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ABSTRACT. The dominant system of global private economic ordering, 
grounded in classical liberal economic theory and based on robust private 
markets and a limited state regulatory role, has come under attack. That 
attack has been sharpened over the last several decades as the development 
of many poor states has failed to accelerate and as a consequence of the 
economic crisis of developed states that began to be felt in earnest in 2008. 
Like legal systems, economic systems grounded solely on rational activity 
without a foundation in normative value systems, are either incomplete or 
subject to perversion. This paper focuses on the values of substantive 
economics developed recently through application of Catholic theology. It 
focuses on the Catholic critique of consumerism, its understanding of a 
necessary labor policy and its sense of just global economics. It will suggest 
a number of places where socio-economics and theology share common 
ground, and even something of a common framework of analysis, and that 
consequentially, there may be some force to arguments that some values 
may be trans-religious, as well as trans-cultural. The paper starts with a short 
consideration of the approach of economics in its modern globalized context, 
and the contribution of socio-economics to that approach. It then briefly 
suggests the contours of an economic critique of that modern approach, 
using as a foil for that purpose Fidel Castro’s attacks on economic glob- 
alization and arguments in favor of Marxist alternative global economic 
models. It then considers Catholic social thought as an alternative to both.  
For that purpose the paper focuses on Catholic social thought as it touches 
on the issues raised by global economic activity in three respects: mate- 
rialism, labor rights and globalization. It ends with a consideration of an 
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important criticism of conventional economics in Catholic social thought: 
that the dominant system is likely to fail because it lacks a legitimate ethical 
framework. For that purpose, the paper considers a recent revival of an 
article written by Benedict XVI in the 1980s when, as Cardinal Ratzinger, he 
suggested that the current dominant system would collapse for lack of a 
legitimate moral base, a base that could only be provided by Religion. 
JEL: A13, B50, E02 
 
Keywords: economics, globalization, Catholic, theology, regulatory, system 

 
1. Introduction 
 
At its core, classical economics, whether in its free market or 
Marxist forms, focuses on issues of scarcity and ownership. Wealth 
maximization is the foundation around which most systems of 
economics are built. Each posits economic actors who act rationally 
to maximize wealth, and tends to ignore the possibility of foun- 
dationally different characteristics of people as holders of capital or 
people as contributors of labor. Systems built on this normative 
preoccupation with tangible and intangible objects and their exploi- 
tation (that is in materialist systems) focus on the attainment of the 
foundational object (material maximization). They tend to be indif- 
ferent to the means to those ends, except to the extent that the means 
are more or less efficient in the attainment of that objective. Like the 
great 19th century systems of constitutional law, these systems priv- 
ilege process and not the normative values that underlie them. They 
look to Rechtsstaat and not Sozialstaat constructions of value, effi- 
ciency, and the right.  
 These lacunae suggest that economic systems founded solely on 
rational activity without a grounding in normative systems of values, 
like process based legal systems, are either incomplete or subject to 
perversion. Just as in constitutional law, value systems provide the 
critical element in constructing legal systems, so in the law of 
economics, normative systems are vital for the construction of those 
values that necessarily infuse rationality. Economics itself, in the 
West, has sought to engage in these notions. Among the more vi- 
brant of the responses, at least within the contemporary legal aca- 
demic community, are notions of socio-economics, and particularly 
the binary economics of Louis Kelso. These seek to find a values 



 19 

hierarchy within economics, in general, and to re-examine the place 
of labor within the labor capital matrix, in particular.   
 But the search for a normative structure within which to frame 
economics has not been limited to those who carefully guard the 
field boundaries of that social science within the academy. Theology, 
too, has much to contribute in those areas of economics left open by 
economic theory. This article focuses on the development of sub- 
stantive values in economics within Catholic social thought. It fo- 
cuses on the Catholic critique of consumerism, its understanding of a 
necessary labor policy and its sense of just global economics. The 
article suggests a number of places where socio-economics and 
theology share common ground, and even something of a common 
framework of analysis. That connection adds weight to the notion 
that some values may be trans-religious, as well as trans-cultural.  
 The article starts with a short consideration of the approach of 
economics in its modern globalized context, and the contribution of 
socio-economics to that approach. It then briefly considers the con- 
tours of an economic critique of that modern approach, using as a 
foil for that puroose Fidel Castro’s attacks on economic globalization 
in favor of Marxist alternative global economic models The section 
that follows turns to the development of Catholic social thought as it 
touches on the issues raised by global economic activity in three 
respects: materialism, labor rights and globalization. For that purpose 
it will examine carefully at two encyclicals separated by almost 15 
years. The first is Benedict XVI’s encyclical, Deus Caritas Est given 
December 25, 2005.1 And the second is John Paul II’s encyclical, 
Laborem exercens, given September 14, 1981,2 with a glance at two 
others.3   
 The article ends with a consideration of one of the important 
criticism of conventional and Marxist economics developed within 
the values based economics of Catholic social thought – that the 
dominant system is likely to fail because it lacks a legitimate ethical 
framework. For that purpose, the paper considers a recent revival of 
an article written by Benedict XVI in the 1980s when, as Cardinal 
Ratzinger, he suggested that the current dominant system would 
collapse for lack of a legitimate moral base, a base that could only be 
provided by religion. Socio-economics has taught that values matter, 
even in economics. Religion reminds us that values and economics 
also matter in religion. All share in the search for values, and the 
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application of those value systems to the relationship between people, 
things, the production and distribution of wealth. 

