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Foreword

Ulrich Duchrow

Globalization can mean many things. Some people understand it to involve the
worldwide spread of modern technologies of production and communications
of all kinds across frontiers — in trade, capital, production and information.
Others see it as a more complex historical process in which economies and
whole societies become more interconnected through new hierarchical
relationships that may benefit some communities or regions but that weaken
and destabilize many others. This unevenness of results has caused
impoverishment and even misery for millions of people, as well as serious
ecological destruction. In still another sense, globalization is shorthand for the
cultural changes that follow when societies become linked with, and in varying
measures dependent upon, world markets.

The negative consequences of this experience with globalization have
motivated more and more members of faith communities and social movements
to resist what has come to be called “neoliberal capitalist globalization” and to
look for alternative economic, political, cultural and spiritual models. If
globalization means the displacement of activities that until recently were
primarily local into networks of relationships whose reach is distant or
worldwide, then faith communities are right to resist its ugliest consequences,
even by organizing a “globalization from below”. Some groups harness the
Internet and other instruments of globalization to urge reform of existing policies
and institutions. Others go farther, arguing that globalization is an ideological
capitalist project that has to be rejected as such, and helping to build up local
communities that are as much as possible independent of the world market.

Inspired by the “conciliar process of mutual commitment to justice, peace
and the integrity of creation” (JPIC), called for by the sixth assembly of the
World Council of Churches (WCC) in Vancouver in 1983, leadership for these
efforts has come especially from the WCC, the World Alliance of Reformed
Churches (WARC), regional ecumenical networks like Kairos Europa, Pax
Christi, and international campaigns like Jubilee 2000.

Out of this cooperation and common action, a plan emerged to organize a
colloguium that might bring together as much as possible the many institutions,
initiatives and persons who work on the challenges of reconciling faith and
theology with the economy. It was decided to hold Colloquium 2000 in Germany.
In cooperation with the WCC, WARC and Pax Christi International, a broadly
based organizing committee was formed and sponsored by Kairos Europa, the
Gossner Mission, the German section of Pax Christi, the Franciscan Mission
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Centre, Catholic and Protestant Urban Industrial Mission, Evangelical
Academies in Germany, the Rabanus Maurus Catholic Academy, the
Evangelical Church of Kurhessen-Waldeck, the Evangelical Mission in
Southwest Germany, the United Evangelical Mission, Missio Munich, the
Institute for Theology and Politics, the Africa-Germany Network, Religious for
Peace, Pro Okumene, the Reformed Alliance, Sidwind e.V., and the Board of
Mission and Ecumenism of the Evangelical Church in Hessen and Nassau.

One hundred and fifty representatives of churches, other faith communities,
nongovernmental organizations (NGOs) and grassroots initiatives from nearly
fifty countries participated in Colloquium 2000. Sixty of the delegates were
from Asia, Africa and Latin America. Colloquium 2000 was held June 9-16
2000, at the Evangelical Academy of Hofgeismar, with the theme: “Faith
Communities and Social Movements Facing Globalization.” Many participants
joined twelve exposure programmes in Europe that preceded the colloquium in
order to visit initiatives working with victims of globalization. On June 9 2000,
most delegates participated in the Religious for Peace vigil that is regularly
held in front of the Deutsche Bank in Frankfurt, the most powerful “global
player” in Germany.

This book contains most of the contributions that led to intensive discussions
at the colloquium, partly in shortened form. The complete documentation,
including the issue group reports, can be found on the Internet at www.econ-
theo.org. The issue groups explored the ideological dimensions of economics;
money and finance; production, work and unemployment; poverty and
exclusion caused by wealth; ecology, science and technology; (counter-)culture
and media; interreligious aspects of economics; churches and social movements;
local economies; international solidarity against imperialism and alternative
international regulations.

There also was an electronic discussion via the Internet that concentrated
on the meaning of “globalization” and on how to link faith resources like the
Bible and theology to economics. This documentation is available on the website
under “Archive — To all participants”.

Most participants came mainly from Christian backgrounds. Participants
from other faith communities were asked in advance not to expect a fully
interreligious conference, but rather to serve as reflectors and inspirers. Every
day was opened with group work on the Bible, a primary resource of the
Christian faith.

As the colloquium went on, it became clear to most participants that
neoliberal capitalism is also built on a kind of “faith” — a faith analysed
especially well by researchers like Susan George and Fabrizio Sabelli in their
book Faith and Credit: The World Bank’s Secular Empire (Harmondsworth: Penguin,
1994). The same is true for “spirituality” (see Dorothee Solle’s text under 11.3)
and “theology” (cf. Jung Mo Sung under 1V.3). Bas Wielenga (1V.1) and others
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argued that neoliberal capitalism is not only ideological but even idolatrous.
This is why the WCC and WARC are calling churches to engage in a process of
recognition and education that may lead them to an unambiguous statement of
confession about economic injustice and ecological destruction.

This leads us to the inner logic and architecture of Colloquium 2000 and of
this book. The introduction by Philip Potter remembers the history of how the
ecumenical movement discovered and began to mobilize against the adverse
consequences of globalization.

Part | shows why and how the different faith communities and their
constituencies engage in criticism of neoliberal globalization and work for
alternatives to it. It is encouraging to know that Christian, Muslim, Hindu and
Buddhist communities and their related organizations strive for similar goals
at local, national and global levels —well aware, of course, that achieving those
goals will be difficult. The colloquium was purposefully designed to link up
with the ongoing concerns of faith communities and social movements.

Part Il offers different perspectives on globalization from the fields of political
economy (Julio de Santa Ana), philosophy (J6rg Rieger) and spirituality
(Dorothee Solle). How should one go about analysing the “process” and
“project” of globalization? How should one understand and overcome
globalization’s western character of self-made successfulness? What are the
structures of capitalist spirituality and the spirituality of resistance? Who are
the key actors of a globalized economy and how might people take their economic
lives into their own hands?

Part 111 selects from the wealth of the Bible insights about alternative kinds
of economies, politics and ideology. Seven study groups explored different
strategic options offered by the Bible to resist existing structures and establish
alternatives to them: prophetic critique of economic and political power; taming
economic and political power by law; resistance against economic
totalitarianism; and living economic alternatives as faith communities. To be
sure, the biblical texts cannot be related directly to present day realities. But by
analysing the socio-historical context of selected biblical texts, the study leaders
were able to focus the Bible’s messages with sufficient sharpness to shed light
on our present situation and context.

