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Preface  

Welcome to another issue of Alternautas! 

2019 has been a very active year in Latin American politics. We have witnessed 
unprecedent protests and social movements denouncing decades of neoliberal policies 
and social injustices on the continent. On October 3rd, the Ecuadorian government 
of Lenin Moreno launched an economic reform of oil subsidies following an 
agreement with the International Monetary Fund (IMF). The country then 
experienced several weeks of massive protests and much police and military violence. 
Various actors have denounced the state of emergency and, specifically, the 
militarization and disproportionate use of police and military force across the 
country.1 

The protests that begun in October 2019 in Chile (and other Latin American 
countries) are bringing to light the long shadows of the capitalist development model 
and mass consumer society.2 These movements demonstrate the incapacity of 
capitalist democracies and modern consumption to fulfil their promises of peace, 
prosperity and liberty. On the contrary, they bring to the light the multiple injustices 
perpetuated by capitalism: inequalities, exclusions, centralisms, concentration of 
power, repression, subalternisations, dehumanisation, alienation, extractivism, etc. 
They also reveal the disfunction of institutions ostensibly designed to maintain 
“order” and “democracy”. Today, a multitude of people across the world and in Latin 
America have arisen and marched to denounce this abusive system and its inherent 

                                                           
1 http://www.alternautas.net/blog/2019/10/8/pronouncement-of-alternautas-regarding-the-
political-mobilisation-in-ecuador  
2 http://www.alternautas.net/blog/2019/10/31/statement-on-chile  
** 

 

http://www.alternautas.net/blog/2019/10/8/pronouncement-of-alternautas-regarding-the-political-mobilisation-in-ecuador
http://www.alternautas.net/blog/2019/10/8/pronouncement-of-alternautas-regarding-the-political-mobilisation-in-ecuador
http://www.alternautas.net/blog/2019/10/31/statement-on-chile
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injustice – the same system that we at Alternautas question when we call for 
“(re)thinking development”. 

During the month of November, Bolivia has seen massive demonstrations in the 
defence of democracy.3 However, the events of Sunday 10 November represented a 
coup. Social protests and the military forced the president Evo Morales and his vice-
president García Linera from power only hours after they had agreed to new elections 
and to implement the suggestions of the Organisation of American States’ audit of 
the elections on 20 October. The coup left a power vacuum and a political context 
that is likely to exclude large sections of the Bolivian population from political 
processes in the near future. 

From the start, Alternautas has been a platform to amplify and extend discussions on 
transition – propositions that seek to explore the possibilities for another type of 
“development”. The current protests resonate with these fundamentals insofar as they 
are not understood as a demand for further means of consumption and extended 
participation in a society of mass consumption, but rather as the construction of new 
utopias, or simply as the demand for the right to recuperate the capacity to dream of 
utopias, to think of the future outside of (neo)liberal capitalism, for everyone to have 
the possibility of living well [buen vivir]. 

We are an academic blog focused on discussing development through critical lenses 
with a Latin American perspective. During the last five years, we have published 
original and translated articles from young and prominent scholars from Latin 
America and other parts of the world, contributing not only to academic discussions, 
but also to creating a fertile environment where non-mainstream ideas and 
perspectives on development can flourish. 

The contributions presented in this sixth issue offer valuable debates and analyses 
that resonate with the contemporary transformations and challenges faced by Latin 
America and the world. The first three contributions are translations from the 
collective book Desarrollo Non Sancto, coordinated by Adrian Beling and Julien 

                                                           
3 http://www.alternautas.net/blog/2019/11/14/statement-on-recent-events-in-bolivia-declaracin-
sobre-la-situacin-en-bolivia  

http://www.alternautas.net/blog/2019/11/14/statement-on-recent-events-in-bolivia-declaracin-sobre-la-situacin-en-bolivia
http://www.alternautas.net/blog/2019/11/14/statement-on-recent-events-in-bolivia-declaracin-sobre-la-situacin-en-bolivia
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Vanhulst that was published in Spanish earlier in the year. The three articles explore 
the role of religion and Pope Francis in criticizing the hegemonic model of 
development based on unlimited consumption and natural resources extraction. The 
authors reflect on the concept of integral ecology and civilizational crisis in the face 
of climate change dramatic events and social protests. 

In their article, Antonio Luis Hidalgo-Capitan and Ana Patricia Cubillo-Guevara 
discuss a potential alternative to the Sustainable Development Goals (SDG) based on 
a new Good Living Goals framework (GLG). Their reflection is not intended to slow 
down the institutional implementation of SDGs, but generate a collective 
consciousness within the academy, social movements and international collaborators, 
which would allow a new post-2030 agenda based on goals that were not even 
included in the 2030 agenda. 

These articles build on Alternautas’ previous special issues and collections of articles 
addressing contemporary discussions on alternative development in Latin American 
politics in the last few years. In 2016, along with a guest editor (Gerardo Muñoz), 
Alternautas published a dossier focusing on the end of the progressive cycle in Latin 
America. The dossier sought to reflect on the observed “failure” of various left-wing 
governments of the continent in improving democratic inclusion and reducing social 
inequalities. It engaged with a critical discussion on the meanings of the progressive 
cycle and the possibility of post-hegemonic alternatives.  

In the second half of the year, Alternautas published its first special issue focusing on 
water and (neo)extractivism in Latin America. In general, the authors highlighted 
both the attempts to establish durable alternatives in water management, and the 
difficulty of profoundly changing the (neo)extractivist structures that dominate the 
region. 

In 2017, Alternautas published its second special issue on “Agribusiness, 
(neo)extractivism and food sovereignty: Latin America at a crossroads”. This special 
issue explores the tensions, changes and conflicts arising from the expansion of 
agribusiness as the dominant model of accumulation and food production in the 
region. 

http://www.alternautas.net/publications-1/2016/9/1/2016-vol-3-issue-1
http://www.alternautas.net/publications-1/2017/3/17/2016-vol-3-issue-2
http://www.alternautas.net/publications-1/2017/3/17/2016-vol-3-issue-2
http://www.alternautas.net/s/journalv4i2_2017.pdf
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In the second half of 2018, Alternautas published a third special issue on “The 
Making of Caribbean Not-so-Natural Disasters”. It seeks to explore what kind of 
alternative Caribbean futures are being imagined and enacted in the wake of the 2017 
hurricane season, and how are these entangled with a sense of greater infrastructural 
relief or racial justice – both local and regional.  

Along with publishing original content, Alternautas also engages in research and 
outreach activities to the scientific community. Following this objective, the editorial 
team has organised and contributed to panels in relevant academic conferences, such 
as the Latin American Studies Association (LASA) congress, the Society for Latin 
American Studies (SLAS) conference at the University of Glasgow, and the Nordic 
Latin American Research Network (NOLAN) at the University of Gothenburg. 

Alternautas has a global impact but has garnered the most attention in Brazil, Mexico, 
Argentina, the United Kingdom, Germany, the United States, Chile, Peru, 
Colombia, Spain, Switzerland, and more. It is mainly read by English, Spanish and 
Portuguese-speaking audiences, but also by German and French-speaking people 
among others. Alternautas is now aiming to undertake a process of transformation, 
following the success and visibility gained since its creation. The current Editorial 
Board is therefore seeking to transform Alternautas into an indexed Open Access 
Journal, which will offer an improved capacity to share and make visible critical 
research on development on and from Latin America. 

We are happy to share with you the great news that in the first half of 2020, 
Alternautas will be publishing a fourth special issue on ‘Indigenous and 
Afrodescendant Movements and Organisations in Latin America. Resisting, 
Performing and Re-purposing Dominant Categories’. Tentative special issues and 
calls are currently being discussed for the future, and could range from indigenous 
epistemologies to memory studies. More ideas and projects are always welcome! 

 

The Alternautas Editorial Team,   

From a virtual Abya Yala, December 2019. 

http://www.alternautas.net/blog/2018/9/7/introduction-to-the-special-issue-the-making-of-caribbean-not-so-natural-disasters
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WOLFGANG SACHS1 

Prologue:  Unholy Development 2 

Diplomats, dignitaries, and elite soldiers gathered at the side of the walkway of the 
just landed Alitalia Airbus in Washington. The scenario is familiar due to the 
countless TV images; the guest of honor, is not so common: Pope Francis is received 
by President Obama and his wife Michelle in his first visit to the United States, on 
the  September 22nd 2015. The most puzzling aspect of the situation, however, was 
his vehicle – a Fiat 500L! The reporters positioned there were left gaping, not to 
mention the millions of people watching live on TV across the world: among the 
heavy limousines and tinted SUVs that arrived to the air field, the Pope sat inside the 
smallest car! Rarely the show of a parade of limousines had been so mocked as by this 
performer from Rome. Pure provocation; but it sent a very clear signal. To the eyes 
of the world, Francis had made his strategy clear: the humbleness offensive.  

The Pope also came to New York to speak in front of the United Nations General 
Assembly. This was not a routine meeting in the tall, slim office tower by the East 
River: heads of state from around the world met to vote for the UN’s adoption of 
Agenda 2030. A central element of Agenda 2030, in a context of euphoria and certain 
self-congratulation, were the Sustainable Development Goals. The Pope’s speech was 
anticipated with great expectation; after all, his encyclical Laudato Si’ had shaken 
global public opinion only three months before. Both documents, Agenda 2030 and 
Laudato Si’ tackle global problems by focusing on poverty, wellbeing, and the 
biosphere. What position would Pope Francis take on the issue of “development”? 

                                                           
1 WOLFGANG SACHS is a senior research fellow at the Wuppertal Institute for Climate, 
Environment and Energy, Germany. 
2 This article was originally published in http://www.alternautas.net/blog/2019/10/6/prologue-
unholy-development on October 6th, 2019. It has been translated by Adrian Beling, Maria Eugenia 
Giraudo and Jack Copley. This article is based on the introduction to the book "Desarrollo Non 
Sancto. La religión como actor emergente en el debate global sobre el futuro del planeta", edited 
by Adrián Beling and Julien Vanhulst and published by Siglo XXI. 

http://www.alternautas.net/blog/2019/10/6/prologue-unholy-development
http://www.alternautas.net/blog/2019/10/6/prologue-unholy-development
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After all, the year 2015 can be understood as the axis of debates on development in 
this decade, especially if we add the Paris Climate Agreement of December 2015. It 
is worth remembering: during the second half of the 20th century, the ideal of 
“development” was crowned as a powerful ruler over all nations. It was the great 
world political programme of the postcolonial era. This concept, harmless in 
appearance, paved the way for the West’s imperial power over the world. “On Earth 
as it is in the West”: this was, in sum, the message of “development”. This thinking 
is still present in the United Nations Tower, even in Agenda 2030, although broken. 
And how does Pope Francis relate to the development discourse in his speeches and 
in Laudato si’? Or can the Pope’s cosmovision be classified under the rubric of post-
development? 

My answer is yes. In the Pope’s world vision, there are three fundamental 
assumptions of developmentalist thinking that are absent: he does not speak about 
progress, rejects the hierarchy among nations, and rejects the gross domestic product 
(GDP) as a proxy for wellbeing in society. In its place, he proposes the 
interdependence of all living beings, demands bottom-up justice, and urges a politics 
of the common good. But, one step at a time. 

From the perspective of its meaning, the word “development” is rooted in a certain 
idea of time. It is not tied to any culture in particular, but it is universal; moreover it 
is not cyclical, it is linear. All the people of the Earth advance on the same path, where 
time is straight and constant – up and onwards. This path only admits two senses of 
circulation: forwards or backwards. Its destination is technical and economic 
progress, which, nevertheless, ends up being eternally elusive and unreachable. In 
times of Marx or Schumpeter the word “development” was used in an intransitive 
way, in the same sense that a flower develops to reach its state of maturity. In current 
times, however, the concept has been interpreted in a transitive way, as the active 
transformation of a society that should be accomplished over the course of decades, 
or even years.   

Pope Francis, however, does not know of a universal nor linear progress, let us not 
even say promises of the future. He is under the impression that the arrow of time 
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that marked the perception of history during the last two centuries has been 
eradicated. Faith in progress, the idea of a progressive improvement in the future and 
the associated expectations have disappeared; we are presented instead with a sober 
and nuanced contemplation of the present. In the encyclical Laudato si’ the main 
dimension is space, not time: “ON CARE FOR OUR COMMON HOME”. The 
axis of rotation and crucial point is the vulnerability of the creation. The injuries 
committed against it will be considered as crimes against the systemic connection of 
all living beings, including humans. In fact, the entire encyclical can be read as a 
declaration of interdependence, which contrasts with the declaration of 
independence in the era of the nation-state. If one wants to read the encyclical in a 
temporal note, one can say that it has been written to prevent an inhospitable future. 
In that sense, the idea of development has been turned upside down. 

Moreover, in the era of development, the clear ranking of nations classified as rich or 
poor had become determinant. Poor countries had to reach rich countries. What has 
happened to this imperative of recovery, of catching up, such a fundamental 
imperative for the idea of development? That the geopolitics of development have 
imploded is very clearly seen in Agenda 2030, which practically makes no distinction 
between developing and developed countries. In the same way that the Cold War era 
had withered by 1989, the myth of catching up disappeared in 2015. Rarely, by the 
way, was a myth buried in such an informal manner, in such a silent way as happened 
with this one. What is the sense in speaking anymore of development, when there is 
no country that can be assigned as developed?  

Pope Francis takes the demystification of “development” a step further. He suggests 
that to tackle poverty, it is first needed to fight against wealth. Rich people usually 
consume more natural resources, thus making them unavailable for poor people. A 
high consumption of meat, for example, implies less arable land for human food; 
motorization leaves less space for pedestrians; and the massive use of computers and 
smartphones requires electricity, mining, and factories with bad working conditions. 
In sum, middle and upper classes in industrialised and emerging countries cultivate 
an imperial mode of life. In that context, Pope Francis even pronounces himself in 
favour of “degrowth” in the wealthiest areas of the Earth. In other words, in any case, 
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the Pope appears as a protagonist of a reductive modernity, and in no way of an 
expansive modernity.  

There is no doubt, finally, that the Pope does not look into economic criteria to judge 
societies. Once upon a time it was the magical number of the GDP that supported 
the idea of development, while at the same time allowed the establishment of a 
supposedly objective hierarchical order among nations. However, since the 1970s, 
there has been a dichotomisation of the discourse of development, contrasting 
development as growth against development as social policy. Testimony to this are 
the annual reports on human development. In this sense, the term “development” 
became a universal glue, a jack of all trades capable of accommodating everything 
from the building of airports to the perforation of water wells.  

Francis does not spend a single word talking about GDP, and instead focuses on the 
common good, but he does so specifying, at the same time, its adversary: capital. The 
common good often clashes with the interest of capital accumulation. Typical cases 
of this are mining, agribusiness, and financial capital. This is the reason why the Pope 
puts power and the interests of the economic and financial system that damage and 
disregard the common good in his line of fire.  

Moreover, he delves even deeper to untangle the fallacies of the technocratic 
paradigm. The outstanding increase in power has not been accompanied by the 
responsibility and the corresponding in-depth approach. Instead, the instrumentalist 
approach has gained terrain, transforming too many things, people and living beings, 
into simple means to achieve certain ends. That is why modernity interpret 
everything as a resource. A strong inclination towards anti-utilitarianism imbues all 
the encyclical Laudato si’. The Pope protests against this devaluation of the world 
and demands that things and living beings are respected for their innate rights.  

In any case, one could say that Agenda 2030 coincides with the encyclical Laudato 
si’ on one point: the developmentalist euphoria of the twentieth century has 
evaporated; now it is about trying to face the decay of an expansive modernity. The 
world is on the edge of the abyss: the biosphere is being destroyed, while the gap 
between rich and poor, in a variety of forms, has widened even more. From here on 
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it seems possible to build three typical narratives that offer a response to frustrated 
hopes: the narrative of strength, globalism, and solidarity.  