 
2.  Traditional Economic Foundations of  
     Economic Regulation and Its Critique 
 
Classical economics focuses on wealth or welfare maximization. 
Maximization of either sort must occur both at the level of the 
individual (and the firm), and in the aggregate, at the level of the 
community (and ultimately the globe). Like any system focused on 
production, its students tend to privilege efficiency as the value par 
excellence of any system of wealth maximization at both individual 
and aggregate level. But privileging efficiency suggests less concern 
with the means instituted to attain wealth maximization. Despite this 
indifference, there is a sense that systems of open, transparent and 
flexible markets, where the aggregate actions of individuals and or- 
ganizations, all equally situated, together tend to produce the greatest 
production of wealth for the greatest number of people for the long- 
est period of time. This idea is based on the great postulates of the 
system: that people act rationally in a world of perfect information, 
that income distribution will reflect marginal productivity under con- 
ditions of perfect competition, and that personal preference is ex- 
ogenous to the appropriate functioning of a system focused on the 
production of wealth (that is, to each her own).  Economics, thus, is a 
function of objects and process. In the long run all individual profit, 
but that profit (material things) rather than the human being, serves 
as the center of system focus.  
 These ideas have significant regulatory consequences. They sug- 
gest that governments seeking to maximize wealth for the greatest 
number of its inhabitants should regulate only in a manner that 
facilitates the efficiency required for long-term wealth production of 
the greatest sort. Disclosure, maintaining the integrity of markets, 
facilitating economic transactions across borders, and  reducing the 
transaction costs of economic activity would suggest themselves as 
the highest forms of state political regulatory activity. The care and 
augmentation of capital becomes the greatest good of state policy. 
Success is measured in the ability of the state to reduce allocation of 
resources to ameliorate the effects of short-term market dislocations 
or failures at the personal or institutional level. In a perfect world all 
would have more than enough to meet their needs.  
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 Socio-economics seeks to privilege the human element. Along 
with classical economics, it accepts materialism as the founding prin- 
ciple of human activity. But it rejects the possibility of attainable 
conditions of perfect competition, perfect markets and rational be- 
havior. As such, the system of economics must, of necessity, have 
built into it the unfairness of structurally permanent market failures 
and faulty income distribution. As a consequence, there can be no 
hope of optimally allocating resources or maintaining perfectly func- 
tioning markets. These failures, a product of human imperfection, are 
borne, of necessity, by people, and might be augmented by a stub- 
born insistence on privileging capital over labor. In this imperfect 
system, human preferences are endogenous, and the state is neces- 
sary to provide a necessary correction or at least amelioration to the 
failures that are an inevitable part of any human based system of 
interaction. For an economics that privileges individuals, values must 
matter. But, like classical economics, it is substantially indifferent 
among value systems. It recognizes the importance of values in 
charting (ir)rational behavior but refrains from imposing its own set 
as an aspirational basis for human behavior.4 These ideas, too, have 
significant regulatory consequences. They suggest that governments 
seeking an appropriate role in the amelioration of the dysfunction of 
economic wealth maximization and allocation systems must regulate 
in a way that levels the privilege of capital and labor in ways that are 
consistent with aggregate value systems of the people for whose 
benefit regulation is maintained.   
 One famous elaboration of these ideas can be found in Louis 
Kelso’s binary economics.5 The binary in Kelso’s theory referred to 
the human and non-human elements into which all factors of pro- 
duction can be grouped. “The central tenet of binary economics is 
that, through the property (or ownership) principle, these two ‘inde- 
pendent variables’ can link marketable outputs from the labor-capital 
mix directly to incomes distributed according to market quantified 
values of all ‘labor’ and all capital’ inputs.”6 Under principles of 
binary economics, economic justice is privileged as a form in which 
wealth optimization must occur (that is one in which human values 
are endogenous) and regulation along lines meant to achieve such 
economic justice (as wealth maximization) must be based on a more 
aggressive and pointed system of positive political regulation. Ac- 
cording to some, that regulation must be based on four key principles:  
(1) the democratization of capital and universal access to capital, (2) 
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universal access to and protection of rights to property for exploit- 
ation and wealth production, (3) positive regulation to achieve the 
aims of individual and institutional social justice based wealth maxi- 
mization, and (4) the promotion of the free and open markets which 
serve as the start (but are actually the goal) of classical economic 
theory.7 Lastly, economic justice is conceived as participatory, dis- 
tributive, and harmony inducing.8 

 Marxism’s dialectical materialism also speaks to social justice 
and also focuses on the individual – that is the labor component of 
the production of wealth. But Marxist theory relies on collectiv- 
ization rather than a regulatory environment for the perfection of 
individual activity, to achieve its vision of a social justice based 
system of optimal wealth maximization and allocation. For Marxist 
economics, individual perfectibility is rejected in favor of the per- 
fectibility of the collective, to which the individual must defer, and 
to the values of which the individual must assimilate. But like clas- 
sical economics, Marxist economics also focuses on wealth maxi- 
mization and the optimal allocation of resources. Capital retains its 
privileged position within theory. But the individual, and individual 
power to direct capital, is substantially curtailed in favor of the 
collective. Marxism is values based to some extent. Collective values 
are endogenous. Economic justice is a critical component of Marxist 
economics. And in its post-Soviet phases, this includes anti sub- 
ordination and pluralist value notions. But values do not include 
substantive notions of individual rights. These rights, like the power 
to direct, are bound up in the collective and its more perfect wis- 
dom.9 And of course, democratic centralism, and the privileging of 
the collective in its relationship with capital has had significant 
regulatory effects. Socialism, totalitarianism, and other forms of col- 
lective ownership by the instrumentalities (the apparatus) of state 
organization, under the guidance of the Communist Party (or its 
equivalent), of the means of production (capital) merges the eco- 
nomic with the political. And all of this is the service of wealth 
maximization and optimal resource allocation for the benefit of the 
collective.  
 Still, Marxist values based economic analysis also has some sig- 
nificant consequences for the parameters of regulation in the global 
economy. Some of the most influential work has been in the area of 
global public finance. Castro effectively makes the case that loans 
profiting the lender but not the borrower (in a public-debt context) 
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must by nature constitute a class of debt that is odious, as that notion 
is classically understood.10 Four principal characteristics of this sys- 
temic hypercycle produce an unavoidable need for developing states 
to borrow, and their perpetual inability to repay those loans outlined 
by Castro was described in earlier studies.11 Labor specialization, 
overproduction, capital migration, and consumerism produce a glob- 
al system that compels poor states to borrow for the benefit of 
developed states.12 

 The modern system of private orderings, of global capital in the 
service of undefined global markets, it is argued, serves to benefit 
creditor states to the ruin of borrower states.13 “In effect, developing 
states acquire as a debt obligation a portion of the wealth that 
represents the required subsidy of global production at the heart of 
the neo-liberal system. Thus the spiral deepens.”14 In this way, the 
system of sovereign lending manages to reinforce the old inter- 
national-law system that sought to legitimize colonialism and the 
unequal treatment of states without invoking the old imperialist norm 
system directly. Fidel Castro nicely distilled this insight in the 1980s: 
“we have analyzed all of the variations suggested to resolve the 
problem of state debt … the result of all of these analyses is that 
sovereign debt, like an enormous and monstrous cancer, … tends to 
reproduce itself and grow without limit.”15 Unable to tax sufficiently 
to repay prior loans, “States must borrow additional sums of money 
to pay the portion of prior loans which are unpaid while meeting 
continuing need, or sell their wealth (in the form of natural resources 
or other wealth) in an effort to pay their loans.”16 

