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CORPORATE SPIRITUAL DISCIPLINES

AND THE QUEST FOR ORGANIZATIONAL VIRTUE

Abstract


The burgeoning literature in organizational ethics points to the need for a better understanding of how to enable virtues in organizational settings. Moreover, there has been an increasing call to replace conventional management theory and practice with new approaches to managing based on virtues. We draw on a classical spiritual disciplines literature to develop a four-phase process model that facilitates organizational virtue and moral agency. We illustrate the model, and buttress support for the sequential nature of its constituent parts, by using a four-step “friendly-disentangling” approach associated with servant leadership. We contend that practicing the four corporate spiritual disciplines serves to change the character of organizational culture and individuals in positive directions. We conclude with a discussion of how the four corporate spiritual disciplines correspond to Management 2.0 and Multistream management, and to the four classic functions of management. 


During the past several decades, scholars who study business ethics and the closely related subject of organizational corruption have made great strides in understanding ethical (and unethical) behavior as products of complex interactions between personal and situational variables (Trevino, 1986; Jones & Ryan, 1998; Trevino, Butterfield & McCabe, 1998) and in partially explaining corruption as a product of mental rationalization and socialization tactics (Ashforth and Anand, 2003; Anand, Ashforth & Joshi, 2004). While these are considerable gains from mostly individualistic and cognitive/rational approaches, much work remains. For example, Ashforth and his colleagues (2008) call for a “deep view” (of corruption) that is integrative, interactionist, and processual in nature (Ashforth et al, 2008).


Concomitantly, numerous scholars have pointed to the need to use spiritual frameworks and/or to explore literature emanating from spiritual/ religious traditions to enhance our understanding of how to enact positive organizational transformation.  For example, Mitroff and Denton observe: 

“We believe organizational science can no longer avoid analyzing, understanding, and treating organizations as spiritual entities. We not only believe that organizations must become more spiritual if they are to serve the ethical needs of their stakeholders, but we also have important evidence to support our beliefs.” (Mitroff and Denton, 1999a: xiii-xiv; cited in Benefiel, 2005: 724).

Although seemingly recent, there is actually a long-standing and compelling argument supporting this perspective. For example, even though himself an agnostic, Max Weber a century ago (1958, originally 1904/5) lamented the fact that our “iron cage” was “without spirit,” and he posited that escape would require the “advent of new prophets” or “great rebirth of olds ideas and ideals.” This idea is echoed in the work of MacIntyre (1984), who also points to “prophets” to facilitate organizational virtue.

While the sustained growing interest in spirituality in the workplace among practitioners and scholars alike has been well documented (e.g., Benefiel, 2003; Giacalone & Jurkiewicz, 2003; Pava, 2003; Mohamed, Wisnieski and Syed, 2004), several important empirical studies have concluded that it is not self-evident how to actually practice it. Mitroff and Denton observe, “one of the most significant findings that emerged from our research is the existence of a relatively small number of models for practicing spirituality responsibly in the workplace” (Mitroff and Denton, 1999: xvii; emphasis in original; see also Nash, 1994: 277).  

In order to further develop spiritually-informed virtue based management theory and practice, we concur with those who point to the merit in developing it as an alternative “ideal-type” to contrast and compare with a conventional “ideal-type” (Weber, 1958). Leading management scholars and practitioners agree that the time is ripe to replace “Management 1.0” theory and practice with a qualitatively different new-and-improved version “Management 2.0:” 

“management pioneers must find ways to infuse mundane business activities with deeper, soul-stirring ideals, such as honor, truth, love, justice, and beauty. These timeless virtues have long inspired human beings to extraordinary accomplishment and can no longer be relegated to the fringes of management” (Hamel, 2009: 97; emphasis added here).  

The first hallmark of Management 2.0 is to “Ensure that the work of management serves a higher purpose” (Hamel, 2009: 92).  Key aspects of the Management 1.0 vs 2.0 distinction are reflected in the difference between Mainstream management based on a materialist-individualist self-fulfilling prophecy (Ghoshal, 2005; Ferraro, Pfeffer and Sutton, 2005), versus Multistream management, based on balancing multiple form of well-being (spiritual, financial, ecological, social, etc) for multiple stakeholders (owners, employees, customers, suppliers, competitors, neighbors, future generations (Dyck and Neubert, 2010). Previous empirical research indicates that the more managers emphasized personal spiritual virtues, the more likely they were to act according to a “Radical” (akin to Multistream/ Management 2.0) versus a Conventional paradigm (Dyck and Weber, 2006). 

Our goal in this paper is to draw on spiritual resources to assist in the responsible enabling of virtues and virtuous behavior in organizational settings. This approach helps people to say “no to corruption” (Ashforth et al., 2008: 681) by saying “yes to virtue” and moving organizations into a more positive direction. We will draw on a literature with a long tradition steeped in community formation, namely the corporate spiritual disciplines, and demonstrate how they may complement and advance efforts at understanding and developing virtuous organizations. Our intent is to introduce and develop a grounded and practitioner-friendly framework that can serve as a type of “pro-active practice” that cultivates organizational virtue and assists organizations as they navigate and advance through the transformative “second half” of the spiritual journey (Benefiel, 2005).  We are more interested how spirituality might promote holistic value creation for all of an organization’s stakeholders than we are in how it might impact productivity and/or efficiency. In particular, the paper seeks to illustrate how four specific spiritual disciplines—Confession, Worship, Guidance and Celebration—can be observed and practiced to help build the type of community/ organizational culture, a key “situational” factor in interactionist models, necessary to enable moral agency. Our focus will be on these four corporate spiritual disciplines, in contrast with much of the literature looking at spirituality in the workplace, which tends to focus on individualistic questions of meaning and wholeness (Gibbons, 1999; Robbins, 2000). Because our interest in is organizational virtue, and because management is inherently a collective-based phenomenon, the study of corporate spiritual disciplines is especially relevant.


