a	reminder	from	the	story	of	the	transformations	in	
nineteenth-century	Britain	at	the	beginning	of	the	Second	Era	of	Globalization.	
The	church,	while	its	theology	played	a	liberating	role	in	economics,	politics,	
and	social	change,	played	an	even	more	critical	role	by	remembering	its	central	
mission:	“The	great	saints	of	the	church	have	revolutionized	society	because	
they	have	given	the	world	a	new	metaphysical	vision,	a	world	and	life	view	
anchored	in	the	transcendent.	They	have	provided	not	simply	programs	of	social	
change,	but	a	sense	of	meaning	and	purpose	to	existence.”2	More	economic	
justice,	fairer	and	more	representative	politics,	and	a	restored	natural	
environment	are	all	important,	but,	at	the	end	of	the	day,	a	transcendent	vision	of	
whom	and	whose	we	are,	why	we	are	here,	and	how	we	are	to	act	is	the	church’s	
most	important	contribution.

A	Protestant	Contribution—Max	Stackhouse

In	the	first	decade	of	the	twenty-first	century,	Max	Stackhouse	led	an	eight-year	
study	on	globalization	at	Princeton’s	Center	of	Theological	Inquiry.3	Rejecting	
the	idea	that	globalization	is	a	kind	of	second	fall	that	needs	to	be	resisted	and	
overcome,4	Stackhouse	argues	that	the	biblical	narrative	suggests	that	
globalization	should	be	understood	as	a	historical	process	reflecting	both	God’s	
grace	and	our	disobedience,	original	good	and	original	sin,	things	that	are	for	life	
and	things	that	degrade	or	demean	life.	Stackhouse	reminds	us	that	God’s	
ultimate	response	to	our	great	disobedience	was	grace,	not	judgment,	
demonstrated	by	a	covenant	God	made	with	human	beings	that	is	still	in	play	
today.	Further,	God’s	ultimate	act	of	grace—the	death,	resurrection,	and	coming	
again	of	Jesus	and	God’s	kingdom	on	earth—is	the	final	word	in	human	history.	
Stackhouse	concludes	that	“the	vision	of	that	end	is	the	New	Jerusalem,	a	
cosmopolitan	and	complex	urban	civilization	into	which	all	the	peoples	of	the	
earth	can	bring	their	gifts.	This	is	the	key	to	a	theology	of	history	and	thus	to	the	
dynamics	of	globalization.”5	At	the	end	of	history,	God’s	love	overcomes;	God	
completes	God’s	project	of	redemption	and	restoration.
Stackhouse	begins	his	definition	of	globalization	in	much	the	same	way	as	I	

have	here:	a	global	set	of	political,	economic,	technological,	cultural,	and	social	
dynamics.	But	then	he	adds	something	new.	He	argues	that	globalization	is	also	



“influenced	and	legitimated	by	certain	theological,	ethical	and	ideological	
motifs,”6	and	thus	an	ethical	and	spiritual	dynamic	needs	to	be	part	of	its	
definition.	The	distinction	between	globalization	and	globalisms	that	I	made	
earlier	in	this	book	may	be	useful	for	analytical	purposes,	but	in	reality	the	two	
are	inseparable.	The	processes	and	outcomes	of	globalization	reflect	the	morality	
and	meaning	of	its	twin	globalisms:	modernity	and	neoliberal	capitalism.	They	
are	not	ethically	neutral	nor	free	of	assumptions,	in	spite	of	what	many	
secularists	believe.	The	thin	and	inadequate	ethical	and	spiritual	dimensions	of	
globalization	that	I	described	in	chapter	12	need	to	be	addressed	and	corrected.

Global	Public	Theology
As	with	Jonathan	Sacks,	the	failure	of	the	secularization	thesis	is	where	

Stackhouse	begins	his	argument	in	favor	of	what	he	calls	the	need	for	a	“global	
public	theology.”	He	suggests	that	the	cause	of	the	resurgence	of	religion	today	
is	a	“widespread	search	for	a	guiding	and	ethical	worldview”	that	can	provide	a	
“comprehensive	vision	of	morals	and	meaning	for	souls	and	civilizations.”7	
More	importantly,	Stackhouse	argues	that	many	in	today’s	world	“fail	to	grasp	
the	way	in	which	religion	shapes	the	public	ethos	of	civilizations.”	He	reminds	
us	that	“Christian	faith,	and	Protestantism	particularly,	until	quite	recently,	
generated	those	forces	that	are	driving	globalization	in	its	several	social,	
political,	cultural	and	professional	dimensions.”8	Accepting	the	complexity	and	
pluralism	in	today’s	world,	Stackhouse	calls	for	an	ethical	frame	“that	is	
simultaneously	complex	enough	to	take	account	of	the	incredible	myriad	of	
cultures	and	beliefs	while	being	simple	enough	to	shape	the	loyalties	of	
peoples.”9
For	Stackhouse,	creating	this	shared	ethical	vision	must	rest	on	a	deep	and	

sustained	theological	engagement	that	examines	and	challenges	the	inadequacy	
of	the	underlying	assumptions	and	values	of	globalization	that	were	named	in	the	
previous	chapter.	A	global	public	theology	begins	with	a	spiritual	vision	that	
addresses	globalization’s	reductionist	anthropology,	misunderstanding	of	the	
purpose	of	power,	and	lack	of	a	robust	and	broadly	accepted	ethical	framework.	
The	heart	of	Stackhouse’s	proposal	is	that	the	task	of	religion	and	theology	is	“to	
provide	a	reasonable	proposal	with	regard	to	the	moral	and	spiritual	architecture	
and	the	inner	guidance	systems	of	civilizations.”10
How	does	such	a	global	public	theology	come	into	being	in	today’s	world?	

Stackhouse	calls	for	the	development	of	a	shared	spiritual-ethical	architecture	in	
a	world	of	many	religions.	This	poses	a	distinct	challenge	today	as	we	have	a	
global	economy	and	global	technology	but	no	global	religion.	Different	religions	



and	thus	differing	bases	for	morality	and	meaning	are	a	fact	of	life	that	cannot	be	
ignored.	Nonetheless,	Stackhouse	argues	that	this	is	work	that	can	only	be	done	
jointly	by	the	world’s	great	religions.	While	understandings	of	the	nature	of	God	
and	eschatological	ends	will	forever	separate	the	world’s	great	faiths,	
Stackhouse	argues	that	“at	the	level	of	deontology,11	most	of	the	world’s	
religions,	in	fact,	share	a	great	deal	about	what	is	right	and	what	is	wrong.”12	
Furthermore,	all	of	them	would	disagree	with	modernity’s	material	and	secular	
framework.	Therefore,	together	they	must	“identify	the	genuinely	universalistic	
dimensions	of	divine	reality	and	of	human	existence.”13	On	the	basis	of	these	
common	theological	affirmations,	a	global	public	theology	must	then	“ethically	
guide,	repair,	or	resist	those	developments	[of	globalization]	that	have	proven	to	
be	deceptive,	unjust	or	misdirected.”14	This	is	where	a	global	public	theology	
enables	and	supports	active	efforts	at	the	redirection	and	transformation	of	
globalization	(see	fig.	13.1).
This	brings	us	to	the	question	of	how	such	a	global	public	theology	might	

break	out	of	its	captivity	in	the	spiritual	realm	and	have	a	chance	to	reconstruct	
the	material	(real)	world.	How	might	a	spiritual	and	moral	architecture	become	
the	framework	of	guidance	and	limitations	within	which	economics,	politics,	and	
technology	function,	as	opposed	to	today’s	secular	option	of	granting	them	
autonomy?

Global	Civil	Society



While	the	domains	of	economics,	technology,	and	crime	are	truly	global,	I	
pointed	out	that	the	political	domain	is	not.	Stackhouse	sees	this	lack	of	a	
globalized	political	domain	as	an	opportunity.	“A	worldwide	set	of	.	.	.	ethical	
dynamics,	influenced	and	legitimated	by	certain	theological,	ethical	and	
ideological	motifs	.	.	.	are	creating	a	worldwide	civil	society	that	stands	beyond	
the	capacity	of	any	nation-state	to	control.”	This	global	civil	society	is	
potentially	a	moral	force	(see	fig.	13.1).
Stackhouse	believes	that	global	civil	society	is	the	social	location	with	the	best	

chance	for	a	global	public	theology	to	emerge,	but	it	will	be	a	challenge.	A	truly	
global	public	theology	must	be	tested	as	to	whether	it	has	a	broad	public	claim	or	
is	just	a	parochial	word	of	wisdom	from	within	one	religious	community.	
Stackhouse	argues	that	if	it	is	to	exercise	persuasive	power	outside	the	church	or	
religious	community,	a	proposal	for	a	common	public	theology	must	“meet	the	
test	of	public	reception—according	to	what	manifests	the	truth,	justice,	and	
mercy	of	God	and	what	the	public	can	internalize	from	it	and	weave	into	the	
fabric	of	the	common	life	to	enhance	their	moral,	spiritual,	and	material	
existence.”15
This	is	not	a	call	for	majority-rules	morality.	It	is	a	way	of	describing	how	

such	a	genuinely	public	theology	needs	to	be	framed	and	presented	in	a	way	that	
people	from	differing	religious	or	value	perspectives	can	nonetheless	agree	that	
murdering,	stealing,	extracting	wealth	from	the	weak,	and	tolerating	some	
people	living	in	subhuman	conditions	is	wrong.	Global	civil	society	holds	the	
promise	of	being	a	place	where	this	kind	of	work	can	be	done	and	ultimately	can	
become	part	of	the	economic	and	political	processes	of	this	world.	Stackhouse	
points	to	the	global	human	rights	movement,	the	environmental	movement,	and	
the	indigenous	peoples	movements	as	illustrating	the	potential	for	moral	
guidance	to	come	from	global	civil	society.
Stackhouse	calls	this	a	new	form	of	missions,	one	that	invites	the	peoples	of	

the	world	to	become	participants	in	a	global	civil	society	that	promotes	a	true	
view	of	human	beings	and	their	purpose	and	a	resulting	ethics	of	justice,	
inclusion,	and	empowerment.	He	argues	that	we	need	to	more	deliberately	
prepare	the	people	in	our	pews	to	engage	our	globalizing	world	by	becoming	
“partners	in	the	moral	guidance”	of	the	processes	and	outcomes	of	
globalization.16	Stackhouse	reminds	us	that	the	church	and	Christians	did	this	
before	in	medieval	Europe,	in	the	aftermath	of	the	Reformation,	and	in	Victorian	
England,	when	Christians	campaigned	against	slavery	and	other	ethical	failures	
of	the	British	Empire.
But	can	this	happen	in	today’s	world?	When	churches,	Christian	agencies,	and	

individual	Christians	unite	into	networks,	coalitions,	and	even	larger	



associations,	their	social	influence	correspondingly	increases.	And	when	focused	
on	an	issue	that	is	attractive	within	the	larger	civil	society,	this	social	influence	
can	nudge	the	world	toward	a	new	direction	or	stance.
Jubilee	2000	and	its	campaign	for	debt	relief	for	poor	nations	in	the	Global	

South	is	a	case	in	point.	Shortly	after	Pope	John	Paul	II	mentioned	the	idea	of	a	
Levitical	Jubilee	in	his	apostolic	letter	“As	the	Third	Millennium	Draws	Near”	in	
1994,	two	British	Christians,	Martin	Dent,	a	great-great-great-grandson	of	a	
British	abolitionist,	and	Bill	Peters,	a	retired	British	ambassador,	took	the	same	
Old	Testament	idea	as	the	name	of	a	campaign	for	debt	relief,	hoping	that	
Jubilee	2000	might	become	the	twenty-first-century	equivalent	to	the	abolition	
movement.	Several	Christian	aid	agencies	in	Britain,	including	Tearfund,	
provided	crucial	early	support.	Quickly,	the	Anglican	and	Catholic	churches	
joined	in,	as	did	secular	groups	like	Oxfam,	a	group	of	rock	stars,	and	eventually	
the	British	government’s	Department	for	International	Development.17
Ultimately,	Jubilee	2000	was	embraced	by	aid	organizations	in	the	Global	