Part 1V is both hermeneutical and strategic. Bas Wielenga highlights the
ecological and social crises of our times as essential elements of our context
when listening to the Bible. Mary Grey calls for a hermeneutics of subversive
retrieval from awomen’s perspective. Seeking strategic approaches to overcome
capitalist globalization, Jung Mo Sung concentrates his attention on wrong
theological assumptions in western culture, such as the idea that inequalities
and social exclusion are inevitable. He argues for a culture of grace and
solidarity. This is complemented by the ideas of Islamic liberation theology
offered by Ashgar Ali and Irfan Engineer, representatives of the network of
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engaged Muslims. Strategic considerations conclude Part IV with reflections
on why the churches find it so difficult to live up to the commitments of their
biblical foundation, and how they might overcome the obstacles to biblical
faithfulness.

The Colloquium 2000 Declaration concludes the volume.

The Colloguium was not a conference held in isolation. Its memory is part of
aprocess and it is meant to energize that process. So this is an invitation to use
its resources and to join the ongoing struggle of faith communities and social
movements. The WCC and WARC, in particular, are giving priority to the
recognition of, education for, and confession about global economic injustice
and ecological destruction. Expressions of structural and cultural violence also
deserve to be taken up in the work of the Ecumenical Decade to Overcome
Violence.

I wish to thank all who contributed to this book: the authors, and Wolfgang
Geller and Frank Kurschner-Pelkmann, the coordinator and the press officer of
the Colloquium. We also thank the WARC communications office for publishing
this documentation, as well as those who supported the colloquium and this
publication financially.

Heidelberg, September 2000
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Introduction
The ecumenical movement facing globalization in the 20th
century

Philip Potter

My task is to introduce our work on globalization by drawing attention to some
of the factors which have brought us to this point. We meet at the beginning of
the 21st century and the third millennium. The word “globalization” came into
general use only in the 1990s and we are still wrestling with what it is and
what the consequences could be for humanity. However, we have emerged
from the momentous 20th century which has brought about globalization in
the different ways it is conceived. The 20th century has also been the century of
the ecumenical movement, and of the emergence of a deep concern by
communities of faith and of social movements for this planet earth and for the
well-being of the people who inhabit it.

Oikoumene, from which we get the term “ecumenical”, is a word that we find
in the Greek version of the Hebrew and Christian scriptures.

It first occurs in Psalm 24: “The earth is the Lord’s and all that is in it, the
world [oikoumene], and those who live in it.” Oikoumene is a verbal form of the
Greek word oikos [house]. Note that “house” is not just a building, but comprises
those who live in it; it is the people who make it a house. And it is directly
related to “the earth”, the whole natural order. But the Psalmist says that both
“the earth”, nature and “the word”, the oikoumene, the house in which all live,
are the Lord’s. In Hebrew, “Lord” does not have the sense of domination or
distance. The Hebrew word is “Yahweh” — the one who is there, present and
going before as leader and protector.

I want us to remind ourselves, through this little exercise in semantics, that
the ecumenical movement is precisely the calling of all of us to consider
ourselves co-inhabitants of the earth, and to be present in caring concern for the
earth and for all who share with us a common humanity in the presence of
God, creator, preserver and fulfiller. People of faiths other than Judaism and
Christianity have other ways of expressing the relationship of creation,
humanity and the divine or the holy. At any rate that is why we are here for
these crowded but convivial days.

I mentioned a moment ago that the 20th century was the century of the
ecumenical movement. Actually, the movement started earlier with young people
—the YMCA and the YWCA in the second half of the 19th century, and the
World Student Christian Federation at the end of that century. In 1909, there
was a student conference on what was called “the social problem” - the
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problems of people and their relation with each other in the world. At the end
of the conference, the participants made a confession. They said:

“We are the social problem... Our lives betray the same spirit of self-

seeking and disregard for the persons of our fellows which give rise to

glaring social evils. The spirit of worldliness may be detected as certainly

in the colleges as in the commerce of our countries. We have to set our

house in order. We have to exchange our own unsocial manners and

unchristian hopes for those which spring from Jesus Christ.”

The young people, women and men, who made this declaration immediately
got to work ““to set the house of our world in order”. Right at the heart of the
ecumenical movement was the concern for the global house of human beings
and of nature. We meet here in this tradition and with a deep sense of urgency
as faith communities and social movements facing globalization.

I do not want to go into details now about what has been happening during
the 20th century in terms of our witness and service. As | understand it, we are
here to face the particular issues posed by the present reality of globalization.
In fact, there has been a global economy since at least the 17th century, with
Europe playing a dominant role, which has progressively been taken over by
North America since the end of the first world war.

I would like to share one experience with you which relates to our concern
about the global economy and finance. | was eight years of age when the Wall
Street crash took place in 1929. | remember vividly its catastrophic effects on us
in the Caribbean and especially in my little home island, Dominica. Our world
trade in limes, sugar, bananas, and so on, collapsed. Our families became
impoverished. To top it all, a devastating hurricane in 1930 destroyed homes
and crops. That was the beginning of my keen political and social
consciousness. The Wall Street crash was generated by an extravagant money
market and reckless investments which went up and up and then came down.
Within ten years, a second world war followed the first. Our present concern
about globalization should be seen in the context of the breakdown of the global
economy over 70 years ago, and all that has happened since then.

Our theme is faith communities and social movements facing globalization,
a word that has been constantly on our lips for the past six or seven years. In
1992 I wrote an essay on “The Global Economic System in Biblical Perspective”
in The Ecumenical Movement Tomorrow. The word “globalization” was not then
in general use. Since that time there has been a flood of books and articles on the
subject and it shows no signs of abating.

What brought about globalization in its present form and what are its
character and efforts? Of course, | am not about to embark on a treatise on
globalization. | only want to make a few quick points. The signs of things to
come already started in 1971-73 when the US dollar went off the gold standard.
At the same time there was the oil crisis, with the price of oil shooting up. But
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we must remember that the currency in which oil was reckoned was and is the
US dollar. Then from 1979 into the early 1980s, western countries embarked on
financial deregulation. That meant that the nation-state, which was accountable
to the people, was no longer in control of the movement of finance. What followed
from the freedom of financial markets? It is estimated that over 2,000 billion
dollars are floating around the world every twenty-four hours. That is
considerably more than the money controlled by national banks. All this is
often called “casino finance”.