The paper will proceed in three parts. We will begin with a brief overview of Aristotelian virtue theory and its connection to corporate spiritual disciplines. In the second part we review and describe four classic corporate spiritual disciplines – Confession, Worship, Guidance, and Celebration – with a special emphasis on their aspects that may be practiced in organizational settings. To further illustrate how the four corporate disciplines can be evident and operationalized by managers, we link them to a four-phase “friendly-disentangling model” drawn from the servant leadership literature (Nielsen, 1998). In the final part of the paper we discuss the implications of our study, with special emphasis on developing a process model where the four disciplines are sequentially inter-related. Implications for non-conventional management theory and for the four generic functions of management are also discussed.
A BRIEF OVERVIEW OF VIRTUES AND CORPORATE SPIRITUAL DISCIPLINES


The past two decades have witnessed a resurging interest in Aristotelian virtue based ethics and their application to organizational life (e.g., Hartman, 1998; Koehn, 1995; MacIntyre, 1984; Solomon, 1992). This interest has been driven in part by the shortcomings of cognitive/ rational ethical approaches, which make ethics a purely philosophical enterprise, and has been given a new sense of urgency by the series of corporate scandals that have played out in the popular press.  

The revival of Aristotelian thinking has made important contributions to developing a virtue theory of organization, and a focus on virtues may be able to influence both some of the individual and situational factors that, as identified by Trevino (1986) interact to impact ethical decision making. In particular, given Aristotle’s goal of forming good citizens, a virtue approach is promising in terms of addressing pertinent issues like the quality of organizational culture, moral psychology, and the inner dispositions of moral agents.  

In contrast to the Enlightenment-based schools of thought (“normative ethical theory”), ethics for Aristotle and other virtue theorists is much more than a cognitive method to determine right and wrong or a set of behaviors or actions. For virtue theorists the goal of life—and by extension business and management—and the ultimate criterion for success for a life well-lived was eudemonia. Eudemonia is commonly translated as “happiness,” but is perhaps more appropriately understood, given today’s tendency to equate happiness with a feeling or state of bliss, as “flourishing.”  The virtues or internal “excellences” (arête) play an important role as they are “states of character” that enable human beings to flourish and attain the “good life” (Prior, 1991). Aristotle emphasized the role of context—especially communities, upbringing, the state, education, and training—in developing the virtues. By extension, we might call an organization virtuous when its members practice and facilitate “states of character” corresponding, for example, to the four cardinal virtues:  Justice, Self-Control, Practical Wisdom, and Courage. 


Note that for Aristotle, the focus was more on the character of the actor, rather than on ethical decisions or individual actions. Unlike enlightenment based ethical theories, for Aristotle (and as recognized by many business ethics scholars) merely recognizing the right course of action is not enough.  Virtues, when connected to larger narrations of experience, shape values and empower the ability to act rightly. This is entirely consistent with those who remind us that management theory and practice are value-laden, and who challenge us to be more deliberate in developing theory and practice that are consistent with values and virtues we hold dear (Bacharach, 1989; Calas and Smircich, 1999, Moore, 2008). 


Aristotelian theory essentially suggests that persons who have a virtuous internal disposition (character) will act in ethical ways. As Iris Murdoch states it, “at crucial moments of choice, most of the business of choosing is already over” (Murdoch, 1971). For example, a virtuous manager may be pre-disposed to: 1) be sensitive to the needs of the least well-off (Justice); 2) resist the temptation to act coercively or pursue her selfish interests at the expense of others (Self-Control); 3) make decisions taking into account the input of others (Practical Wisdom); and 4) be willing to implement positive changes even if they threaten the status quo (Courage).   


To be certain, the focus on character should not suggest that Aristotle and by extension “virtue ethics” as a theory are unconcerned about actions, although both are often misunderstood as such.  “Virtue ethics” is often wrongly set in polar opposition to theories such as formalism or utilitarianism, which only focus on cognitive decisions and outward actions. However, for Aristotle, actions were very important as they formatively shape the virtues toward worthy (and unworthy) aims. At first, it is the repetition of virtuous acts that forms virtuous character. However, once character is formed it is no longer an outcome, but the cause of the agent’s choices and actions (Prior, 1991: 158).

Indeed, Aristotle believed that the virtues are not acquired by nature but—like the arts—are acquired by repetitive practice, by behavior, eventually becoming habits. As Aristotle (II.2, 1104a 27-1104b 3) himself put it: “Strength is produced by consuming plenty of food and by enduring much hard work, and it is the strong man who is best able to do these things. The same also is true of the virtues: by abstaining from pleasures, we become self-controlled, and once we are self-controlled, we are best able to abstain from pleasures.”  

Thus, virtue ethics considers the continuous nature of human activity. By shaping character and habituating one towards a direction, past actions play a strong causal role in future ones. Daryl Koehn (1995: 536) points out that as applied to organizations, virtue ethics are particularly helpful in thinking about systemic “life cycle” issues that go beyond a particular action, but rather include patterns of past behavior and the organization’s culture and environmental context as causal factors. In sum, the behaviors we practice give shape to our character. By extension, the cumulative behavior of an organization’s members, who act as moral agents, give shape to its corporate virtue and character. 

The remainder of this paper focuses precisely on this point, namely identifying specific behaviors that facilitate and enable virtue development. Notably, this is an area where Aristotle’s theory is underdeveloped (Dyck and Kleysen, 2001). Aristotle falls short of developing a comprehensive list of virtue-shaping behaviors, especially those that might serve us well in contemporary organizational settings. In contrast, this is precisely where the literature on the spiritual disciplines is relatively strong. We believe that the well-spring of tradition and knowledge associated with the literature on corporate spiritual disciplines has a valuable contribution to make for improving our understanding of how to facilitate organizational virtue (of course we also fully recognize that the question of which behaviors facilitate virtuous organizations may also be approached by drawing from other literatures). Taken together, the four corporate disciplines that we discuss influence two of the major factors identified by Aristotle as critical in developing virtue:  (1) the quality of the community (in this case, organization) one is embedded in; and (2) the specific actions or behaviors that become habits and reinforce the internal dispositions of the actor.
The spiritual disciplines

At their best, spiritual and/or religious communities engage in practices that sensitize and habituate the virtues of their members toward good ends. While much of the focus of recent work in virtue theory has focused on the formative role of “stories” and community memory (MacIntyre, 1984; Hauerwas, 1981, 1983), the practice of the spiritual disciplines (to which “stories” are intertwined) serve as a “method” that facilitates character development. The spiritual disciplines literature may therefore serve as a useful resource for those seeking to understand how moral agency is enabled in an organizational setting. 