The “strength” thinking is expressed in neo-nationalism and pretends to revive the 
glorious past of the “people” as an imagined community. Authoritarian leaders 
restore their people with their pride, always looking for an external scapegoat, 
whether it is muslims or the UN. Meanwhile, among middle classes there is a 
“prosperity chauvinism” that prevails, according to which material goods need to be 
defended from the poor. In contrast with the previous narrative, globalism invokes 
the formula of unregulated and free world trade, which should continue to provide 
prosperity to corporations and consumers around the world. Even among the 
globalised elite you can perceive a fear of the future, but the difficulties can be 
overcome with the help of green and inclusive growth in tandem with smart 
technologies. The solidarity narrative proposes something different: deceit demands 
the formation of resistance against the holders of power, who act as guarantors of 
capitalist accumulation and of a society where the law of the jungle prevails. Here, 
human rights and ecological principles are highly valued, and market forces are not 
an end in themselves, but a means to achieve those objectives. You also find a 
cosmopolitan localism in accordance to the slogan “think globally, act locally”. In 
accordance with this, it is essential to un-develop the imperial mode of life of 
industrial civilisation and re-invent meagre forms of wealth.  

To say it with the slyness of Pope Francis – currently the most important herald of 
solidarity – citing his words from Laudato si’ (§112): “An authentic humanity, calling 
for a new synthesis, seems to dwell in the midst of our technological culture, almost 
unnoticed, like a mist seeping gently beneath a closed door. Will the promise last, in 
spite of everything, with all that is authentic rising up in stubborn resistance?”. 
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ADRIAN BELING & JULIEN VANHULST1 

Unholy Development:  Rel igion as  an 
Emerging Voice  in the Global  Debate  

on the Future  of  the  Planet 2 

 Today’s world is facing socio-environmental challenges that require more than 
technical, legal and political responses. There is a need for broader ethical and 
existential responses and, above all, a need for a dialogue between these different 
dispersed and inarticulate responses. Techno-scientific explanations are usually 
mobilized to explain the current environmental situation, diagnose the crisis and 
make prescriptions for an urgent change, leaving out a potentially important 
activator: religion. Historically, however, religion has significantly influenced the 
ways of feeling, thinking and acting, considering the main aspects of individual and 
collective life, including the relationship between humans and non-human nature. 
Consequently, thinking about the role of religion for a socio-ecological transition can 
contribute to an expanded understanding of sustainability3 (which includes 

                                                           
1 ADRIAN BELING is an Associate Researcher in the Global Studies Programme at the Latin 
American Social Sciences Institute (FLACSO) in Argentina. JULIEN VANHULST is professor at 
the Universidad Catolica del Maule, in Chile. 
2 This article was originally published in  
http://www.alternautas.net/blog/2019/10/4/7tvl5pecgz8avq6qtalp72q1cgum52 on October 4th, 
2019. This article is based on the introduction to the book "Desarrollo Non Sancto. La religión 
como actor emergente en el debate global sobre el futuro del planeta", edited by Adrián Beling 
and Julien Vanhulst and published by Siglo XXI. 
3 In the last 30 years, the idea of “sustainable development” has catalyzed the debate around the 
sustainability imperative (Vanhulst, 2015; Vanhulst & Beling, 2013; Vanhulst & Zaccai, 2016). 
However, this notion is controversial because it has served to express a wide range of responses 
** 

 

http://www.alternautas.net/blog/2019/10/4/7tvl5pecgz8avq6qtalp72q1cgum52
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economic, ecological, social and spiritual well-being) and its cultural inception, as 
well as its possible influence on daily policies, programs and practices to ensure the 
construction of societies capable of future. 

There are already studies have analyzed the role of religion in the transition to socio-
ecological sustainability (i.a. Gottlieb, 2006a, 2006b; Jenkins, Tucker, & Grim, 
2016; Tucker, 2008, 2015) and shown that religious thought can contribute to a 
global cultural dialogue about the relationship between humanity and its natural 
environment. Among these authors, some consider religion as a “cultural resource” 
(Hulme, 2016; Perkiss & Tweedie, 2017) that allows to build normative, practical 
and institutional answers to the challenges of the environmental crisis. Indeed, 
religion allows, on the one hand, to build narratives (through beliefs, traditions, and 
ethical principles) to think and legitimize desirable forms of life in harmony with 
others and with the environment. On the other hand, we observe that religions 
promote individual and collective practices and behaviors pro (or anti-) socio-
ecological sustainability. Finally, as an institutional actor, religion intervenes in 
politic debate and in programmatic action, transferring legitimacy, building alliances, 
setting agenda, influencing the direction of social debate, as well as designing, 
financing and executing infrastructure and intervention programs in the 
socioeconomic fabric of communities throughout the world. Thus, religion has ever 
accompanied the historical evolution of humanity, on these three levels: cultural 
imaginary, social and institutional praxis. 

In this article, we propose a reflection on the current and potential role of religion in 
the necessary "Great Socio-Ecological Transformation" of our modern world, a 
transformation of scope and depth analogous to that described by economic 
anthropologist Karl Polanyi in the mid-twentieth century. Polanyi’s work has 
                                                           
to the socio-environmental debate, from conservative visions to proposals for radical 
transformation (Lélé, 1991, 2013; Sneddon, Howarth, & Norgaard, 2006; Van Opstal & Hugé, 2013; 
Villalba, 2009). Here we prefer to use the word “sustainability” and “socio-ecological 
sustainability” to describe a new social configuration that abandons what has been called the 
“paradigm of the most exceptional human” and approaches a “new ecological paradigm” (Catton 
& Dunlap, 1978, 1980; Dunlap & Catton, 1979) ; that is to say a social configuration based on the 
awareness of (a) the social interdependence of all humanity, (b) the interdependence between 
humanity and nature and (c) the finitude of planet Earth. 
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enjoyed a certain revival in recent years (Somers and Block, 2014), while his opus 
magnum, The Great Transformation (Polanyi, 1944), is widely regarded as the most 
eloquent, analytical and metaphorical account of the scale and scope of the changes 
that modern societies will face in the twenty-first century. In addition, Polanyi’s work 
emphasizes an aspect of modern capitalism that has been overshadowed in 
contemporary thought: namely, capitalism as a relatively new accumulation system 
in historical terms, which was introduced through a “Great Tranformation” in the 
England of the eighteenth and nineteenth centuries, through a systematic effort to 
“shape human nature for industrial growth” (Paulson, 2017, p. 440). However, 
contrary to the undeliberated and unplanned “great transformations” of the past 
(such as the Neolithic and industrial revolutions), the uniqueness of the necessary 
transformation towards an ecologically viable society is to promote a comprehensive 
restructuring of the world based on an anticipatory and precautionary logic. Indeed, 
the long “stopping distance”—that is, the long lag between the moment of generation 
of causes and the moment of the visible manifestation of the effects that characterize 
many global environmental problems (for example, climate change or biodiversity 
loss)—requires overcoming traditional ex-post reactions in response to clearly 
perceived crises or disasters. To be successful, the “Great Socio-Ecological 
Transformation” must be anticipated (wbgu, 2011: 5). 

We start the the present reflection with the encyclical letter of Pope Francis, Laudato 
Si’: On the Care of the Common Home; understanding this text as a spiritual, moral, 
practical, and institutional tool that adds to the existing response repertoires to the 
global socio-environmental crisis. The content of the encyclical is not particularly 
new, but rather reaffirms the diagnosis of socio-ecological crisis and the need for a 
fundamental change in the dominant way of organizing collective life in the 
contemporary world. However, it does introduce, in a novel way, a strongly critical 
tone in the discourse of the Church about the path of deleterious development 
currently prevalent in the world, and makes a clear and urgent call for a “paradigm 
shift”.   

Laudato Si’has been published in a particular historical context; a moment in which 
the evidences of the global environmental crisis and its consequences in nature do 
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not find the necessary echo in the political, economic and social changes promoted 
and introduced in multiple global, regional, national and local instances. Over the 
last 40–50 years, the diagnosis of a “socio-ecological crisis”—that is, a crisis unleashed 
through socio-cultural processes that interact with the environment (Adger, Barnett, 
Brown, Marshall, & O'Brien, 2013; UNESCO & ISSC, 2013)—has become an 
salient topic in the scientific field, in the government and business agenda, as well as 
in public opinion (Ekins & Salmons, 2010; Ghai & Vivian, 2014; Running, 2012; 
Vig & Kraft , 2012). However, despite the awareness of the environmental crisis, 
most of the negative trends in ecological systems continue to deepen, accelerate, and 
often reinforce each other.4 Concern for climate change, which emerged as a focal 
point for environmental issues in the middle of the first decade of the century,5 was 
complemented and enriched by the emergence of other theoretically and 
metaphorically powerful concepts: 1) the “Anthropocene” as a new geological era 
marked by mankind as the main transforming agent of biochemical and physical 
systems on a planetary scale (Bonneuil & Fressoz, 2016; Crutzen, 2002; Crutzen & 
Stoermer, 2000; Hamilton, Gemenne, & Bonneuil, 2015; Latour, 2017), that 
accounts for the scale and space-time scope of current environmental changes; 2) the 
“Great Acceleration”, that accounts for the historical uniqueness and exponential 
trajectory of these transformations (McNeill, 2001; Steffen, Broadgate, Deutsch, 
Gaffney, & Ludwig, 2015) , or 3) the “planetary limits” (Rockström, Steffen, Noone, 
Persson, Chapin, Lambin, Lenton, Scheffer, Folke, Schellnhuber, Nykvist, Wit, et 
al., 2009; Rockström, Steffen, Noone, Persson, Chapin, Lambin, Lenton, Scheffer, 
Folke, Schellnhuber, Nykvist, de Wit, et al., 2009; Steffen, Richardson, et al., 2015), 
                                                           
4 For an overview of the state of the global and local environment, see the “Global Environment 
Outlook 6” report ( http://web.unep.org/geo). Updated data on global climate changes can be 
found on the IPCC website (www.ipcc.ch); and on biodiversity in the "Global Biodiversity Outlook 
4" 2014 report (www.cbd.int) and the "Living Planet Report", 2016 ( http://wwf.panda.org). 
5 International attention turned to climate change, especially from 2006-2007, driven by the 
almost simultaneous appearance of the bestseller 'An inconvenient truth' by Al Gore, the Nobel 
Prize of the Intergovernmental Group of Experts on Climate Change (IPCC), which ratified the 
anthropic origin of global warming, and the Stern Report, which demonstrated the economic 
rationality of taking immediate and radical measures to change climate change. 
** 
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that set up progressive ranges of disruption of biogeochemical systems, in terms of 
their ability to sustain life (including human life). The impacts of these changes are 
immediately visible, and affect individuals and (human and non-human) 
communities throughout the world;6 and the projections of Business as Usual 
scenarios have provoked warnings about the ever-increasing probability of a global 
ecological collapse in the near future (Beck, 2015; Oreskes & Conway, 2014; 
Servigne & Stevens, 2015). 

At the same time, however, more cars continue to be built each year, greenhouse gas 
emissions continue to increase at alarming rates, and economic growth, with the 
corresponding increase in the ecological footprint, remains the main concern of all 
governments. In their individual or collective practices, social actors reproduce (and 
identify with) an “imperial way of life” (Brand & Wissen, 2013, 2017): that is to say, 
modes of life structurally dependent, for their own reproduction, of the 
externalization of costs of production and consumption to other regions of the world 
and future generations.7 It is, therefore, an inherently non-generalizable way of life, 
which, however, increasingly consolidates a model that defines the aspirational 
trajectories of people, penetrating “cultural imaginary and subjectivities strongly 
rooted in the daily practices of the majority in the countries of the North, but also 
and increasingly of the upper and middle classes in the emerging countries of the 
South ” (Brand & Wissen, 2013, pp. 446–447).  

Global and local environmental policies seem to be caught in the same dilemma: they 
are intended, on the one hand, to manage the crisis and, on the other hand, to 
simultaneously guarantee the continuity of the capitalist consumption society and 
the universalization of the imperial mode of life. This gives rise to a particular form 
of response marked by the maintenance of the status quo or its gradual and partial 
reform. As much is clear in the various attempts to insert ecological concerns into 
current economic rationality. Since the 1980s, numerous studies have shown this 
                                                           
6 For global data, see the “Atlas EJOLT” ( https://ejatlas.org/ ) (Temper, Demaria, Scheidel, Bene, 
& Martinez-Alier, 2018). 
7 For a more detailed elaboration of the concept of imperial lifestyles, see Lang and Brand's 
contributions to Beiling and Valhurst. “Desarrollo Non Sancto. La religión como actor emergente 
en el debate global sobre el futuro del planeta.” Siglo XXI. 2019. 
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tendency to respond to criticisms and alerts with neoclassical technical and economic 
tools (i.a. Brulle, 2010; Dobson, 2007; Dryzek, 2005; Hopwood, Mellor, & O'Brien, 
2005; Morin, Orsini, & Jegen, 2015). This repertoire of responses that do not 
question the institutional and socio-cultural matrices of consumer capitalist societies 
and propose incremental adjustments to address environmental problems, can be 
subsumed under the conceptual label of an “ecological modernization” (Hajer, 1997; 
Mol, Sonnenfeld, & Spaargaren, 2009). However, after 50 years of debates on the 
imperative of socio-ecological sustainability, multilevel governance for sustainability 
has not allowed the generation of the necessary changes and, supported by the general 
framework of ecological modernization, seems doomed to “sustain as long as possible 
what is known to be unsustainable” (Blühdorn, 2007). Paradoxically, reality has 
become utopian: the currently existing society model is unsustainable in geo-bio-
physical terms, to the point of receiving the name of “doomsday model” or “suicide 
model” (Beck, 2015; Oreskes & Conway, 2014; Servigne & Stevens, 2015).  

The deconstruction of this unsustainable and potentially suicidal model of social 
organization is thus a fundamental and urgent task. Such deconstruction begins with 
the ideology that guides the evolutionary course of contemporary societies. From 
mid-twentieth century onwards, global socio-economic paths have converged around 
a particular normative idea: “development”. In this sense, “development” can be 
understood as a historically contingent discourse, which, based on an economic 
vision of the world and a statistical toolbox managed by experts, defined a hierarchy 
of the world in supposedly objective terms, around indicators such as the growth of 
production and per capita income, schooling, life expectancy of individuals, or the 
existence of certain property regimes and certain political and commercial 
institutions. Since the 1970s, there has been a dichotomization of development 
discourse, between a current that saw development as economic growth and another 
that understood development as social policy. Institutions such as the World Bank, 
the International Monetary Fund (IMF) and the World Trade Organization (WTO) 
canonized the idea of development as growth, while UNDP (United Nations 
Development Program) and UNEP (United Nations Environment Program), as well 
as most of the international NGOs of the so-called “development cooperation” 
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endorsed the idea of development as social policy (Sachs, 2017) . Thus, the term 
“development” became an ambiguous and multipurpose label that could be used, for 
example, to refer both to the drilling of a water wells for the need of a community or 
to the drilling (or more recently fracking) for oil extraction. The idea of 
“development” is, therefore, the floating signifier around which the global socio-
political imaginary was built and consolidated. Various adjectives were added to de 
development, expressing the necessary historically variable nuances of the same 
worldview: endogenous development, ethnodevelopment, ecodevelopment, human 
scale development, human development, and sustainable development were attached 
to development as its own name. However, the Eurocentric, economy first and 
naturalist foundation of “development” was rarely questioned as the root of the global 
socio-ecological predicament. 

Laudato Si’ sees the light in June 2015, a key year for global debates and negotiations 
on Society and Environment. In September 2015, the United Nations formalized an 
international program aimed at promoting sustainable development until 2030: the 
Sustainable Development Goals (SDGs) —also known as the 2030 Agenda—as a 
continuation of the so-called “Millenium Development Goals”. In addition, in 
December of the same year, the most important global summit on climate change in 
the post-Kyoto phase took place in Paris: the Conference of Parties 21 (COP21) of 
the United Nations Framework Convention on Climate Change. With the 
publication of Laudato Si' in anticipation to these events, for the first time in the 
history of Catholic social doctrine, a papal encyclical deals with systematic and 
extensive “environmental issues”, linking it to the issue of global development, 
recognizing clear links between the prevalent  today’s lifestyles and the global 
environmental crisis. Thus, while the UN Sustainable Development Goals have their 
roots deeply installed in the prevalent imaginary of development, Laudato Si’ opens 
a historic opportunity for a critical reflection on development discourse, its leading 
role in the dominant political and economic order in the world, and its global 
consequences.  

It is a social and ecological encyclical penetrated by both the issue of social justice 
and the issue of the pathologies of contemporary society. Indeed, Laudato Si’ position 
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very critically towards the current capitalist industrial society model and its modes of 
production and consumption. In addition, it takes sides with those most affected by 
an economic system predatory of people and nature. In this sense, it has surprised, 
both inside and outside the Church, crossing religious and ideological boundaries; 
and has put urgent topics on the table of political and social debate for humanity and 
his home, the Earth. It has raised questions such as: how to overcome world poverty 
in a hyper-economized world and in accelerated ecological degradation? How to 
reach ways of socio-ecologically sustainable life? How to limit climate change caused 
by human beings? How to guarantee a dignified life in the rural environment and in 
expanding cities?  