South,	human	rights	groups,	labor	unions,	and	religious	groups.	What	began	as	a	
Christian	movement	allowed	itself	to	become	an	inclusive	movement	where	
anyone	was	welcome	if	they	believed	in	the	justice	of	debt	relief	in	the	negative	
aftermath	of	the	Washington	Consensus.	Jubilee	2000	“owes	its	success	and	
inspiration	to	the	Bible.	.	.	.	At	the	end	of	an	increasingly	secular	century,	it	has	
been	the	biblical	proof	and	moral	imagination	of	religion	that	have	torched	the	
principles	of	the	hitherto	unassailable	citadels	of	international	finance.”18	Ten	
years	later,	Jubilee	2000	was	assessed	as	“one	of	the	most	successful	
international,	non-governmental	movements	in	history.”19
Hak	Joon	Lee	provides	an	important	qualification	to	Stackhouse’s	proposal	

for	a	global	ethical	vision	mediated	through	global	civil	society.	Lee	reminds	us	
that	we	live	in	a	sinful	world	in	which	decisions	about	what	is	normative	and	
right	are	intimately	connected	to	the	issue	of	power,	including	the	power	to	
influence	the	choice	of	norms	as	well	as	the	power	to	choose	to	ignore	them.20	
There	is	a	danger	that	global	public	theology	and	civil	society	may	focus	on	
getting	the	norms	right	and	neglect	the	need	to	work	for	the	actual	
transformation	of	the	power	structures	in	this	world.	Lee	reminds	us	that	Martin	
Luther	King	Jr.	“engaged	both	in	ethical	deliberation	[persuasive	public	
theology]	and	political	practice	[non-violent	actions	with	large	numbers	of	
people].”21	I	am	not	sure	that	Stackhouse	would	disagree,	as	he	described	King	
as	a	“worldwide	symbol	of	public	theology	in	activist	mode,”22	but	political	
activism	in	Stackhouse	is	more	implied	than	declared.	Nevertheless,	Lee’s	
concern	also	points	us	to	another	important	limitation.



It	is	possible	to	imagine	the	emergence	of	a	global	ethical	vision	that	stands	
over	against	globalization’s	ethics	of	pragmatism.	As	we	have	seen,	religions	
have	shaped	the	ethical	behavior	of	societies	before.	But	it	is	much	harder	to	
imagine	correcting	the	misuse	and	abuse	of	power	that	is	a	result	of	personal	and	
social	sin.	We	have	been	able	to	address	specific	problems	like	slavery,	
apartheid,	and	debt	relief	for	a	time,	but	the	underlying	causes—fallen	human	
beings	and	their	fallen	social	structures—remain,	and	therefore	these	problems	
tend	to	recur.	The	ultimate	and	complete	solution	to	power	and	sin	awaits	the	
return	of	our	Lord.	Only	when	the	weak	power	of	the	slain	Lamb	ushers	in	
God’s	kingdom	in	its	fullness	at	the	end	of	time	will	we	see	universal	justice	and	
peace.	It	is	important	for	us	to	accept	that	there	will	always	be	limits	to	our	
efforts	at	social	change.	We	can	create	signs	of	the	coming	kingdom	here	and	
there,	but	at	the	end	of	the	day,	fallen	human	beings	cannot	save	themselves.

The	Moral	Perspective

Pope	John	Paul	II

The	Church’s	social	doctrine	is	not	a	“third	way”	between	liberal	capitalism	
and	Marxist	collectivism,	nor	even	a	possible	alternative	to	other	solutions	
less	radically	opposed	to	one	another:	rather,	it	constitutes	a	category	of	its	
own.	.	.	.	Its	main	aim	is	to	interpret	these	realities,	determining	their	
conformity	with	or	divergence	from	the	lines	of	the	Gospel	teaching	on	
[human	beings]	and	[their]	vocation,	a	vocation	which	is	at	once	earthly	and	
transcendent;	its	aim	is	thus	to	guide	Christian	behavior.	It	therefore	belongs	
to	the	field,	not	of	ideology,	but	of	theology	and	particularly	of	moral	
theology.

John	Paul	II,	Sollicitudo	Rei	Socialis,	§41

A	Roman	Catholic	Contribution—Daniel	Groody

For	Roman	Catholics,	there	is	already	a	kind	of	public	theology	in	the	form	of	a	
one-hundred-year	tradition	of	moral	theology	addressing	social	issues	arising	
within	the	Second	Era	of	Globalization.	This	section	will	begin	with	a	summary	
of	this	tradition	and	will	then	introduce	a	proposal	by	Daniel	Groody	that	echoes	
much	of	what	we	have	just	seen	from	Max	Stackhouse	and	then	extends	it.



Catholic	Social	Teaching
In	the	aftermath	of	the	economic,	political,	and	social	changes	in	nineteenth-

century	Europe,	the	Roman	Catholic	Church	found	itself	facing	a	very	different	
kind	of	world	as	the	century	closed.	The	role	of	the	Catholic	Church—and	
indeed	any	church	or	Christian	theology—was	viewed	with	increasing	
skepticism.	Rapid	changes	in	industrialization	and	urbanization	created	
disruption	and	suffering	in	the	lives	of	ordinary	people,	which	led	to	a	growing	
suspicion	of	capitalism,	in	spite	of	economic	growth.	Modernity	placed	its	faith	
in	the	supremacy	of	human	reason,	and	the	resulting	critical	philosophies	were	
pushing	religion	off	the	public	stage.	The	effectiveness	of	science	and	
technology	was	having	the	same	effect.	The	materialistic	and	critical	voices	of	
Marx,	Darwin,	and	Freud	made	religion	seem	less	and	less	important.	As	I	
described	earlier,	religion	was	relegated	to	the	spiritual	realm	and	was	expected	
to	eventually	go	away	altogether.
Into	this	context	of	a	diminishing	role	for	the	church	and	religion	in	society,	

Pope	Leo	XIII	wrote	Rerum	Novarum	(New	Things)	in	1881.	His	encyclical	
addressed	the	new	ideas	about	the	role	of	reason,	labor,	capital,	private	
ownership,	and	the	new	modern	state.	It	reaffirmed	the	importance	of	the	family,	
the	relationship	between	employee	and	employer,	and	the	roles	of	both	the	
church	and	the	state	when	it	comes	to	the	poor.	Rerum	Novarum	criticized	both	
socialism,	dismissing	it	on	the	grounds	that	it	“subordinated	individual	liberty	to	
social	well-being	without	respect	for	human	rights	or	religious	welfare,”	and	
capitalism,	which	had	“released	the	individual	from	social	and	moral	
constraints.”23	The	moral	vision	problem	again.
Avoiding	the	modern	temptation	to	dismiss	the	old	in	our	enthusiasm	for	new	

thinking	and	discoveries,	Catholic	social	teaching	unfolded	as	an	ongoing	
conversation	of	reaffirmations	and	reinterpretations	of	earlier	encyclicals	within	
the	social-teaching	tradition.24	Pius	XI	(1931),	Paul	VI	(1971),	and	John	Paul	II	
(1991)	each	built	on	foregoing	theological	affirmations	that	were	unchanging,	
while	responding	with	fresh	theological	insight	to	the	“new	things”	that	had	
emerged	within	the	processes	and	outcomes	of	globalization	and	the	
development	of	nations	in	the	hundred-year	period	following	Rerum	Novarum.25
Overall,	some	seventeen	to	twenty	documents	make	up	this	living	tradition	of	

Catholic	social	thought.	Taken	together	they	provide	a	consistent	yet	adaptive	
Christian	moral	perspective	on	globalization,	economics,	and	public	policy	as	
well	as	the	well-being	of	all,	with	particular	attention	to	the	poor.26	The	
importance	of	sharing	the	good	news	of	Christ	and	God’s	kingdom	was	never	far	
from	sight.	“Without	the	perspective	of	eternal	life,	human	progress	in	this	world	



is	denied	breathing	space.	Enclosed	in	history,	it	runs	the	risk	of	being	reduced	
to	mere	accumulation	of	wealth.”27	This	tradition	maintains	a	consistent	
commitment	to	a	whole	gospel.
Catholic	social	teaching	also	provides	some	nuance	when	thinking	about	the	

role	of	the	church	in	the	world	when	it	comes	to	issues	of	social	concern.	
Paul	VI	accepted	the	idea	that	the	church	and	the	state	(and	presumably	he	
would	agree	to	include	the	market)	are	different	powers,	and	thus	each	is	
supreme	in	its	own	sphere	of	competency.28	Benedict	XVI	stated	that	“the	
Church	does	not	have	technical	solutions	to	offer	and	does	not	claim	‘to	
interfere’	in	any	way	with	the	politics	of	States.	She	does,	however,	have	a	
mission	of	truth	to	accomplish	.	.	.	for	a	society	that	is	attuned	to	man,	to	his	
dignity,	to	his	vocation.”29	So	while	the	state	and	the	market	have	their	own	
responsibilities	and	the	church	will	not	offer	a	Christian	economic	or	political	
system,	the	church	does	have	a	moral	obligation	to	speak	to	the	world	about	the	
truth	about	God	and	about	humankind.	Thus,	the	church	has	a	critical	role	in	the	
public	square.

Key	Themes	of	Catholic	Social	Teaching
The	following	introduces	six	themes	relevant	to	globalization	that	emerge	

consistently	in	Catholic	social	teaching:

1.	 Truth	about	God	and	human	beings
2.	 Human	dignity
3.	 Common	good
4.	 Subsidiarity	(liberty)
5.	 Solidarity
6.	 Option	for	the	poor

The	truth	about	God	and	human	beings	forms	the	basis	of	a	Christian	
anthropology.	The	truth	about	God	is	that	God	is	the	creator,	sustainer,	
redeemer,	and	restorer	of	creation	and	that	God	chose	to	make	humankind	in	
God’s	image.	God	is	the	God	of	history,	and	God’s	kingdom	will	be	history’s	
end.	The	truth	about	us	is	that	we	are	relational	and	moral	beings	who	are	thus	
responsible	for	God’s	world	and	for	the	well-being	of	each	other.	We	are	to	
create	and	act	in	ways	that	make	the	world	conducive	to	human	well-being.	As	I	
observed	in	the	last	chapter,	this	is	the	point	at	which	contemporary	



globalization	and	its	underlying	commitment	to	secular	humanism	fails	most	
completely.
The	idea	of	human	dignity	rests	on	the	fact	that	God	made	every	human	being	

in	God’s	image	and	that	God’s	Son	died	for	the	redemption	of	every	human	
being.	Every	human	being	has	inherent	worth,	value,	and	a	singular	identity	in	
God’s	sight.	The	chief	concern	of	Catholic	social	teaching	is	to	speak	on	behalf	
of	those	for	whom	this	is	not	the	case:	“Catholic	social	teaching	pays	particular	
attention	to	those	in	society	whose	dignity	is	diminished,	denied	or	damaged	or	
those	who,	when	they	are	no	longer	deemed	useful,	are	rejected	and	discarded	or	
those	who	are	dehumanized	in	their	jobs.”30	This	affirmation	of	human	worth	
and	dignity	also	means	that	globalization	and	its	many	social	institutions	must	be	
assessed	in	terms	of	their	contribution	to	enhancing	(or	diminishing)	the	dignity	
of	all	human	beings.
Common	good	rests	on	two	related	biblical	ideas.	First,	our	loving	God	