Note that Aristotle himself has had a strong, albeit indirect, influence on contemporary thinking about the spiritual disciplines. This is evident, for example, through the 13th century writings of the philosopher and theologian Thomas Aquinas, who synthesized ideas from “the philosopher” with those of Christian theology. Following Aristotle, Aquinas also thought of virtues as habits or dispositions that facilitate reaching ultimate human aims (Aquinas, 1911, original 1273; Grenz, 1997: 148). While he departs from Aristotle in stating that the three “theological virtues” of grace, hope, and love—acquired only through divine grace—were necessary for achieving “supernatural” ends, he nonetheless sees great value in the four “cardinal” virtues of Practical Wisdom, Justice, Self-Control, and Courage in promoting ethical living. He places these virtues in the category of the “moral virtues,” and like Aristotle, believed that they could be acquired through “natural” means. Both Aquinas and Aristotle agree that governments, and we might add contemporary organizational managers, have a moral responsibility to serve others and to help people lead virtuous lives. 
Given the influence of exemplars like Aristotle and Aquinas, it is no surprise that at least some contemporary writing in spiritual disciplines, with its focus on the cultivation of the internal habits and dispositions of moral agents, still has close parallels to the Aristotelian tradition. For example, note the language used by philosopher/ theologian Dallas Willard (1988), a leading author on the disciplines, to describe the role of spiritual disciplines in virtue development:

“The star performer didn’t achieve his excellence by trying to behave a certain way only during the game. Instead he chose an overall life or preparation of mind and body, pouring all his energy into total preparation … What we find here is true of any human endeavor capable of giving significance to our lives. We are touching upon a general principle of human life. It’s true for the public speaker or the musician, the teacher or the surgeon. A successful performance at a moment of crisis rests largely and essentially upon the depths of a self wisely and rigorously prepared in the totality of its being- mind and body.”

Richard Foster (1978), another influential contemporary writer on the spiritual disciplines, describes them as the narrow “path to inner transformation” that lies between moral bankruptcy through human striving (“moralism”) and the way of moral bankruptcy through the absence of moral striving (“anti-nomianism”). Willard (1998: 20) observes, “spiritual growth and vitality stem from what we actually do with our lives, from the habits we form, and from the character that results.” In simple form, the practice of the disciplines can be seen as “taking appropriate measures” (Willard, 1988: 153) toward spiritual growth and character development. Foster describes them as means to break free from “ingrained habits” (Foster, 1978: 3). 


In contrast to some of the goals of modernity—namely, lighter work and the ready availability of an abundance of material goods—the word “discipline” itself has fallen out of favor. A list of “disciplines” can undoubtedly conjure up images of cloistered monks (“other worldly ascetics”), who practice them to overcome the “evils” of the physical body and the material world. It is true that there are historical examples of people who practiced excessive discipline to the point of harming their well-being. However, while discipline does require self-denial and hard work, the disciplines themselves are not meant to be turned into “soul killing” moral “laws” or dull drudgery that extinguishes laughter, joy, freedom and/or spontaneity (Foster, 1978: 2, 8; Willard, 1988: 153). In fact, Foster states that turning them into “laws” or strict rules is an abuse and “the way of death” (Foster, 1978: 8). Understood correctly, the disciplines can be seen as “adding” to life rather than subtraction through deprivation. Furthermore, Foster notes that the disciplines are for “normal” people who have jobs, raise families, and so on, and that they are best exercised in the midst of normal daily activities (Foster, 1978: 1).  


Neither should the disciplines be seen as ways to earn divine favor. Rather, their practice should be viewed as a form of “training.” As such, they bear resemblance to Aristotle’s ideas about virtue acquisition (i.e., “the arts”), and to author M. Scott Peck’s idea of “going through the middle” to reach “sainthood,” and Carl Jung’s idea of “legitimate suffering” as a means to human development (Willard, 1988: 7).
FOUR CLASSIC CORPORATE SPIRITUAL DISCIPLINES IN ORGANIZATIONS

We begin by noting that there are many other spiritual disciplines in addition to the four corporate disciplines that we will examine. Indeed, our decision to look at corporate spiritual disciplines counter-balances with much of the existing spirituality at work literature, which has tended to look more at individual disciplines (e.g., meditation). Note that we do not use the term “corporate” to refer to business corporations (as in, for example, Mitroff and Denton’s, 1999, A spiritual audit of corporate America). Rather, it refers to the specific spiritual disciplines that are practiced in groups rather than individually, which seems especially appropriate to task of developing virtuous organizations.

Our treatment of the disciplines will downplay or “bracket” their explicitly spiritual or religious dimension, and focus instead on their behavioral implications in the workplace. Of course, our intention is not to deny or confirm this specifically spiritual dimension, nor is it our intention to discuss possible differences in how the spiritual disciplines might unfold in practice depending on whether practitioners believe in a Higher Force, or what the nature of their beliefs about the spiritual realm might be. Rather, consistent with the work of scholars in the emerging field of “positive psychology” who have documented the tangible benefits of traditional religious practices such as “sabbath keeping” and “forgiveness” (Canale, 1990; Casarjian, 1992; Lawler et al, 2003; Diddams et al, 2004), we contend that belief in a “supernatural” realm is not necessary to see and appreciate organizational-virtue-enhancing benefits of practicing the corporate spiritual disciplines. This is not inconsistent with many theologians, including Thomas Aquinas who makes the case that “grace” (“supernature”) complements what already takes place in nature (in this world).

Four Spiritual Disciplines for Corporate Life

Our examination of the spiritual disciplines for organizational life is based on the work of Richard Foster (1978) who draws from a broad range of sources—including secular authors, the recognized classics of devotion, and sacred scriptures—to describe a total of twelve classical spiritual disciplines, four of which he characterizes as “corporate spiritual disciplines:” Confession, Worship, Guidance and Celebration. In the foreword to Foster’s book, renowned scholar D. Elton Trueblood specifically highlights Foster’s significant contribution to provide “intellectual integrity” to the spirituality literature (p. vii). Along with the four corporate spiritual disciplines discussed in the paper, Foster also reviews four “inward disciplines” (meditation, prayer, fasting, study) and four “outward disciplines” (simplicity, solitude, submission and service).  

