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ABSTRACT

The increasing interest in Spirituality at Work (SaW) is reflected by the large number of published books, conferences, web-sites, and some recent academic research.  The field is characterized by optimistic claims and normative assertions about the relationships between spirituality and individual and organizational outcomes.  Little rigor supports these claims, which raises the obvious question: what is the justification for believing that SaW will entail such a wide array of individual and organizational outcomes?  Moreover, the issues of power and politics and the potential conflict with the techno-economic and socio-cultural context are studiously avoided.  SaW may not be so easily dismissed however, as existing theories and research from the Psychology of Religion, Business Ethics, and Organizational Behavior suggest that spirituality may be linked to individual and organizational work outcomes. 

Spirituality is hard to define because of its ineffability and because of the pluralist nature of the term.  Nevertheless, a typology of spirituality is proposed, and the attributes of post-modern spirituality are described abstractly and by example.  In the subsequent chapter the problems that this plural nature raises for measurement are described.

SaW lacks a body of theory, but is rather characterized by a number of claims.  The assumptions underlying these claims are identified, and the assumptions and claims are organized into a framework according to the appropriate level of analysis.  The potential validity of this body of claims is then critiqued from a wide range of disciplines.  While, spirituality may be broadly related to some desirable individual and organizational outcomes, it is still not clear what type of spirituality, or which elements are most important.  Moreover, claims that link SaW to profitability and ethical behavior fail to address the complexity of these relationships and given the current level of understanding may be over optimistic.  Finally, the link between spirituality and Spirituality at Work needs to be clarified.

Following this functional review, this report adopts a critical perspective that first examines issues of capital and power in relation to spirituality in organizations.  These issues merit much more attention lest some serious ethical pitfalls arise.

Adding a spiritual dimension to the understanding of human behavior in the workplace suggests some promising avenues for research, however, Spirituality at Work is an underdeveloped academic discipline.   SaW is attracting the interest of many popular writers and managers, but the optimistic claims and lack of rigor may seal its fate as a management fad.  Finally, as an organizationally orchestrated phenomenon, SaW raises fundamental ethical and practical issues that remain unaddressed.

I. INTRODUCTION

Background

Interest in Spirituality at Work (SaW) is increasing.  This phenomenon manifests itself in the following ways:

· Over fifty books have been published on SaW during the last five years.

· One “Spirit at Work” bibliography contains 397 citations.

· It has been the subject of more than 25 doctoral dissertations since 1990.

· Papers have been presented at several academic conferences, including The Academy of Management, The American Psychological Association, and the Society for Business Ethics

· At least 13 conferences on SaW are scheduled to take place in 1999.

· Just a single city, Toronto, has a “Spirit at Work” community of 600 members.

· There are several dedicated magazines, web-sites, discussion databases and specialist consulting firms.

· There has been significant coverage in both specialist (management and HR) and general press including the Wall Street Journal, HR Magazine, the Independent, Business Week, and Fast Company magazine.

· The summer 1999 issues of the Harvard Business Review and the Sloan Management Review both contain articles on the subject.

The majority of the writing on SaW is not scholarly in nature.  Academics, consultants, business leaders, and “gurus” of various sorts author the popular books.  They make great claims generally of a causal nature, which are often not entirely supported by argument or research
.  The summary thesis of SaW is that individuals who connect spiritually with their work will get greater enjoyment from their work, and spiritual values in the workplace will yields more ethical and profitable organizations. 

Table I-1 categorizes some of the topics, themes, and concerns of SaW writers, academics, conferences, and practitioners.  As evidenced by this table, the writings touch on many aspects of individual and organizational experience.  The question of whether there exists a relationship between spirituality and some of these work outcomes is explored in chapters IV and V.

Table I‑1: SPIRITUALITY AT WORK CONTENT THEMES


Level of analysis
SaW Theme

Individual
Vocation choice


Leadership


Well-being, spiritual well-being


Creativity & innovation/ intuition


Spiritual practices at work


Spiritual experiences at work




Organization
Design of work


Team and community building


Poetry, storytelling, metaphor, ritual, myth


Post-capitalist organizations


Spiritual organizing principles


Transformation/ change


Interventions (consulting, coaching, counseling)




Organizations and Society 
Business ethics


Sustainability


Social responsibility




Rationale

Even were only a fraction of these above claims justifiable, SaW could make an important contribution to academic theory, and management practice, and the individual’s experience of work.  The ubiquity of religion and the fast growth in spirituality generally suggest the importance of the topic to individuals.  Therefore, individual and organizational behavior will, to some extent, be affected by the fact that some workers will have expectations and needs in this area based on their construction of themselves as “spiritual people”. If workers are beginning to seek deeper meaning, fulfillment, community, and connection at work, management must find a way to “manage” that.  