intends	a	livelihood	that	is	life-giving	and	good	without	regard	to	our	productive	
value	or	any	other	secondary	identifier.	Second,	because	we	are	relational	human	
beings,	it	follows	that	our	relationships	must	work	for	the	well-being	of	all;	this	
is	the	meaning	of	justice,	as	we	will	see	in	a	minute.31	No	autonomous	modern	
self	here.	This	in	turn	implies	a	moral	test	of	all	social	institutions—the	state,	the	
market,	the	church,	and	civil	society.	Are	they	creating	a	set	of	social	conditions	
within	which	everyone	and	every	group	can	flourish?	The	common	good	is	
“built	around	the	vision	of	a	peaceful	society.	.	.	.	Peace	is	a	fruit	of	justice	and	
integrally	related	to	the	development	and	empowerment	of	poor	people	and	poor	
countries.”32
Subsidiarity	is	an	awkward	word	but	an	important	idea.	The	focus	is	on	the	

importance	of	human	liberty	to	God:	“It	is	a	fundamental	principle	of	social	
philosophy,	fixed	and	unchangeable,	that	one	should	not	withdraw	from	
individuals	and	commit	to	the	community	what	they	can	accomplish	by	their	
own	enterprise	and/or	industry.”33	The	idea	of	subsidiarity,	combined	with	that	
of	human	dignity,	establishes	human	agency	and	human	freedom	as	twin	
principles	that	should	not	be	encroached	upon	or	eroded	by	higher	social	
institutions—not	the	state,	the	market,	or	any	part	of	civil	society,	including	the	
church.	Subsidiarity	validates	and	undergirds	the	idea	of	voluntary	civil	society	
in	which	people	freely	associate	with	and	work	for	policies,	ideas,	and	programs	
that	they	deem	important.	The	history	of	Britain’s	emergence	in	the	nineteenth	
century	is	an	example	of	the	principle	of	subsidiarity	being	discovered	and	
released.
Solidarity	as	a	principle	of	Catholic	social	teaching	is	a	more	recent	theme,	

generally	associated	with	John	Paul	II.	It	reflects	the	simple	biblical	idea	that	we	



are	all	part	of	the	human	family	and	that,	as	relational	beings,	we	are	all	
responsible	for	the	well-being	of	all	(1	Cor.	12:25–26).34	The	incarnation	was	
God’s	coming	close	to	those	whom	God	loved	and	who	could	not	help	
themselves.	Jesus’s	call	to	love	our	neighbors	as	ourselves	defines	the	meaning	
of	solidarity,	especially	when	there	is	no	limit	as	to	whom	our	neighbors	might	
be	(Luke	10:25–37).	This	is	not	a	call	for	a	warm	and	fuzzy	sense	of	concern	but	
a	command	to	stop,	cross	over	to	the	other	side	of	the	road,	and	change	the	
circumstances	of	someone	who	is	suffering	or	has	been	wronged.
Solidarity	is	deeply	connected	with	the	idea	of	the	option	for	the	poor,	a	term	

that	arose	with	Vatican	II	and	particularly	in	liberation	theology.	The	idea	draws	
on	the	central	ethical	focus	that	Jesus	declared	in	the	Beatitudes.	It	reflects	the	
fact	that	Jesus	chose	to	carry	out	the	great	majority	of	his	ministry	in	Galilee,	a	
marginal	part	of	Israel	inhabited	by	the	marginalized	of	Jewish	society.	This	
shift	in	social	location	creates	a	different	view	of	the	poor	and	an	undeniable	call	
to	act	on	their	behalf:	“Love	for	others,	and	in	the	first	place	love	for	the	poor,	in	
whom	the	Church	sees	Christ	himself,	is	made	concrete	in	the	promotion	of	
justice.	Justice	will	never	be	fully	attained	unless	people	see	in	the	poor	person,	
who	is	asking	for	help	in	order	to	survive,	not	an	annoyance	or	a	burden,	but	an	
opportunity	for	showing	kindness	and	a	chance	for	greater	enrichment.”35
One	final	observation	before	moving	on	to	Groody’s	theological	examination	

of	globalization.	It	is	important	to	note	that	Catholic	social	teaching	is	not	
monolithic.	It	was	written	to	provide	some	middle	ethical	axioms36	that	the	
church	and	people	of	goodwill	might	use	to	think	and	act	theologically	about	
social	change	in	a	pluralistic	context.	The	evidence	of	the	space	created	by	this	
middle-axiom	approach	is	that	two	quite	different	readings	of	Catholic	social	
teaching	have	emerged,	each	varying	its	points	of	emphasis	on	the	six	themes	
just	summarized.
The	most	well-known	perspective	is	that	of	liberation	theology	and	its	deep	

suspicion	of	capitalism,	which	creates	a	preference	for	a	strong	state,	if	not	a	
socialist	one,	committed	to	comprehensive	policies	of	social	welfare	for	the	
poor.	This	perspective	places	its	emphasis	on	the	truth	about	God	and	
humankind	and	on	human	dignity	while	placing	heavy	emphasis	on	the	common	
good,	solidarity,	and	the	preferential	option	for	the	poor.
The	second	perspective,	sometimes	called	“theoconservatism,”	also	places	its	

emphasis	on	the	truth	about	God	and	humankind	and	on	human	dignity,	but	then	
focuses	largely	on	subsidiarity	and	the	importance	of	human	liberty.37	Drawing	
on	Catholic	social	teaching’s	criticism	of	socialism,	supporters	of	this	view	are	
deeply	suspicious	of	government	efforts	to	improve	the	human	condition	and	
prefer	economic	development	for	the	poor	to	be	carried	out	by	the	private	sector	



in	contrast	to	either	government	or	multilateral	aid.	Nonetheless,	this	group	is	
also	sharply	critical	of	any	attempt	to	absolutize	free	markets	on	the	grounds	that	
the	“liberal	market	philosophy	is	an	inadequate	basis	for	globalization	because	it	
fails	to	provide	a	moral	and	cultural	foundation	that	respects	fully	the	dignity	of	
the	human	person.”38

Globalization,	Justice,	and	Spirituality
Working	within	the	Catholic	social	teaching	tradition,	Daniel	Groody	has	

contributed	a	proposal	for	the	theological	and	ethical	engagement	of	the	values,	
processes,	and	outcomes	of	globalization.	He	writes,	“[Catholic	social	teaching]	
offers	an	invaluable	set	of	ethical	coordinates	that	can	help	steer	the	ship	of	
globalization	in	the	right	direction	[toward	justice].”39	Groody’s	proposal	has	
some	common	ground	with	that	of	Stackhouse.	Both	assume	the	possibility	and	
usefulness	of	a	global	public	theology,	both	believe	that	all	religions	need	to	
contribute	to	this	moral	theology,	and	both	understand	the	importance	of	civil	
society.
Catholic	social	teaching	began	as	a	self-consciously	Catholic	theological	

tradition,	but	it	did	not	remain	that	way.	With	Gaudium	et	Spes	(Joy	and	Hope),40	
encyclicals	began	to	be	addressed	to	the	church	and	to	“all	people	of	goodwill.”	
Catholic	social	teaching	began	to	aspire	to	become	a	public	theology,	in	the	
sense	that	Stackhouse	defines	it,	in	a	world	of	religious	pluralism.	In	some	
places	this	aspiration	is	actually	becoming	the	case.	Catholic	social	teaching	is	
commonly	used	among	many	faith-based	NGOs,	including	Protestants	and	those	
of	other	faiths.	The	International	Forum	on	Globalization,	representing	a	wide	
spectrum	of	NGOs,	adopted	core	principles	that	“echo	[Catholic	social	teaching]	
without	using	religious	language”41	in	its	report	titled	Alternatives	to	Economic	
Globalization:	A	Better	World	Is	Possible.42
Groody’s	proposal	goes	a	step	beyond	Stackhouse	and	global	civil	society	as	

the	means	of	shaping	or	influencing	globalization.	Groody	is	aware	of	the	fact	
that,	while	Catholic	social	teaching	is	becoming	increasingly	well	known	outside	
the	church,	“most	Catholics,	especially	the	laity,	remain	largely	untouched	by	it,	
both	in	their	faith	and	their	daily	work	lives.”43	As	a	consequence,	Groody	
enlarges	his	focus	for	social	action	to	include	the	people	in	the	pew,	the	laity,	as	
he	calls	our	attention	to	the	importance	of	worship	and	spiritual	formation.
Groody	names	three	theological	issues	as	being	critically	relevant	to	engaging	

globalization.	The	first	is	what	he	calls	the	central	theological	question:	In	which	
God	do	I	believe	and	put	my	faith?	The	marketplace	gods	of	capitalism,	
socialism,	or	consumerism?	The	political	gods	of	democracy,	communism,	or	



any	single	issue	that	is	my	sole	passion?	The	gods	of	identity—my	nation,	my	
ethnicity,	my	religion,	my	gender?	The	gods	of	me—my	well-being,	my	self-
esteem,	my	autonomous	happiness-seeking	self?	Groody	argues	that	the	central	
failing	of	globalization	is	not	atheism	but	idolatry.	“One	of	the	primary	tasks	of	
Christian	theology	is	to	distinguish	the	God	in	whose	image	and	likeness	we	are	
made	from	the	god	of	our	own	making.”44
The	answer	to	“Which	God?”	leads	Groody	to	his	central	theological	

affirmation.	What	is	the	“super-story”	that	shapes	all	our	human	stories?	Some	
say	the	super-story	of	our	times	is	globalization.45	For	others	it	is	the	implied	
super-story	of	“modern	media,	the	visual	imagination	it	engenders	and	the	
underlying	values	in	this	imagination.”46	But	for	Christians,	the	super-story	is	far	
bigger	than	just	more	stuff	and	more	fun.	The	human	super-story	is	the	biblical	
story	about	God	and	our	being	in	relationship	with	God	and	each	other,	the	story	
that	“took	a	decisive	and	definitive	turn	in	the	life	of	Jesus	of	Nazareth,	whose	
life,	death,	and	resurrection	are	the	super-story	and	the	defining	revelation	of	
who	God	is	and	what	it	means	to	be	human.”47
Once	we	are	clear	on	whose	we	are	and	who	we	are,	we	face	what	Groody	

calls	the	theological	imperative—justice.	Groody	defines	justice	relationally;	we	
are	to	be	rightly	related	to	God	(inner	justice	or	loving	God)	and	to	each	other	
and	God’s	creation	(external	justice	or	loving	our	neighbor).48	Thus,	injustice	is	
the	result	of	our	relationships	not	working	for	our	well-being	or	that	of	others.49	
Free	human	beings	who	seek	justice	will	live	in	a	way	that	creates	or	enhances	
life	rather	than	destroys	or	diminishes	life.50	“God’s	justice	is	not	principally	
about	vengeance	or	retribution,	but	about	restoring	people	to	right	relationships	
with	God,	themselves,	others	and	their	environment.”51	These	three	theological	
imperatives	are	critical	to	developing	what	John	Paul	II	called	the	“globalization	
of	solidarity.”52
At	this	point,	we	might	expect	a	proposal	in	terms	of	what	the	church,	the	

laity,	and	“people	of	goodwill”	might	do,	but	Groody	surprises	us.	Instead	of	
further	developing	a	response	to	globalization,	he	turns	to	worship,	the	
Eucharist,	and	spiritual	formation.	For	Groody,	there	is	no	dichotomy	between	
liturgy	and	working	for	justice,	no	two-tiered	worldview	with	worship	
addressing	spiritual	things	and	justice	working	in	the	“real”	world.	We	need	to	
understand	that	“liturgy	and	justice	are	both	the	celebration	of	right	
relationships.”53	He	reminds	us	that	it	is	in	the	Eucharist,	the	communion	supper,	
that	we	celebrate	and	remember	the	work	of	God	in	us	(internal	justice)	and	
God’s	mission	for	us	in	the	world	(external	justice).	The	sacraments	are	the	way	
we	encounter	God	and	the	values	of	God’s	kingdom.	The	liturgy	and	the	
Eucharist	prepare	us	for	our	mission:	“The	eucharist	[is]	a	graced	event	that	



celebrates	God’s	transformative	activity	in	the	world	and	the	Christian	calling	to	
participate	in	[God’s]	transformation.”54
For	Groody,	worship	and	liturgy	are	about	creating	right	practices,	not	just	