The order in which Foster presents the four corporate spiritual disciplines is highly significant.  He argues that Confession leads to Worship, which in turn leads to Guidance, all of which results in Celebration. As depicted in Figure 1, we are suggesting that the four taken together form an inter-related process model, which might be dubbed a “virtuous cycle.” The model helps to understand how the four spiritual practices can over time serve to develop the virtuous character of an organization. By way of brief overview, over time the focus shifts from: (1) sensitively noticing shortcomings and injustices associated with current structures and systems (Confession); (2) being attuned to the inherent goodness in others and facilitating shared listening (Worship); (3) paticipatively developing possible responses that will improve the organization (Guidance); (4) implementing systemic and structural responses and celebrating improvements (Celebration). 

By now the reader will be quite aware that, in order to understand how the spiritual disciplines are related to management, care must be taken not to confuse them with their more everyday meaning. For example, Worship as a corporate spiritual discipline is not synonymous with what happens, say, in a church on Sunday mornings, when like-minded believers gather to adore God. Similarly, it is different from what happens when an individual goes for an inspirational walk in a park. Rather, as we shall see, the corporate discipline of Worship has more to do with seeing the Go(o)d in others, whether they are employees on a team, students in a classroom setting, colleagues in a committee meeting, or like-minded believers in a mosque. In short, even though the spiritual disciplines are steeped in religious tradition, as is reflected in the language used to describe them, they may be put into practice even by persons who claim no faith background.

Our purpose in presenting the four corporate spiritual disciplines is not to provide a comprehensive description of them, but rather we seek to draw attention to essential core aspects of the spiritual disciplines that are particularly relevant for moral agency in the development of organizational virtue. Along these lines, to help “operationalize” and illustrate what the four corporate spiritual disciplines might look like in an organizational setting, we will draw from a four-phase “friendly-disentangling” process described in the servant leadership literature (Nielsen, 1998). The description that follows will highlight the overlap between the four phases and the four corporate spiritual disciplines. In particular, we will describe how the four disciplines were evident in the way that Robert Greenleaf, a manager at AT&T who coined the term Servant Leadership, managed to help make AT&T more virtuous by having it to hire more women and to promote more blacks (both groups who were under-represented at AT&T). Greenleaf adapted a method that had been used centuries earlier by John Woolman to help spearhead the abolition of slavery in the USA. Nielsen (1998) describes how Greenleaf’s initiatives occurred prior to equal rights legislation, and documents how Greenleaf’s approach may have been more successful than initiatives imposed externally.

1.  Confession

Confession, the first corporate spiritual discipline, has less to do with forgiveness per se than with exhibiting humility and mutual acceptance. As such, parallels might be found in what Jim Collins describes as a primary characteristic (deep personal humility) of “Level 5 Leaders” (Collins, 2001). While Confession is a component of forgiveness, its more important role as a corporate spiritual discipline is to free people from themselves, to facilitate change, and to release people to Worship. At its core, Confession requires that we confess our own shortcomings, which in turn results in us not looking down on other people’s failures. When we confess our shortcomings, it “forever delivers us from conveying any attitude of superiority” (Foster, 1978: 135). In short, Confession has much to do with humility, as evident in our dealings with one another, and in providing a necessary foundation upon which to build community. This communal aspect is underscored because Confession is not something people do in the “quiet of their hearts.” Instead, as a specifically corporate spiritual discipline, Confession is something people practice in community to foster virtuous organizations. “In acts of mutual confession we release the power that heals. Our humanity is no longer denied but transformed” (Foster, 1978: 127). Confession can also include recognizing injustices in the structures and systems that we belong to and help to sustain.  In sum, Confession also sensitizes us to the needs of others.

Confession is apparent in the first step of the four-step servant leadership model. When Robert Greenleaf became aware of the fact that women were under-represented in AT&T’s workforce, his first step was to acknowledge that he himself was part of the problem. Before he met with AT&T’s operations managers to discuss the issue of hiring more women, Greenleaf consciously adopted what he called a “we” fellowship. He deliberately remembered how he and these managers had effectively worked together and resolved problems in the past (put differently, he Celebrated past shared achievements).  Further, he explicitly recognized that the problem of women being under-represented in the AT&T workforce resided in AT&T’s shared traditions and systems, so that it was unproductive to try to blame individual managers for exhibiting “bad” attitudes or values in their hiring practices. In this way Greenleaf was sharing part of the blame for AT&T’s poor record in hiring women.

The overlap between Greenleaf’s first step and the spiritual discipline of Confession is readily apparent. Indeed, one might say that Greenleaf was practicing Confession when he adopted a “we” fellowship in relation to his colleagues, and when he consciously recognized that shortcomings at AT&T were not solely due to the hiring practices of individual managers. He confessed that he, too, was part of the organizational problem that he was trying to address. In this way, Greenleaf’s approach of Confession was laying the foundation for building a virtuous organization, where people are sensitive to and mutually confess current “shared” injustices (even as they remember and celebrate past shared successes).  

2.  Worship 

Worship, the second corporate spiritual discipline, follows from Confession.  As used here, Worship refers to expecting others to be insightful, to initiate and to welcome new ideas and positive change. Foster talks about Worship as a “holy expectancy,” a waiting for the voice of God from others (although some readers may feel comfortable with Foster’s use of “God” language, others may prefer to substitute alternate terms):  

“To worship is to experience reality, to touch Life … in the midst of the gathered community.  It is breaking into the Shekinah [Presence] of God, or better yet, being invaded by the Shekinah of God. … When more than one or two [people] come into public worship with a holy expectancy [i.e., expecting to hear the Kol Yahweh, the voice of God] it can change the atmosphere of a room. People who enter harried and distracted are quickly drawn into a sense of the silent Presence. Hearts and minds are lifted upward. The air becomes charged with expectancy.  … Worship opens the door to guidance”  (Foster, 1978: 138, 142, 171; emphasis in original).