Another fact of which you are aware is the incredible development of science-
based technologies which have considerably increased economic development
and goods. Of special importance here is the key role played by biological
sciences, affecting even the bodily structure of human beings, as well as of
animals and nature. The slogan today is that everything which can be produced
should be produced.

The third ingredient of globalization is the breath-taking increase in
communications of every kind.

These factors have had a profound effect on the life and relations of peoples
and nations.

Last week, on June 5, the prestigious Bank of International Settlements in
Basel published its annual report. I quote a few sentences from this report: “The
general impression given by the world economy is that it has reached a critical
point, but no direction regarding the future... ”” The rapid expansion of financial
credit in many economies and the tendency for lenders to take big risks “implies
not only that the world economy is perhaps more exposed to macroeconomic
shocks, but also that the dynamic of markets faced with such shocks can prove
to be less anticipated than in a more regulated period.”

It should be obvious that a deregulated economic and especially financial
system poses many dangers for the world as a whole, even though there is a
general consensus among the powerful in the rich countries that the process of
globalization is irreversible and inevitable. However, one fact stands out about
the globalization process. The rich people and nations get richer, and the poor
people and nations get poorer. There is a dangerous and punishing imbalance
between the rich and the poor (now over six billion people) in our world. This
fact has brought about a very dangerous situation.

Indeed, this glaring reality has mobilized faith communities and social
movements as never before. | need only to mention two events —the discussions
surrounding the attempted imposition of a Multilateral Agreement on
Investments (MAI) in 1997-98 and the Seattle meeting of the World Trade
Organization (WTO) in December 1999.

For over three years, the exclusive club of the Organization for Economic
Cooperation and Development (OECD) discussed the Multilateral Agreement
on Investments in secret. Renato Ruggiero, WTO director at the time, spoke of it
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as “the constitution of a unified world economy”. The WTO would administer
this MAI, the aim of which was to extend deregulation to the investment of the
Transnational Corporations (TNCs) in the industry and services of other
countries, while specifying the obligations of these countries regarding financial
transactions, property and natural resources. In short, what MAI would stipulate
would be the rights of investors, while receiving countries would only have
responsibilities.

It was during this process that vigilant NGOs observed the attempt by the
US government to obtain “fast track” authorization from Congress to allow the
President to sign commercial accords without the legislature having a say. In
April 1997, after three years of covert negotiation, the Congress became aware
of the OECD discussions on MAI. This document got into the hands of NGOs
through the Internet in Washington and also in Canada. At the end of 1997,
there was a debate in the French National Assembly on this MAI and it was
declared: “We do not know who is negotiating what in the name of whom.”
The French were afraid that if MAI were applied to them, it would mean the
death of the French film industry. It was only then that the alarm was sounded
in Europe. In the public debate which followed, the defenders of MAI claimed
that there was nothing new in the draft agreement, only the rationalizing of
existing practices. Since the developing countries were envisaged as the main
targets of the agreement, one can easily perceive the cynical brutality of the
whole project.

The WTO meeting in Seattle in December 1999 was certainly a moment of
triumph for the solidarity and tenacity of civil society movements. It was they
who forced the representatives of the less developed countries to stand up and
be counted. One correspondent present commented: “The global economic
system is based on the principle of laisser-faire. The global governance system
is based on autocracy.”

I do not think it is necessary now to discuss the implications of the Seattle
meeting and of the secret MAI negotiations. Certainly, the vigilance of civil
society groups is forcing governments in some industrialized countries to reflect
on their attitudes and policies. For example, at a summit in Berlin in June 2000,
fourteen Social Democratic leaders declared that “globalization is an
irreversible economic, social and cultural reality” (the usual mantra). But they
wenton to say, “Butwe can control it collectively”, and they described the task
ahead as one of articulating “a political project of progress for the new century”.
The point of view timidly expressed here is that globalization demands a global
solidarity that must be organized.

A British political scientist, John Gray, wrote in his book, False Dawn: The
Delusions of Global Capitalism:

“A regime of global governance is needed in which world markets are

managed so as to promote the cohesion of societies and the integrity of
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states. Only a framework of global regulation — of currencies, capital

movements, trade and environmental conservation — can enable the

creativity of the world economy to be harnessed in the service of human

needs.” (London, Granta Books, 1998, p.199)

In his recent history of the 20th century, The Century of Extremes, Eric
Hobsbawm wrote these words of warning:

“Our world risks both explosion and implosion. It must change... If

humanity is to have a recognizable future, it cannot be by prolonging the

past or the present. If we try to build the third millennium on that basis,

we shall fail. And the price of failure, that is to say, the alternative to a

changed society, is darkness.” (New York: Vintage Books, p.585)

Let us, then, commit ourselves afresh to work for a changed society where
people may live in justice and peace and for a sustained and sustaining earth.
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PART |
WHAT ARE FAITH COMMUNITIES ALREADY DOING?

1. Christianity

The World Council of Churches
By Martin Robra, Justice, Peace, Creation Team, Geneva

The delegates of the eighth assembly of the World Council of Churches (WCC),
meeting in Harare in 1998, voted unanimously to give priority to the challenge
of globalization in the coming years. Philip Potter’s introduction to this volume
probably reflects the deep-felt convictions of many of these delegates. They
called upon the WCC to expand its significant work on social justice issues
and to cooperate with networks, ecumenical groups, and other organizations
that support the goals of justice, solidarity, and life with dignity in sustainable
communities.

Julio de Santa Ana helped the staff of the WCC to describe more precisely
what is really meant by “globalization”, a term that has become a catchword
carrying many different and partly contradictory meanings. He distinguished
between globalization as an historic process, and the political and economic
circumstances and events within that process. Any description of the historic
process must go far back into the history of imperial misuses of power.
Colonialism and imperialism were specific “projects” in the historic process,
shaping global capitalism, but also shaping struggles for national liberation.

Today we are confronted with the devastating consequences of corporate
globalization and domination, guided by a neoliberal capitalist ideology. The
delegates at the Harare assembly wanted the WCC not only to analyse the
global economic system and resist its harmful consequences, but also to
strengthen the search for life-giving alternatives that are visible signs of God’s
justice and concern for the whole creation.