 
3.  Catholic Social Thought as an  
     Alternative Framework of Economic Regulation 
 
Castro’s vision finds an equally important echo in the Catholic social 
thought of the late 20th century.17 Since its rejection of so-called 
liberation theology in the 1980s,18 Catholic social thought has 
stressed many of the objectives identified by Castro, and has criti- 
cized aspects of market based globalization, and the resulting system 
of unsustainable state debt, attacked by Castro. At the same time it 
embraced the form of the critique, the Roman Catholic Church has 
been careful to reject what it calls the secularism inherent in any 
form of Marxist-Leninist program of opposition to market glob- 
alization.19 The Roman Catholic Church has thus developed, under 
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the leadership of John Paul II, an extensive catalogue of criticism of 
the modern global market system that stressed development and 
charity, within a Catholic context, that paralleled Castro’s opposition 
to neo-liberal globalization, within a Marxist-Leninist context.20  
Both understand sovereign debt as a piece of the larger problem of 
the nature of the organization, and the character of the normative 
structure, of the emerging global governance system. If for no other 
reason, Castro’s vision of global governance and sovereign debt is 
worth extracting and considering.   
 But the Church’s approach is based on an application of a now 
almost century old development of Catholic theology and expressed 
through an increasingly sophisticated system of Catholic social 
thought. It is thus grounded on a very different basis than Marxist 
systems, or the free market systems Marxists criticize. Indeed, Cath- 
olic theologians and others have engaged deeply, on a theoretical 
basis, not only the basis of Marxist theory but that of free market 
globalization as well. The foundational difference can be seen in the 
differences between these systems in their understanding and privi- 
leging of capital and labor, and in their understanding of the nature 
of labor and its social place within legal orders. 
 An important source of Catholic social thought, and its relation- 
ship to economic theory, can be found in the encyclical, Deus 

Caritas Est.21 The encyclical presents a complex, sophisticated and 
subtle analysis that requires a bit of exposition. The basic premise is 
the centrality of love, the core of traditional Jewish faith.22 The 
commandment of love, in essence a dual whole made up of love for 
God and for one’s neighbor) is now also a response to the gift of love 
through the incarnation of the divine.23 It is in the interplay of a 
series of dualisms that one can construct a theology of both charity 
and economic substantive norms. These dualisms have as their core 
the love of God for humanity, and the love of individuals for their 
neighbors. From the love of God for humanity will be derived “the 
ecclesial exercise of the commandment of love of neighbour.”24  
 Benedict starts with a long and complex development of the 
speculative duality of love. That development first sketches the dis- 
tinctiveness of divine love in both God and humanity (agape) and an 
appropriate physical love (eros).25 Both, together, are constructed as 
necessary connecting the physical with the spiritual and humanity 
with God.26 “We have thus come to an initial, albeit still somewhat 
generic response to the two questions raised earlier. Fundamentally, 
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“love” is a single reality, but with different dimensions; at different 
times, one or another dimension may emerge more clearly. Yet when 
the two dimensions are totally cut off from one another, the result is 
a caricature, or at least an impoverished form of love.”27 That, 
Benedict suggests, is the great Biblical innovation that distinguishes 
it from its predecessor systems of understanding and faith, built on 
the unity of the dual systems of human and divine.28 This har- 
monization of the duality of love can be seen in the nature of the love 
of God for man,29 and of the nature of the physical love of humanity 
through marriage,30 and is, for Benedict, bound up in the incarnation 
of God, giving physical reality to the combination of divine and 
human love – love for God and for one’s neighbor – through the 
physical presence of God on earth.31 

 The stage is now set for the connection between this more or less 
esoteric discussion of love and its theology and charity. Benedict 
starts by drawing a parallel between love of God for humanity and 
the love between individuals through the symbolism of Commu- 
nion.32 But Communion is not limited to a love of fellow Christians.  
“The concept of ‘neighbor’ is now universalized, yet it remains con- 
crete. Despite being extended to all mankind, it is not reduced to a 
generic, abstract and undemanding expression of love, but calls for 
its own practical commitment here and now.”33 Love of neighbor, as 
a physical manifestation of the love of God, and a necessary part of 
the whole, can be manifested as charity – the practice of love.34  
 “Love of neighbour, grounded in the love of God, is first and 
foremost a responsibility for each individual member of the faithful, 
but it is also a responsibility for the entire ecclesial community at 
every level: from the local community to the particular Church and 
to the Church universal in its entirety.”35 The individual and insti- 
tutional nature of charity (as love of neighbor) adds another aspect to 
the layers of duality which serves as the foundation of Catholic 
theology as a sort of values economics. That institutionalization has 
significant regulatory aspects – evidenced by legal regulation of 
Church charity from the 4th century.36 Benedict, at last, draws what 
he calls two essential facts from the discussion, critical to the de- 
velopment of a theological set of values economics. The first that 
charity is “not a kind of welfare activity which could equally well be 
left to others, but is a part of her nature, an indispensable expression 
of her very being.”37 The second is that within the family of God on 



 26 

earth caritas agape extends beyond the frontiers of the Church, with- 
in which “no one ought to go without the necessities of life.”38 

 This charity has a strong social justice dimension.  Responding to 
a Marxist critique of the Church’s charitable activities, Benedict 
asserts that caritas, as developed since the 19th century has a strong 
social justice component,39 which since the maturity of the Industrial 
Revolution, has been bound up with the relationship between capital 
and labor.40 The Church’s response, Benedict relates, was slow at 
first, and then decisive.41   
 The social justice values derived from the Church’s notions of 
love of neighbor and its obligation to charity, Benedict offers, can 
serve as the foundation of a universal set of values for constructing a 
just society.42 That foundation, like the development of a theology of 
social values in economic theory, arises from the unity of a set of 
dualities. Benedict posits that the basis of Church notions of social 
justice as universal arises from an understanding that the just order- 
ing of society is primarily the responsibility of politics.43 But politics 
must have as its objective the achievement of justice, that is through 
the implementation of a social ordering based on ethics.44  The con- 
nection comes in the form of faith – for faith, according to Benedict, 
is the key to justice.45 The ethics inherent in faith leads to the pos- 
sibility of universalizing values beyond a particular faith system.46  
Faith can thus serve as a proper basis for constructing a just social 
order among many faiths.47 This is a journey from faith to universal 
morals and ethics.48 That ethics is based on the notions of love, and 
of the charity (now social justice) obligations that flow from that 
love.   
 Thus Benedict constructs a theology of social justice values on a 
foundation of resolved binaries: Religion-politics, love of God-love 
of humanity, faith-reason, spiritual-concrete, theology-economic val- 
ues. And it also suggests an important caveat that separates Church 
theology from classical or Marxist economic values theory – the 
Church does not posit the possibility of constructing systems that 
produce (eventually) a perfection that makes values regulation irrele- 
vant. Instead, Benedict posits that the striving for a just society on 
the basis of Church values will not lead to human social perfection.49 
Instead, Benedict asserts, the obligation to charity – now social jus- 
tice – reflects an eternal obligation to express the love of God for 
humanity, and of individuals for their neighbors.50 
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 The social justice concerns that form an integral part of the social 
project of the Church, and a necessary project mandated by Church 
theology, still remains somewhat esoteric. But the Church has been 
able to translate this theology of social justice into more concrete 
terms in three specific areas of economic regulation: consumerism 
(materialism), labor rights, and globalization. 
 