The spiritual discipline of Worship is not limited to weekly gathering of like-minded believers.  Rather, it should “permeate the daily fabric of our lives … every business transaction. … [For example] We stop at a gas station and sense a divine urging to get acquainted with the attendant, to see him as a person rather than an automaton” (Foster, 1978: 145). Foster goes on to suggests that (some) “Business meetings should be viewed as worship services” (Foster, 1978: 157) where available facts are presented and discussed with a view to listening to the voice of the Spirit, even if it might appear to be contrary to the facts.


The discipline of Worship is evident in the second phase of the four-phase servant leadership model, namely, to approach others in a friendly manner. This friendly manner has two dimensions. First, Greenleaf was considerate when he approached the operations managers. He provided a respectful place for issues to be discussed and ideas to be introduced. He was deliberately friendly and explicitly reviewed common experiences and shared successes. He sought to demonstrate care both for the people who were themselves “entangled in oppressive customs” (Nielsen, 1998: 129) as well as those who were able to transcend them. Second, Greenleaf seriously considered what others were saying. Indeed, he consciously looked for and expected good ideas to come from his co-workers. It was also important to him to respect and care for people that he disagreed with, because he held to the Quaker conviction that there is “that of Go(o)d in everyone” (Nielsen, 1998: 137), and he expected that searching for the good in others would help to draw it out. He modeled this mutual expectation of others’ goodness for his co-workers.

Again, parallels between Greenleaf’s second step and the second discipline, Worship, are readily evident. Indeed, a central feature of the corporate spiritual discipline of Worship is summarized in the idea of seeing Go(o)d (or God’s image/ imago dei) in others. This spiritual discipline would help to reduce a common rationalization tactic that perpetuates corruption in organizations by depersonalizing a victim into a faceless statistic or to subhuman status (Anand et al, 2005). In contrast, seeing that of Go(o)d in others implies treating other people and their ideas with dignity. And, in this light, it is not unlike why people attend religious worship services—rather than Worship by themselves or watch a worship service on television—they want to see how God has been active in other peoples’ lives, and to share their own experiences in a healing (Confessing) community. Similarly, people with a worshipful attitude attend work on weekdays in order to deliberately see the good in their co-workers, and thus to nurture and belong to a virtuous organization.

3. Guidance
Corporate Guidance, the third corporate spiritual discipline, is all about discerning ideas in community. Individual guidance is insufficient. “All the teaching on divine guidance in our century has been noticeably deficient on the corporate aspect. … Perhaps our [present-day] preoccupation with private guidance is the product of our Western individualism” (Foster, 1978: 151). Foster provides several examples of corporate Guidance, including the Quaker meeting several centuries ago where they decided, together, to abolish slavery and to reimburse their own slaves for their time in bondage. That group discerned that this was the right thing to do, the proper response to the social and economic structures and systems of their day.

“There must also come a knowledge of the direct, active, immediate leading of the Spirit together. I do not mean ‘corporate guidance’ in an organizational sense but in an organic and functional sense. … In the Middle Ages not even the greatest saints attempted the depths of an inward journey without the help of a spiritual director. … Though the director has obviously advanced further into the inner depths [than the person being spiritually-directed], the two are together learning and growing in the realm of the Spirit” (Foster, 1978: 150-51; 159-60; emphasis in original).

In sum, Guidance includes inviting others to discern about future actions.

The discipline of Guidance is evident in the third step of the friendly-disentangling process, where Greenleaf asks his colleagues for help in disentangling the problematic behaviors from biases within shared systems. Note that this step encompasses two dimensions. First, it refers to including subordinates by seeking their counsel and knowledge to understand existing systems. Second, and more distinctly, it refers to the need to understand how new ideas would “fit” with, or can be included in, existing structures and systems. This requires anticipating and overcoming ways in which new ideas or practices may be muted by the status quo. It combines new insights with existing practices. Greenleaf deliberately sought counsel from for others to discern what and how changes might be implemented. In this particular example, the main reason identified for not hiring more women was that workers had to regularly lift the 50-pound rolls of telephone cable, which was too heavy for most women to do on a sustained basis.

Note again the common themes between Greenleaf’s third step and the third corporate spiritual discipline, Guidance. As with Guidance, inclusion emphasizes the need to get others’ help to discern and test different ideas that might be pursued. A manager looks to co-workers to share their knowledge, to build a community-wide understanding of how organizational structures and systems work, and then to decide whether and how to introduce changes. Sometimes the discussion may lead in unexpected directions, or perhaps even yield intuitive corporate decisions that seem to go against the facts. The consistent theme is to enlist the support of others to determine the merit of ideas.

4. Celebration

Celebration, the fourth corporate spiritual discipline, describes the response to having implemented positive changes:   

“… a [positive] restructuring of social arrangements cannot help but bring celebration. When the poor receive the good news, when the captives are released, when the blind receive their sight, when the oppressed are liberated, who could withhold the shout of Jubilee?” (Foster, 1978: 163).

Foster goes on to lament that: “The carefree spirit of joyous festivity is absent in contemporary society. Apathy, even melancholy, dominate the times” (Foster, 1978: 164). He argues that an emphasis on hard work and rational calculation has contributed to a lack of Celebration in our lives. Celebration is evident when our “work and play” have been redeemed, when there is “joy where there once was mourning” (Foster, 1978: 166). Genuine celebration “must work itself into the ordinary fabric of our daily lives. Without that our celebration carries a hollow sound” (Foster, 1978: 165). Celebration involves “playing” with new ideas in our workplace that will help make the world a better place.  


In the fourth step of the servant leadership model, Greenleaf worked alongside managers who were willing to experimentally implement ideas or procedures that might help overcome shortcoming in the current practices. For example, in Greenleaf’s conversations some managers suggested and agreed to try out working with 25-pound rolls of telephone cable. The experiment was successful in two ways.  First, more women were hired since they could, in fact, regularly lift 25-pound rolls. Second, the men were also happier, as “most of the men also preferred the 25-pound rolls instead of the 50-pound rolls” (Nielsen, 1998: 129).  