A year earlier, the 23rd general council of the World Alliance of Reformed
Churches (WARC), meeting in Debrecen, Hungary in 1997, had already
presented an unambiguous challenge to the churches by deciding to embark
on a processus confessionis regarding economic injustice and ecological
destruction (see the WARC contribution below). Based on the recommendations
of the Harare assembly, the WCC cooperates closely with WARC in this area of
work. In November 1999, they jointly organized a conference on the
consequences of economic globalization in southeast Asia, together with the
Christian Conference of Asia (CCA) and the Church of Christ in Thailand.
They also broadened the cooperation by including other ecumenical
organizations such as the Lutheran World Federation, the YMCA and the
YWCA, and the World Student Christian Federation.
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The WARC initiative challenges WCC member churches to focus on the
consequences of globalization in ways that affect their very being and are at the
centre of their witness and service. The Harare delegates said:

“The vision behind globalization includes a competing vision to the
Christian commitment to the oikoumene, the unity of humankind and the
whole inhabited earth... The logic of globalization needs to be challenged
by an alternative way of life, of community in diversity. Christians and
churches should reflect on the challenge of globalization from a faith
perspective and therefore resist the unilateral domination of economic
and cultural globalization. The search for alternative options to the
present economic system and the realization of effective political
limitations and corrections to the process of globalization and its
implications are urgently needed.”

Violence is a complex phenomenon. The peace researcher, Johan Galtung,
has often said that direct, structural, and cultural forms of violence are
inextricably related and must be treated together. This also was emphasized in
the debate about racism in the early 1970s, a debate that was sparked off and
stimulated by the Programme to Combat Racism. Thus, the Justice, Peace, Creation
Team of the WCC believes that assembly decisions about globalization, the
cancellation of debt and the jubilee, and the Decade to Overcome Violence have
to be seen as closely related. Work on the Decade and on globalization are two
sides of the same coin, reflecting the use and misuse of power as common
concerns.

Life-giving alternatives, specific to their contexts, must be found to the
harmful policies and institutions of neoliberal capitalist globalization. This
became very clear to me recently in the lead up to the Ministerial Round of the
World Trade Organization in Seattle and in the solidarity with Jubilee South,
the coalition of movements calling for debt cancellation in Latin America, Africa
and Asia. In both instances, again and again people called upon the WCC to
further develop the ethical and spiritual dimensions of resistance and to search
for alternatives. Precisely for that reason, | am delighted that Colloquium 2000
links reflection on faith, theology, and economy.

The World Alliance of Reformed Churches
By Milan Opocensky, former general secretary, Prague

I wish to describe briefly what is meant by the resolution of the 23rd general
council (Debrecen, 1997) calling for a committed process of recognition,
education and confession in relation to economic injustice and ecological
destruction —a processus confessionis. First, it is a call to Alliance member churches
to initiate and facilitate programmes, resources and practical steps at all levels
of their life as an extreme priority. Secondly, it is an invitation to other churches,
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Christian world communions, the WCC and other organizations and
movements to cooperate. We are challenged by the cry of people who suffer and
by the groaning of creation.

In the Reformed tradition, we sometimes speak about status confessionis. This
refers to a situation in which the boundaries between right and wrong, between
good and evil, are not respected. In such a situation, the integrity of the
proclamation of the gospel is in jeopardy. It may be a situation of oppression
and exploitation, or a situation of hypocrisy and heresy. A declaration of status
confessionis usually addresses the practice of the church as well as its teaching.
Itis related to a particular problem (e.g., apartheid) and to a specific situation;
at the same time, it invites all churches to concur in the act of confessing. The
declaration is a clear decision for the truth of the gospel, and against false
teaching and its practical consequences.

Let me draw your attention to two examples from the recent past. First, the
Protestant church in Germany was misled and seduced by the pro-Nazi
movement of the Deutsche Christen (German Christians). This led to the Barmen
Declaration in 1934, the basis for developing a “confessing church”. Secondly,
in 1986 the Dutch Reformed Mission Church in South Africa issued the
Confession of Belhar in response to apartheid and social oppression. | quote
from this confession: “We believe that God has revealed himself as the One
who wishes to bring about justice... We believe that the church must witness
against and strive against any form of injustice... We believe that the church
must stand against injustice and with the wronged. Therefore we reject any
ideology which would legitimize forms of injustice...” It was perhaps the first
time that a Reformed confessional statement spoke so explicitly about social
injustice, peace, suffering and need, or about the powerful and privileged who
selfishly seek their own interests.

We in the Alliance stand in the tradition of Barmen and Belhar. This tradition
has given us the courage to take another bold step. The 23rd general council
called on member churches to address worldwide economic injustice and
ecological destruction in the context of their faith and as a challenge to the
integrity of that faith. Deliberately, the general council spoke of a process of
confession, because it may be a long time before it is possible to formulate a
confessional pronouncement on economic and environmental matters. We all
need time to recognize the problem and to educate ourselves.

In my view, this is what this conference is all about. We have recognized a
pressing issue of contemporary history. We are confronted with formidable
forces of dehumanization and brutalization. There is no doubt that, in some
parts of the world, globalization claims both human and environmental
sacrifices. We are dealing with idols and false gods. The apostolic writing
speaks about “our struggle against the rulers, against the authorities, against
the cosmic powers...” (Eph 6.12). We come here to compare notes, to help each



Colloguium 2000 17

other to understand better what is happening in this world and to strategize
our networking and our common action.

The time for noncommittal private opinions is over. We find ourselves,
gualitatively, on a new level in our discussions. After Debrecen, we simply
cannot ignore the reality that one confessional family, supported now by the
decision of the eighth WCC assembly (Harare, 1998) and many more people in
the church universal, is approaching the problem from the perspective of faith
and confession. The process is very slow and sometimes we are impatient; but
let us remember that it took approximately sixty years, between 1920 and 1980,
before a consensus was reached concerning racism and status confessionis was
declared on this matter.

A new beginning starts with repentance. We Christians have to confess our
complicity in the global economic order. Often we are not sensitive enough to
the way it victimizes people. Care for the household is driven out by greed and
the competition for survival. We acknowledge the abundance of life offered to
all by God. We view with distress the current distortions that make the household
the servant of the economy. There is a danger of a total “commodification” of
life — everything becomes a commodity that can be paid for only by those with
the money to become consumers. The prevailing global economic system claims
universality, but serves, first and foremost, the making of profit, and requires
human sacrifices, as in the time of the idol Moloch (2 Kings 23.10; Jer 32.35). It
isaccompanied by exclusion and death. It denies the gift of God’s blessing and
challenges our Christian faith. We are challenged to resist its negative
consequences, to celebrate life and to share our gifts. We search for alternatives
that affirm and promote life. We are partners in a covenant that is a covenant of
life and peace (Mal 2.5).