The British newspaper The Guardian speaks of the “most surprising and, perhaps, 
ambitious document of a Pope in the last hundred years.”8 Scientific journals Nature9 
and Science10 have inserted the encyclical in their respective editorials: “This is 
unprecedented in the western history of the dialogue between religion and science”. 
Edgar Morin, French sociologist and emeritus director of research of the French 
National Center for Scientific Research, who declares himself an atheist, speaks of a 
document “providential” for its extraordinary character “in a time of desert of 
thought.”11 Leonardo Boff, the Brazilian liberation theologian, refers to Laudato Si’ 
as the “Magna Carta of an integral ecology”;12 Canadian activist Naomi Klein, who 
defines herself as a secular and feminist Jew, praises the Pope’s courage to “point to 

                                                           
8 www.theguardian.com/commentisfree/2015/jun/18/guardian-view-onlaudato-si-pope-francis-
cultural-revolution  
9 Nature 522, 391 (2015) 
10 Mc Nutt, M., Science 349, 6243 (2015) 
11 Morin, Edgar: "L'encyclique Laudato Si 'est peut-être l'acte 1 d'un appel pour une nouvelle 
civilization"; la croix, 06/12/2015, www.la-croix.com/Religion/Actualite/Edgar-Morin-L-
encyclique-Laudato-Si-est-peut-etre-l-acte-1-d-unappel-pour -une-nouvelle-civilization-2015-06-
21-1326175  
12 Boff, Leonardo, 06/18/2015, www.leonardoboff.wordpress.com/2015/06/18/the-magna-carta-
of-integral-ecology-cry-ofthe-earth-cry-of-the -poor / [Spanish version: 
https://leonardoboff.wordpress.com/2015/06/18/la-carta-magna-de-laecologia-integral-grito-
de-la-tierra-grito-de-los- poor / ]  
** 
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the root causes of the climate crisis, and decisively condemn not only inaction, but 
also half measures and false solutions like carbon markets and other proposals that 
lend themselves to speculation, as well as consumerism.”13 The then US president 
Barak Obama expressed his hope that, in the prelude to the Paris Climate Summit, 
“all world leaders and all the children of God reflect on the call of Pope Francis to 
unite to take care of our common home.”14 US environmental activist Bill McKibben 
defines Laudato Si’ as “one of the most influential documents of recent times.”15 The 
former executive director of the United Nations environment program, Klaus 
Töpfer, calls the encyclical “therapeutic guide for our society.”16 

However, not everything is praise for the papal document. There are those who, on 
the other hand, raise their voices in outrage: the Frankfurter Allgemeine Zeitung 
entitled “How the Pope is wrong”, a counterattack to a document he contends is “full 
of criticisms of civilization and anti-liberal distortions”;17 while the Heartland 
Institute, a conservative American think tank, replies to Pope Francis stating “global 
warming is not a crisis”. In the same vein, coal industry lobbyists responded with the 
antithesis of the encyclical, arguing the necessary fossil fuel promotion to help the 
poor.18 In his presidential campaign, Jeb Bush echoed the vision of the entire dome 
of the US Republican Party, the fossil fuel industry and climate change deniers to try 
to discredit the papal message, even before its launch, underlining that “I think 
religion ought to be about making us better as people and less about things that end 
up getting in the political realm.”19 Laudato Si’ thus undresses the deeply normative 
character of contemporary debates about the relationship between human society and 
non-human nature, normativity that is usually hidden behind a pseudo-objective 
technical and economic layer. Such reactions show that, globally, Francisco’s 

                                                           
13 https://www.youtube.com/watch?v=7jUkwGziumc  
14 Catholic Herald: «Obama calls for world leaders to heed Pope Francis's message», 
www.catholicherald.co.uk/news/2015/06/19/obama-calls-for-world-leaders-to-heed-pope-
franciss-message/  
15 www.nybooks.com/articles/archives/2015/aug/13/pope-and-planet/  
16 www.katholisch.de/aktuelles/aktuelle-artikel/therapieanleitung-fur-unsere-gesellschaft  
17 Grossbarth, Jan: "Wo der Papst irrt", in: Frankfurter Allgemeine Zeitung of 06/20/2015 
18 http://ieefa.org/arch-coal-versus-the-vatican/  
19 https://www.theguardian.com/us-news/2015/jun/17/jeb-bush-joins-republican-backlash-pope-
climate-change  
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encyclical has been received as, at the very least, a strong provocation to the status 
quo.  

But Laudato Si’ does not constitute an isolated expression. With this encyclical, Pope 
Francis opens the way to a new religious narrative of “integral ecology”, which also 
informs, for example, the Joint Declaration of Religions at COP21 in Paris. This 
narrative is inscribed in a continuity with the traditional orientation of Christianity 
towards sobriety, justice and the protection of the marginalized and the most 
vulnerable; but it introduces in a rather novel way three central dimensions: the care 
of the environment (the “common home”), the links between environmental and 
social justice, and the inexorable criticism of economicism and the blind techno-
optimism as determining parameters of the current trajectory of the global 
development. These voices from the religious sphere come to join a growing choir 
that advocates a fundamental transformation of social, political and economic 
arrangements established by industrial and consumer societies, and that have become 
particularly visible since the 2000s:20 Arturo Escobar (2011) has called them 
“transformation” or “transition discourses”. In contrast to the approaches that 
advocate the reproduction of the status quo, transition discourses seek to promote a 
change in subjective and objectives conditions that maintain unsustainability. 

The originality and uniqueness of Laudato Si’, as a socio-political event, opens a 
historical window of opportunity to install the debate on development and 
environment in a regional and global public sphere, on the one hand, and, on the 
other, for the formation of new discursive alliances and operational, including the 
religious world. At the same time, this opening to and from the world of 
institutionalized religion involves several risks. The first type of risk is that of co-
optation, dilution or trivialization of the “inconvenient truths” of the encyclical. In 
particular, the international consensus around the United Nations Sustainable 
Development Goals (SDGs) threatens to colonize the discursive space around issues 
of development and ecology, making invisible or diluting the disruptive message of 

                                                           
20 As an example, we can mention the discourses of Degrowth, Convivialism, Buen vivir, Food 
Sovereignty, Post-extractivism, Eco-feminism, Rights of nature, or the Global Movement for 
Environmental Justice. 
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Pope Francis regarding the “development consensus”. The second type of risk is the 
potential perversion of emancipatory religious impulses in the form of “post-truth” 
demagogic coalitions between reemergent right-wing political extremism and rapidly 
expanding right-wing religious formations, both in the north and in the south. The 
first type of risk would lead to the reduction of the interpellation made by Pope 
Francis to a mere “environmental awareness”, while the second type would imply 
strengthening climate denialism, as well as various social forms of symbolic and 
physical violence. 

Thus, in a context of technocratic socio-environmental governance, on the one hand, 
and demagogy on the other, it seems especially urgent and relevant to re-politicize 
the cultural debate about the necessary “civilizational transition”, undressing the 
biases of the currently hegemonic representations of the world and offering 
representations and possibilities of alternative future. 
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MIRIAM LANG1 

Social  Justice  and Civi l isat ional  Cris is :  
Clues  for  Rethinking Poverty 

Eradication Based on Sustainabi l i ty  
and Intercultural i ty 2 

The most severe migratory crisis in history and profound environmental crisis we are 
living through are only two dimensions of a wider civilisational crisis. This not only 
causes us to question the idea of an imitative development, which supposedly traces 
the path along which the South must ‘progress’ following industrialised nations, but 
it entails problematising the hegemonic notions of what a good life is and what 
human needs are, as well as questioning the current international division between 
work and Nature. In this article, I wish to analyse the challenges that today’s 
civilisational crisis poses to those concerned with social justice and the plural left, 
especially those concerned with the desire to build equality and reduce poverty. I 
discuss the legacy we were left with in regard to 20th century socialism, which for a 
long time occupied a central space in debates relating to social transformation. I also 
examine recent Latin American progressivisms, in particular the Ecuadorian 
experience, analysing the effects of what has been described as its greatest success, 
poverty reduction, in light of the civilisational crisis. Finally, in a dialogue with 
Laudato Si, I outline several ideas on how to integrate social justice with 
environmental justice and rethink such central concepts as wealth and poverty, as 
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and-interculturality  
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well as redistribution and inclusion in the face of the challenges that the 21st century 
poses. 

Civilisational Crisis 

According the information provided in June 2017 by the UN High Commissioner 
for Refugees (UNHCR) in Geneva, more than 65.6 million people have been 
forcefully displaced at the time of writing (UNHCR, 2017). A sad historic record. 
Only half of them come from war zones such as Syria, Sudan or Afghanistan. Millions 
have been expelled due to the externalities of a way of life that seems normal to some 
and desirable to others. Never before has the destructive appropriation of the material 
conditions for the reproduction of life been as intense and accelerated as today. 
Where before, one hydroelectric dam was built, displacing a community, today 
dozens are constructed, hundreds of dams atop the same river to satiate the infinite 
appetite for energy produced by the economic growth paradigm and the 
corresponding capitalist/modern/Western way of life. Similarly, mining enterprises, 
non-conventional hydrocarbon exploitations, and the hoarding of lands for the 
production of (non-food!) agricultural commodities are all multiplying. As noted by 
Pope Francis, “it is tragic the rise in migrants fleeing misery made worse by 
environmental degradation, that they are not recognised as refugees in international 
conventions and carry the weight of their abandoned lives without any legal 
protection” (Francisco 2015, 23).3 In effect, the majority of campesinos that are 
forced to leave their lands and seek their survival in the city are not counted as 
displaced but are counted in the more innocuous statistic of rural-urban migration. 
However, the material conditions of their previous way of life have been destroyed. 

Usually, the justification is that there is no alternative to modernisation, to progress 
or to development and that this irresistible avalanche of megaprojects is necessary to 
fight poverty and include the excluded. This justification labels as miserable, poor 
and therefore eradicable those ways of life that live with little, that practice a true 

                                                           
3 Translator’s note: where possible, text has been taken from the English versions of Praise be to 
You. Nevertheless, page numbers correspond to the original Spanish citations. 
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sustainability within their territories, that consider themselves a part of nature, and 
that extol virtues other than profit, efficiency and the accumulation of material 
wealth. 

The dominant way of life that is founded in the idea of unlimited economic growth, 
because it takes place on the finite sphere called “Planet Earth”, has led us to a 
multidimensional crisis that threatens life itself on this planet and that thinkers from 
different disciplines and regions describe as not only multidimensional but 
civilisational (Echeverría 2008, Lander 2009, Lang 2011, Ornelas 2013). Decades 
ago the natural sciences called our attention to the biophysical limits of the planet, 
from those focused on the scarcity of resources (Meadows and Meados 1972) to those 
who more recently have established the carrying capacity of different ecosystems, such 
as Rockström et al (2009). Voices critical of globalisation speak of a structural, long-
term world-system crisis that leads to deep global asymmetries, a growing social 
polarisation, and runaway inequality, as well as accelerated environmental 
destruction that manifests itself, for example, through global warming (Gills 2010). 
Furthermore, inequality has reached levels never before known. According to the 
NGO Oxfam International, at the beginning of 2017, the eight richest people in the 
world possessed half of the wealth of humanity, some 3.6 billion people (Oxfam 
2017). With the encyclical Praise Be to You, Pope Francis has added his voice to this 
mix, signalling that we can see signs that things are now reaching a breaking point, 
due to the rapid pace of change and degradation; these are evident in large-scale 
natural disasters as well as social and even financial crises, for the world’s problems 
cannot be analyzed or explained in isolation. There are regions now at high risk and, 
aside from all doomsday predictions, the present world system is certainly 
unsustainable from a number of points of view, for we have stopped thinking about 
the goals of human activity (Francisco 2015, 19-20). 

What is the civilisational dimension of this crisis? It is civilisational in that it is a crisis 
of the historical configuration of modernity itself. According to Edgardo Lander, 

the anthropocentric, monocultural and patriarchal civilisational pattern, of limitless 
growth and systematic war against those factors that make life on Earth possible, is 
passing through a terminal crisis. The civilisation of scientific-technological 
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dominion over so-called ‘Nature’, that identifies human welfare with the 
accumulation of material objects and economic growth without measure—whose 
ultimate historic expression is capitalism—has its days numbered. Its destructive 
dynamic of the commodifying of all life’s dimensions, rapidly undermines the 
conditions that makes itself possible (Lander 2013: 27). 

If the civilisational crisis is the result of the expansion of just a particular and 
determining civilisational pattern, humanity must move away from this singular 
pattern to incorporate a diversity and multiplicity of cultures, of ways of knowing, 
thinking and living, within the grouping of the networks of life.  

On this planet, there are—despite 500 years of growing dominance by the modern 
colonial world system—other memories, histories, communities, peoples, subject and 
experiences that view life from other places. […] other ways of understanding the 
relationship between humans and the rest of the webs of life. Here there are meanings 
that modern thought is incapable of understanding, because it simple sees them […] 
as animism, as expressions of backwardness and obstacles to progress. These 
‘obstacles’ today constitute the best possibilities for humanity to resist and stop this 
destructive machine called capitalism (Hoetmer, 2011: 71). 

Pope Francis himself describes this wealth of existing cultures and civilisations as a 
“treasure of humanity”, that “A consumerist vision of human beings, encouraged by 
the mechanisms of today’s globalized economy, has a levelling effect on cultures. […] 
In this sense, it is essential to show special care for Indigenous communities and their 
cultural traditions.” (Francisco 2015, 112-114).  

In order to understand the multidimensional character of the current crisis and open 
a new field for reflection on equally multidimensional alternatives, Ulrich Brand, and 
Markus Wissen have introduced the concept of the imperial way of life (2013; 2017, 
also see the article by Ulrich Brand in this book). By way of life, the authors 
understand the dominant patterns of production, distribution and consumption, but 
also cultural imaginaries, subjectivities and routines rooted in the everyday practices 
of a certain population. In this way, the concept seeks to combine structural 
dimensions with subjectifying and subjective dimensions and is thus differentiated 
from what is understood by lifestyle (Brand and Wissen 2017). By imperial way of 
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life, the authors refer to a capitalist/modern/Western way of life, prevalent among the 
majority of the geopolitical Global North but also (and increasingly) present among 
the upper- and middle-classes of the South and in ‘emerging countries’. 

This Northern way of life is imperial to the extent that it presupposes unlimited access 
to natural resources, cheap labour, and the capacity for absorption of pollution and 
rubbish, as well as the entire planet’s surface for merely a minority of the world’s 
population. This access is secured through policies and laws, or through the exercise 
of force (Brand and Wissen 2013, 446). Praise Be to You arrives at the same finding 
when it states that “twenty percent of the world’s population consumes resources at 
a rate that robs the poor nations and future generations of what they need to survive.” 
(Francisco 2015, 75). 

The success of this way of life in the imaginaries and subjectivities of broad segments 
of the world’s population has aggravated the crisis, to the extent that the new middle-
classes in countries such as China or India now also aspire to it, which leads these 
countries to search for where to outsource their high environmental and social costs, 
entering into a critical competition with the old capitalist centres (Wissen 2013). 

If the civilisational crisis is due to the expansion of the imperial way of life on a planet 
with physical limits, the required alternatives necessarily lead to a significant 
reduction of material production and consumption, of pollution and of emissions, 
without thereby decreasing quality of life, as perceived subjectively. “We all know 
that it is not possible to sustain the present level of consumption in developed 
countries and wealthier sectors of society,” says Francis (2015, 22). To this end, those 
ways of life that are alternatives to the imperial acquire special relevance. Brand and 
Wissen label them as ways of life in solidarity: ways of organising society far from the 
path traced by the paradigm of development and the development-growth-progress 
triad. 