A. Consumerism: The phenomenon of consumerism is charac- 
terized as the expression of a godless materialism that demeans 
humanity and leads it away from an ethical life. John Paul II fleshed 
out  these values in his encyclical Centesimus annus 1991: 
 

A given culture reveals its overall understanding of life 
through the choices it makes in production and con- 
sumption. It is here that the phenomenon of consum- 
erism arises. In singling out new needs and new means 
to meet them, one must be guided by a comprehensive 
picture of man which respects all the dimensions of his 
being and which subordinates his material and instinc- 
tive dimensions to his interior and spiritual ones. If, on 
the contrary, a direct appeal is made to his instincts – 
while ignoring in various ways the reality of the person 
as intelligent and free – then consumer attitudes and life-
styles can be created which are objectively improper and 
often damaging to his physical and spiritual health. Of 
itself, an economic system does not possess criteria for 
correctly distinguishing new and higher forms of satis- 
fying human needs from artificial new needs which 
hinder the formation of a mature personality. Thus a 
great deal of educational and cultural work is urgently 
needed, including the education of consumers in the 
responsible use of their power of choice, the formation 
of a strong sense of responsibility among producers and 
among people in the mass media in particular, as well as 
the necessary intervention by public authorities.51 

 
Among the consumption patterns that are permitted through the 
materialism of a consumer culture are cultures of drug use.52 “It is 
not wrong to want to live better; what is wrong is a style of life 
which is presumed to be better when it is directed towards ‘having’ 
rather than ‘being,’ and which wants to have more, not in order to be 
more but in order to spend life in enjoyment as an end in itself.”53 
The sense is that the promotion of consumption for consumption’s 
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sake bespeaks a hedonism that privileges the physical over the spir- 
itual, and thus reduces the wealth maximization – and value – of 
production, for the individuals. This is evidenced by a sense of 
alienation.54   
 
B. Labor: The development of the Church’s labor values is perhaps 
its most specific elaboration of its understanding of social justice as a 
component of its mission to caritas, the lynchpin of which is the 
relationship between labor and capital.55 The great elaboration of 
these policies within the context of Church social justice norms was 
in John Paul II’s encyclical, Laborem exercens. The basis of a the- 
ology of labor, like that of the function of economic activity, was 
based on the relationship between God and humanity.56    
 John Paul II starts by placing work in the context of faith and 
reason.57 “The Church is convinced that work is a fundamental di- 
mension of man’s existence on earth.”58 Humanity is the subject of 
work both because of the Biblical commandment to assert dominion 
over the earth and because persons were created in the image of God, 
an image incarnated in the form of the divine presence on earth for a 
short time.59 Dominion conditions the nature of work, and gives rise 
to its ethical dimension60 – the work of humanity must reflect the 
work of God, the dualistic parallelism that marked the ethics of 
charity and social justice in Deus Caritas est is at the foundation of 
the ethics of work in Laborem Excercens.  That ethics is grounded in 
the attainment of human dignity through work,61 and in the way in 
which work must be the basis for the strengthening of the family and 
the nation.62 “In fact, the family is simultaneously a community 
made possible by work and the first school of work, within the home, 
for every person.”63 

 The centrality of “the human” in the context of work is decisive 
for the elaboration of an ethics of work in the context of the conflict 
between labor and capital.64 It is in this sphere that the Church took 
some pains to suggest both the similarities of its applied theology to 
modern notions of classical and Marxist economics and, more 
importantly, the differences between the three approaches to under- 
standing the foundations of economic analysis (and thus the foun- 
dations for political regulation). The conflict between labor and 
capital had it modern origins, for the Church, in the shift from self 
employment to employment of one person by another, which without 
an ethical dimension, gives rise to exploitation and the loss of human 
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dignity.65 Thus, the critical issue is not the nature of work, but the 
nature and purpose of ownership. Applying its theology of work, 
Laborem exercens derives a principal of the priority of labor over 
capital,66 elaborates a connection between labor and capital on the 
basis of this principal of labor priority,67 suggests a critique of both 
classical and Marxist economics,68 and provides an ethical grounding 
for the use and exploitation of property (capital) in the context of the 
primacy of work.69 From this ethics of labor, Laborem exercens 
develops a system of workers rights situated within the context of 
human rights and grounded in notions of human dignity,70 the obli- 
gations of employers and the state,71 the right to work and sub- 
sistence (elaborated more completely in Deus Caritas Est),72 an 
ethics of just wages,73  the rights of women in the workplace,74 rights 
to unionization,75 the importance of agricultural work and work by 
the disabled,76 and the ethics of global economic migration.77 

 The principle of the priority of labor inverts the classical rela- 
tionship between labor and capital. This is derived from the theology 
of human dominion over the earth. The things of the earth “can serve 

man only through work” and work links resources (these things of 
the earth) to ownership; things are taken over “by making them his 
workbench. He takes them over through work and for work.”78 
Capital, in effect, in “every phase of the development of his work 
man comes up against the leading role of the gift made by ‘nature,’ 
that is to say, in the final analysis, by the Creator. At the beginning 
of man’s work is the mystery of creation.”79 As a consequence, 
capital is something gifted to persons by God for their use, and must 
necessarily be treated as an instrument of work rather than as its 
object.80 “All that we can say of everything in the production process 
which constitutes a whole collection of ‘things,’ the instruments, the 
capital, is that it conditions man’s work; we cannot assert that it 
constitutes as it were an impersonal ‘subject’ putting man and man’s 
work into a position of dependence.”81 