In addition, there is a substantial body of scholarly thinking about human behavior  (e.g. the writings of Aristotle, Aquinas, Augustine, James, Jung, and Kant) that is spiritual in nature.  A better understanding of this might yield insights for OB not found elsewhere.  The Psychology of Religion has established links between specific beliefs, well-being and ethical behavior that is potentially of interests to organization scientists. 

Finally, SaW calls upon organizations to consider more fully non-material outcomes, i.e. their responsibility to employees, to society, and to the environment.  It calls upon individuals to be more honest, caring, forgiving, humble, other-centered, dedicated, and inspired.  If organizations and individuals working lives could be transformed, or even moved in those directions, it would be a potent force for good.  It seems vital to understand whether or not this might be in some measure be realistic or achievable.

Unfortunately, other movements in business have had similar promise: Human Relations and OD, Socio-technical systems, TQM, and QWL all had powerful and noble goals.  Some of those areas were grounded theoretically and seriously researched.  While the ideas and ideals of these movements have been incorporated selectively into some companies and persist to this day, overall, it can be argued that they have not lived up to their initial promise.   Was it the content, the implementation process, or the socio-technical context that produced the disappointing results for these other disciplines?  SaW advocates must consider this question if SaW is not to meet an identical fate.

In contrast with the optimistic view expressed by SaW advocates, there are also cynical ways to look at what is happening.  American business, and American researchers in organization science, engage in an “opportunistic search for novelty”, says Donaldson (1995), which is forever seeking new paradigms and creating new fads.  From a psychodynamic perspective, do managers compulsively seek easy answers to complex, troublesome organizational and personal dilemmas? (De Vries & Miller, 1984)

Other skeptics might pose the following challenges. Is SaW “old wine in new bottles”, a rebranding of some once-fashionable management ideas?  Is it a means for organizations to infiltrate and control the souls and spirit of their workers, and not just their bodies, minds and emotions?  Is it a fringe pursuit, advocated by an idealistic, committed, but unrealistic few, which if ignored, will disappear before too long?

The rising interest in SaW, with its promises of happy workers, productive workplaces, and healthy environments, merits a strong dose of critical and rigorous thinking.  If it is to progress academically, further conceptualization and theorization is required.  As the number of specialist practitioners continues to grow, the need arises to clarify their assumptions and theories-in-use in order to better understand what works, what doesn’t and why.  Furthermore, writers on the subject have not yet addressed the many paradoxes, pitfalls, and challenges facing organizations.  This uncritical embrace of SaW could actually prove damaging to organizations wearing rose-colored glasses, who grasp at SaW as another Utopian answer to difficult management problems.

Objectives

The goal at the outset of this project was to understand and review the theory and research on SaW.  This literature review would then serve as a basis for future study and research.  On reviewing the writing on SaW, four things became clear:

1) There was insufficient direct theory and research on SaW to critique.

2) An overview of the entire area and its claims, as sketched in Tables I.1 and V.1, was missing.

3) The assumptions (about the nature of humans and their work) on which the field was based were unarticulated and unchallenged.

4) No-one had exposed the entire notion of SaW to critical analysis.

Therefore the goals shifted.  The broad questions became – Why do people think SaW is a good idea?  Do theory and research in other related disciplines confirm this supposition?  What are the gaps in the academic research?  What are the practical and ethical issues? 

The answers to those questions are addressed by tackling the following questions in sequence:

1) What do people mean when they talk about SaW?  How is spirituality currently defined?  How is it different from religion?

2) Can spirituality be operationalized and measured?  What are the problems with this?

3) What claims are made for SaW?  What assumptions underlie those claims?

4) What does existing research tell us about the potential validity of these claims?

5) What ethical and practical issues exist that might confound application of SaW?  Are there dangers in the concept or practice of SaW?

6) What are the weaknesses and gaps in current SaW research?  What questions does this research need to address next?

More broadly, it is hoped that organization scientists will find this a stimulating introduction to the field, and that SaW researchers are challenged to apply more cross-disciplinary approaches to their study.

Chapter II applies itself to the problem of defining spirituality and chapter III discusses measurement and operationalisation.  Chapter IV organizes the assumptions and claims into a framework and critiques the assumptions, then chapter V critiques the claims.  Chapter VI discusses issues of power and capital, and the suggestion the SaW might be little more than the latest management craze.  Finally, chapter VII summarizes the critical issues, and recommends some areas for future research attention.  

Scope

The area of SaW with its potential ramifications for people, organizations, society, and the environment is potentially a large one.  For example, entire books have been written on religion and mental health, or on the determinants of ethical decision making in organizations.  Therefore the tension between breadth of coverage, and depth of analysis is acute.  Some complex areas will not be given the attention that they deserve.  The risk was one of oversimplification of complex arguments on the one hand, while potentially ignoring entire bodies of knowledge that might provide important insights on the other.  Broadly speaking, where choices have been made the report has erred on the side of breadth.