right	thinking.	“Ritual	is	(should	be)	a	structured,	purposeful,	interpersonal	
activity	directed	toward	the	internalization	of	certain	values	and	beliefs.	.	.	.	The	
purpose	of	Christian	liturgy	is	to	enter	more	deeply	into	the	meaning	of	who	we	
are,	to	whom	we	belong,	and	where	we	are	going.”55	As	we	have	seen	in	the	last	
chapter	and	with	Stackhouse,	the	economic	and	technological	dimensions	of	
globalization	have	given	us	more	and	more	control	over	our	external	world	yet	
offer	little	to	the	inner	world	of	human	beings—who	we	are,	why	we	are	here,	
and	how	we	are	to	live.	“There	are	enduring	human	questions	that	globalization	
has	largely	ignored	and	left	unexplored.	These	questions	deal	with	loneliness	and	
belonging,	good	and	evil,	peace	and	division,	healing	and	suffering,	meaning	
and	meaninglessness,	hope	and	despair,	love	and	apathy,	justice	and	injustice,	
freedom	and	slavery,	and	ultimately	life	and	death.	.	.	.	These	values	are	the	
concern	of	spirituality.”56
Groody	describes	spiritual	disciplines	as	the	most	important	avenue	we	have	

as	Christians	to	“make	the	invisible	heart	of	God	visible	in	the	world.”57	The	
heart,	he	argues,	is	the	place	where	we	encounter	God,	and	this	encounter	
compels	us	to	follow	Jesus	by	“making	the	mind	and	heart	of	Christ	one’s	
own.”58	He	envisions	a	process	of	spiritual	formation	using	the	disciplines	that	
shape	us	on	the	inside	in	a	way	that	drives	us	into	the	world	to	love	God	and	our	
neighbors.	The	key	to	renewing	our	relationship	with	God	and	ultimately	with	
our	neighbor	are	the	spiritual	disciplines:	fasting,	prayer,	community,	solidarity,	
and	simplicity.59
The	foregoing	summarizes	Groody’s	proposal	for	how	the	church	and	

Christians	can	engage	the	assumptions	and	values	of	the	globalisms	undergirding	
contemporary	globalization	(see	fig.	13.2).	Like	Stackhouse,	Groody	says	that,	
in	addition	to	Catholic	social	teaching,	we	need	to	draw	on	the	resources	of	other	
faith	traditions	for	a	common	moral	vision.60	Both	Groody	and	Stackhouse	point	
to	Toward	a	Global	Ethic:	An	Initial	Declaration,	an	outcome	of	the	Council	for	
a	Parliament	of	the	World’s	Religions,	as	an	example	of	the	possibility	of	
creating	a	common	ethical	vision.
This	brings	us	to	Groody’s	proposal	for	how	such	a	common	moral	vision	can	

be	lived	out	in	a	transformative	way	in	globalization’s	world	of	economics,	
politics,	and	civil	society.	Groody	takes	a	different	first	step	than	does	
Stackhouse.	He	begins	with	the	formation	of	the	laity	in	the	pews	and	the	parish.	
Worship	and	spirituality,	when	truly	transformational,	should	change	the	way	
parishes	and	ordinary	people	in	the	pews	spend	their	money,	volunteer	their	



time,	and	act	as	citizens	in	the	political	arena.	We	are	all	actors	in	the	domains	of	
globalization—in	the	market,	politics,	and	civil	society.	All	Christians	can	
witness	to	Christ	and	God’s	kingdom	and	can	love	God	and	our	neighbor	in	all	
three	domains.

This	is	not	to	say	that	Groody	would	disagree	with	Stackhouse	about	global	
civil	society.	The	church	as	an	institution	can	organize	or	join	networks,	
coalitions,	and	associations	of	Christians	and	others	of	goodwill	as	a	way	of	
creating	social	power.	This	is	how	large	numbers	of	Christians	and	others	of	
goodwill	can	be	active	in	civil	society	where	the	focus	is	on	how	to	better	love	
our	neighbors.	But	individual	Christians	have	their	own	individual	areas	of	
influence	that	go	well	beyond	civil	society—areas	where	they	can	be	witnesses	
to	the	gospel.

Changing	Culture—James	Davison	Hunter

The	proposals	of	Stackhouse	and	Groody	assume	that	the	culture	of	
globalization	can	be	changed	by	undertaking	two	broad	initiatives.	First,	create	a	
common	global	spiritual	and	moral	architecture	that	speaks	to	the	missing	values	



and	unacceptably	thin	anthropology	of	globalization.	Second,	spread	this	new	
moral	vision	both	through	actions	in	civil	society—the	social	domain	of	the	
church—and	through	the	actions	of	individual	Christians	whose	discipleship	and	
spiritual	formation	has	prepared	them	to	act	Christianly	in	the	way	they	vote,	
consume,	and	volunteer	their	time	and	money.	This	is	well	and	good,	but	there	
may	be	more	that	we	could	be	doing.

The	Power	to	Change

James	Davison	Hunter,	professor	of	religion,	culture,	and	social	
theory,	University	of	Virginia

As	to	our	spheres	of	influence,	a	theology	of	faithful	witness	obligates	us	to	
do	what	we	are	able,	under	the	sovereignty	of	God,	to	shape	the	patterns	
of	life	and	work	and	relationship—that	is	the	institutions	of	which	our	lives	
are	constituted—toward	a	shalom	that	seeks	the	welfare	not	only	of	the	
household	of	God,	but	of	all.	That	power	will	be	wielded	is	inevitable.	But	the	
means	of	influence	and	the	ends	of	influence	must	conform	to	the	exercise	
of	power	modeled	by	Christ.

Hunter,	To	Change	the	World,	254	(emphasis	original)

James	Davison	Hunter,	in	his	important	book	To	Change	the	World,	calls	
Christians	and	churches	to	be	a	“faithful	witness	within,”	a	call	and	practice	for	
all	Christians,	not	just	clergy	or	activists.	This	sounds	very	much	like	what	
Groody	has	proposed,	but	Hunter	enlarges	the	mission	field	beyond	just	the	way	
we	vote,	consume,	and	volunteer.	Hunter	encourages	all	Christians	to	become	a	
faithful	witness	within	whatever	places	they	may	be	able	to	influence—their	
families,	neighborhoods,	professional	organizations,	cultural	institutions,	
workplaces,	or	any	other	social	gathering	place	where	God	has	placed	them.	By	
“faithful	witnesses	within,”	Hunter	is	also	calling	Christians	to	go	beyond	just	
announcing	that	Christ	is	Lord.	Christians	must	also	witness	to	the	(emerging)	
kingdom	of	God	by	working	for	the	implementation	of	kingdom	values—
fairness,	justice,	flourishing,	inclusion,	truth,	transparency,	and	the	biblical	use	
of	power.	We	are	to	work	for	kingdom-like	social	change	in	whatever	social	
situations	or	institutions	God	has	placed	us.	To	further	develop	this	idea	of	a	
faithful	witness	within,	Hunter	uses	a	biblical	metaphor	and	then	calls	our	



attention	to	the	importance	of	the	culture-forming	power	of	certain	kinds	of	
institutions	as	well	as	aesthetics.
Hunter	provides	a	biblical	metaphor	for	a	“faithful	witness	within”	in	the	form	

of	God’s	call	to	Israel	when	Israel	was	in	exile	in	Babylon:	“Seek	the	peace	and	
prosperity	of	the	[pagan]	city	to	which	I	have	carried	you	into	exile.	Pray	to	the	
LORD	for	it	[the	pagan	city],	because	if	it	prospers,	you	too	will	prosper”	(Jer.	
29:7).	Reflecting	on	Hunter,	I	see	two	contributions	to	a	Christian	response	to	
globalization	and	its	globalisms.	First,	we	are	to	be	faithful	witnesses	within	the	
cultural	context	of	globalization,	not	try	to	escape	it	or	resist	it	or	allow	
ourselves	to	become	culturally	captive	to	it.	We	are	to	seek	the	well-being	of	
globalization	and	those	that	worship	at	its	shrines.	This	echoes	Stackhouse’s	
view	that	globalization	is	a	providential	grace	in	a	fallen	world	and	that	the	
“church	particularly	is	called	to	preach,	teach	and	cultivate	this	grace.”61
Second,	the	Babylon	metaphor	suggests	that	wherever	we	are	in	our	

globalized	world,	God	is	at	work	and	so	we	too	must	be	working	as	faithful	
witnesses	within	whatever	context	God	has	placed	us;	this	is	our	individual	
mission	field.	Being	a	faithful	witness	within	does	not	mean	passive	conformity	
but	rather	“a	constructive	resistance	that	seeks	new	patterns	of	social	
organizations	that	challenge,	undermine,	and	otherwise	diminish	oppression,	
injustice,	enmity,	and	corruption	and,	in	turn,	encourage	harmony,	fruitfulness	
and	abundance,	wholeness,	beauty,	joy,	security,	and	well-being”62—God’s	
shalom	and	the	values	of	the	kingdom	of	God.
Hunter	is	rather	put	off	by	what	he	sees	as	the	tendency	of	too	many	American	

churches	and	Christians	to	simply	assume	that	the	way	to	be	faithful	witnesses	is	
to	try	to	influence	or	shape	the	political	realm.63	His	view	of	history	suggests	that	
trying	to	influence	the	political	realm	has	two	weaknesses:	Christians	and	their	
mission	can	become	co-opted	or	simply	played,	and	the	evidence	that	cultures	
change	this	way	is	thin.	Hunter	argues	for	an	alternative	understanding	of	culture	
change	that	recognizes	that	the	institutions	of	society	have	far	more	potential	to	
influence	culture	than	do	individuals	alone.	He	believes	that	Christians	are	
ignoring	this	opportunity.64
Hunter	posits	that	the	“key	actor	in	history	is	not	the	individual	genius	but	

rather	the	networks	[of	large	numbers	of	individuals]	and	the	institutions	that	are	
created	by	such	networks.”65	Thus,	for	Hunter,	cultural	change	is	created	by	a	
practice	of	faithful	witness	that	“generates	relationships	and	institutions	that	are	
fundamentally	covenantal	in	character,	the	ends	of	which	are	the	fostering	of	
meaning,	purpose,	truth,	beauty,	belonging,	and	fairness—not	just	for	Christians	
but	for	everyone.”66	This	begins	with	the	gifts	that	God	has	given	people—arts,	
music,	drama,	social	media,	math,	persuasion,	conceptualization,	mobilization,	



quiet	service.	Being	faithful	witnesses	within	means	using	these	gifts	within	the	
institutions	of	education,	of	business	and	commerce,	of	guilds	and	professional	
associations,	and	of	art	and	architecture,	literature	and	music,	movies	and	media.

The	Arts	Are	Needed	Too

James	K.	A.	Smith,	professor	of	philosophy,	Calvin	College

We	don’t	just	need	teachers	and	preachers	and	scholars	and	“doctors”	of	
the	church	to	tell	us	what	to	do;	if	the	gospel	is	going	to	capture	
imaginations	and	sanctify	perception,	we	need	painters	and	novelists	and	
dancers	and	songwriters	and	sculptors	and	poets	and	designers	whose	
creative	work	shows	the	world	otherwise.