 More importantly it suggests two things. First, labor priority 
suggests that the character of property ownership is ethically charged 
and values laden.82 Second, the relationship between labor and 
capital is not one of conflict but of hierarchy.83 Christian morals and 
ethics posits that property ownership is morally charged. As a gift 
from God, its possession is not absolute and unlimited. Instead, there 
are a number of ethical parameters limiting the rights of private 
exploitation of property.84 These obligations are not solved by 
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changing the owner of the property (collective rather than private 
ownership), but are inherent in the nature of ownership itself.85  
Essentially, the ethics of ownership suggests that every worker ought 
to feel herself a part owner of the gift of property made by God to all 
of his human creatures.86 Thus, the problem of ownership is not the 
right to own or exploit, but the nature or character of that ownership. 
 From this, Laborem exercens derives a critique of classical and 
Marxist economics. That critique suggests that the tendency of both 
systems to posit an irreconcilable antimony between labor and capi- 
tal invert the relationship between labor and capital and leads in- 
evitably to amoral systems of economic regulation in which human 
dignity and economic justice might not be attained. The focus of the 
critique is that both classical and Marxist economics wrongly focus 
on the means of production – the possibilities of the production of 
material wealth – and ignore the ends of production – the human 
being and her material and spiritual fulfillment.87 In the absence of 
appropriate values, economics leads to perversion of sorts by ele- 
vating the thing over the person. And that elevation of the material 
over the personal provides the core of the Catholic critique of a non-
values based economics. Classical economic theory is critiqued for 
its materialism – its frenetic search for more and greater things as the 
beginning and end of “the good.” In this context, the human is 
reduced to a subordinate position and spiritual well-being is mar- 
ginalized. Human dignity is threatened.88 That dehumanization is 
expressed in its notions of property ownership.89 The right to per- 
sonal exploitation without ethical limit serves to invert the social 
order, putting things over people in an unacceptable way, ethically 
speaking.90 

 Dialectical materialism, though more sympathetic from an ethical 
perspective, also fails to avoid the materialist trap.91 And in the case 
of Marxist economics there is a further trap – the ease with which the 
collective spirit can suppress individual human dignity. The bureau- 
cratic centralism of collective organization in the absence of ethical 
limitations, serves merely as an efficient vehicle for the dehumani- 
zation of the social order.92 Collective ownership, then, like un- 
limited personal ownership, dehumanizes. Stripping the individual of 
the right to own and exploit the means of production puts people in a 
position of denying others the gift of resources that God freely gave 
all people and thus reduces their individual dignity.93  
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C. Globalization and Development: The Church’s moral economic 
stance has been most visible recently in its interactions with glob- 
alization and global finance. Here there is a similarity in objectives 
between Catholic social thought and traditional Marxist frameworks.  
But the foundations of those objectives are quite different. John Paul 
II suggested that “Christians will have to raise their voice on behalf 
of all the poor of the world, proposing the Jubilee as an appropriate 
time to give thought, among other things, to reducing substantially, if 
not canceling outright, the international debt which seriously threat- 
ens the future of many nations.”94 John Paul II, like Castro, suggests 
a “critical analysis of the world economic order, in its positive and 
negative aspects, so as to correct the present order, and that they 
would propose a system and mechanisms capable of ensuring an 
integral and concerted development of individuals and peoples.”95 
Like Castro, John Paul II would have sought a recasting of the 
current global economic system away from markets and toward de- 
velopment and “social justice.”96 These views are echoed by Amer- 
ican prelates as well.97 Like Castro, John Paul II was no friend of the 
consumerism that formed an integral part of the global economic 
system contributing, in some measure, to the need to borrow by 
states least able to afford the debt.98 In Laborem exercens, John Paul 
II suggested that globalization provided a venue for the indirect 
exploitation of labor through the elaboration of a transnational clas- 
sical or Marxist (collective) system of economic exploitation of the 
individual through the exploitation of capital.99 

  
The attainment of the worker’s rights cannot however be 
doomed to be merely a result of economic systems 
which on a larger or smaller scale are guided chiefly by 
the criterion of maximum profit. On the contrary, it is 
respect for the objective rights of the worker – every 
kind of worker: manual or intellectual, industrial or 
agricultural, etc. – that must constitute the adequate and 
fundamental criterion for shaping the whole economy, 
both on the level of the individual society and State and 
within the whole of the world economic policy and of 
the systems of international relationships that derive 
from it.100 

 
But within Catholic thought, filtered through these encyclicals, the  
Church can be understood to view the adoption of this vision as an 
aspect of conversion to Christian, that is, Catholic, universalism.101 
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Substantive values, then, are necessarily bent to the ultimate purpose 
of religious values—the community of the faithful. And so, like 
Castro, within his system, the Roman Catholic Church must continue 
to witness it faith in it economic and social justice manifestations. 
“In the next two years, we plan to do a lot of work on the debt issue. 
We will continue to press the World Bank, IMF, and US government 
for more substantial relief for the countries that qualify under the 
new initiative. We will work with CRS’ partners in Africa and Latin 
America who want to do their own work on debt. We will also 
support more exchanges of bishops and clergy from countries that 
are deeply indebted.”102 

 Like Castro, elements of the Catholic hierarchy have suggested a 
greater lender responsibility for sovereign debt, especially to less 
developed states in which the ruling institutions might not be totally 
free of corruption or entirely legitimate.103 The Catholic Church has 
indicated a willingness to embrace a form of Castro’s subsidy argu- 
ment about neo liberal global trade and its effects on developing 
states as borrowers.104 A Roman Catholic Church official has stated, 
for example, that “Another reason we care is that the most vulnerable 
people in society were not responsible for contracting the debt, yet 
they pay the price for it. Some countries used borrowed funds to 
finance their militaries or projects benefiting the elites rather than for 
projects that would have benefited the poor. Poor people suffer the 
most by the diversion of scarce resources to debt repayments from 
human development.”105 

 At the same time, the Catholic hierarchy has been very careful to 
curb political expression of its moral stances. The Catholic Church 
firmly restrained the “liberation theology” popular with Latin Amer- 
ican religious during the 1970s and 1980s.106 The current Pontiff, 
Benedict XVI, as Cardinal Ratzinger, was crucial in that effort. He 
made a distinction between Marxist elements of liberation theology – 
which he considered an error within the traditions of the Roman 
Catholic faith, though an alluring one107 – and the traditional, and 
doctrinally appropriate concern for the poor.108 And here, perhaps, 
can be found the best answer to the question posed: at least within 
Roman Catholic institutional doctrinal thought Castro’s vision in op- 
position to neo-liberalism exist outside of Castro’s personal Marxist-
Leninist ideological framework. Benedict XVI has suggested for 
years that it can.109 “An analysis of the phenomenon of liberation 
theology reveals that it constitutes a fundamental threat to the faith 
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of the Church. … [I]n denouncing error and pointing to dangers in 
liberation theology, we must always be ready to ask what truth is 
latent in the error and how it can be given its rightful place, how it 
can be released from error's monopoly.”110 