Pastoral counseling is one body of knowledge that has not been included.  Pastoral counseling, and related work in counseling psychology, addiction recovery, and various mental health fields, have reasonably long traditions in working with the links between spirituality, health, and well-being.  There are three reasons for their exclusion: the question of generalizability to non-clinical populations, the idiographic nature of much of the research makes generalization difficult, and the substantial incremental volume of research that their inclusion would have involved.

The SaW phenomenon is, of itself, interesting to sociologists, but an exploration of it will not be attempted in this report.  The term “SaW texts/ writings” is used a lot and it may seem, at times, that SaW is presented as though views on the subject were uniform.  There is some truth to this, for while they adopt different perspectives there are no substantive disagreement among authors.  However, the writings are not uniform in content or quality, but will not be contrasted, and will be referred to as a group. The chapter on Spirituality-at-Work “claims” takes an empirical perspective where possible.  The epistemological difficulty of using empirical methods to address spiritual matters has been avoided.  Metaphysical discussions about the existence of the transcendent have similarly been omitted.  Finally, there are many practitioners working in the SaW area.  The Ottawa conference involved some inspirational keynote speakers, but mostly workshops directed at personal spirituality at work.  Although a review of interventions, methods, tools, and techniques might prove interesting, this report will not cover that aspect of SaW.

Approach

The approach can be characterized in three ways: first, finding relevant literature; second, selection of the important literature; and third, analyzing the research.

Literature on SaW were obtained from the following sources:

· Databases from Amazon.com, Barnes & Noble.com, Books in Print, Birkbeck College and the University of Wisconsin were searched extensively for academic and business books with spirituality or related terms in the title.

· Bibliographies were obtained from doctoral dissertations and from the “Spirit at Work” community.  

· UMI Dissertation Abstracts, PsychLit, ABI-Inform, the Index of Social Science and Humanities Proceedings, The Academy of Management Proceedings, the American Psychological Association Proceedings were searched using similar criteria to those above.

· Theology, humanistic psychology and philosophy references were obtained from my own collection and from the suggestions of other researchers.

· Academic reviews and journal articles from various fields including the Psychology of Religion and Business Ethics.

·  Three conferences were attended:  The Ottawa SaW Conference, the annual meetings of both the Academy of Management and the Society for Business Ethics 

Because of the newness of the field, selection of specific literature on SaW for review was not difficult: all of the published empirical material and the structured qualitative research obtainable
 was reviewed.  The findings of the normative and anecdotal papers were included only to the extent that their incremental contribution was significant.  The literature searches were performed during the 1st quarter of 1999, but the pace of publication has been considerable since then. 

The approach to critique and analysis was first to identify the important SaW writings and their claims and then to organize the claims according to the level of analysis, and the broad OP/OB outcome.  Then research, theory, and arguments from SaW researchers and other disciplines was used to establish the basis of, and to challenge,  the claimed validity.  There are a considerable number of new organizing frameworks for SaW in this report, that were introduced largely in order to organize information rather than as definitive theoretical statements about the field.  

Spirituality is now a term that many people apply to their lives.  This is because it is now a much broader term than religion and includes many non-theist, nature-centered, and other secular conceptions.  However, this raises problems when discussing the benefits to people and organizations of applying it in their work-lives.  The issue of spirituality versus religion is also a “hot” one, with people from both camps claiming the superiority of their worldview.  Therefore, before elaborating and critiquing the SaW claims, contemporary definitions of spirituality had to be explored.  This is the subject of chapter II.

II. Definitions

“So, while we must avoid too much indefiniteness and abstraction on one hand, we must also avoid hard and fast definitions on the other hand.  For no words in our human language are adequate or accurate when applied to spiritual realities…”  (Evelyn Underhill, The Spiritual Life, p. 23)

Definitional difficulties

For some, like Underhill, the ineffability of spirituality precludes definition, while others have attempted to characterize and define it at length.  For example, World Spirituality: An Encyclopedic History of the Religious Quest (Cousins, 1986 ) reaches to 25 volumes.  Today, spirituality covers an increasingly wide-range of beliefs systems and practices rendering its elaboration as a concept challenging.  Spirituality, once an aspect of religion, has turned the linguistic tables and religion is now seen as one of many possible spiritual paths.  Once spirituality was a path to deep communion with God.  Now God, for many, is no longer the object of their spiritual search: the path is one of communion and connectedness with many other transcendent conceptions.  