In Praise Be to You, Pope Francis adopts a critical posture in the face of the growth 
paradigm and the centrality of the market in the current world (Francisco 2015), 
while he recovers notions of development and progress in the line “integral and 
sustainable human development” in solidarity (Francisco 2015, 17). With this, the 
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discourse of Praise Be to You places itself within the lines of alternatives to 
development or development alternatives, which identifies notions of growth, 
development and progress as pillars of an economistic, Eurocentric presence that was 
substituted, after the Second World War, for the more openly racist discourses of the 
Western civilising mission in the colonies, thus reorganising the world-system and 
ensuring the domination of capitalist centres.4 

While the dominant discourse suggests that there is the possibility of social ascension 
for everyone via unlimited growth—that which has led us to the current civilisational 
crisis—in reality, the international division between work and nature shows that this 
is only possible for a segment of the world population. The majority are confined to 
the role of supplying cheap labour and primary materials and living with the social 
and environmental costs outsourced to their territories by a privileged minority. Pope 
Francis arrives at the same conclusion: “developing countries, where the most 
important reserves of the biosphere are found, continue to fuel the development of 
richer countries at the cost of their own present and future” (Francisco 2015, 42). 
Many from the South who enter into the universes of consumption during favourable 
cycles have a high chance of being expulsed from them in moments of crisis. At the 
same time, one of the symptoms of the civilisational crisis is precisely the generation 
of runaway inequality and, as a consequence, poverty. 

As per Boaventura de Sousa Santos, in order to not waste the already existing diversity 
in the world during the search for the alternatives that necessary in the face of this 
civilisational crisis, it is necessary to undermine hegemonic knowledge and make 
other forms of knowledge visible, such as other ways of organising life and the 
economy. “It is not that we need alternatives, but that we lack alternative thought on 
alternatives” (2011a, 17). At the same time, we must understand that we are faced by 
modern problems for which there are not sufficient modern solutions (De Sousa 
Santos 2002). 

                                                           
4 For a discussion on alternatives to development and development alternatives, see Lang and 
Mokrani (2011). For a more exhaustive critique of the different conceptions of human 
development, see Lang (2017). For the incompatibility between development and sustainability, 
see Brand/Lang (2015). 
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It is therefore necessary to identify, preserve and protect, and, above all, learn to speak 
with vital spaces, social processes and communities that have not been entirely 
permeated by the dominant logics, be they Amazonian or agroecological 
communities in Europe, Japan, or the United State of America (Lander 2013, 28; 
Moreno, Speich and Fuhr 2015, 53). As a consequence, the civilisational crisis turns 
us to a political project of intercultural construction, in the sense of a critical 
interculturality defined by Catherine Walsh: an equally multidimensional project of 
transformation, that “affirms the necessity of changing not only the relations, but 
also the structures, conditions, and mechanisms of power that maintain inequality, 
inferiorisation, racialisation, and discrimination”. It is about “reconceptualising and 
refounding social, epistemic and existential structures that put in place and in an 
equative relationship logics, practices and diverse cultural ways of thinking, acting 
and living (Walsh, 2009). 

The way in which, in recent years, fundamental ecological concerns were reintegrated 
into the profit imperative via the green economy (Brand and Lang 2015)—which 
subjected the sustainability of life itself to the need for accumulation—suggests that 
it is impossible to achieve the objective of constructing sustainable conditions for life 
on the planet without transformation the dominant civilisational pattern through a 
political project of critical interculturality. This implies overcoming the epistemic 
violence that has characterised capitalist modernity, the imposition of only one valid 
way of knowing, and recognising the diversity of ontologies of ways of life. This is a 
challenge that includes questioning current definitions of poverty, in which those 
parameters useful to capitalism dominate. For example, there is the possession of 
money (income poverty) or even the volume consumed by a family (consumption 
poverty), instead of the existence of material conditions that allow for the 
reproduction of life—which could include fertile land, clean water and air, etc. 
Finally, it is also necessary to critically rethink what is understood by human needs 
and quality of life in different contexts. 
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Human needs and quality of life 

Since the 19th Century and even more so after the second post-war period of the 
20th Century, when North-South relations were reorganized around the 
development-underdevelopment binary, the notion of quality of life that corresponds 
to the capitalist/modern/western way of life became hegemonic. 

According to this perspective, human happiness would be strongly linked to a 
growing consumption capacity, because human necessity would equally follow an 
expansive trend. The notion of success that we have internalized has to do with our 
participation in unlimited consumption in this culture of access to everything, always 
(Welzer 2013) that obliges us to give ourselves to the abstract and anonymous 
exchanges of the globalized economy and its quasi-dictatorial conditions. Exchanges 
where everything is provided without anyone having an overview of the value chains, 
of the energy and matter invested in the transport, and of the working and 
environmental conditions involved elsewhere in the production of a particular 
product. When one buys a product, that information is not present. This abstraction, 
which separates the history of the product from its function as a commodity, is 
characteristic of practically all areas of modern societies. This principle of external 
supply brings us to a world without responsibility or accountability, where the only 
possible link between production and consumption is money, in turn another 
abstraction. It hides the relational fact that we all belong to the same metabolism with 
nature—making building sustainability all the more difficult (Welzer 2013: 244). In 
this way, the cultural dimensions of the globalized economy and its geopolitical 
configurations are surreptitiously inscribed in our societies.  

It is worth asking how attractive it really is to participate in this race for the 
accumulation of material possessions, even when done successfully. Pope Francisco 
warns us that the consumerist paradigm “makes us believe we are all free as long as 
have a supposed freedom to consume (…) the emptier the heart of a person, the 
greater the need to buy objects, possess and consume” (Francisco 2015, 156.) The 
Austrian Veronika Bennholdt-Thomsen, who differentiates between production for 
money and production for life, reminds us of the important gaps in this model: 
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In the planet’s northern hemisphere, we are undoubtedly well supplied in material 
terms, in many aspects we are even saturated, and yet we have shortages. We lack 
human contact, a sense of closeness and belonging to a community that can provide 
us with security, as production for life would require. The great problems of our 
time are personal detachment, loneliness, existential anguish, as well as, for lack of 
emancipatory alternatives, the refurbishing of racist and nationalist imaginaries of 
communality (Bennholdt-Thomsen 2006, n.p.). 

For the populations of the capitalist centres, who presumably benefit from being 
successfully included into the economic model, the dimensions of Mal Vivir are 
multiple, although rarely related at the discursive level with welfare or poverty: the 
constant acceleration of daily life causes not only alienation but other multiple 
negative effects on physical and mental health, even mortal ones, as well as a lack 
leisure time, for sharing and celebrating (Rosa 2013a). 

These effects have reached alarming levels: while in Germany, 2,700,000 workers 
have experienced periods of burnout, in July 2015, the same phenomenon was 
experienced by 62% of the US work force, more than 45% of the medical doctors 
and 69% of male professionals in finance.5 A sixth of the German adult population 
live with panic attacks that interfere with their daily routine.6 In Japan and China, 
there is specific terminology for exhaustion related deaths or suicides and these 
countries have been forced to design public policy in response to these phenomena.7 
At the same time, France and the USA are among the countries with the highest rates 
of depression.8 This data invites us to at least place some doubt on the quality of life 
offered by the path to success within the hegemonic model. 

The desire to satisfy human needs, or at least people’s ‘basic needs’, is a central pillar 
of the discourses surrounding poverty eradication that have justified the advance of 
development—or capitalist modernization—on the planet. The postcolonial 
development critic Ilan Kapoor (2009) has shown that the needs discourse ends up 

                                                           
5 ‹http://www.gallup.com/businessjournal/184106/german-workforce-burnout-problem.aspx›; 
‹http://www.statista.com/topics/2099/stress-and-burnout/›, accessed 5 September 2017. 
6 ‹http://www.economist.com/node/10329261›, accessed 5 September 2017. 
7 ‹http://www.webmd.com/depression/news/20110726/richer-countries-have-higher-
depression-rates#1›, accessed 5 September 2017. 
8 ‹http://www.taz.de/!5325096/›, accessed 5 September 20177.  
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acting as a colonizing tool. According to him, just the concept of ‘basic needs’ is an 
ethnocentric construction: it presupposes a human being devoid from social and 
cultural links, who is left with ‘the most basic things’—a fiction of the ‘state of 
nature’—while it is well known that many societies prioritize the sacred over the 
profane. Even under situations of material deprivation, they prioritize, for example, 
the construction of religious sites that give sense to their lives. This is corroborated 
by a peasant proverb from Burkina Faso “a full stomach fills neither the heart nor the 
soul. Instead, when the soul and the heart are in peace, they can calmly wait for food” 
(cited in N’Dione 2001, 49). The very notion of ‘need’ naturalises a particular 
conception of the human that is quite simplistic and monodimensional as a being 
who lives to ‘satisfy needs’. Based on his long experience working with communities 
in Senegal, Emmanuel N’Dione radically questions the needs concept: 

The ideology of development is totally built upon the idea that needs must be 
satisfied by any means, to the extent that development could be defined as the 
endeavour to progressively satisfy ever less ‘basic’ needs. From this perspective, 
developed people are the ones who have satisfied primary needs such as drinking, 
eating, healing, etc., and who then seek to satisfy new needs through the 
consumption of products that are less necessary. In reality, the satisfaction of a need 
engenders the dissatisfaction of tens and hundreds of other needs and son on, 
indefinitely. To begin from a need seems to lead us to an impasse. Needs alienate 
in the sense that they push individuals to looks ever farther and outside themselves, 
far from and outside the individual’s community. The only real necessity, according 
to us, is the meaning and harmony of what one lives, where one lives, the people 
with whom one lives. This is a necessity that cannot be bargained. ‘I do not have 
anything, hence I do not need anything’ says the Moroccan proverb (N’Dione 
2001, 49). 

According to Ivan Illich (1990), the concept of needs has become central in the 
development discourse from the 1960s onwards. It is no longer about concrete and 
situated needs for specific people, but rather about generic or systemic needs that are 
precisely defined by specialized development experts and that in the end serve to 
delineate what is human from what it is no longer considered to be human, since it 
“degrades individuals’ lives below the minimum standards of human decency” 
(Robert McNamara, WB president in 1972, cited by Illich 1990, 8). Soon, adds 
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Illich, these minimum norms of human decency would be expressed in dollars and 
cents by a team of social scientists. 

Moreover, the ‘basic needs’ discourse reflects the paternalism of modern/western 
social engineering, as it adopts as its premise as series of hierarchical dualities such as 
poor-rich, culture-nature, luxurious-basic. The focus of the NBI is based on the 
presence of a strong state, and the selection of needs to be measured is carried out by 
top down ‘experts,’ which leads Kappor to ask whether the goal is not to satisfy the 
needs of policy makers.The ‘beneficiaries’, in any case, are placed once more in a 
position of dependency, passivity and lack, without considering the possibility that 
they could define their own priorities or act upon them (Kappor 2008, 22). 

Poverty, underdevelopment and epistemic violence 

During the second post-war period, the development-underdevelopment paradigm 
introduced by the US government under Harry Truman (see the article of Alberto 
Acosta in this book) subdued the diverse ways of life, production, distribution and 
reproduction found across the planet to a unique accounting methodology and 
language—Gross Domestic Product—so that they could be expressed in comparable 
numbers. This represented an act of considerable symbolic violence because that 
indicator is based in the socioeconomic reality of the United States, England and 
Australia—a very specific reality that was imposed as global norm (Speich 2011, 15). 
Perceptions of the peoples of the South on quality of life, built throughout their own 
historical development and cultural parameters, was not considered. Instead, what 
was considered was the ‘truth’ expressed by the Northern indicators. This ‘truth’ was 
not just a perception of others that questioned the dignity of those defined as poor, 
but an official truth supported by science and by internationally renowned 
institutions. 

Vandana Shiva, Indian ecofeminist, confirms that the modern and reductionist 
understanding of poverty that resulted from this process confounds two radically 
different realities: 



Social Justice and Civilisational Crisis | 40 

It is useful to separate a cultural conception of subsistence living as poverty from 
the material experience of poverty that is a result of dispossession and deprivation. 
Culturally perceived poverty need not be real material poverty: subsistence 
economics which satisfy basic needs through self‑provisioning are not poor in the 
sense of being deprived. Yet the ideology of devel-opment declares them so because 
they do not participate over-whelmingly in the market economy, and do not 
consume commodities produced for and distributed through the market (Shiva 
2004: 3). 

In this way, people are labeled as poor who grow their own food, build their own 
houses with local inputs, produce their own clothing instead of buying them in 
markets and use traditional technologies. Nevertheless, not only can these practices 
support a good quality of life, but are also preferable, according to the author, to the 
solutions offered by modern capitalism, for example in terms of sustainability: 

This cultural perception of prudent subsistence living as pov-erty has provided the 
legitimisation for the development process as a poverty removal project. As a culturally biased 
project it des-troys wholesome and sustainable lifestyles and creates real mate-rial poverty, or 
misery, by the denial of survival needs themselves, through the diversion of resources to 
resource intensive commo-dity production (Shiva 2004, 3). 

The omnipresent discursive machinery of hegemonic representations about poverty 
and underdevelopment has had powerful effects about Global Southern 
subjectivities, about the ways the people who are categorized as poor and 
underdeveloped, by the authoritarian opinion of experts, are and see themselves in 
the world. There is a big difference between lacking something and being defined as 
a deprived being. As told by a UN functionary to Ashis Nandy (2002, 116) “Many 
communities did not know they were poor until development agencies told them.” 

The moment the capitalist/modern/western way of life was erected as the norm in 
the comparative global accounting exercise that underlies the design of the GDP 
indicator, other ways of life, civilizations, and diverse forms of organizing society were 
labelled as deficient and ‘poor.’ The enormous development-underdevelopment 
dispositive, deployed from the 1950s onwards to fight poverty and hunger, 
systematically excluded the voices of the peoples, groups and communities that fell 
into the category of the poor. They were pathologized, infantilized and made visible 
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only as objects of expert intervention. The statistical, economic and scientific 
discourses of these interventions lacked a subject. The relation that was established 
with the ‘beneficiaries’ of the hoped for ‘development’ was condescending, 
paternalistic and obeyed to a patriarchal logic, without any consideration to their self-
perception, for example about their needs or quality of life (Escobar 2007, 265). This 
was especially the case with regards to the Green Revolution, that great technification 
and industrialization campaign that was carried out from the 1960s onwards. In this 
campaign, capitalist logic was expanded throughout large extensions of rural territory 
across the planet—always in the name of fighting poverty and hunger—with the 
effect that many peasants lost their lands, were impoverished and had to migrated to 
the cities (Mies 1998, 80; see also Shiva 1991). 

Thus far, the ways of life, the ways of social organization, the knowledges and 
perceptions of the populations categorized as ‘poor’ have tended to be placed at 0 on 
the dial, reset at the moment when they became beneficiaries of ‘help against poverty’. 
They have been made empty recipients to be filled with the canonized knowledge of 
development, accounting and technic experts. Against the construction of 
intercultural critique required by the current civilisational crisis, the “fight against 
poverty” has resulted in the systematic destruction of the cultural practices that exist 
at the margins of the market economy, “especially the practices of self-subsistence 
and reciprocity of local exchanges that have been so crucial for peasants, women and 
indigenous peoples” (Escobar 2007, 268). In the words of the Kichwa Ecuadorian 
Amazonian leader Carlos Viteri Gualinga, 

Development […] conceived indigenous societies […] as groups that belong to a 
space-time that is considered to be ‘traditional’, ‘peripheral’ and ‘primitive’. This is 
the reason why indigenous peoples are believed to belong to a culture of poverty, or 
what is commonly called ‘the poorest among the poor’. 

All of this implicitly insinuating that overcoming indigenous ‘poverty’ requires access 
to the ‘benefits’ of ‘modernity’, which path is ‘market integration’, the path that leads 
to development.  For this, indigenous peoples must stop insisting in their ‘non-
profitable traditions,’ give up their local means of self-subsistence and forget about 
their capacities of autonomous management, to become a labour force, to allow free 
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access to extractive activities of the subsoil and biodiversity, and to become dependent 
on the State, so that it solves their needs (Viteri Gualinga 2002: 4). 

The act of simply naming these different ways of life without devaluing them is a 
semantic challenge: many times, these ways of life are called ‘precapitalist’, 
‘premodern’ or ‘primitive,’ reproducing in this way the western notions of linear 
time, progress and ‘lagging behind.’ Alternatively, they are called ‘ways of 
subsistence,’ which suggests that they cannot produce more than what is strictly 
necessary to survive (Lander 2008, 221), even when production levels can respond to 
a deliberate decision to dedicate more time to activities other than production and 
the accumulation of material goods. For the purposes of this text, I talk of other ways 
of life that have not been completely permeated by capitalist logics. I am not only 
talking about rural communities in remote areas, but also about low-income urban 
sectors with the most varied cultural backgrounds and that carry out activities that 
do not correspond to capitalist/modern/western rationality. For example, alternative 
ways of exchange and money circulation, as well as other ways of spending time and 
sharing, such as parties and leisure, that signal a relative and partial independence 
from the imperial way of life. These ways of life could be carried out by migrant 
indigenous and afro-descendent indigenous communities that have adopted 
communitarian practices in the city, or by populations of self-built neighbourhoods 
that are generally undermined as favelas or slums, and that are generally represented 
as paradigmatic places of poverty and Mal Vivir, even though. 