 
4.  Religious Economic Frameworks and Legitimacy 
 
In the mid-1980s, the global system of totalitarian Soviet style 
economic and political organization in Europe was on the verge of 
collapse, and private economic globalization grounded in principles 
of classical economics was on the point of emerging triumphant as 
the dominant system of economic organization. It is ironic, then, that 
just at that moment, two great alternatives to the rising model 
became crystallized. One was grounded in religion. The other was 
grounded on a morally based communal rationalist universalism. 
Both criticized the soon to be dominant theoretical framework for its 
“emptiness.” Both suggested that the emerging global economic 
order offered a framework – and process – but no substance, and no 
ethical or moral grounding. Without that grounding, they suggested, 
the long-term viability of the framework itself could be threatened.  
Thus, both suggested that this focus on process and the values conse- 
quentialism inherent in that focus, the substantive vacuum, were at 
the heart of the ultimate failure of that system; a failure evident even 
at the moment before its global triumph in the following decades. 
 Today, one of the great proponents of these alternatives lies 
confined within a hospital complex somewhere in Cuba. The other is 
being hailed as a great prophet by certain of his adherents in the 
West. A recent newspaper article thus proclaimed: 
 

Pope Benedict XVI was the first to predict the crisis in 
the global financial system, a ‘prophesy’ dating to a 
paper he wrote when he was a cardinal, Italian Finance 
Minister Giulio Tremonti said. 
‘The prediction that an undisciplined economy would 
collapse by its own rules’ can be found in an article 
written by Cardinal Joseph Ratzinger, who became pope 
in April 2005, Tremonti said yesterday at Milan’s Cat- 
tolica University. 
German-born Ratzinger in 1985 presented a paper en- 
titled ‘Market Economy and Ethics’ at a Rome event 
dedicated to the Church and the economy. The future 
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pope said a decline in ethics ‘can actually cause the laws 
of the market to collapse.’111  

 
The paper, subsequently published in 1986 and long slumbering, has 
been unearthed. And others followed the story for a time during the 
initial stages of the economic collapse of late 2008, with little on the 
context in which this prediction was first suggested.  
 Yet at the time he made this “prophesy,” then Cardinal Ratzinger 
was as much concerned about the rise of liberation theology as a 
threat to the Church and its role in Latin America, as he was about 
alternatives to market theory.112 Between the Church and its flock in 
the Americas stood economic theory, just as between the Church and 
its flock in Eastern Europe stood that great old enemy – Marxist 
economic theory. And indeed, as he spoke, and wrote, Benedict 
might well have had in mind the similar prophesies of Fidel Castro, 
also delivered in a series of addresses to a wide audience in the mid 
1980s, and also suggesting the inevitable collapse of the rising global 
economic framework for its immoral values.113  
 The purpose today is not to argue the relative merits of each 
position, or even to opine as to the prophetic nature and missions of 
either man. Instead, the object is to explore the way these issues 
serve to ground arguments about the legitimacy of the approach to 
economic regulation sourced within the Church. The greater object is 
to consider the power and place – the epistemology – of values 
within economic theory in general as conceived in these prophesies, 
and the construction, role and power of values-generating and 
values-guarding institutions (or frameworks) in particular. 
 Prophesy, it seems, requires a backwards view looking forward.  
And so Cardinal Ratzinger (now Pope Benedict XVI– the name I will 
now use here) starts at the end in order to see forward – for 
economics and for the role of the Church in that enterprise. And that 
end? He suggests that while the world focuses on the great political 
and ideological conflict between East and West, the economic 
tensions between North and South threaten to tear apart the cohesion 
of the human family”114 as effectively as the military weapons of the 
United States and the Soviet Bloc. At the core of the great North-
South struggles is the failure of economic systems – but principally 
the private market oriented system of the West – to “guarantee prog- 
ress and even distributive justice.”115 It is this failure that Benedict 
addresses – both as to its consequences for economic order and with 
a mind to its solution in a “new economic idea”116 necessarily 
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grounded in “new moral impulses. Only at this point is dialogue 
between Church and economy both possible and necessary.”117  
 For this purpose, Benedict sets three economic systems in his 
sights, as well as a rebuttal to the existence of a possible fourth. The 
three principal economic systems include those grounded in classical 
economics, those positing a morally driven centralized economy 
grounded in post-colonial or liberation theory, and Marxist economic 
systems.  Each he judges a failure, and for similar reasons. All three, 
he suggests, are siblings in the foundations of their failures, and each, 
in its own way, exacerbates the dysfunction of valueless economics 
in their power to provide the greatest good for the human family.   
 There is, for Benedict, a certain power in the fourth – religion “as 
a socio-political and hence as an economic-political factor.”118 But 
even this is rejected, and bent, if somewhat ambiguously, to the 
service of greater goals. Benedict thus tells his audience that the 
“Church should not enter into dialogue here as a mere component in 
the economy, but rather in its own right as Church.”119 He casts aside 
as a misreading, the objection, said to have arisen from out of the 
Second Vatican Council that the autonomy of the economic realm is 
to be respected “above all.”120 

 For Benedict, all three economic models share two fundamental 
failures in their philosophical foundations. The first is their shared 
determinism. The second is their “renunciation of ethics as an inde- 
pendent entity relevant to the economy.” The nature of the failure is 
evidenced by the distance between promise and delivery under any 
of these systems. “In fact, the misery in the world has increased in 
shocking measure during the last thirty years.”121  
 The determinism of classical economics is an irony. Benedict 
describes the classical system as one grounded in the ultimate good- 
ness of free process and the impediment of ethics in the attainment of 
the good.  
 

Following the tradition inaugurated by Adam Smith, this 
position holds that the market is incompatible with 
ethics because voluntary ‘moral’ actions contradict mar- 
ket rules and drive the moralizing entrepreneur out of the 
game. For a long time, then, business ethics rang like 
hollow metal because the economy was held to work on 
efficiency and not on morality. The market’s inner logic 
should free us precisely from the necessity of having to 
depend on the morality of its participants. The true play 
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of market laws best guarantees progress and even dis- 
tributive justice.122  

 
That freedom from ethics hides a determinism that serves as a fatal 
limit to the success of this theory. The limitations are of two kinds.  
The first is a false freedom: “in which man is completely controlled 
by the binding laws of the market while believing he acts in freedom 
from them.”123 The second is a false belief that process necessarily 
includes only the attainment of good, or that the workings of process 
systems like classical economics can only produce the good. “It 
presupposes that the free play of market forces can operate in one 
direction only, given the constitution of man and the world, namely, 
toward the self-regulation of supply and demand, and toward eco- 
nomic efficiency and progress.”124 

 Conceding that the “two presumptions are not entirely wrong,”125 
individual free choice and welfare maximization, standing alone, 
cannot be “universally applicable and correct, as is evident by the 
problems of today’s world economy.”126 But the problem is more 
fundamental than that. Benedict suggests, in a slyly deconstructive 
manner, that the real problem is that choice is never free of the 
context in which it is made, personal, national, and the like, and that 
such contextualism necessarily distorts the freedom of choice and the 
vectors for the “good” of a process system.   
 