Again, we can see overlap between Celebration and the fourth step of the servant leadership model. When the 25-pound rolls of wire were introduced, it was cause for Celebration. Women had been liberated from (oppressive) systems that prevented their being hired, men found their work more enjoyable, and both could not withhold a shout of jubilation! When positive changes are implemented in the workplace, the world becomes a better place, and all humankind can rejoice because of it. Note how we have now come full cycle, where the fourth step can be seen to feed back into the first, where we have past successes to celebrate as we identify and confess new problems.

A process model 

Taken together, the four corporate spiritual disciplines can be seen as forming a process model, as depicted in Figure 1, which has two dimensions. The x-axis describes whether the focus is on organizational structures and systems (Confession and Celebration) or on face-to-face relationships (Worship and Guidance). The focus of Confession and Celebration tends towards the structures and systems. Confession, as described here, is concerned with being sensitive to shortcoming and systemic injustice in structures and systems. Is anyone being marginalized by current practices? What needs are being overlooked, or are being created? Similarly, Celebration is also concerned with structures and systems, and specifically with implementing improvements to structures and systems. What changes can we make to ensure that minorities are treated fairly in the workplace, even if this may threaten our own relative advantage or that of our colleagues? The focus of Worship and Guidance is more on face-to-face relationships. Worship involves looking for the good in others, treating them with dignity. Guidance involves seeking others’ counsel to discern how to proceed.

-

insert Figure 1 about here

-

The y-axis describes whether the focus is on listening (Confession and Worship) or on responding (Guidance and Celebration). The focus for Confession and Worship tends to be more on listening.  Confession involves being attuned to the voices of the marginalized, while Worship is listening to the goodness in the voice of co-workers. The focus of Guidance and Celebration tends to be more on making a response, either by discerning how to proceed (Guidance) or inviting members to implement new-and-improved practices (Celebration).

Note that such a process model is consistent with some of the developmental ideas found in virtue ethics such as “life cycle” thinking, where “narratives” and “stories” form community memory which serves to give shape to the formation of community and organizational virtue (Koehn, 1995). It also resonates with some of recent theorizing in the organizational learning literature, where the emphasis is on the different phases on how an organization learns, versus on individual learning (e.g., Nonaka, 1994; Lawrence, Mauws, Dyck and Kleysen, 2005). If the way that organizations learn to develop a virtuous character is via a multi-phase process akin to that shown in Figure 1, then we would be wise to see moral agency in terms of a multi-faceted sequential process of modeling and exhibiting virtuous behavior.

In particular, rather than view the four corporate spiritual disciplines as independent, this process model compels us to consider how they interact and their cumulative effect over time. It also draws us to ask questions like: what happens if only three of the four are evident? For example, is it possible to improve organizational virtue without recognizing its shortcomings (Confession)? Similarly, is it absolutely necessary to seek Guidance from other members, or can new virtuous practices simply be “imposed” by a “benevolent dictator?” What about organizations who are, say, strong at the listening disciplines of Confession and Worship, but weak in the responsive disciplines of Guidance and Celebration – are they destined to become navel-gazing failures? Is it possible for an organization to become more virtuous simply by mimicking or “importing” enlightened structures and systems from other organizations? Or, as is consistent with virtue theory approach, is it precisely the character of the process itself what makes an organization virtuous? Of course, questions like these await future research, which brings us to the final section of our paper.
IMPLICATIONS
We have identified four corporate spiritual disciplines – Confession, Worship, Guidance, and Celebration – and described how they may be evident in organizational settings, and how they may work together in a process model to facilitate organizational virtue. While at first it may seem unusual to think of practicing the spiritual discipline of Confession in a secular workplace, it is easy to see evidence of it when we think of managers who with humility share responsibility for an organization’s shortcomings. Likewise, to think of management as the spiritual discipline of Worship may seem a stretch, but it is relatively easy to identify managers who deliberately seek the good in others. Finally, re-cognizing the spiritual discipline of Guidance as group discernment (where decisions may counter existing facts), and taking the time to Celebrate improvements in the workplace (rejoicing with those who rejoice), also provide tangible ways that these spiritual disciplines are evident and practiced in the workplace. Moreover, beyond helping to make the four disciplines “visible” in the workplace, our comparing them to the four-step servant leadership model also reinforces the important interrelationships among the four disciplines over time. The remainder of our paper will discuss limitations and opportunities related to our argument.


Limitations


Although the four-phase process we describe here can be seen as “virtuous cycle” that helps organizational members to say “yes to virtue”, we fully recognize that there are many other structures and systems evident in organizations that compete with and our undermine our model (or, that may enhance it). Just as the efficacy of the practice of the disciplines may be enhanced by an enabling environment (e.g., where executive leaders are committed to creating value for all stakeholders and other kinds of positive change and learning), it can also be subverted by entrenched formal reward systems and informal mechanisms such as “referent others” (heroes) that encourage short-term outlooks and/or a singular focus on the pursuit of increased profitability. We believe that the process model will work most effectively in organizations with leaders who have made a strong commitment to align organizations objectives, formal and informal systems, toward the goal of positive transformational change.

That said, we believe that the four corporate spiritual disciplines can be put into practice in virtually any organizational environment. Even in hostile environments people can confess shortcomings, find the good in others (worship), seek guidance, and experiment with new structures or systems. Such mini-cycles can serve as moments of micro-emancipation (Alvesson and Willmott, 1992) that act as “yeast” to help organizations rise to become more virtuous (Dyck and Schroeder, 2005).