Any marginal neighbourhood in Nairobi or Jakarta is more culturally vibrant than 
the most sophisticated cities and suburbs of the central United States. How can a 
person whose main locus of sociability is a privately-owned mall—or worse, the local 
supermarket or parking lot—be condescending with the poverty of any other person 
anywhere in the world? (Esteva, Babones, Babcicky 2013, 140). 

Pope Francisco also highlights quality of life dimensions that are usually rendered 
invisible by the hegemonic gaze over urban marginal areas:  

The feeling of suffocation that is produced by urban agglomeration in residences 
and spaces with high population density is counterweighed if close and warm 
human relations are developed, if communities are created, if the limits of the 
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environment are compensated when people have an inner sense of belonging to a 
communal web. In this way, any place stops being hell and becomes the context for 
a decent life. (…) In these conditions, many people are capable of knitting webs of 
belonging and coexistence that transform overcrowding into a communitarian 
experience (Francisco 2015, 115-116).  

However, those who do not consume what is considered to be necessary by the 
experts in charg of defining human basic needs, because they, for example, produce 
a good share of what they require, are not only considered to be ‘poor’, but are left 
out of what has become a hegemonic definition of what is considered to be human, 
as per homo economicus: those who act rationally to maximize their consumption 
potential of goods and services providing the highest degree of utility. In this way, 
their ways of life are in danger of being categorized as infra human and indecent—
and therefore disposable (Illich 1990, 10). 

While the development/underdevelopment dispositive disqualifies alternative 
practices and ways of life as ‘poor’ because they remain, at least partially, outside of 
the realm of accumulation, from the perspective of these alternatives, their value is 
located precisely there, in their capacity to persist outside of the dominant paradigm 
of satisfaction through consumption and instead respond to different rationalities 
and desires. I do not want to idealize here: throughout history, most of these ways of 
life have been systematically cornered, their cultural trajectories distorted and 
negated, and the common resources that are essential for their reproduction have 
been dispossessed. This has been a type of dispossession taking place under the highly 
unequal appropriation framework that is implied in the imperial way of life. My 
objective here is also not to point to an exemplary model for us to follow. On the 
contrary, the task is to de-universalize and re-contextualize our understandings of 
what a good life is. Nevertheless, when considering the need for civilizatory 
alternatives, it seems crucial to recognize, speak and exchange with epistemological 
and ontological systems, as well as with cosmovisions and ways of life that lay outside 
or at the margins of the capitalist/modern/western civilization and that have different 
understandings about happiness, quality of life, and the meaning of human 
coexistence. 
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Socialism, an alternative? 

During the course of the 19th and 20th Centuries, the discourse about systemic 
alternatives turned around socialism: a system demanding social equality and justice. 
To what extent is socialism, or was socialism, such an alternative in the context of 
today’s challenges? The dominant interpretations of Marxist thought, that inspired 
the politics of the soviet bloc in the 20th Century, shared the same patterns of 
colonial and Eurocentric knowledge upon which the colonial/capitalist modern 
world system was built. 

The actually existing Marxism, when adopting the conceptions and practices of truth, 
science and technology that have been dominant in the western world, has 
encountered insurmountable limitations in its capacity to critique capitalist society, 
not only as a way of organizing property or exercising power, but also as civilisational 
model. In spite of its depth and radicalism, the Marxist critique of the world of 
capital—for adopting the notion of progress, the idea that Western civilization is the 
major expression of man’s creative potential, for believing that European society 
represents the highest point of the inexorable process through which historical laws 
are deployed—was not capable of distancing itself from the particular cultural option 
offered by the West and by capitalism. It accepted capitalist society as a historical 
inevitability and as a historical progressive step towards liberation and human 
happiness. This lack of critical distancing from the dimensions and basic constitutive 
aspects of capitalist society […] led the actually existing Marxism to the impossibility 
of thinking a global alternative to the highly centralized and unidimensional 
productivist technological society that has been historically developed by the regime 
of capital (Lander 2008, 11). 

The political practice of the soviet bloc towards the different ways of life that existed 
in its area of influence was based on universal and culturally hegemonic pretensions—
in the same way that the capitalist policies of the time were. These hegemonic 
pretensions were not only reflected in the policies of persecution and annihilation of 
the cultural diversity that existed in the Soviet Union’s territory, but also in the 
policies of the Third International towards Latin America (Meschkat 2010; Lander 
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2007), to give an example. In this way, the hegemonic development-
underdevelopment paradigm encompassed both of the systemic proposals competing 
against each other in the Cold War. 

The mission to ‘civilize’ others stopped being ethically acceptable from the second 
postwar period onwards. In this context, the eradication of poverty became one of 
the central discourses used to legitimize massive processes of primitive accumulation 
and the expansion of the capitalist/modern/western way of life. In an act of epistemic 
violence, the categorization of culturally different populations as ‘poor’ by the 
scientific/western expert discourse made these populations inferior and infantile: they 
went from being subjects of their own history to becoming the objects of intervention 
and assistance to all type of institutions. Not only were the voices of these populations 
devalued, but also their systems of knowledge, cosmovisions and non-capitalist ways 
of production, reproduction and care. 

Despite their anti-systemic rhetoric, the dominant 20th Century interpretations of 
socialist thought, as well as their governmental practice in different places of the 
world played a role in modernity’s monoculture colonial expansion. Their blind faith 
in science and Western technology, their pretension to objective truth and their 
historical determinism towards socialism, as well as their participation in the inter-
systemic race for economic growth and higher productivity have helped to legitimize 
the central tenants of the modern/western/capitalist paradigm.9 

Latin American progressivisms and the civilisational crisis 

Over the last fifteen years, Latin America has been a source of inspiration and hope 
for a good portion of those forces concerned with social justice in the world, whether 
they consider themselves of the left or not. Successive electoral victories of forces self-
identifying as leftist or ‘progressive’ in a number of countries, beginning the victory 

                                                           
9 Today, the relativization of these modern/western pretensions of truth from a decolonial 
perspective confronts an enormous task: differentiating itself from the relativizing strategies of 
alt-right movements that are become stronger in different parts of the world. These movements 
locate their emotional perception at the level of, or above historical or demonstrable facts. 
Donald Trump, the US president, is one of the best representatives of these ideas. 
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of Hugo Chávez in 1998, configured the subcontinent as an exceptional geopolitical 
space in a world ensconced in neoliberal hegemony, which promoted the possibility 
of profound social transformation. The relative simultaneity of self-proclaimed post-
neoliberal governments and attempts to reorient regional integration even allowed 
for thoughts of profound transformation reaching further than just the national scale. 
This exceptional historic grouping was the result of the commitment of electoral 
majorities, constituted by anti-neoliberal and emancipatory movements that the 
continent had known since the first decade of the new millennium. After a decade 
focused on resistance, this commitment sought to follow the path of transformation 
through the occupation of the machinery of state by way of electoral victory and the 
exercise of government. 

In response to the civilisational crisis, alternative paradigms emerged to the modern-
Western one that gave rise to it, such as Sumak Kawsay (generally translated as Buen 
Vivir or Good Living, although it more accurately translates as ‘life in fulness’), 
plurinationality, or the rights of Nature, embodied in the constitutions of countries 
such as Bolivia and Ecuador, and understood by at least some schools of thought as 
alternative civilisational projects (Acosta 2009; Gudynas 2011c; Farah and Vasapollo 
2011; Prada 2013). The following quote exemplifies the expectations that arose 
around these paradigms: 

In the same way that the plurinational state is the alternative to the liberal 
contractuality of the modern state and interculturality is the condition of possibility 
for society to recognise itself in the differences that constitute it, Sumak Kawsay is 
the alternative to the capitalist mode of production, distribution and consumption. 
[…] Sumak kawsay proposes, furthermore, a different form of relationship between 
human beings in which selfish individuality must submit to the principles of social 
responsibility and ethical commitment and in relation to nature, which is 
recognised as a fundamental part of human sociality. Thus far, it is the only coherent 
discourse and practice that can stop the predatory and inhuman current of capitalist 
accumulation, that at the current pace has become a threat human life on the planet 
(Pablo Dávalos cited in Prada 2013, 45). 

These alternative paradigms found multiple echoes across the planet, from Europe to 
the entire geopolitical South. However, in the Andean nations, they quickly ran into 
the limits of realpolitik and various resignifications by government. The declarations 
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of plurinationality and interculturality of the Bolivian and Ecuadorian states, that in 
their moment marked new horizons for transformation in terms of intercultural 
construction, still ended up subordinated to the intrinsic logics of state apparatuses 
that suddenly had to manage—precisely because another important innovation 
consisted in the strengthening of the role of the state and its expansion in the face of 
the market—a counter-current of certain neoliberal creeds. 

In retrospect, it can be said that much of the longing for change from Latin American 
emancipatory social movements ended up truncated in governments in which, 
despite their progressive or revolutionary statements, coexisted with a wide range of 
currents and political practices, including conservative and neoliberal ones (Gago and 
Sztulwark 2016). The commitment to finance social transformation with intensified 
export incomes from primary materials, which followed a neo-developmental and 
extractivist model, imploded with the crash in commodity prices in 2014. At the 
same time, the political-structural implications typical of the extractivist and rentier 
models drastically limited the possibilities of transformation, imposing the 
centralisation of political power, clientelism, and corruption as well as a paternalist 
logic intolerant of dissent and plural debate (Meschkat 2015). Finally, in the context 
of extractivist neodevelopmentalism, the recommendation of Pope Francis to “listen 
as much to the clamour of the earth as the clamour of the poor” (Francisco 2015, 39) 
was not observed. Environmental justice and the transformation of societal relations 
that preyed on nature were sacrificed, specifically in the name of social justice and 
the eradication of poverty (Gudynas 2015a; Svampa 2013), which was exemplified 
in the recurrent phrase of president Rafael Correa to justify the expansion of the 
petro-frontier or the introduction of mega-mining in Ecuador: “Misery cannot be 
part of our identity, and we cannot be beggars sat atop a sack of gold.”10 

Despite that, even today, in great swathes of the world, Latin American 
progressivisms continue to be perceived as political experiments of the left. This is 
due, on the one hand, to their ostensible anti-imperialism, but also, and in great 
measure, due to their success in reducing poverty and inequality. It is very present in 

                                                           
10 ‹http://www.andes.info.ec/es/actualidad/9675.html›. Accessed 5 September 2017. 
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the official discourse of governments, but is also attested to by the statistics from 
international organisations such as the Economic Commission for Latin America and 
the Caribbean (CEPAL), with social justice being one of the traditional and core 
concerns of the left (Sangmeister 2008; Cameron 2009; Birdsall Lustig and McLeod 
2011; Grugel and Rigirozzi 2012; CEPAL 2012; Jiménez and López Azcúnaga 2012; 
Lustig, Pessino and Scott 2013; Wahl 2016). 

What then happened to the so-called 21st Century Socialism, to which Venezuela, 
Bolivia and Ecuador subscribed over the last decade and a half in the face of the 
civilisational crisis? For as much as it has only taken on a few of the political 
characteristics of 20th Century Socialism, such as state-centrism, the central role on 
the part of the governing party that blends into the state apparatus, and the 
intolerance of dissent, while it has implemented openly capitalistic economic policies, 
21st Century Socialism has been a faithful heir to its predecessor in its colonial, 
homogenising, and modernising perspective on poverty. 

Plunder by Social Policies—The case of Ecuador 

While the plunder that took place in the context of the extractivist/neodevelopmental 
model in Latin America has encountered much criticism, this has not been the case 
for the plundering that originated in the framework of progressive social policies 
against poverty. On the contrary, these have been praised by many leftist voices, 
despite the fact that when applied in territories not entirely permeated by capitalist 
logics, such as the Ecuadorian Amazon, they result in new encroachments. 

The Citizens’ Revolution (La Revolución Ciudadana), in the name of reducing 
poverty, plundered Amazonian peoples of their own resources for health and 
education, and continued with the destruction of their non-monetised economies 
that had already been the targets of oil companies, pushing the circulation of money 
into new areas, for example, through the Human Development Grant (Bono de 
Desarrollo Humano—BDH). 

An analysis of health, education, BDH and infrastructure policies in the north of the 
Ecuadorian Amazon (Lang 2017) shows how a social policy managed centrally by the 
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state, which does not aspire to critical interculturality and does not differentiate 
between contexts but has modern pretensions of universality, can end in plunder, 
reducing the quality of life of the communities and expanding the territorial 
penetration of capitalist social relations. Thus, the health policies of the Citizens’ 
Revolution, in insisting on the principal role being taken by the state, eliminated the 
extensive networks of health promoters located in jungle communities, with first aid 
kits and facilities for first aid, substituting them for monthly visits by staff from the 
Ministry of Health. 

Education policies eliminated what had been built over decades in terms of 
intercultural bilingual education, developed between Indigenous organisations and 
the ministry, in favour of Schools of the Millenium—large, centralised and well-
equipped schools that nevertheless lost all links to the community (Torres 2017). 
Consequently, the abstract and equally universalising knowledge instilled in the 
students made them lose their sense of the life in the community, under parameters 
of sustainability, while preparing them to migrate to the city and sell their labour 
there. With the pretence of bringing the presence of the state to the entire national 
territory, the BDH (a monthly payment from the government to the poorest 
according to certain criteria), deeply penetrated the jungle. It had the effect of 
increasing the dependence of the community on money and processed foods, 
reconfiguring patterns of masculinity and femininity around the consumption of 
alcohol and prostitution, reducing their autonomy, and weakening traditional 
networks of subsistence. Finally, the three Cities or Communities of the 
Millenium—Pañacocha, Playas del Cuyabeno and Dureno—constructed by the 
correísmo (Correa-ism) as emblematic projects to fight poverty in the oil extraction 
zones in the northern Amazon, were an imposition by the government on Indigenous 
communities. By deconfiguring their rhythms of life; disciplining quotidian and 
territorial habits; thoroughly restructuring relations with space, time, nature, work, 
money and the community itself; and causing division between members of the 
community and family meant an integral and profound separation from their means 
of material and symbolic reproduction (Lang 2017; Bayon and Wilson 2016; Cielo 
and Vega 2015; Cielo, Coba and Vallejo 2016). In this way, these social policies 
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orchestrated by the state and oriented toward modernisation and developmentalism 
caused a significant loss with respect to ways of life that prioritised sustainability and 
social relations not entirely permeated by capitalism. It was implemented without 
consultation with Indigenous communities. The definition of the needs of these 
communities was in the hands of ministerial bureaucrats, aligned with international 
parameters to combat poverty and their respective indicators. They dispensed with 
an authentic open dialogue with the supposed beneficiaries, who were established as 
‘poor’ and given no voice. In this regard, Praise Be to You says: 

Attempts to resolve all problems through uniform regulations or technical 
interventions can lead to overlooking the complexities of local problems which 
demand the active participation of all members of the community. New processes 
taking shape cannot always fit into frameworks imported from outside; they need 
to be based in the local culture itself. […] There is a need to respect the rights of 
peoples and cultures, and to appreciate that the development of a social group 
presupposes an historical process which takes place within a cultural context and 
demands the constant and active involvement of local people from within their 
proper culture. Nor can the notion of the quality of life be imposed from without, 
for quality of life must be understood within the world of symbols and customs 
proper to each human group. (Francisco 2015, 113). 

The agenda of Rafael Correa’s government has not only been developmentalist in 
material terms—prioritising the modernisation of infrastructure and measures that 
are easy to identify statistically—but it has also been so in symbolic and 
epistemological terms. The discounting of other ways of life not entirely permeated 
by capitalist relations, such ‘the poor’ and their consequent ‘eradication,’ with the 
aim of generating new markets and new groups of consumers is one of the central 
ideas of the word development agenda since the end of the second world war. What 
it produces are new enclosures, multiple forms of dispossession that mean much more 
than simply privatisation, as is suggested by the image of a fenced off property. It 
means the forced separation of people and communities, in their social and cultural 
relations, from the resources and means they need for the symbolic and material 
reproduction. It is not unusual for the state to be an agent of dispossession: since the 
17th century, these enclosures were frequently effected by state actors through 



5 1  |  A L T E R N A U T A S  6  ( 2 )  –  D E C E M B E R  2 0 1 9  

economic, legal, or technological mechanisms, or simply depriving people of their 
spiritual anchorage (Federici 2015; Helfrich 2016). 