It is becoming ever so clear that the development of the 
world economy has also to do with the development of 
the world community and with the universal family of 
man, and that the development of the spiritual powers of 
mankind is essential in the development of the world 
community. These spiritual powers are themselves a fac- 
tor in the economy: the market rules function only when 
a moral consensus exists and sustains them.127  

 
Yet, for all that, as mere process it produces but is hardly in a 
position to inevitably produce that which is good. It can as easily be 
directed toward other goals. That, of course, is the point Castro and 
the non-aligned movement made at the same time.128 
 And it is to this suggestion that Benedict next turns. Benedict 
sees something valuable in the liberation theology and related mod- 
els and their reaction to the values of classical economics. He is 
drawn to the equivalence in such systems between sin and injustice, 
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an equivalence made implicitly by Castro and explicitly by the fol- 
lowers of liberation theology.129  
 

The result is that broad sectors of the Third World, 
which at first looked forward to development aid with 
great hopes, now identify the ground of their misery in 
the market economy, which they see as a system of 
exploitations, as institutionalised sin and injustice. For 
them, the centralized economy appears to be the moral 
alternative, toward which one turns with a directly reli- 
gious fervor, and which virtually becomes the content of 
religion.130  

 
Here there appears to be a place for morals within economic systems.   
The centralized economy would substitute just control and distrib- 
utive justice for the individual desires of disaggregated economic 
actors. This is a moral project. Yet, Benedict asserts something more: 
 

the examples adduced thus far are certainly not en- 
couraging, but the hope that one could, nonetheless, 
bring this moral project to fruition is also not thereby 
refuted. It seems that if the whole were to be attempted 
on a stronger moral foundation, it should be possible to 
reconcile morality and efficiency in a society not ori- 
ented toward maximum profit, but rather to self-restraint 
and common service. Thus in this area, the argument 
between economics and ethics is becoming ever more an 
attack on the market economy and its spiritual founda- 
tions, in favor of a centrally controlled economy, which 
is believed now to receive its moral grounding.131 

 
Benedict, then, characterizes this as religious fervor also inevitably 
turned to failure. He reasons that under these systems, the individual 
is subsumed by the community. As a consequence, the egoism of the 
state serves as a substitute for the aggregate egoisms of individuals. 
But egoism itself remains central to the system.  Yet in a global order 
in which aggregate human welfare maximization is the goal, even a 
world of hundreds of economic actors – as centrally planned as they 
like – even these national aggregations impede the search for a 
universal framework of the good.  It is true that the context in which 
the good is now considered is broader – but not yet broad enough. 
“An economic policy that is ordered not only to the good of the 
group – indeed, not only to the common good of a determinate state – 
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but to the common good of the family of man demands a maximum 
of ethical discipline and thus a maximum of religious strength.” 132 
 And thus the problem of determinism from an opposite extreme, 
a suggestion made clearer as Benedict considers what he views as 
the more extreme version of the liberation theology, post-colonialist, 
centralized economic model – that of the traditional Soviet style 
Marxist states, the “radical antithesis of the market economy.” 133   
Here the problem of determinism is the inverse of that under clas- 
sical economics – the individual ceases to exist. “Marxism, too, is 
deterministic in nature and that it too promises a perfect liberation as 
the fruit of this determinism. For this reason, it is a fundamental error 
to suppose that a centralized economic system is a moral system in 
contrast to the mechanistic system of the market economy.” 134 This 
is, for Benedict, a more dangerous and extreme form of deter- 
minism than are systems based on notions of classical economics:   
 

for at least the latter recognizes the realm of the sub- 
jective and considers it as the place of the ethical. The 
former, on the other hand, totally reduces becoming and 
history to economy, and the delimitation of one’s own 
subjective realm appears as resistance to the laws of 
history, which alone are valid, and as a reaction against 
progress, which cannot be tolerated. Ethics is reduced to 
the philosophy of history, and the philosophy of history 
degenerates into party strategy.135  

 
Determinism, then, is flawed precisely because it reduces human 
freedom in the service of freedom. In the one case, its focus on 
individual freedom occults both limits imposed by rules under which 
such freedom is exercised, and, tied to the individual, it also reduces 
to insignificance the power of the system to seek to maximize 
communal and global welfare as distinct from the aggregated choices 
of individuals. Marxist and centrally planned economies suffer the 
opposite problem – the elimination of ethics in the service of the 
state. This is an aggregation that obliterates both the individual and 
the global community in favor of an aggregate of states that are 
neither the most basic nor the broadest component of humanity.   
 What is missing in both is an ethics, now more clearly under- 
stood as a meta-framework through which the good can be attained 
at any given level of choice. And thus the second, and for Benedict 
the more important failing of all three systems – “the fact that deter- 
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minism includes the renunciation of ethics as an independent entity 
relevant to the economy.”136 And it is a failing not merely sys- 
temically, but also for the way in which it reduces religion, and with 
it the Church, to a passive and reflective element of something 
greater. “Religion is traced back to economics as the reflection of a 
particular economic system and thus, at the same time, as an obstacle 
to correct knowledge, to correct action – as an obstacle to progress, 
at which the natural laws of history aim.”137 Religion, indeed, is 
reduced to a reflection of a passing reality that must be overcome.   
 