J.	Smith,	Imagining	the	Kingdom,	163	(emphasis	original)

The	Decisive	Importance	of	Prayer67

History	belongs	to	the	intercessors,	who	believe	the	future	into	being.
—Walter	Wink,	Engaging	the	Powers,	304

With	no	intention	of	distracting	from	my	summary	of	proposals	for	Christian	
engagement	with	globalization,	I	need	to	make	two	critical	qualifications.	The	
first	is	obvious	but	needs	to	be	named.	Our	human	efforts	are	limited;	we	cannot	
save	ourselves	or	God’s	creation.	We	have	an	essential	role	to	play,	but	at	the	
end	of	the	day	God	must	do	what	God	has	set	out	to	do:	redeem	and	restore	
God’s	world.	Second,	the	“prince	of	this	world”	(John	12:31),	while	defeated	by	
Christ	on	the	cross,	still	holds	sway	until	the	end	of	history	and	Christ’s	return.	
There	is	a	powerful	liar	who	is	working	against	every	effort	to	save	or	transform,	
any	attempt	to	create	a	normative	ethical	framework	or	spiritual	architecture,	or	
any	attempt	to	add	the	transcendent	reality	of	God	to	the	globalisms	animating	
globalization.	Only	God	can	(and	has)	dealt	with	this	adversary.	These	two	facts	
bring	us	to	the	decisive	importance	of	prayer	as	our	first	priority	and	highest	
calling	as	God’s	partners	in	God’s	mission	of	restoration	and	redemption.
Let’s	unpack	this	a	little.	First,	Paul	encourages	us	to	pray	continually	

(1	Thess.	5:17).	This	seems	an	impossible	command	for	an	individual,	but	
fortunately	Paul	was	addressing	all	“brothers	and	sisters.”	From	its	beginning,	



the	church	as	a	whole	has	been	praying	the	prayer	that	Christ	taught	us.	Today,	
across	the	world	and	at	all	times	of	the	day,	some	of	the	over	two	billion	
Christians	are	praying	for	the	world	and	the	coming	of	God’s	kingdom	in	its	
fullness.	Furthermore,	praying	continually	is	also	a	way	of	living	more	and	more	
deeply	into	an	awareness	of	God’s	presence	in	and	through	us	on	behalf	of	the	
world.
Second,	Christ	gave	us	something	quite	specific	for	which	to	pray:	“Your	

kingdom	come,	your	will	be	done,	on	earth	as	it	is	in	heaven”	(Matt.	6:10).	Our	
common	prayer	for	the	completion	of	God’s	project	of	redemption	and	
restoration	is	more	than	an	act	of	petition.	It	is	an	act	of	subversion.68	
Intercession,	as	Walter	Wink	reminds	us,	“is	spiritual	defiance	of	what	is,	in	the	
name	of	what	God	has	promised.	Intercession	visualizes	an	alternative	future.”69	
Thus,	praying	that	God’s	kingdom	come	is	not	just	“an	ineffectual	longing	for	
the	gulf	to	be	bridged”70	between	the	world	of	today	and	the	kingdom	of	
tomorrow;	it	is	an	act	of	mission	by	which	we	re-vision	ourselves	and	our	world.
Third,	we	are	to	pray	against	the	principalities	and	powers	who	make	

globalization	seem	so	seductive	and	attempt	to	validate	globalization’s	claim	of	
being	“good	news”	while	deceptively	hiding	globalization’s	invitations	to	
accumulation,	domination,	and	exploitation.71	We	are	to	pray	for	the	unmasking	
of	the	faith	claims	of	modernity	and	neoliberal	capitalism—that	human	beings	
are	alone	in	the	world	and	must	save	themselves	and	that	God	and	the	
transcendent	are	holdovers	from	a	more	primitive	time	and	are	neither	real	nor	
efficacious.	We	need	to	pray	for	the	Holy	Spirit	to	enable	people	to	come	to	
know	who	they	truly	are	and	what	they	are	here	for—that	they	have	an	inspiring	
vocation	and	that	there	are	rules	to	live	by	that	make	justice	and	peace	possible.	
We	need	to	pray	for	the	emergence	of	a	global	public	theology	whereby	the	
religions	of	this	world	provide	the	moral	and	spiritual	architecture	that	allows	us	
to	replace	the	thin	gruel	of	ethical	pragmatism	provided	by	economics,	politics,	
and	culture	alone.
Fourth,	and	possibly	the	most	important,	prayer	is	an	invitation,	not	just	an	

obligation.	It	is	in	prayer	that	we	can	discover	that	God	is	already	praying	within	
us.72	When	we	pray,	especially	when	we	are	attentive	to	God	in	silence,	we	find	
ourselves	entering	into	the	very	life	and	heart	of	God.	This	is	the	only	place	
where	we	encounter	the	deep	grace	of	Father,	Son,	and	Holy	Spirit,	the	only	
place	where	we	can	see	the	world	and	ourselves	as	God	sees	us	now	and	where	
we	can	see	what	God	intends	for	us	at	the	end	of	time.	Finally,	it	is	by	being	
attentive	to	God	in	prayer	that	we	discover	that	loving	God	and	loving	our	
neighbor,	while	conceptually	different,	are	in	fact	two	dimensions	of	the	same	
thing.73



The	purpose	of	prayer	is	not	to	uncover	divine	solutions	to	the	social	and	economic	problems	.	.	.	of	the	
world.	Prayer	does	not	displace	the	task	of	creative,	intelligent,	and	compassionate	.	.	.	civic	
collaboration	or	political	action.	.	.	.	Prayer	[is]	a	profound	expression	of	who	we	are	as	men	and	
women;	it	is	a	sign	of	our	having	been	made	for	one	another,	and	it	reveals	the	mystery	within	
humanity	which	all	of	us	share.74

Fifth	and	finally,	prayer	transforms	us.	Remember,	we	are	as	flawed	as	the	
world	is.	Sin	is	ubiquitous.	So	our	mission	in	the	world	must	begin	by	looking	
for	the	plank	in	our	own	eyes	(Luke	6:42).	This	too	is	the	work	of	prayer.

Prayer	is	.	.	.	a	spiritual	grace	that	facilitates	human	transformation.	.	.	.	The	desire	to	change	the	world	
begins	with	a	commitment	to	change	ourselves.	.	.	.	As	it	grounds	and	connects	us	to	God,	prayer	
informs,	reforms,	and	transforms	us	and	all	other	relationships,	allowing	God	to	guide,	shape	and	
influence	our	decisions,	and	accomplish	in	us	some	of	the	highest	work	of	the	human	heart.75

The	choice	we	face	is	not	between	passive	prayer	and	missional	action.	
Rather,	the	choice	is	about	how	we	will	live	into	our	prayers	and	pray	ourselves	
into	action.	Our	first	duty	is	to	open	ourselves	to	God’s	heart,	to	pray	for	the	
coming	of	God’s	kingdom,	and	then	to	make	whatever	small	contribution	God	
enables	us	to	make.

Summing	Up

There	is	no	single	strategy	or	approach	for	a	Christian	engagement	with	
globalization.	Globalization	is	too	complex,	and	the	church	is,	too.	The	bottom	
line	is	that	we	are	to	seek	the	welfare	of	the	society	and	culture	in	which	God	has	
placed	us	in	this	globalizing	world.	I	hope	the	case	built	here	will	help	everyone	
who	claims	Christ	as	Lord	and	looks	forward	to	the	eventual	coming	of	the	
kingdom	of	God	realize	that	they	have	a	place	and	a	missional	calling	
somewhere	in	the	midst	of	our	globalizing	world.	We	need	to	be	faithful	
witnesses	within	our	congregation,	parish,	or	neighborhood;	we	need	to	pay	
attention	to	how	we	spend	our	money,	vote,	and	volunteer;	and	we	need	to	
recognize	our	presence	in	the	social	institutions	where	society	is	creating	the	bits	
and	pieces	of	itself	and	work	there	to	shape	the	goals	and	practices	of	those	
social	institutions	toward	more	kingdom-like	ends.	Everyone	has	a	gift	to	
contribute	that	enables	them	to	fulfill	God’s	command	to	love	God	and	neighbor.	
For	some,	the	gift	is	prayer	and	fasting;	for	others	it	is	activism	and	organizing	
networks;	for	others	it	is	their	art	or	music	or	poetry	or	film	making.	Working	
together	or	working	quietly	alone,	each	of	us	can	witness	to	Christ	and	to	God’s	
kingdom.



The	final	chapter	will	examine	the	implications	of	becoming	and	being	
faithful	witnesses	in	our	globalizing	world.	We	need	to	reexamine	our	
understanding	of	mission	in	light	of	what	we	have	seen	thus	far	in	this	book.

Questions	for	Discussion

1.	 Make	a	list	of	the	institutions—political,	business	related,	educational,	
charitable,	artistic,	and	so	on—within	which	you	are	active.

2.	 What	might	a	faithful	presence	within	those	institutions	look	like?	How	
might	you	work	to	influence	them	toward	ends	that	foster	“meaning,	
purpose,	truth,	beauty,	belonging	and	fairness—not	just	for	Christians	but	
for	everyone”?

3.	 How	might	your	church	prepare	and	equip	you	for	this	kind	of	faithful	
witness	within?
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14	
The	Missiological	Challenge	of	

Globalization

I	began	this	book	by	suggesting	that	the	church	and	Christians	today	need	to	
make	a	choice	between	three	basic	stances	toward	globalization:	resisting	
globalization,	ignoring	globalization	(with	the	exception	of	appropriating	its	
technology	for	traditional	mission),	or	engaging	globalization.	By	now	you	know	
that	I	favor	the	third	option.	The	church	and	Christians	need	to	embrace	the	fact	
that	globalization	is	the	central	missiological	challenge	of	our	time,	and	we	are	
called	to	respond.
As	I	hope	I	have	made	clear,	globalization	is	a	complex	and	messy	mixture	of	

original	good	and	original	sin.	We	need	the	faith	to	believe	that	the	values,	
processes,	and	dynamics	of	globalization	are	the	objects	of	God’s	love	as	well	as	
of	God’s	project	of	redemption	and	restoration.	Our	mission	is	to	become	
faithful	witnesses	to	Jesus	Christ	and	God’s	kingdom	from	within	the	
institutions,	structures,	and	domains	of	this	globalizing	world.
In	the	previous	two	chapters,	I	outlined	the	thinking	of	Jonathan	Sacks,	Max	

Stackhouse,	Daniel	Groody,	and	James	Davison	Hunter	and	their	shared	
conclusion	that	the	central	failure	of	globalization	is	its	inability	to	provide	
satisfactory	answers	to	the	questions	of	meaning:	Who	are	we?	Why	are	we	
here?	How	then	should	we	live?	The	values	and	underlying	assumptions	of	
globalization	offer	little	to	ease	the	hunger	in	human	hearts	for	a	spiritual	and	
moral	vision.	I	then	outlined	proposals	by	Stackhouse,	Groody,	and	Hunter	that	
call	for	the	church	and	Christians	to	be	faithful	witnesses	to	the	good	news	of	
Christ’s	gospel	and	the	emerging	kingdom	of	God	in	our	globalizing	world.
This	final	chapter	addresses	the	question	of	what	the	pervasive	and	growing	

reach	of	globalization	and	its	ambiguities	and	complexities	might	mean	to	
missiological	thinking	and	practice.	While	the	mission	of	the	church	has	not	
changed,	the	values,	processes,	and	outcomes	of	globalization	in	the	twenty-first	
century	have	changed	the	context	of	mission.	Globalization	is	expanding,	



stretching,	intensifying,	and	accelerating	our	social	relations,	and	these	changes	
are	changing	us	and	the	way	we	view	the	world.	In	a	very	real	sense,	the	
globalisms	that	are	animating	globalization—modernity	and	neoliberal	
capitalism—are	offering	a	competing	and	seductive	“good	news.”	Christians	
now	live	in	an	era	of	“contested”	mission,	and	too	many	seem	unaware	of	this	
fact.	This	new	mission	context	suggests	that	we	need	to	reexamine	our	thinking	
about	and	practice	of	mission.
In	what	follows,	I	will	propose	three	ways	our	thinking	and	practices	need	to	

change.	First,	our	understanding	of	the	mission	field	needs	to	be	reimagined.	The	
mission	field	is	no	longer	just	“over	there”	but	is	also	inside	the	church	and	just	
outside	its	doors.	All	Christians	everywhere	are	embedded	in	today’s	contested	
mission	field.	Second,	we	need	to	rethink	our	understanding	of	missionaries	and	
their	formation.	I	will	argue,	along	with	Groody	and	Hunter,	that	all	Christians	
need	to	be	formed	and	equipped	to	be	faithful	witnesses	to	Christ	and	to	God’s	
kingdom	within	whatever	institutions—family,	community,	non-profit,	business,	
artistic,	or	professional—God	has	placed	them.	Third,	this	in	turn	calls	for	a	
reexamination	and	reimagining	of	our	processes	of	discipleship	and	spiritual	
formation.
Finally,	in	regard	to	being	faithful	witnesses	within,	I	will	call	attention	to	two	

limitations	that	I	believe	need	to	be	overcome.	First,	to	carry	out	this	reimagined	
form	of	mission	requires	that	we	recover	the	good	news	in	the	gospel	in	order	to	
get	a	hearing	in	a	suspicious	world.	Second,	the	church	and	Christians	need	to	
recover	their	confidence	in	the	relevance	of	the	church	and	its	gospel	to	all	areas	
of	life	without	succumbing	to	the	temptation	of	trying	to	recover	its	
Constantinian	past.
I	will	close	the	chapter	and	this	book	with	a	brief	set	of	reflections	that	I	hope	

will	encourage	and	release	all	of	us	to	make	these	changes	and	become	the	
witnesses	that	God	insists	that	we	be.