The day is approaching when for the sake of our faithfulness and our
credibility we shall have to make a clear decision. In the spirit of the Barmen
Declaration, we shall have to confess clearly: Not Jesus Christ and making
profit — not Jesus Christ and mammon — not Jesus Christ and the Multilateral
Agreement on Investments —but Jesus Christ as the one Word of God which we
have to hear and which we have to trust and obey in life and death. Let us help
each other to discern and to make the decisions that are needed. Now is the
acceptable time (kairos)! Now is the day of salvation (2 Cor 6.2)!

Religious orders: an example from India
By Stella Baltazar fmm, Animation Service Centre, India

Asathoma Sat Gamaya: Lead me from the unreal to the real
Tamasoma Jyothir Gamaya: Lead me from darkness into light
Mrithyorma Amritam Gamaya: Lead me from death into immortality.
Om Shanti, Shanti, Shanti. O peace, peace, peace.
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A village farmer, with deep satisfaction, said: “This time our crops are growing
better and healthier in spite of low rainfall. Now we know and understand the
value of caring for the land in a healthier way.” Almost all of the villagers
shared this opinion. I could sense the difference felt by the farmers about farming
methods because something new had happened.

In another village, the women took me to a field to show me how they grew
a double crop and how they prepared fertilizers and pesticides in their field.
Women are not only the leading agriculturists; they manifest a new confidence
from regaining traditional wisdom about the land. They said: “Now we don’t
need to depend on chemical fertilizers and pesticides. They destroy our land
and the fertility of the soil.” The wisdom shared by these women is becoming
the basis of a movement. Our people seek alternatives to counter the aggressive
imposition of pesticides and fertilizers by multinational corporations (MNCs).

Their change in attitude was made possible because some of us had spent
several nights in these villages animating and educating the people for their
own empowerment. Several nongovernmental organizations (NGOs) assisted
the project by pooling their expertise on dry land farming. Agricultural and
animation experts were combined with monetary resources to support this
new venture. Committed men and women in the late 1970s and early 1980s
introduced a new dimension in mission that empowered the poor.

Drawing inspiration from them, | began my mission among rural Indian
women fifteen years ago. It was possible to reach them mostly only at night.
Women would complete their day’s work, then come for meetings. Night after
night I spent time with them reflecting on their problems and building up their
self-confidence to claim their rights from the government. Over time, they were
able to secure more basic needs for the village, take up gender issues, and form
networks at the taluk and district levels that empowered women.

Religious congregations are going through a soul-searching process to find
relevance in our world. We are called to listen to the groaning of the spirit.
Religious life needs to be re-imaged in order to make it relevant to our situation.
Since Vatican I, this process of search has been experienced by many of the
religious orders, and new ventures have been initiated.

Today there are hundreds of small groups of religious men and women
dedicating themselves to the cause of self-determination for the Dalits and
tribals. They live in the villages, slums and cities in order to respond to the cry
of the most exploited: women, unorganized workers, unemployed youth, street
children, AIDS victims, or the most neglected tribal population. Compared to
the total number of religious in India (over 80,000 women and about 25,000
men), the number of those radically involved is however small.

Living our lives as a conciliar community becomes meaningful when we
are part of the basic human communities of India. We recognize differences of
religions, caste, languages and ethnicity as sources of celebration rather than
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of separation and antagonism. It enables us to discover the beauty of each other
and it challenges us to mutual commitment. In the face of antagonism and
violence, we are called to be peace-builders. In the face of tensions and conflict,
we need to become zones of compassion, reconciliation and peace. We must
learn to globalize our concern for the cause of just relationships and to lay the
foundation for peace. We must mobilize against the exploitative and oppressive
policies of the International Monetary Fund (IMF) and the World Bank, make
the aspirations of the poor known to the world, stand in solidarity with the
poor, and promote forums for networking and collaborative action for peace.
These commitments will enable us radically to redefine our way of life.
Communities will emerge in response to felt needs rather than to decisions
from above. They will be contextual, filled with the compassion of God for
humanity. Prayer life will assume great significance, though perhaps notasin
the present mode. This type of response to religious life will be manifested in
three ways.
1. Menand women will find meaning when working in the midst of the poorest
masses and/or will get involved in affiliated services to create solidarity and
facilitate networks. They will emerge as pressure groups to persuade the
government to favour the masses. They may face violent opposition. But they
must move forward with determination despite the risk. They may not appear
to be “religious” in the traditional sense, preferring to remain secular among
the masses. Their numbers will grow in the future.
2. Men and women of the ashram movement will begin to transform the ashram
way of life (instead of being removed from the people), seeking simplicity and
closeness to the people. They will mobilize the people based on the value of
religious fervour and build their self-determination to follow the path of
nonviolence, drinking deeply from the religious heritage of India and nurturing
their souls from the inner springs of the divine presence from within. This will
fulfil the promise made by Jesus when he said “from his heart will flow streams
of living water”.
3. Interreligious and ecumenical groups will increase their concern for the
poor and derive meaning from the radical way of living the gospel. Their
dialogue of life will promote pardon, healing and restoration to human fullness.
In this quest, we are challenged by the person of Jesus, whose commitment
to the cause of the poor motivates us. The conciliar community may live all
three forms of response in combination. Ours will be the church in solidarity
with the poor, forming women'’s collectives as symbols of women’s solidarity
and involvement. God’s new community will live radical discipleship,
cooperating with social movements and participating in peace discourse. The
community of committed persons will facilitate and promote zones of solidarity
as conciliar communities. This will be a new paradigm of religious life in the
future: the creation of a global community to resist situations of violence,
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including violations of human rights. Our experience will facilitate a radical
redefinition of the theology of religious life itself, enabling us to decode our
minds, to re-image God and to relearn the liberating tenets of the Bible and the
scriptures of other faiths.

Pax Christi
By Martin F Herndlhofer, German section of Pax Christi

Globalization is a complex phenomenon, both deeply abstract and chillingly
concrete. Pax Christi, the international Catholic peace movement, has
concentrated its efforts on understanding how the structures and actors of
globalization are changing the patterns of dependence and interdependence
in the world, and how this understanding can be put to use, often jointly with
other Christian and non-Christian organizations, in overcoming the violent
consequences of global change.