We would be remiss to not offer critical reflections on potential “shadow sides” of (counterfeit) spiritual discipline in the workplace. At their worst, all groups, including religious/ spiritual communities, can use practices with noble intentions and yet can become more insular and more corrupt. In short, they can become “social cocoons” (Greil and Rudy, 1984) or “bad barrels” that are even more dangerous because of a belief in some sort of transcendent sanctioning or blessing. However, the chances for this to come about are lessened if confession is authentic and based in humility, worship leads to true acknowledgment of “the other” or “others,” guidance is open to external sources and change agents  (Anand, Ashforth & Joshi, 2005) and “reality tests,” and celebration is centered around gains made by all stakeholding groups. 
Implications for a new management paradigm


Our study may be especially relevant for a number of current efforts to develop organization and management theory and practice that is founded upon virtues, such as “Management 2.0” (Hamel, 2009) and “Multistream management” (Dyck and Neubert, 2010). Table 1 uses these two exemplars as a springboard to illustrate how the four corporate spiritual disciplines may help to shape and inform the future development of management theory and practice. The first column in Table 1 identifies what Hamel (2009) identifies as “Management’s Grand Challenges.” The second column describes how those challenges are addressed within Mainstream management theory and practice. The third column identifies how the four corporate spiritual disciplines are related to these challenges generally, and also specifies which disciplines may be particularly relevant for each challenge.

--

insert Table 1 about here

--


It is clear from looking at the table that the spiritual disciplines are of immediate relevance to the ideas of Management 2.0 and Multistream management. Whereas Mainstream Management 1.0 may have a built-in bias against spirituality, the Management 2.0 language of “higher purpose” and the Multistream emphasis “spiritual well-being” certainly make both these alternative paradigms amenable to insights from the spiritual disciplines literature. Indeed proponents of both these approaches seem to welcome contributions from the spiritual disciplines literature as both make reference to drawing from “theology” to develop their paradigms.


Taken together, our overall argument suggests that it is plausible for management practices to draw from the four corporate spiritual disciplines (and the four cardinal virtues), and that by doing so managers may become more moral agents who facilitate organizational virtue. It seems, for example, that the time is ripe for more discussion of Confession and Justice, and of eudemonia or virtue more generally. It is understandable that in the past we may have wanted to discard some of the antiquated or exclusionary language associated with the Ancient virtues or spiritual disciplines, but it seems there is growing recognition that by doing so we have abandoned age-old wisdom and inspiration, that we have thrown out the baby (timeless truths) with the bathwater (antiquated language) – “a disquieting suggestion” indeed (MacIntyre, 1984)!  


Building on this, we will use the remaining space in our paper to describe in broad-brush strokes what management theory might look like if we re-infused it with the spiritual disciplines. In particular, we will build on ideas in Dyck and Neubert (2010) and describe how the four corporate spiritual disciplines contrast and compare with Henri Fayol’s four functions of management—Controlling, Leading, Planning and Organizing—which continue to form the organizing framework for most management principles textbooks. 

--

insert Table 2 about here

--


Controlling refers to monitoring organizational members’ performance, comparing it to standards, and taking corrective action to improve performance as necessary. Note the overlap between Controlling and Confession – both have to do with ensuring that the organizational behavior is acceptable, and correcting it as appropriate. But note two key differences between the two. The focus in Controlling tends to be on (a) specific measurable standards (b) with a sense of authoritarian law enforcement. The focus in Confession, on the other hand, is more on identifying (a) larger principles of justice (b) in a spirit of humility. The idea of judging others (Controlling) does not fit easily with a sense that everyone is guilty (Confession). The idea of specific measurable organizational goals (Controlling) does not fit easily with the larger principles of justice (Confession). What might happen if Controlling were more like Confession, if managers were less judgmental and less inclined to seek people to blame or hold accountable, and instead more forgiving and sensitive to shortcomings of structures and systems? Would this facilitate organizational virtue? What if the standards that managers referred to went beyond merely maximizing financial wealth, but also included spiritual, social, ecological, intellectual and aesthetic well-being (Burch, 2000)?


Leading refers to motivating others so that their work efforts serve to meet organizational goals. Note the overlap between Leading and Worship – both have to do with how your expectations of others influences how you relate to them. Here the differences are more ambiguous and nuanced. Generally Leading has the image of needing to motivate others while Worship is predisposed to drawing out the inner motivation of others. Also, the literature on Leading tends to focus on motivating others to work harder on tasks to meet organizational goals, whereas the goal of Worship transcends a narrow task-related focus. Future research may examine whether a worshipful variation of Leading—where leaders deliberately seek the good in others, treat them with dignity, and go beyond merely ensuring that tasks are completed as efficiently as possible—facilitates organizational virtue. For example, leadership theory can go beyond conventional sources of power (e.g., reward, expert, legitimate) and recognize there is a certain power that comes from demonstrating empathy and respect for others. Similarly, motivation theory could be expanded to suggest that in addition to the conventional needs for achievement, affiliation and power, people also have a need for community, for justice and for the pursuit of transcendent noble meaning-of-life goals that defy simple measurement (Giacalone, 2004). A Worship approach to Leading would relax the pervasive economic assumption that everyone is self-interested, and embrace and expect others to act altruistically (Ferraro et al., 2005).


Planning refers to deciding upon an organization’s goals and strategies, and on how to achieve them. Both Planning and Guidance have to do with making decisions. However, whereas textbooks often assume “management decision making,” the discipline of Guidance places much greater emphasis on managers’ facilitating a decision-making process with others. Much more theory is required to understand the process of mutual discernment, of including all stakeholders at the decision making table in a way that transcends traditional models of politics and negotiation. Such models would challenge the competition-is-all-about-winning ethic that dominates the literature, and rediscover a classic Olympian meaning of competition where the marketplace provides an opportunity showcase the best virtues of humankind.


Finally, Organizing involves arranging human and other organizational resources in order to achieve the planned organizational goals and strategies. Note the overlap between Organizing and Celebration – both seek to improve structures and systems. The differences between the two include that Organizing has a primary concern for efficiency while Celebration has a greater concern with the social dimension, and Organizing tends to focus on structures and systems that constrain behavior (thus preparing way for Controlling) whereas Celebration tends to focus on liberating structures. As Foster (1978:168) explains: “by far the most important benefit of celebration is that it saves us from taking ourselves too seriously” (and in this way Celebration also provides a basis for Confession). Why should structure be thought of only in terms like specialization, centralization, formalization and standardization?  By incorporating Celebration into our understanding of Organizing, we may develop theory and practice that focuses on how attuned organizations are to the needs of the most disadvantaged, where we promote practices that treat others with dignity, and where we strive to invite organizational members to implement changes that will facilitate social justice and ecological sustainability. 