The	Mission	Field	Has	Changed

For	over	five	hundred	years,	the	work	of	Catholic	and	Protestant	mission	
consisted	of	taking	Christ’s	gospel	to	people	somewhere	else	in	the	world	who	
had	not	heard	it.	Even	as	the	church’s	geographic	center	of	gravity	moved	to	the	
Global	South,	the	mission	frame	remained	essentially	the	same.	While	mission	
was	no	longer	from	the	West	to	the	rest,	but	from	anyone	to	anywhere,	the	task	
was	still	to	take	the	gospel	to	those	who	had	not	yet	heard	it	or	had	forgotten	it.	
To	carry	out	this	mission,	we	steeped	ourselves	in	the	meaning	and	the	person	of	



the	message,	studied	communication	theory,	developed	our	cross-cultural	skills,	
and	learned	the	importance	of	contextualization—all	part	of	the	standard	
missiological	curriculum	of	the	last	fifty	years.
As	Christians	kept	their	eyes	narrowly	focused	on	going	to	the	ends	of	the	

earth	with	their	message,	they	lost	sight	of	the	fact	that	the	world	was	getting	
smaller	and	more	tightly	connected;	the	ends	of	the	earth	were	coming	to	us.	
This	change	means	that	the	missiological	challenge	of	globalization	is	more	
complex	than	just	finding	new	ways	to	use	the	techniques	of	globalization	to	
carry	out	traditional	mission.	We	must	not	overlook	or	ignore	the	fact	that	
globalization	is	really	something	quite	new	in	God’s	world.
Today	there	is	a	competing	global	offer	of	“good	news.”	Globalization	and	its	

values	have	also	gone	to	the	ends	of	the	earth.	Globalization’s	message,	media,	
and	promises	are	attractive,	accessible,	and	seductive.	In	a	sense,	the	promises	
and	seductions	of	the	globalisms	of	modernity	and	neoliberal	capitalism	are	
evangelizing	us.	James	K.	A.	Smith	makes	this	point	when	he	argues	that	“our	
imaginations	are	contested	ground,	pulled	and	wooed	and	shaped	by	competing	
stories	about	‘the	good	life,’	tempted	and	attracted	by	affective	pictures	of	what	
counts	as	‘flourishing.’”1	All	people,	including	Christians,	are	the	targets	of	this	
new	and	tempting	“good	news.”
To	complicate	this	new	reality,	we	need	to	acknowledge	that,	at	least	in	a	

material	sense,	much	of	globalization’s	good	news	really	is	good	news—less	
poverty,	better	health,	better	education,	better	access	to	more	information,	better	
connections	to	more	people,	and	more	choices.	Furthermore,	this	competing	
good	news	is	tangible	news—it	can	be	seen,	touched,	and	taken	to	the	bank.	
Today’s	mission	field	is	a	genuinely	contested	space.	The	implications	are	
significant.
The	presence	of	a	competing	offer	of	good	news	means	that	today’s	mission	

field	begins	inside	the	church	itself,	not	outside	its	doors.	This	mission	field	lies	
in	the	hearts	and	minds	of	the	people	in	the	pews	who	are	being	shaped	and	
formed	all	day,	every	day	by	the	promises	and	seductions	of	globalization’s	twin	
globalisms.	Christian	mission	needs	to	be	reimagined	to	include	helping	the	
people	in	the	pews	develop	the	eyes	to	see	and	ears	to	hear	that	will	allow	them	
to	separate	what	is	true	from	what	is	not	in	the	face	of	the	fire	hose	of	
information,	claims,	and	seductions	they	hear,	see,	and	experience	every	day	in	a	
globalized	world.	They	need	a	functional	discernment	that	helps	them	separate	
false	prophets	from	true	ones,	false	idols	from	the	one	true	God.



Discernment	and	the	Holy	Spirit

Kirsteen	Kim,	professor	of	theology	and	world	Christianity,	Leeds	
Trinity	University,	UK

In	a	society	taken	up	with	desire	for	experiences	of	all	kinds,	pneumatology	
has	great	potential	relevance.	It	also	has	the	capability	to	broaden	the	
contemporary	penchant	for	experience	beyond	desire	for	individual	
fulfillment	and	temporal	satisfaction.	However,	if	it	is	to	relate	to	
contemporary	society,	pneumatology	must	recognize	the	Spirit’s	work	
beyond	the	boundaries	of	the	church	or	the	Christian	heart.	Furthermore,	a	
theology	of	the	Spirit	for	today	must	take	into	account	the	other	spirits	
encountered	in	an	increasingly	pluralist	world.	It	must	raise	awareness	of,	
and	help	us	respond	to,	the	many	worldviews	and	belief	systems	that	we	
encounter	today.	Finally,	it	must	offer	guidance	for	Christians	on	which	
modern-day	powers	to	support	and	which	to	resist,	and	how	to	do	so	
ethically	and	effectively.

Kim,	Holy	Spirit	in	the	World,	3

The	second	part	of	today’s	mission	field	begins	not	only	over	there,	but	just	
outside	the	door	of	the	church	in	the	lives,	jobs,	and	recreation	of	ordinary	
Christian	men	and	women	who	are	working,	shopping,	volunteering,	and	
creating	in	the	world	of	contemporary	globalization.	Especially	in	the	West,	the	
church	and	its	members	are	living	in	the	heart	of	globalization’s	Babylon.	We	
are	strangers	in	an	increasingly	strange	land	that	is	not	our	own.	Yet	Hunter	
suggests	that	globalization	is	the	“city”	whose	welfare	we	are	to	seek,	whose	
flourishing	will	lead	to	ours,	because,	in	the	end,	God	is	faithful.	Our	mission	is	
to	resist	Babylon’s	temptations	and	yet	be	faithful	witnesses	in	the	midst	of	the	
values,	processes,	and	institutions	of	globalization	where	we	live.	Chapter	13	
outlined	the	many	and	diverse	ways	that	we	might	be	able	to	do	this	in	our	world	
as	individuals	and	as	groups.
This	in	turn	suggests	that	mission	in	the	midst	of	globalization	must	go	

beyond	traditional	mission	theology	and	practices.	I	have	already	pointed	to	
globalization’s	failings	in	terms	of	meaning	and	morality.	Our	good	news	must	
now	reflect	the	gospel’s	better	news	in	these	critical	areas	of	human	life.	Being	
able	to	expose	the	weaknesses	of	globalization’s	underlying	ideas,	assumptions,	
and	rationales,	of	its	failures	of	fairness	and	inclusion,	of	its	inadequate	way	of	



knowing	and	making	sense	of	things,	must	become	part	of	mission	practice.	We	
must	recall	our	Victorian	forebears	and	once	again	engage	the	world	of	ideas.	
“Because	[past]	missionary	discourse	.	.	.	has	been	dominated	by	so	many	
geographic,	territorially	driven	paradigms,	our	ability	to	recognize	many	of	the	
most	challenging	new	frontiers	that	face	Christians	in	the	twenty-first	century	
has	been	hampered.	Many	of	the	most	important	frontiers	are	intellectual,	social	
and	epistemological.”2
Today’s	mission	field	is	made	more	complex	by	the	claim	of	Sacks,	

Stackhouse,	and	Groody	that	creating	a	spiritual	and	ethical	vision	to	guide	the	
ship	of	globalization	will	require	the	ethical	resources	of	all	major	faith	
traditions.	Interfaith	dialogue	has	always	been	a	challenge	for	evangelicals,	and	
this	will	be	no	exception.	But	we	cannot	avoid	the	challenge.	Globalization	is	a	
global	problem	offering	its	own	“faithless”	good	news,	and	no	single	religious	
tradition	can	gain	a	broad	and	compelling	enough	voice	to	counteract	it	on	its	
own.	Today’s	leaders	and	laity	will	need	training	and	equipping	to	be	able	to	
work	in	such	a	pluralistic	mission	environment.

A	Different	Kind	of	Missionary

Since	the	mission	field	is	no	longer	just	“over	there,”	and	since	the	missional	
challenge	in	the	world	of	globalization	is	about	ideas	and	values,	about	meaning	
and	morality,	about	relationships	that	work	for	or	against	well-being,	it	seems	
that	we	can	no	longer	delegate	missions	to	pastors	and	missionaries,	to	activists	
and	Christian	NGOs.	The	lay	faithful	need	to	discover	that	God	is	expecting	all	
believers	to	be	witnesses	to	Christ	and	God’s	kingdom	every	day	and	in	every	
social	location	where	they	work,	play,	create,	and	seek	well-being.	Mission	in	
today’s	world	of	globalization	requires	passionate	and	discerning	disciples	of	
Christ	who	think	Christianly	about	what	they	consume,	how	they	vote,	how	they	
volunteer,	and	what	values	they	defend	and	promote	in	their	workplaces	and	in	
their	art,	architecture,	film,	and	music.
Preparing	the	laity	for	this	kind	of	mission	will	require	new	understandings	

and	skills.	The	first	step	in	preparation	may	be	the	hardest.	Too	many	Christians	
and	churches	are	simply	not	engaged	with	globalization	and	thus	are	unaware	or	
uncritical	of	its	seductive	good	news.	We	need	to	find	ways	to	get	the	issue	of	
globalization—its	globalisms,	its	meanings,	and	implications—on	their	mission	
radar.	To	do	this,	there	may	be	value	in	exploring	variations	of	Paulo	Freire’s	
approach	of	raising	what	he	calls	“critical	consciousness.”3	We	need	to	create	
new	eyes	to	see	and	new	ears	to	hear.