The German section of Pax Christi has been active, and reactive, in three
fields of work:
1. Reorientation —a learning process

We started a process of reorientation when the dichotomy of East-West
relationships changed. Now in our work for peace, we have started a process of
“economy-learning” in order to discover the social and economic dimensions
of the peace question.
2. Campaigning, lobbying and political pressure

With the end of the East-West conflict, there is more public awareness of
military disputes within and between states of the South and East. One reaction
to this development has been “new military interventions”, often justified by
politicians on “humanitarian” grounds. Pax Christi has responded by
supporting or initiating campaigns and networks on topics or problems that
seemed to be of the greatest urgency:

e The “Products for Life — Stop Arms Exports” campaign
The campaign against the Eurofighter 2000 aircraft
The campaign to ban landmines
The NGO International Action Network on Small Arms (IANSA)
The democratic control of international financial markets
The Jubilee 2000 campaign
Global migration
3. Face-to-face work in conflict resolution and reconciliation

We are engaged in the construction and extension of social services for
peace and reconciliation:

e Pax Christi One World Solidarity Fund

This fund helps support exchanges of information, public work,
lobbying, and partnerships.
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e Shalom Diaconate

The Shalom Diaconate, an ecumenical service in the conciliar JPIC
process, has trained people to work for peace since 1994. The name
Shalom Diaconate was chosen by the ecumenical assemblies of Basel
and Seoul. Training by the ecumenical service enables people to develop
expertise in nonviolent conflict resolution through elementary courses
and seminars on relevant subjects. VVarious kinds of support are offered
for participants that want to serve abroad. There are opportunities for
some of them to join groups that sponsor nonviolent, civilian conflict
resolution in different regions of the world.

o Civil Peace Service

For several years, the German section of Pax Christi has built up peace
service projects together with local organizations in Central Bosnia, in
Zenica and in Banja Luka, the capital of Republika Srpska.

4. Developmentand conflict

A project on violence in situations of economic deprivation.

We are living through a massive and universal process of political and
economic transformation. This process has three distinctive characteristics:
democratization, globalization and the dismantling of state structures. Most
civil conflicts can be related to a combination of these three characteristics. This
does not mean that they always lead to violence. There are many good examples
of new democracies that have found nonviolent ways to solve social, economic
and political conflicts. Even if violence occurs, moreover, not all conflicts take
the form of civil war.

It is characteristic of the international community, especially of the
economically powerful countries in the North, to engage too late in efforts to
prevent or stop violence. Then too, most peace-making efforts focus on political
elites whose primary interest is staying in power. Little can be expected from
them unless their power is threatened. Nor are leaders from the North much
influenced by international bodies like the UN that lack enforcement powers.
Real solutions to violence are rarely found.

By contrast, numerous southern regions have grassroots groups that play
an important role in the development of peaceful and just structures. They are
also active in the process of establishing human rights and democratization.
These groups expect cooperation from and solidarity with Europe. To help
make this happen, civil society in Europe and grassroots groups in the South
need to strengthen their network.

The international structure of Pax Christi wants to contribute to this network.
Pax Christi International and its German section started this project on
development and conflict, for which it can draw on its long experience in peace
work and its existing contacts in the South. Seven other European national
sections participate in this project.
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Conclusion

To achieve sustainable peace, trust and readiness for peace must be forged
atthe local level. A key strategy, therefore, is to focus on ordinary people instead
of leaders. Building bridges instead of barricades, this strategy will strengthen
local capacities for peace. Civil and political society in Europe should actively
supportits implementation.

2. Islam

A third world Muslim perspective on globalization
By Mohammad Abdus Sabur, Asian Muslim Action Network (AMAN)

The context

| doubt the existence of a third world Muslim perspective. What we have
instead is an Islamic perspective that we consider universal and applicable to
the one world of humanity.

Yet today, at the beginning of the 21st century, we have to ask ourselves:
where is humanity?

When we hear that a five-year-old girl was raped and Killed; that young
schoolgirls aged nine to fourteen are sold and forced to become prostitutes; that
transporting women for the purpose of prostitution is a lucrative business
protected by people in the power structures; that millions of children go to bed
without food while billions are spent on arms; then we must ask, “Where is the
sense of humanity that we are talking about? Where are the living religions that
we feel proud of? And where is the kingdom of God?”

The vast majority of people in the South and in the south of the North are
living in a period that, in many ways, is parallel to the period of jhilliah
[ignorance]. In that period people could hardly see beyond their own tribe or
community. Intolerance resulted in prolonged bloodshed. There was no sense
of humanity. The condition of women was especially bad. Many attempts were
made to bury women alive. That is the period to which Islam came as liberation.

Today we witness a similar situation. Though we are living in an era of
advanced technology, we are almost blind to the cruelties of inhumanity, or
helpless in the face of ethnic cleansing, the honour-killing of women, the abuse
of children and drugs, unemployment, extreme poverty and exploitation. The
global economic system, controlled largely by the G7 countries, also yields
enormous differences in human wellbeing. Many leaders in Muslim countries
are beneficiaries of this system. It is the poor, across religions, race and colour,
that are the victims of this system.

So the obvious question is, is Islam relevant and can it be a resource for
alternatives?
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This question is particularly apt when Islam is equated with what is
happening in Afghanistan, where women are discriminated against and
oppressed, or when, in the name of Islam, innocent people are taken hostage in
the Philippines, Christians are killed in Indonesia, and in many Islamic
countries women are denied voting rights and people’s participation
discouraged.

What is happening in Indonesia is very painful. The killing of innocent
women and children because they belong to another religion is not acceptable.
We must try to understand the historical causes, the political, cultural and
economic underpinnings. The people of Indonesia were “divided and ruled”
for many years.

Or consider Afghanistan, where during the cold war various tribal groups
were armed by western powers to fight against the Soviet Union. As aresult, a
major segment of Afghan society was criminalized by weapons and drugs. The
common people, particularly women and children, are now paying the price.
The urgent task is to stop this killing and these crimes against humanity.

From a Muslim perspective, the western media often portray Islam and the
Islamic world in a biased way. For example, the hostage-taker Abu Sayaf in the
Philippines is described as an Islamic terrorist, whereas George Speight and
his followers, who have been holding the prime minister of Fiji and
parliamentarians hostage, are not referred to as Christian or indigenous
terrorists. | believe that such inhuman action is not within the scope of any
religion. Islam certainly does not permit it.

Is there any way to resist the hegemony of global power led by the USA? Is
Islam still relevant to the search for alternatives?