For the rest, the entire system lives in fact from the 
apotheosis of the central administration in which the 
world spirit itself would have to be at work, if this thesis 
were correct. That this is a myth in the worst sense of the 
word is simply an empirical statement that is being 
continually verified. And thus precisely the radical re- 
nunciation of a concrete dialogue between Church and 
economy which is presupposed by this thought becomes 
a confirmation of its necessity.138  

 
All three systems, then, avoid or reject any framework of ethics 
existing above the process or other framework rules within which 
they are constituted. And it is this inversion that both reduce reli- 
gion to irrelevance and its assertion of a role in framing a meta 
system of morals to guide in the attainment of the “good” to value- 
lessness. In effect, morality is reduced to a role as the after-the-fact 
set of justifications for the systems it is meant to serve.    
 And the consequence for the Church, and religion, as Benedict 
suggested, is to be reduced to yet another player in the game of 
dominance of economic systems. Benedict notes the way both clas- 
sical economics and Marxism are adroitly reduced the universalist 
aims of Religion to mere competitor or appendage. And he notes the 
power of the argument that religion tends to serve the dominant 
economic master – Calvinism and classical economics for example.  
He also notes the power of the charge that Catholicism, in particular, 
“includes no corresponding education to freedom and to the self-
discipline necessary to it, favoring authoritarian systems instead – is 
doubtless even today still very widespread, and much in recent 
history seems to speak for it.”139 Yet, the answer does not reside in 
classical economics, which “we can no longer regard so naively … 
as the salvation of the world.” Rather, the difficulties posited by 
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economic criticism suggest a greater clarity in the role of the Church, 
rather than in the abandonment of its mission. 
 And thus Benedict comes to his prophesy: Religion without an 
embrace of the economic sphere, the sphere of social justice, is as 
incomplete, and flawed, as economics without the universalist moral 
framework that can only be provided by Religion. “It is becoming an 
increasingly obvious fact of economic history that the development 
of economic systems which concentrate on the common good de- 
pends on a determinate ethical system, which in turn can be born and 
sustained only by strong religious convictions. Conversely, it has 

also become obvious that the decline of such discipline can actually 

cause the laws of the market to collapse.” 140   Religion provides the 
only framework through which the right goals, at the right levels of 
generality, can be framed under any system of economic organi- 
zation. “Today we need a maximum of specialized economic under- 
standing, but also a maximum of ethos so that specialized economic 
understanding may enter the service of the right goals. Only in this 
way will its knowledge be both politically practicable and socially 
tolerable.”141  
 And so Benedict has traveled from the separation of economics 
and religion to the necessity of religious oversight of the framework 
through which economics can be correctly understood and deployed.  
The search for the good is paramount: and religion serves as the only 
true superior source of the values and morals through which the good 
can be known. The execution of that good, of course, can be left to 
the technically proficient, as can the development of those process 
rules and alternatives. That is of less concern to the Church.   
 But values must frame all, and the Church must frame values. 
Benedict starts from an observation of the world – that there is more 
misery now than there had been in the past. He posits the cause as 
the systems deliberately imposed on individuals, states and the globe 
each suggesting that they provide the key to the alleviation of misery, 
distributive justice and maximum welfare for individuals and the 
state. He then suggests the causes of that failure: first the deter- 
minism inherent in all economic theory not subordinated to universal 
systems of values, and second the consequence of that determinism 
as the renunciation of the independence of ethics or its relevance to 
economic problems. He argues that when religion, and the universal 
ethical moral principles it serves is reduced to a consequence of the 
economic systems under which it operates, ethics itself becomes 
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deterministic. Yet the very failure of any of the three systems con- 
sidered to alleviate the misery of the many serves to prove the flaws 
in this inversion. And the continued failure to recognize the funda- 
mental governing importance of religion, and through religion ethics, 
to serve as a structuring element of economics, will inevitably cause 
the a-moral laws of the markets to collapse.  
 Globalization as a globalized economic system, then, requires a 
global framework. That framework is essential if one is to avoid the 
distortions of the sources of parochial frameworks. Benedict surveys 
the current crop of economic frameworks and finds little but dis- 
tortion. Each of the systems is tied to the local from which it means 
to generalize its experiences and insights into universals; none of 
them truly proceeds from the global down. Where liberation the- 
ology and Castro would posit the supremacy of the state as repre- 
sentative of the people, and seek to derive moral frameworks from 
the attainment of the good of those people, Benedict posits the 
supremacy of morals (and religion as the only true guardian of such 
morals) as representative of humanity beyond the individual and the 
state. Classical economics protects the individual; liberation theology 
and Soviet Marxism the state. But moral values safeguard the global 
community. Thus, morals and the moral framework suggest both 
content (what is the good), the frame of reference (with respect to 
which actors is the good to be considered), and the organization 
(who is to safeguard the understanding of the good so conceived) of 
the human communities which both religion and economic system 
are meant to serve.   
 Still, there is a small fly in the ointment. Benedict’s own solution 
rests on a great presumption – the presumption of faith in the divine 
supremacy of the moral system over which he serves in a guardian 
capacity. It is to the battle among the keepers of universalisms –
religious communities, rationalist communities and others – that the 
values basis of economics, whether classical, liberation theological 
or Marxist will be contested. Even liberation theology continues to 
resist utter elimination in Latin America.142 But that is a fight for 
another day. “The consequence for the traditional state system ap- 
pears to be the same, whatever the form of globalization embraced, 
from the most benign to the most aggressive, and whatever the 
character of opposition to globalization endorsed. The attachment to 
a particular nation-state bounded by a finite territory no longer 
appears to be the critical factor in the debate about globalization.”143  
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5. Conclusion 
 
John Paul II perhaps described the theological intervention in eco- 
nomics best when he noted: 
 

The Church’s social doctrine is not a ‘third way’ be- 
tween liberal capitalism and Marxist collectivism, nor 
even a possible alternative to other solutions less radi- 
cally opposed to one another: rather, it constitutes a 
category of its own. Nor is it an ideology, but rather the 
accurate formulation of the results of a careful reflection 
on the complex realities of human existence, in society 
and in the international order, in the light of faith and of 
the Church’s tradition. Its main aim is to interpret these 
realities, determining their conformity with or diver- 
gence from the lines of the Gospel teaching on man and 
his 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.144 

 
In the end, all of these systems seek the good. All of them are based, 
in large measure on faith. But the faith of each of these systems –
those premises from which the vast and complex structures of each 
of these rational systems of knowledge and order are constructed, are 
vastly different. Yet all share the same foundational understanding 
that the rational can only be perfected as a function of something else 
– of something outside of the systems that are created on their basis.  
It is from that faith, from those premises, that all else – from law to 
economics, to culture, to the structure of human organization, arises 
and is supported. The contest for the soul of a community, then, as 
the pontiffs so rightly suggest, strike at the core of the ordering of 
human organization for the coming century. Which faith will tri- 
umph, of course, is another matter. 
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of economic relations in the world there are numerous links between 
individual States, links that find expression, for instance, in the import and 
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Certain economic systems and policies exist which 
control the commercial market and affect the financial 
matter of loans and interests, generating in some cases 
an enormous debt for nations and impeding the de- 
velopment of peoples. There are also certain types of 
economic aid dependent on the ideologies of small 
political groups, various people in power and nations 
which are not always governed by the criteria of equity 
and solidarity, but rather by selfish interests. Such con- 
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