The case of Ecuador is particularly instructive, given that the Citizens’ Revolution 
was characterised by explicitly seeking to universalise social protection through public 
services, in contrast to other progressive Latin American countries that weakened 
universal social provision as a right, encouraging privatisation of insurance, pensions 
and health services through the providing money and consumer indebtedness.11 For 
example in Brazil, “the population’s access to potable water or adequate sanitation 
has improved little in the last decade. In comparison, the possession of consumer 
goods, such as mobiles, washing machines and computers has skyrocketed” (Lavinas 
2014, 40; see also CEPAL 2013). 

In Ecuador, the claim made by the most important actors in the anti-neoliberal 
struggle dealing with the ‘return of the state’ has strongly positioned neo-
Keynesianism as the only alternative to neoliberalism. I claim that the Citizens’ 
Revolution deal with this by promising the implementation of a European-style 
welfare state of the 50s or 60s throughout the entire national territory, including the 
most remote parts of the Amazon. 

This promise was accompanied by a vision of welfare associated with the Fordist 
imaginary of that time, with its technological optimism, unshakeable faith in progress 
based on industrialisation, and the delegation of redistributive and regulatory work 
to a paternalist and patriarchal state. However, in the 21st century, not only does this 
vision of industrialisation, intensive exploitation of ‘natural resources’, and unlimited 
growth need to be questioned, especially in the wake of the civilisational crisis, but it 
would be very difficult for this model to become possible in an enduring form in a 
small country in the geopolitical South without a profound transformation of the 
international division of labour and the environment. 

                                                           
11 Recent publications, however, show how, particularly in the Ecuadorian health sector, certain 
dynamics have led to a concentration of capital in private hands, for example, certain prepaid 
medical companies (Dávalos 2016, Iturralde 2014). 
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In the case of Ecuador (as in other Latin American progressivisms), the promise of 
the welfare state, on the contrary, was conditioned on a deepening of the extractivist 
model, as it was to be realised with an increase in oil and mining income. What is 
obvious in this logic is that, firstly, the modern/Western or imperial way of life, which 
is sold to us as a generalisable ideal, was only possible in the North at the expense of 
the peoples of the geopolitical South. Secondly, its expansion only deepened the 
civilisational crisis and its catastrophic effects in terms of the destruction of ways of 
life and the expansion of violence in social relations, instead of increasing welfare. 

This conditioning on the extractivist model had two effects: the disregarding of actors 
that defended relations of harmony and equilibrium with nature and a specific 
redistributive model that concentrates power. The official discourse systematically 
discounted Indigenous people and groups of ecologists that defended other types of 
relationships with nature, thus weakening the organisational fabric and the public 
voice of these sectors. A part of this dismissal was the discursive construction of 
Indigenous peoples as the poorest group in the country, forcing onto them 
imaginaries that situated the city as the place of success and progress, in contrast to 
the country as a place of backwardness and poverty. Thus, the trend toward urban 
migration and unsustainable ways of life focused on consumption was reinforced 
(Lang 2017). 

The case of Ecuador clearly shows that despite decades of debate and proposals about 
alternative indicators and, in recent years, the measurement of Buen Vivir (see, for 
example, Albó 2012, León 2015, Guillén 2016), so-called ‘human needs’ continue 
to be established from above, in a way that is colonising, technocratic, undemocratic, 
and definitely not intercultural, while taking into account neither the voices nor 
parameters for welfare of Indigenous peoples and other culturally different groups. 

It is a perverse cycle: the state, in the name of ‘fighting poverty’, generates tax revenues 
to build schools, roads, etc, but commits multidimensional plunder and pushes 
impoverished populations to sell their labour for a wage, pushes them into informal 
work, and pushes them into depending on the state and/or the bank through debt. 
What is achieved, without the shadow of a doubt, is the expansion of financial 
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markets toward the poorest strata so that they become consumers of goods and 
services and thus contribute to the accumulation of capital in these areas, for example 
through very profitable microcredit that charges between 20% and 40% annual 
interest, according to institutions (Lavinas 2014; Welzar 2013: 235). Welzer criticises 
this type of credit system, but also conditional cash transfers such as the BDH, as 
strategies against poverty: “If a seventh of humanity hinders the expansion of the 
market economy in this way [having less than a dollar a day to spend], the path to 
transforming the poor into participants in the market is obvious: you simply have to 
give them money” (Welzer 2013: 236). 

In this way, the politics of poverty eradication played a key role in channelling the 
transformative social energy of the previous decade toward its repurposing for capital 
accumulation: driving the transformation of women and men, who were living for 
the most part from subsistence work, into workers, consumers and debtors, creating 
dependencies and destroying precisely those local and community forms of resilience 
that were not monetizable. At the same time, the model for control and redistribution 
of profits by the central state consolidated an authoritative form of redistribution, as 
opposed to other redistributive modalities that disseminate power horizontally rather 
than monopolising it. This formed an inclusive authoritarianism, as we have just 
seen, in the definition of the needs of populations. The application of sets of 
indicators that take as a ‘universal’ point of reference capitalist/modern/urban ways 
of life centred in goods and services necessarily distorts results related to the quality 
of life of Indigenous peoples, which continues the modern/Western espstemicide (De 
Sousa Santos 2010; Moreno, Speich and Fuhr 2015). 

At the same time, the promised ‘inclusions’—in the sense of ‘exiting poverty’ and 
accessing opportunities for consumption, will always be vulnerable and easily reversed 
while that which is redistributed is limited to oil surpluses, such as during a crash in 
international commodity prices as seen recently. Furthermore, as long as the 
construction of interculturality, understood as the process of mutual recognition, 
understanding and enrichment of different ways of existence in the same hierarchy 
in order to construct a ‘multiverse’ (Arturo Escobar), is not a transformational project 
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assumed by the whole of society, including its institutional expressions, this promise 
of ‘inclusion’ will always clash with existing barriers of racism and discrimination. 

That is to say, this construction of interculturality would be susceptible to revert to 
‘inclusion’ in labour markets and consumption in terms of the framework of 
capitalism’s cycles of crisis and would be further limited by racism. On the other 
hand, it could be difficult to return the loss of autonomy, self-sufficiency and dignity 
caused by the dispossession of one’s own capacity to generate welfare, understood in 
a radically different way. In this way, women and men of communities dispossessed 
by state actors of their own capacities and the material foundations necessary to 
generate collective welfare would be left in complete destitution. 

With its hyper-presidential and clientelistic practices, but also with its insistent 
invitation to leave absolutely everything in the hands of a redemptive state, correísmo 
has further deepened the colonial/patriarchal political culture that already preceded 
it in Ecuador. Policies for poverty eradication were erected over an idea of the passive 
citizen, individualised and universal, whose involvement in politics is limited to the 
vote, and that only recognised generic and abstract human beings that sought to 
satisfy their ‘basic needs’. The filter of perception imposed by a story centred on the 
statistical representation of successful government development hid the numerous 
processes of dispossession in the material, social, political, spiritual and symbolic 
plane that communities suffered for their ‘inclusions’, founded, furthermore, in the 
expansion of extractivism. 

The advance of the state into Amazonian territories strengthened a certain way of 
conceiving the political, based on a series of epistemological and ontological 
compromises with the heritage of capitalist modernity, despite the fact that it has 
called itself ‘plurinational’ and ‘intercultural’ since the 2008 constitution. It is a way 
of conceiving the political that defends the existence of the state as a place of central 
enunciation, that claims the monopoly of force, that homogenises and does not 
diversify, that orders, rules and does not deliberate. It is expressed though the 
formulation of a supposed ‘general interest’, that often corresponds to the interest of 
stabilising conditions for the accumulation of capital. 
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Buen Vivir and social alternatives 

Building social alternatives requires that we overcome the limits of the hegemonic 
thought promoted by the left since the 20th Century (and well into the 21st Century 
up until today) that has drastically reduced its utopian and alternative potential. It 
requires that we recognize how crucial the diverse modes of living, forms of thinking, 
and knowledge that exist on the planet are. It also requires that we recognize how 
urgent it is to build sustainable (rather than predatory) relationships with of Nature 
and that this sustainability goes hand in hand with forging intercultural relationships 
that relativize and interrogate the paradigms of the modern/capitalist concept of 
wellbeing. Ultimately, it requires that we distance ourselves from any type of 
incremental narrative on the eradication of poverty that inscribes the fight against 
poverty within a teleological line of continuous progress (“there are still so many poor 
people”), while glossing over the very processes that continue to generate inequality. 

The advances that Latin American countries like Ecuador and Bolivia inscribed in 
their constitutional processes, which were the result of a long cycle of popular and 
indigenous fights in the 1990s, were to a large extent stalled by the internal logics of 
the State and subsequent ‘progressive’ administrations.  Instead of using those 
constitutions as a starting point for a deep, integral, participatory and deliberative 
transformation—which, since it was an experimental process, made it impossible for 
such changes to be implemented in the short term without any sense of incoherence 
or setbacks, let alone with the aim to conform to neoliberal criteria of ‘quality’ (read 
efficiency)—this transformation was limited to the State and to capitalist 
modernization. Those progressive governments reinterpreted powerful concepts such 
as Buen Vivir, or Good Living, in the light of productivism. Their adherence to the 
simplistic dichotomy ‘neoliberalism versus neo-Keynesianism’—or market versus 
State—led them to completely ignore, and even fear the enormous potential the 
community has when it comes to building social alternatives as breeding grounds for 
modes of production, reproduction and (self-) governing that are real alternatives 
(Caffentzis y Federici 2015). 
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Learning from the experience of Latin American progressive movements from the 
perspective of social alternatives means redefining the concepts of poverty and 
wellbeing from the point of view of critical thinking. It also means getting rid of any 
unilateral or universal notion of human need and taking some distance from the 
logics of metrics used to represent the complexity of the world and to inform political 
decisions based on reductionist statistics.  This does not mean rejecting the 
quantitative approach altogether; rather, it means questioning its almost systematic 
role in our representations of reality, its supposed ‘technical neutrality’ and 
overbearing presence in political decision-making. Meanwhile, other forms of 
knowledge should be recognized, valorized and made more visible. 

The multiple and diverse processes of social experimentation capable of leading us to 
social alternatives will most likely not happen in a straightforward, measurable and 
orderly fashion – as the hegemonic parameters of good governance would have it. 
Such processes should be granted the right to fail without being systematically nipped 
in the bud for not succeeding right away, and they should give us the opportunity to 
learn from those mistakes as a collective entity. To do so, one condition has to be 
met: the preservation and (re)construction of grassroots political communities of all 
shapes and sizes that are based on trust and collaboration, rather than competition. 

Rethinking social justice and redistribution 

How can we get from this critique to a different understanding of redistribution, 
equality and inclusion, that is to say of social justice—key themes for the left—that 
doesn't have the same effects and allows us to move toward the construction of 
alternatives in the context of the civilisational crisis? 

A first step is to refute the grand modern narratives of poverty and wealth, contrasting 
them with integral notions of Buen Vivir that accommodate diversity. A single 
pattern of Buen Vivir cannot exist without colonisation and domination. Therefore, 
we must think about alternatives that are plural and situated. This, at the same time, 
could form the foundations for a critical intercultural understanding of well-being. 
This means, as a first step, de-universalising, democratising and radically 
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contextualising the discussion of human needs that ought to be widened in all 
dimensions, including affective, relational, spiritual and social needs. 

In order to re-signify notions of poverty and wealth, it is necessary to hear the voices 
of those actually involved first-hand, to understand them as autonomous political 
subjects and not as ‘target groups’, clients or passive beneficiaries, as well as to 
recognise the particularity and incompleteness of ‘expert knowledge’ and its 
coloniality whenever it is postulated as universal and objective. In this sense, it 
becomes necessary to unlearn the mental structures that consider quantification and 
accounting as the privileged way of perceiving reality and see specifically that which 
statistics do not illuminate. It must be understood that statistics do not only construct 
the object they measure, but circumscribe reality to that which is easily measurable, 
rendering invisible and finally excluding that which is immeasurable (Peréz Orozco 
2014: 71). A step in this direction consists in shining a light on all exchanges and 
flows—even if they are not monetarised and do not obey logics of profit—as well as 
all forms of unpaid work that capitalism makes invisible while being sustained by 
them (Salleh 1997; Biesecker 1998; Mies 1998). 

It is essential to distinguish between the ‘two poverties’ identified by Vandana Shiva 
and stop identifying those groups that give great weight to subsistence, self-
production and traditional technologies as poor. We mush radically differentiate 
these groups that to a large extent still maintain their own sociocultural contexts from 
the millions of people who were stripped of them by the expansion of 
developmentalist logic and therefore need to not only resort to subsistence, but also 
reconstruct new interdependent relations and new senses of belonging. The 
civilisational crisis forces us to reconstruct from the margins, focusing the social 
creativity caused precisely by the circumstances of the crisis. In the words of Esteva, 
Babones and Bacicky: 

The development crisis [of the 80s] took many people that had been conditioned 
to depend on an income and the market from their paid positions in the formal 
economy, people who were lacking in a social environment that would allow them 
to survive without the market. The margins are now confronted with the difficult 
task of relocating these people This process poses great challenges to everyone, but 
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it also offers a creative opportunity for regeneration, once they discover how much 
they can help each other mutually (2013, 132). 

Also, in the case of popular urban cultures solely defined from their lack as ‘poor’, it 
is crucial to recognise, value and make visible not only the mechanisms of survival 
they have generated, but the alternative sociabilities and social wealth that they build 
in contexts lacking in material resources and often in tension with modern/Western 
possessive individualism (Moreno 2000; Rodríguez 2013; Esteva, Babones, Babcicky 
2013, 137). 

In the context of the acute planetary environmental crisis, the reduction in the 
consumption of materials and energy and the decreased production of pollution, 
rubbish and emissions are necessarily the common denominators for these plural 
civilisational alternatives, keeping in mind the existing inequalities in this regard 
between the geopolitical North and South. Constructing sustainability means that 
the protagonists of the imperial way of life learn—in technological, philosophical, 
economic/productive and social organisational terms—about the communities and 
cultures, whether rural or urban, that manage to live in harmony with less, without 
which none of them could be established as a universal model to follow. A prior 
condition is the generation of conditions for a respectful intercultural dialogue with 
these other ways of life, conditions that allow them to express themselves with their 
own criteria, away from the mechanism of ‘development/sub-development’, of 
racism and inferiorising paternalism. In his reflections about an epistemology of the 
South, De Sousa Santos proposes the concept of ecology, understood as “the practice 
of aggregation of diversity through the promotion of sustainable interactions between 
partial and heterogenous entities” (2009, 113). 

Another consequence of what has been expressed so far on the road toward 
emancipatory reflection in terms of civilisational alternatives, would be the 
recognition that the dominant version of the redistributive paradigm of the 
traditional left, understood as the grand alternative narrative to capitalism during the 
course of the 20th century, is in reality a part of the anthropocentric, monocultural 
and patriarchal civilisational pattern that the multidimensional crisis we are currently 
living through calls into question. If the Marxist tradition was participating in the 
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implementation of the machinery of ‘development/sub-development’, if even the 
inter-systemic competition of the Cold War boosted the centrality of economic 
growth as a parameter for success of a society, it also becomes necessary to carefully 
review our way of understanding inclusion, equality and redistribution.  

The permanent and exacerbated production of inequality, as described by the Oxfam 
report at the beginning of this work (Oxfam 2017), without a doubt constituted one 
of the central effects of the civilisational crisis, given that it gravely affects the 
conditions for survival of wide sectors of the world population. Likewise, democracy 
becomes impossible due to the concentration of so much power in so few hands and 
it becomes less and less possible for women and men to be able to exert an influence 
over the environment that affects them through the channels of representative 
democracy. In this sense, yearnings for equality and redistribution are, without a 
doubt, extremely valid if we understand them as the reestablishment of a necessary 
equilibrium.  