In the early days of the Iranian revolution, Muslims were greatly inspired,
for two main reasons: The Iranian people were able to oust the autocratic,
corrupt regime of the Shah of Iran, a regime that was very much supported by
the western powers. Secondly, the revolution represented for many Muslims
the potential for effectively challenging the concentration of western power.
Alas, the people’s aspirations for inner democracy were not realized, and the
potential for redistributing power soon dissipated.

Or consider the case of the Malaysian prime minister, Dr Mohammad
Mahathir, who is seen as speaking for the third world. Yet he cannot tolerate
opposition within his own country. He uses “black laws” to suppress opposition
voices. His newly built palace also contradicts the Islamic principle of simple
living.

Islam certainly stands for liberation from ignorance, oppression, slavery
and injustice. It also stands for equality and peace.

Hazrat Mohammad (Peace be upon him) worked for the liberation of the
oppressed, the poor and the needy. The Quranic teachings inspire greater
solidarity among the whole of humankind. One verse says “O humankind, we
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have created you all out of a male and a female and have made you nations and
tribes, so that you might recognize one another, the noblest of you in the sight of
God who is most righteous (and just)”.

The challenges

The challenges are numerous. How can Muslims of the third world speak
with one voice when they are so different culturally, politically, economically
and socially? In some countries, Muslims are in the majority while in others
they are a minority. The Muslim perspective is rarely uniform. Muslim rulers,
the elites and many employers exploit Muslims and non-Muslims alike. We
claim that we belong to a liberative and historical tradition, yet in practice we
cooperate with and sustain exploitative structures. Therefore, the real challenge
for Muslims today is to articulate, inspire and promote an essential Islamic
perspective, one that features moral, ethical and spiritual dimensions around
which Muslims may unite in solidarity with oppressed and poor people across
all religions, races and cultures.

Identifying real needs

Human wellbeing is hard to define and to measure, and so the discourse of
economics often slips into the easy alternative of holding up some measure of
material wealth —its level and/or its growth — as the ultimate goal. It is fairly
easy to conclude from this that economists, by and large, believe wants are
unlimited, and therefore that consuming more goods will bring pleasure.
Whether or not material wealth is an appropriate marker for economic success,
the assumption that it is has produced many ways to persuade consumers to
buy more goods and services. Islam, on the other hand, distinguishes between
wants and needs. Real needs are not unlimited. Rather, they are determined by
the physical, social and moral nature of acommunity. At present, false symbols
of vanity and prestige are being used everywhere to encourage more spending.

An Islamic framework for economic development

1. Allwealth in heaven and on earth belongs to God. Islam favours the use of
these resources for the collective welfare. The worldly owners of resources are
merely trustees.

2. The eradication of poverty is the primary objective. “Poverty in the midst of
plenty is a negation of the very principle of brother and sisterhood by which
Islam stands and falls.” “He who eats his fill while his neighbour remains
hungry by his side is not faithful.” The Islamic strategy enables the poor to be
involved in the production, distribution and financing of economic activities
through ushr and zakat. Both have a formidable impact on the reduction of
income inequalities. The prophet disapproved of share-cropping systems
(mukhabira, muhagila) which are exploitative.
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3. The Qur’an lays great stress on distributive justice. It opposes the
accumulation and hoarding of wealth. It discourages the circulation of wealth
among the rich. Islam intends to root out the last vestige of Zulum, meaning all
forms of inequality and exploitation. The Qur’an permits the oppressed to fight
against exploitation and oppression. The highest kind of Jihad is to speak up
for the truth when governments (sultan) deviate from the right path.

4. Islam emphasizes the comprehensive improvement of human qualities, that
is to say, to make them insan-e-kamil.

5. Islam encourages solidarity and cooperation. The prophet said: “The faithful
are to one another like (parts of) abuilding —each part is strengthening others.”
Thus, mutual cooperation in all phases of life is a fundamental requirement of
Islam.

An assessment of governance and the state

Tolerance and respect for other religions is an important liberative principle
of Islam. The Qur’an makes it clear there is no compulsion in religion (2.256)
and that your religion is yours and my religion is mine (109.6). Within three
decades after the death of the Prophet, however, Islam lost its liberative and
democratic character. In most Islamic states today, we see disparities of wealth
and income, inequality in the status of men and women, and discrimination in
the treatment of minorities. There is little room for the poor to participate in
decision-making processes.

The state structures of Islamic states are rank with corruption, nepotism
and ineffectiveness. In most cases, an autocratic regime stays in power without
a popular mandate. Religious institutions mostly identify themselves with the
regimes, rather than standing in solidarity with the poor. They are rich. Their
property and wealth are very often invested in commercial enterprises that
make substantial profits.

The efforts of people’s movements

In many places, people at the grassroots level have tried to mobilize
themselves through peasant movements (Tehebhaga, Telengana, Naxalbari,
etc.), often with discouraging results. Unfortunately, such movements seem to
be declining at the present time. Meanwhile, various democratic movements in
Islamic states are making civil societies more visible and vocal and are providing
space for the disadvantaged.

Some NGOs have tried to empower landless people in rural areas through
various efforts to enhance their mobility and to better articulate their basic
rights. Even so, in several Islamic countries nearly half the rural population
remains below the poverty line.

The essence of all religions is to ensure justice for all, but instead institutional
religion very often sides with vested interests and autocratic establishments.
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Religious institutions have accumulated tremendous wealth, whilst millions
of people are still starving and living on the streets. Many religions build
splendid, extravagant places of worship, in clear contradiction to the spirit of
religion.

In order to establish genuine peace, faith communities need to demonstrate
their solidarity with poor and oppressed people by working with them to
improve their access to resources and to assure their participation in decisions
affecting them. With determination, equality and justice can be realized. Faith
communities also must take responsibility for holding governments accountable
for injustices. Unfortunately, progressive political processes seem to be moving
away from pro-poor programmes as they submit to the imperatives of
globalization.

Islamic institutions and civil society organizations

In the Islamic tradition, two kinds of organizations show solidarity. One is
the charitable organization (DAWA); it provides financial support for relief,
welfare and development. The other offers political support, often for Palestinian
causes. Unfortunately, very little support for other issues, such as human and
women’s rights, has been mobilized. Nor are there visible efforts on the part of
Muslim organizations to address the economic issue of pooling resources for
development.

On the other hand, NGOs and other, mostly secular, civil society
organizations are providing support at the grassroots. However, some women’s
movements hesitate to work with Islamic organizations because they are
perceived as being part of a system that oppresses women.