In short, as summarized in Table 2, we have the conceptual resources to re-conceive organization and management theory. This is challenging and rewarding work.

Concluding thoughts


If the arguments presented here facilitate and encourage practitioners and scholars to think about and practice management in terms of corporate spiritual disciplines, and if this in turn enhances organizational virtue, then the goal of this paper has been met. Of course, a paper like this is designed to provoke more questions than it answers. In particular, the links between the corporate spiritual disciplines and servant leadership suggested here beg more careful analysis and development, as do our links to the four functions of management and to paradigms like Multistream management and Management 2.0. Moreover, there may be other corporate spiritual disciplines that should be added to—or even replace—those discussed here. There is much work that can be done in terms of operationalizing the spiritual disciplines, and testing, for example, whether and how their practice enhances organizational virtue. There is also opportunity for future research to further develop and examine the process model introduced here. Clearly, questions such as these are not easily answered. But the cost of ignoring the questions altogether may be higher. A large research agenda indeed, but one well worth pursing if it allows moral agents to fosters organizational virtue, enlightenment and eudemonia.
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A four phase process model of the “virtuous cycle”
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TABLE 1:

Implications for developing alternative management theory and practice
	“Grand challenges” for developing ‘Management 2.0’ (quoted from Hamel, 2009: 94)
	Examples evident in Multistream management (Dyck and Neubert, 2010)
	Relevant contribution from corporate spiritual disciplines

	1. Ensure that the work of management serves a higher purpose. Management, both in theory and practice, must orient itself to the achievement of noble, socially significant goals.  
	The entire book is premised on the idea that Multistream management transcends materialist-individualist concerns (e.g., see “what is meaning of life” feature on p. 244)
	Spirituality is inherently aligned with a “higher purpose” (i.e., transcends materialist-individualist paradigm)

	2. Fully embed the ideas of community and citizenship in management systems. There’s a need for processes and practices that reflect the interdependence of all stakeholder groups.
	Multistream theory and practice is explicitly linked to balancing needs of multiple stakeholders (e.g., p 14).
	“Corporate” spiritual disciplines have a built-in emphasis on community.

	3. Reconstruct management’s philosophical foundations. To build organizations that are more than merely efficient, we will need to draw lessons from such fields as biology, political science, and theology.
	Multistream management is underpinned by virtue theory (pp 14, 154) (relationship to theology of management is discussed in Dyck and Schroeder, 2005) 
	Draws from a variety of philosophical literatures and practices, including theology.



	4. Eliminate the pathologies of formal hierarchy. There are advantages to natural hierarchies, where power flows up from the bottom and leaders emerge instead of being appointed.  


	Mainstream hallmarks of formal structure (standardization, specialization, centralization, departmentalization) are differentiated from  their Multistream counterparts (experimen-tation, sensitization, dignification, participation) (ch 10)
	Hierarchy in spiritual communities is minimal; when present (e.g., spiritual mentors) the emphasis is on facilitating the upward flow of power.

	5. Reduce fear and increase trust. Mistrust and fear are toxic to innovation and engagement and must be wrung out of tomorrow’s management systems.  
	Multistream management explicitly facilitates intra- and inter-organizational trust (e.g., pp 278-9).
	Trust is facilitated especially via Worship (seeking good in others) and Guidance (seeking counsel from others)

	6. Reinvent the means of control. To transcend the discipline versus freedom trade-off, control systems will have to encourage control from within rather than constraints from without. 
	Mainstream hallmarks of control (e.g., information systems to monitor performance, rational top-down performance evaluations) are differentiated from their Multistream counterparts (information systems to enhance self-monitoring and trust, relational performance evaluation with multiple stakeholders) (ch 18)
	Control from within is enhanced by Confession (being attuned to own shortcomings) and Worship (resisting urge to blame others)

	7. Redefine the work of leadership. The notion of the leader as a heroic decision maker is untenable. Leaders must be recast as social-systems architects who enable innovation and collaboration.  


	Mainstream leadership traits and styles (e.g., directing, coaching, supporting, delegating) are differentiated from their Multistream counterparts (e.g., enabling, equipping, engaging, empowering) (ch 15)
	Leaders as enablers (vs heroes) is especially evident in Worship (seeking good in others), Confession (recognizing own shortcomings) and Guidance (seeking counsel)

	8. Expand and exploit diversity. We must create a management system that values diversity, disagreement, and divergence as much as conformance, consensus, and cohesion.  
	Multistream management values divergence in decision making (pp 220-3) and HRM (e.g., p 376)
	Diversity is fostered by Worship and Guidance (seeing good in, and counsel from, diverse others)

	9. Reinvent strategy making as an emergent process. In a turbulent world, strategy making must reflect the biological principles of variety, selection, and retention.  
	Mainstream hallmarks of strategy (bias to deliberate top-down strategy development and implementation) are differentiated from their Multistream counterparts (bias to an emergent approach that includes all stakeholders) (ch 9)
	Emergent aspects of strategy especially enhanced in Guidance (seeking counsel) and Celebration (learning from small wins)

	10. De-structure and disaggregate the organization. To become more adaptable and innovative, large entities must be disaggregated into smaller, more malleable units.
	Mulistream theory suggests optimal size for organizational work units is 120 – 150 members, so that everyone can know how their work contributes to the whole (p. 317).
	No explicit mention of size (though there are natural limits to the number of people you can, for example, seek counsel from).


TABLE 2:

Similarities and differences between 

the four corporate spiritual disciplines and the four functions of management




Controlling



Confession

Key similarity:

- identify unacceptable behavior to be corrected
- identify unacceptable behavior to be corrected

Key differences:

- measurable, specific standards

- larger principles of justice




- manager as enforcer


- manager as humble/co-perpetrator




Leading



Worship




Key similarity:

- relate to others based on expectations
- relate to others based on expectations

Key difference:

- need to motivate others

- draw out inner goodness of others




Planning



Guidance

Key similarity:

- make decisions


- make decisions

Key difference:

- management decision making

- facilitate participative decision making




Organizing



Celebration

Key similarity:

- develop positive systems & structures
- develop positive systems & structures

Key difference:

- concern for efficiency, constraining
- concern for social systems, liberating
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