Nevertheless, claims of equality and redistribution are usually expressed in terms of 
the redistribution of money and ‘resources’, that is, within the format provided by 
capitalist relations to conceive the materiality necessary for the reproduction of life, 
to understand property and relations with nature. Taking as a starting point the 
civilisational crisis and the need to construct sustainability within interculturality, it 
forces us to ask within what are the excluded intended to be included, given that the 
omission of this question easily sets the scope for the inclusion of a greater number 
of people in the hegemonic imperial way of life, further aggravating, no doubt, the 
crisis. What is commonly understood as inclusion, as development, according to 
Esteva, Babones and Babcicky is often synonymous with the incorporation of certain 
populations into the world market, which implies their cultural transformation into 
economic beings and the extinction of their previous ways of life (2013, 128). This 
should lead us to read between the lines of international organisations’ proclamations 
of poverty reduction, such as that of the UNDP in the context of the Millennium 
development Goals (NDP 2015), in order to understand their implicit meaning.  
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Along the same lines, the prospect of expanding “access to goods and services”—so 
central to social policies—supposes ‘universal’ welfare parameters that in reality often 
correspond to urban/modern ways of life and, when implemented, entail a profound 
reconfiguration of forms of production and reproduction, of networks of life, without 
‘beneficiaries’ having knowingly made a decision.  

Can social justice really consist in everyone receiving exactly the same quantity of 
goods, services and resources? How to include into this outlook the diversity of needs 
according to context, in accordance with the construction of transformative 
interculturality and Buen Vivir in plural? Instead of redistribution in the terms of 
capitalist society operated by the liberal state, it would seem more appropriate to 
think of restitution, or better yet a reappropriation from below, of the materiality 
necessary for the reproduction of life based in diverse ways of life—and in the 
respective terms that these ways of life pose.  

To give an example: land recovery—for instance, a hacienda that in the past was 
expropriated from Indigenous communities—can be given in terms of property titles, 
in which each family member becomes the owner of their plot, which corresponds to 
the principle of redistribution, or in terms of reappropriating a collective and 
inalienable territory in common that could be administered by communitarian norms 
and procedures. While the first solution is highly vulnerable to the resale of land in 
crises, and in the end to new interests of capitalist appropriation, the second subtracts 
the territory from the logics of commodification, it decommodifies it and opens the 
possibility of other ways of life.  

It is in this sense that a redistribution of money, such as the conditional cash transfers 
and funds that prevailed in Latin American progressivisms, only reinforces and 
expands capitalist relations and thus deepens the civilisational crisis. The 
redistributive paradigm as central of the left is typical of the post-war era, of Fordism, 
and of the welfare state.  

The civilisational crisis we are living through presents us with challenges that go for 
beyond redistribution: in the first place, it requires opening the classic redistributive 
paradigm to other dimensions, for example, redistribution of time and work in all its 
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forms, as proposed by several feminist currents (Haug 2013). Then it suggests the 
decentralisation of the state as an actor of redistribution and wagering on the 
dynamics of reappropriation and reconstruction from below, territorialised and 
capable of persevering through time and expanding horizontally. But above all, it 
requires a profound multidimensional transformation that reorganises the 
coexistence of humans and other living beings around the sustainability of life. 
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Good Living Goals .  A proposal  for  the  
construction of  a  global  trans-

development 2 

To those who believe that another world is possible 
and, in particular, to those who strive to build it. 

 

The welfare paradigm of trans-modern trans-development (Múnera, 2016; Cubillo-
Guevara & Hidalgo-Capitán, 2015; Hidalgo-Capitán & Cubillo-Guevara, 2016) is 
that paradigm that pursues the satisfaction of the material and immaterial needs of 
society, through a participation process in which the people decides, under the 
principles of personal satisfaction, social equity and environmental sustainability, 
what are these needs and what means should be used to satisfy them. Under this 
paradigm, in which nature, society and the person occupy the centre of people's 
concerns, individuals feel part of different communities and part of nature and, as 
parts of a whole, defend harmonious coexistence between human beings and between 
them and nature. 

This welfare paradigm corresponds to a cultural paradigm or worldview called 
transmodernity (Rodríguez-Magda, 2004), which we can define as a worldview based 
on intersubjective consensus that seeks consensual truths; that interprets all aspects 
of life to starting from the emotionally intelligent combination of postulates based 
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on faith, reason and imagination; and that pursuing the realization of the multiple 
expectations of different individuals through the participatory construction of agreed 
intercultural and socially and environmentally harmonious projects for the 
construction of a post-capitalist global society. 

It is often asserted that trans-development, as welfare paradigm, is only feasible on a 
local scale, as is the case of eco-villages -e.g., the Findhorn eco-village in northern 
Scotland- or of some indigenous communities -e.g., the indigenous community of 
Sarayaku in the Ecuadorian Amazon- (Hidalgo-Capitán & Cubillo-Guevara, 2016). 
In fact, it is also affirmed that the attempts to implement trans-development as a 
paradigm of welfare on a national scale in some Latin American countries have been 
a failure -'buen vivir' in Ecuador; 'vivir bien' in Bolivia; 'vivir bonito' in Nicaragua, 
and 'socialism of good living' in El Salvador- and that in reality these countries have 
continued to implement development policies that have deepened their level of 
maldevelopment. 

Nevertheless, there are still some attempts and proposals that do not renounce that 
trans-development can have implementations beyond the local scope. Among them 
would be the proposal of an alternative global agenda to Sustainable Development 
Goals (SDGs), called Good Living Goals (GLGs). (Hidalgo-Capitán et al., 2018). 

The proposal of an alternative global agenda to SDGs is the result of an investigation 
with the help of experts in good living, degrowth and trans-development, through 
international discussion groups and a survey of more than 100 experts -academics, 
researchers, consultants, cooperators and social activists-. This reflection has not been 
intended to destroy the institutional proposal of SDGs, but the intention to generate 
a collective consciousness in the academy, social movements and international 
cooperation actors, which allows to propose a new Post-2030 Agenda, based on some 
goals that were not even included in the 2030 Agenda. 

In our case, we assume that the welfare paradigm to which the Post-2030 Agenda 
should aspire would be trans-modern trans-development, a trans-modern and trans-
developmentalist epistemological perspective that openly questions modernity -as a 
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cultural paradigm-, questions development -as a modern welfare paradigm-, 
questions sustainable development -as a variant of modern alternative development-
, and proposes to go beyond these paradigms and variant, without denying them 
completely, but transcending them. 

General Goals for Global Good Living 

The general goals for global good living include: bio-centric sustainability, reflecting 
a harmony with all beings in nature; social equity, reflecting harmony among all 
human beings; and personal satisfaction, reflecting harmony with oneself. 

Bio-centric sustainability suggests to stop the loss of ecosystem biodiversity, species 
biodiversity, and genetic biodiversity, while accommodating the human ecological 
footprint to planetary bio-capacity. This implies taking bio-centrism as our approach 
(Taylor, 1986; Gudynas, 2010); that is, that conception of the world that considers 
that: people and society are not outside of nature, but within it; nature is not an 
infinite source of natural and environmental resources, but it has clear biophysical 
limits that we cannot exceed; and nature, as a natural heritage, has certain values that 
are its own -intrinsic values- and that are independent of its economic utility, such as 
natural capital -exchange values and use values. 

Social equity proposes to reduce the levels of inequality in capacities and 
opportunities of the world population -among countries, regions, rural and urban 
territories, ethnic groups, religious denominations, social classes, genders, sexual 
identities and people- along with similar reduction in levels of achieved social welfare 
inequality. We consider social equity, as a criterion of social justice (Thompson, 
2016), implies giving different treatment to the different ones to compensate for the 
unequal social capacities and opportunities that people, social groups and territories 
possess to achieve welfare (Stewart et al., 2012), and the moderation of the different 
levels of social welfare reached by people, social groups and territories. 

Personal satisfaction aims to increase the levels of satisfaction of people with their 
own lives, in whatever territorial context, mean while reducing the gap between the 
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levels of satisfaction of the most satisfied and least satisfied people. Personal 
satisfaction with one's own life -also understood as vital satisfaction, subjective well-
being or happiness- (Diener et al., 1999) can be understood as the extent to which a 
person considers that the results of well-being obtained at a given time in his life 
correspond with the expected goals. 

These three general goals for good living on the global scale are interrelated, and all 
three must be simultaneously fulfilled if good living is to be achieved. Still, there 
exists a kind of hierarchy between these goals, since bio-centric sustainability can limit 
the means to achieving social equity, and both bio-centric sustainability and social 
equity can limit the means to achieving personal satisfaction. Therefore, realization 
of global good living would have to take into consideration nature first, society 
second, and the individual person third, since the person is part of society, and 
societies is part of nature. 

Achievement of the general GLGs would further require simultaneous achievement 
of the specific GLGs. These twenty-one specific good living goals, especially those 
directly related to any of the three harmonies, present strong interrelationships 
among themselves. 

Specific GLGs of harmony with all beings of nature 

Specific GLGs related to harmony with all beings of nature are: ecosystems care; 
sustainable economy; sustainable extraction; transitions for climate; rights of nature; 
circular economy; and optimal habitats. 

The goal of ecosystem care proposes stop the deterioration of aquatic and terrestrial 
ecosystems at the local, regional, national, transnational, and global levels, and 
initiate recovery processes through restoration policies in a way that contributes to 
the future development of safe living environments. Under a bio-centric logic 
(Gudynas, 2010), in which all human beings form a biological community with other 
beings of nature, ecosystems are the environments in which our life develops; the life 
of all beings of nature. In addition, under a systemic logic, all ecosystems have 
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important interdependence relationships with other ecosystems, so that the 
deterioration, for example, of local ecosystems, increases the fragility of regional, 
national, transnational and global ecosystems. 

The goal of rights of nature pursues enact a Universal Declaration on the Rights of 
Nature and constitutionally recognize these rights and their mechanisms of 
protection within each country, so that the intrinsic values of nature will be taken 
into consideration. From a bio-centric logic (Taylor, 1986; Gudynas, 2010), nature 
can be understood as the interactive set of all living beings and their habitats, which 
as such can be interpreted as a living entity of a higher order, the biosphere, which 
has some intrinsic values that are alien to the immediate utility they may have for 
human beings. Therefore, it should be recognized that nature has rights (Acosta et 
al., 2011) that must be recognized internationally, through a Universal Declaration 
of the Rights of Nature, which together with the Universal Declaration of Human 
Rights, articulate a set of principles and legal norms that protect both human beings 
and other beings of nature. 

The goal of circular economy intends optimize the scale of local habitats to take 
advantage of agglomeration economies and to avoid diseconomies of agglomeration, 
reducing pressure on the carrying capacity of local ecosystems. Circular economy 
(Ellen MacArthur Foundation, 2012, 2013, 2014) can be defined as that strategy 
that seeks to reduce both the input of materials and the output of waste in production 
processes –littering-, closing the economic and ecological loops or flows of resources, 
and generating efficient economic processes in ecological terms. This advocates 
extending the useful life of the products to delay as much as possible the generation 
of waste and the preferential use of biodegradable materials in the manufacture of 
consumer goods, so that they can return to nature by depleting their useful life 
without cause environmental damage. 

Finally, the goal of optimal habitats seeks to optimize the scale of local habitats to 
take advantage of agglomeration economies and to avoid diseconomies of 
agglomeration, reducing pressure on the carrying capacity of local ecosystems. The 
human beings live in local communities, for which we have been transforming certain 
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local ecosystems until they become ecosystems of modified landscapes; that is, in 
urban, rur-urban and rural habitats. Community life is economically more efficient 
because it allows human beings to take advantage of localization economies, derived 
from the use of social infrastructure -energy and water supplies, sanitation and waste 
management, communication channels, educational centers, health centers, security 
services, etc. However, when certain population density thresholds have been 
exceeded, social infrastructure collapses generating agglomeration diseconomies -
supply cuts, air pollution, traffic jams, classroom and hospital saturation, waiting 
lists, crime, etc.- (Fujita & Thise, 2002). Therefore, we must resize our human 
habitats, favoring the concentration of dispersed populations in small and 
intermediate towns and cities, limiting their growth in size, and encouraging 
emigration from large cities to small and medium-sized towns and cities. 

Specific GLGs of harmony with all human beings 

Specific GLGs related to harmony with all human beings are: local production; food 
sovereignty; participatory and peaceful democracy; progressive taxation; alternative 
economies; markets regulation; and affirmative action. 

The goal of local production proposes encourage the development of small-scale and 
local-level productive activities  based on local products , in order to contribute to 
reducing poverty and social inequality levels within countries. Commuter products, 
or short value chains (Marsden et al., 2000; Kebir & Torre, 2012), have among their 
virtues that, by requiring less transport, tend to generate less environmental impact 
and may even be cheaper. Likewise the consumption of these products also promotes 
local production destined for the local market with fewer intermediaries and small-
scale. This generates networks of producers, consumers, businessmen and workers 
that energize local economies and contribute to reducing levels of poverty and social 
inequality  both locally and nationally. 

The goal of food sovereignty suggests implement productive and commercial policies 
with agro-ecological and cultural criteria to allow a transition toward food sovereignty 
for countries and local communities. The fight against hunger and overfeeding is not 
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only a matter of provision and consumption of healthy food and in sufficient and 
adequate quantities to ensure adequate nutrition for people, but that such production 
must be based on ecological and cultural criteria. Therefore, food sovereignty (Foro 
Mundial por la Soberanía Alimentaria, 2001) -to which we must transit- implies that 
each country and each local community can define their own food, agricultural and 
land policies to ensure that they are healthy, nutritious, ecologically, socially, 
economically and culturally appropriate to your food needs. It is not only about 
guaranteeing a healthy and nutritious diet, but that it is culturally appropriate and at 
the same time strengthens the capacities of each society to support itself, without 
depending for its survival on transnational markets, on goodwill of the great 
economic powers or unpredictability and high costs of international transport (Rosset 
& Martínez, 2014). 

The goal of participatory and peaceful democracy aims to develop mechanisms of 
popular political participation and for the peaceful resolution of conflicts at the local, 
regional, national, international, and global levels, allowing transition to 
participatory and peaceful pluri-democracy adapted to each social context. Under a 
logic of participatory democracy (Fishkin, 2011) we must create mechanisms so that 
the plurality of people and social groups can participate in the political decisions that 
affect them (revocation referendums of mandates, popular consultations, legislative 
initiatives popular, participatory budgets, local popular assemblies, consensual 
decisions, etc.) and they feel more included and more easily respect the results of 
decision making while reducing social conflict. 

The goal of progressive taxation invites to implement progressive taxation systems 
that redistribute the income generated in domestic markets, as well as mandatory 
commitments of official aid to good living between countries, to redistribute the 
income generated in international markets. The income distribution inequality 
 emanating from both the performance of domestic markets and the performance of 
international markets  (Piketty, 2013) must be corrected for the sake of social equity 
and even the happiness of people (Oishi et al., 2012). This means that the fiscal 
system  together with the policies of transfers and public social spending  must 
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modify the distribution of income and make it more equitable (Wilkinson & Pickett, 
2009). Likewise in the international sphere the redistribution of income must be 
modified by means international cooperation (Brandt et al., 1980; Quilligan, 2002) 
with international protocols for official assistance for good living that fix 0.7% of the 
GDP of high-income countries as their minimum contributions to the financing of 
good living projects. 

The goal of alternative economies pursues encourage satisfaction of the fundamental 
needs of people by means other than the market that generate a more equitable 
distribution of income and wealth. The market economy generates an unequal 
distribution of income and therefore of wealth (Piketty, 2013); then the generation 
of a more equitable distribution of income and wealth goes through alternative ways 
to market to meet the fundamental needs of people (Max-Neef, Elizalde & 
Hopenhayn, 1986). Thus, alternative economies comprise the set of organizations, 
productive systems and consumption systems in which utilitarian rationality, profit 
and wealth accumulation does not prevail. 

The goal of markets regulation intends regulate local, national, transnational, and 
global markets through local, national, and international public authorities, to avoid 
concentration of market power into the hands of a few actors. Free markets have a 
tendency to concentrate the power of markets in few hands by virtue of the continued 
growth in the size of companies in order to take advantage of economies of scale, 
leading to oligopolies and oligopsonies -when not monopoly and monopsonies- that 
almost always end up being collusive and damaging the interests of their numerous 
customers or suppliers with little market power (Dixon, 2001). And this trend is 
common to all market scales -local, national, transnational and global. 