Solidarity amongst international movements that oppose the World Bank,
the IMF and the WTO

Most recent protests targeting the policies of the key multinational economic
institutions — the World Bank, the International Monetary Fund and the World
Trade Organization — have been organized by civil society organizations. They
collectively resist these programmes because they believe them to be unjust,
especially to the poor and oppressed. Many people and groups allied with the
World Council of Churches and the Vatican are actively engaged. A few Muslim
scholars have spoken out against globalization and what they perceive to be
the new world order. Even so, compared to the number of Christians, it is
difficult to identify many Muslims who have given leadership to this
burgeoning movement. To some extent, western Christians share resources for
missions of solidarity, whereas some of the richest nations of the Muslim world
provide little support for such work. Nor do they organize forums to speak out
about democratization, women’s rights and economic justice. There is much
work to be done.
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The task ahead

1. Our primary challenge is to reform and deepen the education and training
of people in the Muslim world.

2. Bysharing experiences and resources, we need to expand efforts to mobilize
interfaith and international actions of solidarity. In the reality of our multiethnic
and multireligious world, we need to work together to face common challenges.
3. Serious work is required to transform Islamic teachings and perspectives
into action for economic justice, women’s rights, human rights and just
governance. Muslims are not supposed to bow down or be afraid of the powers
and authorities in this world. We must fight for justice.

3. Hinduism

The Hindu response to globalization
By Geeta Menon, Stree Jagruti Samiti, India

Let me begin with a small confession. | am not a Hindu theologian nor have |
experienced any of the spiritual enlightenment which Hindu seers claim to
possess. | approach my topic as a social scientist and a social activist. The fact
that  am a Hindu and live and work in India, a country with a Hindu majority,
is secondary and incidental.

Religious people are susceptible to the delusion that their actions are
motivated by extraterrestrial considerations. Globalization not only affects
economies and polities, third world countries and the marginalized. It also
affects the world of religion, and the sooner this is understood, the better religious
people can understand their own responses, the more sensitive we can become
to the ethical dilemmas of our times.

There is another aspect of globalization which has direct bearing on the
religious. Any student of political economy knows that the productive forces in
society operate through the diverse forms of capital. In this too, globalization
has seen a qualitative change. | am referring to the dominance of speculative
capital under globalization, capital which undermines nation-states and knows
no national boundaries, capital which zips through the circuits of the world
economy at the touch of a computer button.

If formerly, the movement of capital adversely affected a few single factories
or at the most entire industries, today it can affect whole countries and national
economies overnight.

Never since the great depression has the cataclysmic might of capital come
to the fore as in the last decade. Look at the way the Southeast Asian economies
collapsed in 1997-98. Before that it was Mexico. Nobody knows what tomorrow
will bring.
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How does this unpredictability affect the world of religion? To some extent
it is true that at a psychological and social level, the religious response is a
means of coping with the unpredictable, the unknowable, the uncontrollable. It
is a collective way of dealing with the world of chance. Under globalization,
with the world economy transformed into a global casino, the sway of chance
has increased a thousandfold. Never since man left the jungles has life become
so unpredictable. Global capital has assumed the form of an extraterrestrial
and independent force, which no governments can regulate, nor any human
agency can subdue, whimsically making and destroying not just workers but
also capitalists. This human impotence in the midst of so much technological
power, this anarchy in the economy in the midst of so much planning and
organization, this human alienation in the midst of so much communication,
this ignorance in the midst of so much science and knowledge, is what
characterizes the human condition today. It is a human condition which leaves
a spiritual vacuum, driving people either to crass materialism or to religious
fundamentalism.

The Congress party was a congress of different classes and castes, social
orientations and ideologies, and hence could never become a pure platform of
what is called Hindu nationalism. The organization that consolidated itself as
the voice and organization of Hindu nationalism was the Rashtriya
Swayamsevak Sangh (RSS). Since the present Indian government is led by the
Bharatiya Janata Party (BJP), whose ideological inspiration is the RSS, it is
important to dwell briefly on this organization. Besides, its front organizations
have been involved in criticizing and opposing some aspects of globalization.

The RSS believes that the Hindu past possesses all the conceptual tools
with which to understand and to reconstruct society. Advaita Vedanta was the
guiding outlook of its founders. The RSS considers itself as a cultural
organization and it identifies its foes primarily in cultural terms. It identifies
social groups who culturally distance themselves from Hindu civilization (read,
caste civilization) as foes.

For the RSS, Christian converts “were given not only psychological affinity
with the people of western countries, but were weaned away from the national
society — the language, the script, the dress, other modes of life, the festivals,
names and nomenclature — all undergo a change.” (Shripaly Sastry, “A
retrospect, Christianity in India: An exposition of the RSS’ views on the relevance
of Christianity in India today”, Bharatiya Viehar Sadhana, 1984, p.8). “RSS writers
allege that Christian values have tended to distance Christians culturally from
the national mainstream in some parts of the country. From this a subproposition
is deduced: because some Christians do not consider themselves culturally
Indian, they do not experience a sense of community with other Indians.” (Walter
K Andersen and Shridhar D Damle, “The Brotherhood in Saffron”, Vistaar
Publications, pp.72-73)
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Similarly, the RSS has been extremely suspicious of and even hostile to
what it sees as the westernized elite, who propose capitalism or socialism as
solutions for Indian development. Again at the root of this hostility was the fear
that capitalism or socialism would damage the social structure and cultural
ethos of Hindustan. It had already seen how capitalism had subverted the
traditional caste system. Deen Dayal Upadhya, an RSS leader, was more direct.
He felt that capitalism and socialism were flawed because they stimulated
greed, class antagonism, exploitation and social anarchy. (Andersen and Damle,
op. cit. p.173)

One point requires clarification. By and large, the RSS has not been
dominated by those who wanted to preserve or bring back the traditional caste
system. Its success lay in the fact that it recognized the irreversible changes
brought about in the traditional social order and based its strategy of Hindu
reform on the basis of these changes. In fact, it could only work towards its aim
of Hindu unity and solidarity because the traditional caste system, with its
caste ghettos and hierarchy, with its strict rules and purity and pollution, had
broken down.

The RSS response to globalization is directed at its cultural and economic
effects.

Let us briefly go into each.

Today, there is a hue and cry, articulated especially by the Hindu revivalists,
that globalization and westernization are eroding and destroying traditional
Indian culture. This caste culture fostered among its members a community
ethos, family values, resp