We	then	need	to	help	people	understand	the	challenge	presented	by	
globalization.	We	need	discipleship	formation	that	helps	ordinary	Christians	
understand	the	complex	nature	of	globalization	and	how	it	works	in	the	world	
and	in	our	lives.	All	of	us—leaders	and	laity—need	to	be	willing	to	do	the	hard	
work	necessary	to	understand	the	values	of	its	twin	globalisms	and	their	
assumptions	about	who	we	are,	about	social	change,	and	about	power	and	
wealth.
Disciples	who	are	faithful	witnesses	also	need	the	theological	and	critical	

tools	that	enable	them	to	recognize	the	implicit	promises	of	globalization’s	
modernity	and	neoliberal	capitalism.	What	better	human	future	do	they	promise?	
Today’s	disciples	need	to	have	a	deep	understanding	of	why	the	“good	news”	of	
globalization	is	not	as	good	as	it	sounds.	Once	you	have	enough,	you	need	
something	more.	People	need	to	know	who	they	are,	why	they	are	here,	and	how	
they	should	live.	We	are	meaning-making,4	moral,	believing5	creatures,	after	all.	
God	made	us	this	way.	These	fundamental	human	needs	cannot	be	satisfied	by	
more	wealth	or	power	or	by	better	technology.	But	thinking	critically	and	
conceptually	is	not	enough.	Today’s	disciples	need	more.
Disciples	need	to	be	able	to	recognize	and	name	globalization’s	liturgies	of	

formation,	whether	they	are	experienced	in	the	form	of	malls,	music,	film,	or	
social	media.6	This	is	the	front	line	of	mission	where	globalization	is	
evangelizing	us.	“For	[most]	people	in	advanced	capitalist	countries,	.	.	.	their	
stories,	narratives,	images,	and	sound	come	from	centralized,	for-profit	
corporations—the	so-called	global	culture	industries.	.	.	.	[These]	commercial	
‘orchestrators	of	attention’	.	.	.	are	winning	a	contest	that	church	leaders	scarcely	
recognize	as	underway.”7	Disciples	need	a	spirituality	that	empowers	them	to	
protect	themselves.	The	antidotes	to	the	promises	of	the	twin	globalisms	must	
come	from	worship	and	liturgies	that	have	been	carefully	crafted	by	those	deeply	
aware	of	the	nature	of	today’s	contested	field	of	mission.8
Disciples	must	be	empowered	to	discern	and	unmask	the	seductive	power	and	

promises	of	globalization.	Disciples	need	to	be	able	to	understand	whom	it	is	
that	makes	these	temptations	so	powerful	and	seductive.	There	is	a	liar	in	this	
world;	the	deceptions	of	globalization’s	twin	globalisms	are	not	accidental.	
Disciples	need	to	be	made	aware	of	the	seductive	nature	of	the	principalities	and	
powers	and	have	the	discernment	and	the	spirituality	to	stand	against	the	
seduction	of	idolatry	and	false	promises.9

Worship	and	Desire



James	K.	A.	Smith,	professor	of	philosophy,	Calvin	College

[We	need]	to	recognize	the	charged,	religious	nature	of	cultural	institutions	
that	we	all	tend	to	inhabit	as	if	they	were	neutral	sites.	.	.	.	[We	need	to]	
appreciate	that	the	[shopping]	mall	is	a	religious	institution	because	it	is	a	
liturgical	institution,	and	that	it	is	a	pedagogical	institution	because	it	is	a	
formative	institution.	.	.	.
Because	our	hearts	are	oriented	primarily	by	desire,	by	what	we	love,	and	

because	those	desires	are	shaped	and	molded	by	the	habit-forming	
practices	in	which	we	participate,	it	is	the	rituals	and	practices	of	the	mall—
the	liturgies	of	the	mall	and	market—that	shape	our	imaginations	and	how	
we	orient	ourselves	to	the	world.	.	.	.
[My	core	claim]	is	that	liturgies—whether	“sacred”	or	“secular”—shape	and	

constitute	our	identities	by	forming	our	most	fundamental	desires	and	our	
most	basic	attunement	to	the	world.	In	short,	liturgies	make	us	certain	kinds	
of	people,	and	what	defines	us	is	what	we	love.	.	.	.
Being	a	disciple	of	Jesus	Christ	is	not	primarily	a	matter	of	getting	the	

right	ideas	and	doctrines	and	beliefs	into	your	head	in	order	to	guarantee	
proper	behavior;	rather,	it’s	a	matter	of	being	the	kind	of	person	who	loves	
rightly—who	loves	God	and	neighbor	and	is	oriented	to	the	world	by	the	
primacy	of	that	love.	We	are	made	such	people	by	our	immersion	in	the	
material	practices	of	Christian	worship—through	affective	impact,	over	time,	
of	sights	and	smell	in	water	and	wine.

J.	Smith,	Desiring	the	Kingdom,	23–25,	32–33	(emphasis	original)

Finally,	if	we	take	seriously	Hunter’s	proposal	about	being	faithful	witnesses	
within	all	the	cultural	and	social	institutions	within	which	God	has	placed	us,	we	
are	facing	a	very	different	kind	of	cross-cultural	mission.	Within	the	institutional	
life	of	globalization,	the	folks	with	whom	we	work,	play,	and	volunteer	may	not	
speak	our	theological	language	or	share	our	Christian	ethical	values.	We	are	
going	to	have	to	learn	to	be	comfortable	working	missionally	in	pluralistic	or	
secular	environments.	Thus	to	be	faithful	witnesses	within	working	for	the	
emergence	of	kingdom	values—justice,	peace,	righteousness,	and	inclusion—
will	require	us	to	be	bilingual	in	a	sense,	learning	to	speak	our	message	in	
secular	language,	using	secular	ideas	and	arguments.	Our	goal	is	to	uncover	
common	ethical	values,	without	our	becoming	less	Christian	as	we	do	it.	The	net	
result	is	that	all	Christians	will	need	the	same	kind	of	training	that	we	used	to	
reserve	for	missionaries.	Everyone	will	need	to	be	able	to	work	cross-culturally,	
even	within	their	own	culture.



Discipleship	Formation	and	the	Spiritual	Disciplines

As	I	discussed	in	some	detail	in	chapter	13,	Daniel	Groody	closes	his	proposal	
for	engaging	globalization	with	a	focus	on	the	importance	of	worship	and	
spiritual	formation	in	shaping	disciples	who	love	God	and	their	neighbor	in	how	
they	consume,	vote,	and	volunteer.	James	Davison	Hunter	pleads	for	the	
formation	of	disciples	who	can	act	as	“faithful	witness	within,”	working	for	
adoption	of	the	kingdom	values	of	justice,	peace,	mercy,	and	inclusion	in	
whatever	spheres	of	influence	God	has	placed	them.	The	critical	concern	is	
whether	or	not	our	discipleship	or	formational	approaches	are	up	to	the	
missiological	challenge	of	globalization.
We	have	already	noted	the	limited	influence	of	Catholic	social	teaching	in	the	

parishes	and	among	the	laity	in	the	Catholic	Church.10	This	may	have	been	what	
prompted	Groody	to	end	his	proposal	with	its	emphasis	on	liturgy	and	spiritual	
formation.	There	is	a	lot	in	Groody’s	material	about	worship	and	spiritual	
formation	from	which	Protestants	might	benefit.
But	discipleship	that	fails	to	transform	and	prepare	Christians	for	faithful	

witness	is	not	just	a	Catholic	problem.	I’ve	already	expressed	concern	for	the	
paucity	of	sermon	series	or	Bible	or	book	studies	focused	on	globalization	within	
the	Protestant	community.	It	does	not	appear	that	our	preaching	and	teaching	or	
worship	and	sacraments	are	resulting	in	large	numbers	of	people	who	wish	to	be	
God’s	transforming	presence	in	a	globalizing	world.	Further,	there	seems	to	be	a	
lack	of	confidence	in	the	quality	of	our	discipleship	itself:	“Only	1	percent	[of	
pastors]	say	‘today’s	churches	are	doing	very	well	at	discipling	new	and	young	
believers.’	A	sizable	majority—six	in	10—feels	that	churches	are	discipling	‘not	
too	well.’”11
In	addition	to	Groody’s	thinking	on	worship	and	formation,	the	recent	work	of	

James	K.	A.	Smith	is	stimulating	and	provocative.	First,	rejecting	worship	solely	
in	the	service	of	moral	formation	or	self-improvement,	Smith	reminds	us	that	
“we	worship	for	mission,	we	gather	for	sending;	we	center	ourselves	in	the	
practice	of	the	body	of	Christ	for	the	sake	of	the	world;	we	are	reformed	in	the	
cathedral	to	undertake	our	image-bearing	commission	to	reform	the	city.”12	If	we	
are	to	be	sent,	then	worship	and	formation	need	to	form	and	enable	disciples	
whose	actions	or	practices	reflect	the	true	story	of	God	and	God’s	redemptive	
and	restorative	intentions	for	this	world.
Second,	Smith	addresses	the	issue	of	imagination	and	desire.	In	the	“Worship	

and	Desire”	sidebar,	he	describes	how	the	liturgies	of	globalization	shape	our	
imaginations	and	desires.	He	goes	on	to	highlight	the	link	between	worship	and	



the	(re)shaping	of	our	imaginations	and	desires:	“If	we	are	to	be	agents	of	the	
coming	kingdom,	acting	in	ways	that	embody	God’s	desires	for	the	creation,	
then	our	imaginations	must	be	conscripted	by	God.	It	is	not	enough	to	convince	
our	intellects;	our	imaginations	need	to	be	caught	by—and	caught	up	into—the	
Story	of	God’s	restorative,	reconciling	grace	for	all	creation.	It	won’t	be	enough	
for	us	to	be	convinced;	we	need	to	be	moved.”13	In	order	to	be	faithful	witnesses	
within,	Smith	argues	that	we	need	to	understand	how	worship,	carefully	
informed	by	formational	needs	of	the	kind	of	witnesses	that	I	described	earlier	in	
this	chapter,	can	“(re)form”	our	imaginations,	desires,	and	worldview	that	in	turn	
determine	our	practices	in	daily	life.14
I	believe	that	a	great	deal	more	effort	needs	to	be	given	to	linking	the	new	

demands	of	twenty-first-century	mission	to	revitalizing	and	enriching	worship	
and	spiritual	formation.	The	traditional	tools	of	mission—communication	theory,	
cross-cultural	skills,	and	an	understanding	of	contextualization—alone	do	not	
seem	up	to	the	challenge.

Recovering	the	Good	News	in	the	Good	News
Though	it	remains	the	nation’s	most	dominant	religion,	Christianity	faces	significant	headwind	in	the	
court	of	public	opinion.	The	decades-old	trend	that	Christianity	is	irrelevant	is	increasingly	giving	way	
to	the	notion	that	Christianity	is	bad	for	society.

—Barna	Research	Group15

Another	element	of	the	missiological	challenge	of	globalization	comes	in	the	
form	of	a	word	of	caution	to	evangelicals,	especially	those	of	us	in	the	United	
States	and	some	in	the	Global	South.	Somehow	we	have	succumbed	to	the	
temptation	to	express	a	gospel	that	focuses	on	things	we	believe	are	wrong.	
Despite	having	been	told	not	to	judge	lest	we	be	judged,	we	sometimes	come	
across	as	promoters	of	a	bad-news	gospel	that	offers	judgment	rather	than	
redemption,	presenting	an	angry,	judging	God	and	not	the	God	of	grace	and	
love.	When	we	denounce	the	immorality	or	lostness	of	others,	we	are	not	
pointing	to	God	as	much	as	we	are	playing	God	in	the	lives	of	those	to	whom	we	
wish	to	witness.	Sometimes	we	make	it	sound	like	the	gospel	is	not	good	news	
except	for	folks	who	are	just	like	us.
If	we	wish	to	offer	the	good	and	needed	news	of	a	restored	spiritual	and	moral	

vision	to	a	fallen	world,	we	need	to	reclaim	and	act	out	the	good	news	of	the	
gospel,	the	gospel	that	saves	us	so	that	we	can	be	who	we	most	truly	are	and	thus	
save	others.	We	need	to	recover	the	positive	gospel	of	a	loving	God	who	has	a	
solution	for	sin	and	enables	us	to	love	our	neighbors,	all	our	neighbors.	We	need	



to	wrap	ourselves,	our	lives,	and	our	message	in	the	good	news—that	the	gospel	
is	for	all	people,	for	their	well-being,	and	is	the	key	to	human	flourishing.

Recovering	Our	Confidence

There	is	a	second	limitation	that	the	church	and	Christians	need	to	overcome.	
Over	the	last	two	hundred	years,	Christians	and	the	church	in	the	West	have	
moved	from	the	center	of	things	to	the	periphery.	Christendom	felt	good;	we	
were	needed	and	respected.	Today	we	live	in	a	post-Christian	world	that	tells	us	
that	we	need	to	learn	to	live	on	the	edges	of	the	modern	world.	I’ve	made	the	
case	that	not	only	were	we	relegated	to	the	spiritual	realm,	but	we	have	
seemingly	settled	in,	creating	a	Christian	subculture	in	which	we	feel	safely	
Christian,	safely	apart	from	a	sinful	and	lost	world.	In	a	very	real	sense,	many	
Christians	in	the	West	have	lost	confidence.