Finally, the goal of affirmative action seeks to implement, within countries, policies 
of affirmative action that increase the initial capabilities and opportunities of the most 
disadvantaged persons, along with economic and social policies of limitarianism to 
reduce the final income and welfare of the most favored people. Affirmative action 
policies (Stewart et al., 2012) would facilitate the path towards personal good living 
and contribute to social good living by reducing the levels of social inequality to 



7 9  |  A L T E R N A U T A S  6  ( 2 )  –  D E C E M B E R  2 0 1 9  

different social groups -children, youth, elderly, women, queers, ethnic minorities, 
religious minorities, disabled, sick, illiterate, poor, etc. While social limitarianism 
policies (Robeyns, 2014) should be aimed at limiting the maximum levels of income 
and welfare that could be obtained by the most favored people -usually, but 
exclusively, men, middle-aged, heterosexual, ethnic majority and religious of the 
country, with full capacities, healthy, educated and rich. Social limitarianism may be 
the result of a personal ethic freely adopted by the most favored persons -corporate 
social responsibility, philanthropy, etc.-, but it may also be the result of public 
policies for the correction of differences -fiscal progressivity, partial expropriations of 
wealth, etc.-; in this way they would reduce their high levels of comfort, which in 
many cases do not lead to personal good living, and also contribute to social good 
living by reducing levels of social inequality. 

Specific GLGs of harmony with oneself 

Specific GLGs related to harmony with oneself are: interculturality; diverse identities; 
contextual education; simple life; spiritualities; pluri-nationality; and integral health. 

The goal of interculturality proposes recognize, respect, and encourage the different 
ethnic identities and cultural practices within each country and between countries, as 
well as the right of cross-border mobility and the harmonious coexistence of different 
ethnic groups under criteria of interculturality, in order to contribute to the flowering 
of all cultures. The complex societies of all countries and many local communities 
are ethnically plural in their origins and this plurality is increasing as a consequence 
of migratory movements; and said cultural plurality is an important asset of its 
heritage. In this sense we must implement policies of decoloniality of power, 
knowledge and being within each country and each local community (Mignolo, 
2007), so that existing cultural diversity is valued and interculturality is encouraged 
(Walsh, 2009). Interculturality must be understood as harmonic coexistence and 
even hybridization (García-Canclini, 1990) of the different cultures that exist in the 
same territory. 
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The goal of diverse identities suggests recognize and respect the diverse and plural 
identities in terms of gender, sexual identity, ethnic type, and phenotype, and foster 
de-patriarchalized, de-heteronormalized, and de-colonized social relationships, in 
order to diminish social discrimination by reason of identity. All people have 
collective and simultaneous identities that allow us to identify with certain groups; 
the most common identities being those referring to gender and sex -on the one hand- 
and ethnicity and phenotype -on the other. These identities -depending on the power 
relationship established between the different social groups (Quijano, 2000)- are the 
basis of multiple social discriminations. Patriarchy, heteronormativity and coloniality 
are the foundations of such discriminations, so that the recognition and respect of 
different gender, sexual, ethnic and phenotypic identities goes through the de-
patriarchization, de-heteronormativization and de-coloniality of social relations 
(Paredes, 2010). Only then people can improve their levels of personal satisfaction 
by fully developing in harmony with their own identity; identity that must be chosen 
through self-identification and not imposed socially. 

The goal of contextual education aims to recognize, respect, and encourage the 
various forms of literacy, learning, and education throughout life, depending on the 
specific capabilities of people and their social and environmental context, so that they 
can develop themselves as persons. Education is a key element for the full and 
satisfactory realization of people who must develop throughout their lives, since it 
allows them to adapt better to the different and changing environments in which 
they live and even transform those environments (Freire, 1968). However there is 
great uniformity -both in terms of content and teaching-learning methods- which is 
not always adequate. Therefore it is necessary to develop methods and content 
adapted to the diverse capacities and contexts of people allowing a true contextual 
education. This education must be carried out throughout life (Delors et al., 1996) 
and must be adapted to the diverse capacities of people to be truly inclusive (Warnok 
et al., 1978). In addition it is necessary to recognize, respect and promote alternative 
educational methods to the conventional ones, either the traditional ones of different 
cultures or those developed from alternative pedagogical perspectives (Holt, 2002). 
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The goal of simple life invites to recognize, respect, and encourage plural styles of a 
simple life that allow people to satisfy their fundamental human needs in their 
different territorial contexts. One of the aspects that generate greater dissatisfaction 
with our own life is the gap between what we desire and what we obtain (Diener et 
al., 1999). Our unlimited desires are stimulated by publicity and the demonstration 
effect, so that we try to satisfy our anxieties -or false needs- instead of trying to satisfy 
our fundamental needs (Max-Neef, Elizalde & Hopenhayn, 1986); and this causes 
us unhappiness. However if we opt for sobriety -or voluntary simplicity (Gortz, 1997, 
2003)- bypassing our anxieties and focusing on satisfying our fundamental needs -
which may vary from one territorial context to another depending on environmental, 
historical and cultural aspects- then the aforementioned gap will be reduced by 
facilitating the achievement of higher levels of satisfaction with our own lives. 

The goal of spiritualities pursues recognize and respect, under criteria of secularism, 
the various religious faiths and spiritual practices, as well as the non-denominational 
nature of people and their right to express their spirituality in the public and private 
spheres, without conditioning the religious and spiritual practices of other people, so 
that all may freely and fully develop their spirituality. Most people assume that their 
lives have a spiritual dimension that they need to develop in order to feel satisfied 
with themselves (Chaeyoon & Putnam, 2010). In this sense the various religions of 
the world and non-religious spiritual practices -such as, for example, vitalism- allow 
people to satisfy an important part of their fundamental needs. However there are 
also agnostic and atheistic people who fully develop as people without having a 
spiritual dimension in their lives. Hence both -religious and spiritual people, such as 
agnostic and atheistic people- have the right to practice their own religious or spiritual 
traditions or their non-practice in the private and public spheres. In this sense all 
States must be secular and maintain neutrality regarding the beliefs of residents in 
different countries, recognizing and respecting the various existing religions and 
spiritualities and their practices without encouraging any of them (Savater, 2004). 

The goal of pluri-nationality intends constitutionally recognize and respect the 
different nationalities and nations, whether existing within each country or jointly 
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within several countries, as well as their capacity to self-manage certain political 
competences, in such a way as to increase levels of collective autonomy of all peoples. 
We must transit from the political organization of the nation-States to the political 
organization of the pluri-national States (Acosta et al., 2009; Lupien, 2011). Those 
territorial groups of people who identify themselves as a nation must have the right 
to be recognized as such in the constitutions of the different countries and that their 
differential facts are respected and protected within the country to which they belong. 
In addition they must have the right to manage autonomously  without the political 
interference of other nations  certain powers granted by the State of the country to 
which they belong as a result of a political consensus between the different nations 
that conform it. These competences should be able to be exercised jointly between 
all the parts of the same nation that for historical reasons are located on territories 
belonging to several countries, which would require agreements between the pluri-
national States of those countries to allow recognition and operation of interstate 
nations (Albó, 2011). 

Finally, the goal of integral health seeks to recognize, respect, and encourage, under 
criteria of scientific-social effectiveness, the different forms of medicine, to contribute 
to improving in each territorial context the holistic health of the people. The integral 
health of people -physical, psychic, emotional, spiritual and social health- is one of 
the elements that most influences the levels of satisfaction with their own lives, since 
people who are not healthy are usually relatively unsatisfied. Alongside conventional 
scientific medicine there are other forms of traditional and complementary medicine 
(WHO, 2013) -more economical, more holistic, more preventive, more community, 
more rudimentary and more based on natural remedies- which have high levels of 
social effectiveness and that allow improvements in people's health. These types of 
traditional and complementary medicine -such as traditional Chinese medicine, 
Indian ayurveda, European yunani, indigenous medicine, anthroposophical 
medicine, naturopathy, chiropractic, osteopathy and homeopathy (WHO 2013)- can 
be a complement -if not an alternative- to conventional scientific medicine to 
improve the health of people where it does not reach due to proximity, price or 
effectiveness. 
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Synthesis 

The GLGs consist of a set of twenty-four goals, three of them general and twenty-
one specific, aimed at achieving the three harmonious states -personal, social and 
environmental- that would likewise characterize global good living or global trans-
development. Figure 1 illustrates the systemic articulation of all twenty-four goals. 

Figure 1. Good Living Goals 

 

Source: Translation from Hidalgo-Capitán et al. (2019, p. 55). 



Good Living Goals | 84 

References 

Acosta, A. et al. (2009): Plurinacionalidad. Democracia en diversidad. Abya Yala, 
Quito. 

Acosta, A. et al. (2011): La Naturaleza con derechos. De la filosofía a la política. Abya 
Yala, Quito. 

Albó, X. (2011): ‘Hacia el poder indígena en Ecuador, Perú y Bolivia’. In: A. C. 
Betancur, Movimientos indígenas en América Latina. IWGIA, Copenhague. 

Brandt, W. et al. (1980): North-South: A Programme for Survival. Pan Books, 
London. 

Chaeyoon, L. & Putnam, R. (2010): ‘Religion, Social Networks, and Life 
Satisfaction’. American Sociological Review 75(6): 914-33. 

Cubillo-Guevara, A. P. & Hidalgo-Capitán, A. L. (2015): ‘El trans-desarrollo como 
manifestación de la trans-modernidad. Más allá de la subsistencia, el desarrollo y el 
post-desarrollo’, Revista de Economía Mundial 41: 127-58. 

Daly, H. E. (1996): Beyond Growth. Beacon Press, Boston, MA. 

Delors, J. et al. (1996): Learning. Unesco Publishing, Paris. 

Diener, E., Suh, E., Lucas, R., & Smith, H. (1999): ‘Subjective Well-Being’. 
Psychological Bulletin 125(2): 276-302. 

Dixon, H. (2001): ‘Oligopoly Theory Made Simple’. In: H. Dixon, Surfing 
Economics. Springer, Luxemburg. 

Ellen MacArthur Foundation (2012, 2013, 2014): Towards the Circular Economy. 
Vols. 1, 2 & 3. Ellen MacArthur Foundation, Coves, UK. 

Fishkin, J. S. (2011): When the People Speak. OUP, Oxford, UK. 



8 5  |  A L T E R N A U T A S  6  ( 2 )  –  D E C E M B E R  2 0 1 9  

Foro Mundial por la Soberanía Alimentaria (2001): Declaración Final del Foro 
Mundial por la Soberanía Alimentaria. FMSA, La Habana. 

Freire, P. (1968): Pedagogy of the Oppressed. Herder & Herder, New York, 1970. 

Fujita, M. & Thise, J. F. (2002): Economics of Agglomeration. CUP, Cambridge, 
UK. 

García-Canclini, N. (1990): Culturas híbridas. Grijalbo, México, DF. 

Girardot, J. J. (2010): ‘Inteligencia territorial y transición socio-ecológica’. Trabajo 
23: 15-39. 

Gortz, A. (1997): Misères du présent, richesse du possible. Galilée, Paris. 

Gortz, A. (2003): L’Immatériel. Galilée, Paris. 

Gudynas, E. (2010): ‘La senda biocéntrica’. Tabula Rasa 13: 45-71. 

Hidalgo-Capitán, A. L. & Cubillo-Guevara, A. P. (2016): Transmodernidad y 
transdesarrollo. El decrecimiento y el buen vivir como dos versiones análogas de un 
transdesarrollo transmoderno. Bonanza, Huelva, Spain. 

Hidalgo-Capitán, A. L., García-Álvarez, S., Cubillo-Guevara, A. P., & Medina-
Carranco, N. (2018): Los Objetivos del Buen Vivir a escala global. Una crítica de los 
Objetivos de Desarrollo Sostenible y una propuesta alternativa transmoderna. 
Bonanza, Huelva, Spain. 

Hidalgo-Capitán, A. L., García-Álvarez, S., Cubillo-Guevara, A. P., & Medina-
Carranco, N. (2019): ‘Los Objetivos del Buen Vivir: una propuesta alternativa a los 
Objetivos de Desarrollo Sostenible’, Iberoamerican Journal of Development Studies 
8(1): 6-57. 

Holt, M. (2002): ‘It’s Time to Start the Slow School Movement’. Phi Delta Kappan 
84(4):264-71. 



Good Living Goals | 86 

Honty, G. & Gudynas, E. (2014): Cambio climático y transiciones al buen vivir. 
CLAES & RedGE, Lima. 

Kebir, L. & Torre, A. (2012): Geographical Proximity and New Short Food Supply 
Chains. In: L. Lazzeretti (ed.), Creative Industries and Innovation in Europe. 
Routledge, London. 

Latouche, S. (2006): Le pari de la décroissance. Fayard, Paris. 

Lupien, P. (2011): ‘The incorporation of indigenous concepts of plurinationality into 
the new constitutions of Ecuador and Bolivia’. Democratization 18(3): 774-96. 

Marsden, T., Banks, J., & Bristow, G. (2000): ‘Food Supply Chain Approaches’. 
Sociologia Ruralis 40: 424-38. 

Max-Neef, M., Elizalde, A., & Hopenhayn, M. (1986): ‘Desarrollo a escala humana’. 
Development Dialogue, Special Issues, 1986. 

Meadows, D. H., Meadows, D. L., Randers, J., & Behrens, W. W. (1972): The 
Limits to Growth. A Potomac Associate Books, Washington, DC. 

Mignolo, W. (2007): La idea de América Latina. Gedisa, Barcelona, Spain. 

Múnera, M. C. (2016): ‘Resignificar el desarrollo en la era del postdesarrollo: 
propuesta hacia un ‘trans-desarrollo’’. In: C. A. Arango, Desarrollo y territorio, pp. 
17-47. Fondo Editorial de la Universidad Católica de Oriente, Río Negro, Colombia. 

Oishi, S., Schimmack, U., & Diener. E. (2012): ‘Progressive Taxation and the 
Subjective Well-Being of Nations’. Psychological Science 23(1): 86-92. 

World Health Organization, WHO (2013). WHO Traditional Medicine Strategy: 
2014-2023. WHO, Hong Kong 

Paredes, J. (2010): Hilando fino. Comunidad Mujeres Creando Comunidad, La Paz. 

Piketty, T. (2013): Le Capital au xxie siècle. Le Seuil, Paris. 



8 7  |  A L T E R N A U T A S  6  ( 2 )  –  D E C E M B E R  2 0 1 9  

Quijano, A. (2000): ‘Colonialidad del poder y clasificación social’. Journal of World 
Systems Research 1(2): 342-86. 

Quilligan, J. B. (2002): The Brandt Equation. Brandt 21 Forum, Philadephia, PA. 

Robeyns, I. (2014): ‘Having too much’. In: J. Knight & M. Schwarzberg (eds.), 
NOMOS LVI: Wealth, pp. 1-44. NYU Press, New York, NY. 

Rodríguez-Magda, R. M. (2004): Transmodernidad. Anthropos, Barcelona. 

Rosset, P. & Martínez, M. E. (2014): ‘Soberanía Alimentaria’. Ecofronteras 18: 8-
11. 

Savater, F. (2004): ‘Laicismo’. El País 03/04/2004. 

Stewart, F., Langer, A., Venugopal, R., & Brown, G. (eds.) (2012): Affirmative 
Action in Plural Societies. Palgrave Macmillan, Basingstoke, UK. 

Taylor, P. (1986): Respect for Nature. PUP, Princetone, NJ. 

Thompson, N. (2016): Anti-Discriminatory Practice. Palgrave Macmillan, 
Basingstoke, UK. 

Tortosa, J. M. (2009): ‘Maldesarrollo como mal vivir’. América Latina en 
Movimiento 445: 18-21. 

Walsh, C. (2009): ‘Interculturalidad crítica y pedagogía de-colonial’. UMSA Revista 
(entre palabras), 3. 

Warnock, H. M. et al. (1978): Report of the Committee of Enquiry into the 
Education of Handicapped Children and Young People. Her Magestic Stationery 
Office, London. 

Wilkinson, R. & Pickett, K. (2009): The Spirit Level. Allen Lane, London 

 


	Preface
	Prologue: Unholy Development4F
	Unholy Development: Religion as an Emerging Voice in the Global Debate on the Future of the Planet6F
	Social Justice and Civilisational Crisis: Clues for Rethinking Poverty Eradication Based on Sustainability and Interculturality26F
	Good Living Goals. A proposal for the construction of a global trans-development37F