Becoming	Good	News	Again

John	Dickerson,	senior	pastor,	Cornerstone	Church

But	we	can,	and	must,	adapt	the	way	we	hold	our	beliefs—with	grace	and	
humility	instead	of	superior	hostility.	The	core	evangelical	belief	is	that	love	
and	forgiveness	are	freely	available	to	all	who	trust	in	Jesus	Christ.	This	is	
the	“good	news”	from	which	the	evangelical	name	originates.	.	.	.	Instead	of	
offering	hope,	many	evangelicals	have	claimed	the	role	of	moral	gatekeeper,	
judge	and	jury.	If	we	continue	in	that	posture,	we	will	continue	to	invite	
opposition	and	obscure	the	“good	news”	we	are	called	to	proclaim.
I	believe	the	cultural	backlash	against	evangelical	Christianity	has	less	to	

do	with	our	views—many	observant	Muslims	and	Jews,	for	example,	also	
view	homosexual	sex	as	wrong,	while	Catholics	have	been	at	the	vanguard	
of	the	movement	to	protect	the	lives	of	the	unborn—and	more	to	do	with	
our	posture.	The	Scripture	calls	us	“aliens	and	exiles”	(1	Pet.	2:11),	but	
American	evangelicals	have	not	acted	with	the	humility	and	homesickness	of	
aliens.	The	proper	response	to	our	sexualized	and	hedonistic	culture	is	not	
to	chastise,	but	to	“conduct	yourselves	honorably	among	the	Gentiles,	so	
that,	though	they	malign	you	as	evildoers,	they	may	see	your	good	deeds	
and	glorify	God”	(1	Pet.	2:12).

Dickerson,	“Decline	of	Evangelical	America”



In	a	survey	of	evangelical	leaders	who	attended	the	third	international	meeting	
of	the	Lausanne	Movement16	in	Cape	Town	in	2010,	almost	60	percent	of	the	
leaders	from	the	Global	South	indicated	that	evangelical	Christians	are	gaining	
influence	in	their	countries.	In	stark	contrast,	two-thirds	of	the	leaders	in	the	
Global	North	said	that	“in	the	societies	in	which	they	live,	evangelicals	are	
losing	influence.	U.S.	evangelical	leaders	are	especially	downbeat	about	the	
prospects	for	evangelical	Christianity	in	their	society;	over	80	percent	say	
evangelicals	are	losing	influence	in	the	United	States	today.”17
I	pointed	out	earlier	in	this	book	that	Christianity	is	one	of	the	most	enduring	

globalisms	in	history	and	is	thus	viewed	with	considerable	suspicion	by	other	
major	globalisms.	Such	skeptics	include	Muslims,	as	we	have	seen,	but	also	
secular	humanists	who	wish	to	preserve	Christianity’s	relegation	to	the	spiritual	
world	of	religion	and	theology	and	who	deeply	distrust	the	idea	of	Christianity	
making	any	attempt	to	return	to	the	public	material	realms	of	politics,	
economics,	and	social	change.	But	here	I	make	a	different	point.	It	is	we	
Christians	who	need	to	understand,	re-embrace,	and	own	our	gospel	
responsibility	to	act	as	a	globalism.	We	need	to	become	brave	enough	and	
confident	enough	in	our	gospel,	theology,	and	practices	to	insist	that	a	public	
square	without	all	religions	results	in	a	crisis	in	ethical	thinking	and	ethical	
behavior.	This	is	the	central	argument	of	Sacks,	Stackhouse,	and	Groody.
On	what	grounds	do	I	make	this	claim	for	confidence	and	boldness?	The	

church	has	a	rather	uneven	history	when	it	comes	to	power,	ethical	behavior,	and	
the	like.	Why	should	the	world	pay	any	attention	to	the	source	of	the	Crusades,	
of	misdeeds	of	missionaries	during	the	era	of	colonial	empires,	and	of	religious	
conflicts	throughout	history?	Surely	our	expulsion	from	the	public	square	was	
richly	deserved.	I	agree	in	part.	There	is	no	question	that	the	church	has	a	history	
that	reflects	the	impact	of	original	sin	in	its	adherents	and	its	structures.
Even	so,	two	observations	are	in	order.	First,	the	modern	world	of	secular	

humanism	has	its	own	uneven	record	in	terms	of	genocides,	world	wars,	and	
social	injustice.	Second,	and	more	to	my	point,	the	story	of	the	church	told	by	
secular	folk	leaves	out	a	broad	range	of	important	contributions.
The	church	has	been	in	the	health	and	healing	business	for	over	two	thousand	

years.	It	created	the	first	asylums	for	the	mentally	impaired,	hospices	to	care	for	
the	poor	and	the	sick,	the	first	institution	to	care	for	the	blind,	the	vocation	of	
nursing,	and	hospitals	as	an	institution.18	Rodney	Stark	has	provided	a	series	of	
books	in	which	he	argues	for	the	vital	and	central	role	of	Christianity	in	the	
development	of	the	West,19	as	does	Gertrude	Himmelfarb.20	A	case	can	even	be	
made	that	Christian	theology	was	instrumental	in	the	development	of	modernity	
itself.21



Yet	I	am	not	sure	that	we	Christians	are	aware	enough	of	this	side	of	our	
history	to	be	able	to	embrace	it	with	affection	and	enthusiasm.	Our	secular	
friends	have	been	preaching	what	amounts	to	a	faith	claim	that	they	have	the	
truth	and	religions	do	not,	and	sometimes	we	act	as	if	we	have	come	to	believe	
what	they	say.	Until	we	overcome	our	captivity	to	the	secular	faith	claim	that	
Christianity	has	nothing	to	offer	regarding	politics,	economics,	and	social	issues,	
we	will	find	it	all	too	easy	to	operate	within	a	Christian	subculture	and	leave	the	
world	to	the	faith	option	of	secular	humanism.	We	will	not	be	able	to	be	faithful	
disciples	within	if	we	cannot	begin	the	hard	work	of	recovering	our	confidence	
that	our	theology,	values,	and	practices	have	something	important	to	offer	the	
world,	something	the	secular	option	fails	to	provide.	We	need	to	recover	our	
confidence	in	the	truth	of	the	gospel	and	the	church’s	mission	in	the	world	to	
witness	to	Jesus	Christ	and	the	emerging	kingdom	of	God.

Are	We	Up	to	the	Task?

This	book	has	explored	the	complex	and	fast-changing	world	of	globalization	
and	its	competing	offer	of	“good	news.”	Being	faithful	witnesses	within	is	a	
daunting	challenge	that	must	involve	all	of	us,	and	it	is	not	clear	that	our	
discipleship	and	spiritual	formation	efforts	are	up	to	this	challenge.	It	may	seem	
tempting	to	say	that	all	of	this	globalization	stuff	is	just	too	hard	and	confusing.	
Can	anyone	be	up	to	this	task	of	witnessing	to	Jesus	Christ	and	the	emergence	of	
God’s	kingdom	in	all	facets	of	where	we	work,	play,	consume,	and	volunteer?	
Fortunately,	there	is	hope.
At	the	end	of	the	day,	we	cannot	save	the	world,	and	this	is	not	a	surprise	to	

God.	Nowhere	in	Scripture	are	we	told	that	we	would	be	able	to	banish	evil,	
create	justice,	or	redeem	globalization.	Only	God	can	save	the	world,	and	this	
will	happen	in	fullness	only	when	Jesus	comes	again.	Only	then	will	all	other	
kingdoms	and	powers	fall	away.	Only	then	will	we	live	in	a	world	that	truly	
loves	God	and	all	its	neighbors.	The	slain	Lamb	and	God’s	grace	are	the	final	
word.
This	leads	to	my	first	piece	of	good	news.	We	were	never	commanded	to	be	

successful.	We	were	commanded	to	love	God	and	our	neighbors	and	to	be	
faithful	witnesses	to	this	within	the	context	of	our	fallen	world.	Our	mission	is	to	
be	faithful,	not	successful.	No	matter	our	struggle	and	even	failure,	God’s	work	
will	go	on	and	ultimately	will	succeed.	G.	K.	Chesterton	reminds	us	that	
“Christianity	has	died	many	times	and	risen	again;	for	it	had	a	God	who	knew	
the	way	out	of	the	grave.”22



Yet,	while	the	coming	of	God’s	kingdom	does	not	depend	on	us,	there	is	
something	in	God’s	economy	that	we	need	to	understand.	While	we	cannot	save	
the	world	or	transform	it	into	the	kingdom	of	God,	every	kingdom-like	action	we	
take,	every	prayer	we	utter,	every	act	of	kindness	and	grace,	every	correction	of	
a	small	injustice,	all	are	signs	of	God’s	emerging	kingdom.	Somehow	our	
various	humble	offerings	come	together	as	part	of	God’s	global	work	of	grace	
and	justice,	and	the	kingdom	comes	a	little	bit	closer.	No	matter	how	inefficient	
or	inconsistent	you	and	I	may	be,	God	is	changing	the	world	through	the	
cumulative	faith	and	actions	of	all	those	who	love	God	and	daily	love	their	
neighbors	as	best	they	can.	Somehow	it	all	adds	up;	a	mustard	seed	grows	into	
the	world’s	largest	tree.	This	is	the	witness	of	Hebrews	11.	This	is	my	second	
piece	of	good	news:	our	actions,	however	meager	or	flawed,	do	matter.

Be	Encouraged

Melba	Maggay,	founder	and	president,	Institute	for	Studies	in	Asian	
Church	and	Culture

Part	of	the	despair	over	political	questions	springs	from	the	sense	of	futility	
we	feel	over	our	ability	to	change	social	structures.	The	church,	we	say,	is	
such	a	struggling	minority	to	take	upon	itself	the	task	of	changing	society.	
This	overlooks	the	fact	that	the	powers	of	the	kingdom	are	already	present.	
The	kingdom	is	not	entirely	future,	a	sudden	invasion	from	outer	space	at	
the	end	of	time.	It	is	here,	leavening	history	in	a	powerful	way.
While	it	is	wrong	to	say	that	“the	world	is	getting	better	and	better,”	it	is	

also	wrong	to	say	that	“the	world	is	getting	worse	and	worse.”	It	may	be	
that	the	advance	of	technology	has	intensified	the	sense	that	evil	has	grown	
monolithic.	But	let	us	not	be	deceived.	It	is	the	dragon	making	a	last	
desperate	assault.	For	time	is	running	out	on	it	while	the	mustard	seed	is	
growing,	hot	and	rich	within	and	among	us.

Maggay,	Transforming	Society,	106

My	third	piece	of	good	news	is	this.	I	understand	that	being	asked	to	be	
faithful	witnesses	in	a	world	of	over	seven	billion	people,	all	of	whom	believe	
different	things,	live	in	different	cultures,	and	follow	other	religions	and	
ideologies,	seems	an	overwhelming	challenge.	Being	faithful	witnesses	within	
our	family,	city,	culture,	and	nation	in	the	complex,	bewildering,	ever-changing	



world	of	globalization	seems	even	more	so.	What	difference	can	you	or	I	make,	
or	a	church	or	denomination	make?
We	need	to	remember	that	two	thousand	years	ago	Jesus	Christ	launched	a	

movement	with	twelve	fairly	ordinary	men	supported	by	a	few	women.	Within	
three	years,	these	disciples	were	on	their	own—no	formal	education,	
sophistication,	power,	or	strategic	plan,	not	even	a	Bible—just	their	memories	of	
Jesus,	a	mission,	and	the	Holy	Spirit.	Yet	here	we	are	today	with	over	two	billion	
self-identified	Christians	on	every	continent,	from	every	language,	tribe,	and	
nation,	and	from	every	walk	of	life.	If	we	simply	remain	faithful	and	do	what	
God	calls	us	to	do	in	the	moment,	however	small,	if	we	love	God	and	our	
neighbors,	however	erratically,	the	day	will	come	when	even	the	values,	
processes,	and	outcomes	of	globalization	will	declare	the	glory	of	God.
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