Bauman (1998) encapsulates these challenges from a post-modern perspective saying that definitions of terms like spirituality “conceal as much as they reveal and maim and obfuscate while pretending to clarify and straighten up”.  But he continues by saying “if we fail to coin a ‘rational definition’, we would enter the post-modern world ill-prepared to tackle the [essential] questions”.  In our case, what is the “spirituality” that is talked about in SaW?  How might this spirituality affect organizations, the people in them, and the environment and society?

The following definition will be used for the purposes of this study:

“Spirituality is the search for direction, meaning, inner wholeness, and connectedness to others, to non-human creation and to a transcendent”

However, this level of abstraction and the universality of its application afford little practical help with how the search might be conducted, or about the variety of belief systems that guide the search.  Some further elaboration is needed.  

Contemporary spirituality has many post-modern characteristics.  Spirituality has always emphasized mystery, denying rationality as the sole source of knowledge.  It focuses on subjectivity, both in interpretations of spiritual texts, and in the variety of ways in which spirituality may be experienced. It is eclectic, permitting a “…willingness to combing symbols from disparate codes or frameworks of meaning, even at the cost of disjunctions and eclecticism”.  (Hellas, p.4)  It suggests a personal transcendent conception and a personal spiritual journey, and not necessarily a patriarchal God, nor a scripted spiritual journey. The term has religious roots that inform current understandings, but it rejects religious grand narratives.  These attributes are summarized in table II-1, and the most important are discussed in the next few pages.

Table II‑1: CHARACTERISTICS OF POST-MODERN SPIRITUALITY

Denial of rationality.

Emphasis on subjectivity and interpretation.

Highly pluralistic.

Emphasizes a “personal” God and individualized and eclectic practices.

Seen as distinct from religion.

A personal journey, lived-out in daily life.

Integrative of some once opposing worldviews and epistemologies.

Pluralism – the new dogma

This pluralism irrevocably substitutes a fragmented cultural assessment for the Judeo-Chrisitian consensus until recently dominant in Western experience.  This fragmentation leads to a collage or mosaic of all things spiritual which is less coherent than the “grand narratives” of the past, but from this collage, several common types of spirituality emerge.   

Beazley (1998), in his research on SaW, distinguishes “sacred spirituality” from a “psychological spirituality”.  This “psychological spirituality” is defined as “a faith in a universality of the human spirit that binds them to other human beings and to the Earth and that instills within them a compassion for their fellow humans and for the world that is motivational and sustaining.”  Beazley claims that “psychological spirituality” is not a form of spirituality because it does not involve the Transcendent dimension.  This is a useful distinction, but seems colored by Beazley’s personal and ethnocentric perspective that assesses one type of spirituality as sacred, and another as less-sacred, or not-sacred.  Therefore his sacred spirituality has been relabeled Religious Spirituality.  Furthermore, “psychological spirituality”, although aptly descriptive of much of the terrain, would exclude some humanistic and Nature-centered spirituality (e.g. in the Emmersonian tradition), and therefore will be called Secular Spirituality.  Beazley does not mention a third type of spirituality that demands inclusion in any characterization: Mystical Spirituality.  These types of spirituality are characterized in table II-2.

A proposed typology of Spirituality

Table II‑2: A BROAD TYPOLOGY OF SPIRITUALITY


Religious
Secular
Mystical



Example
Christianity, Hinduism
Humanism, Nature


Buddhism, Mystic traditions within religions



Theistic beliefs
Central


Atypical


Diverse

Spiritual needs
Yes.  

Met through God and through religion.


Central.

Met through personal agency and context.
Spiritual fulfillment dominates carnal needs.



Ethics 
Kantian – rule based
Situational

Personal


Aristotelian – virtue based

Typical practices
Worship 

Prayer
Personal growth

Aesthetic appreciation

Therapy


Meditation

Prayer



Nature of humanity
Complex and variable.


Essentially good – but “damaged” by past and current events


Essentially good – but requires constant “emptying” of harmful instincts 



Personal change results from…


“Grace” central to Christianity. 

Value of individual effort varies.


Individual effort
Union with the divine provides spiritual strength.

“Right living”



This typology (Religious Spirituality, Secular Spirituality, and Mystic Spirituality) takes the myriad of different “spiritualities” of our time, and condenses them into three types, hence “maiming and obfuscating” a great deal.  While the types are robust enough, and clearly greater differentiation is possible, within each type there are “family resemblences”.  This typology is essential to our analysis because the principles and practices from these three types are distinct, and each of these types has a different attitude towards spiritual fulfillment and towards work, which will be seen in the next chapter.

A personal God?

For some, belief in God is the sine qua non of a spiritual belief system.  But for others, supernatural beliefs are irrelevant or even harmful.  Spirituality, as defined today, does not rely upon belief in a traditional God-concept.  It does depend on a belief system that transcends rationality that believes in a “something” or a power beyond the self or the ego.  It demands cultivation of a sense of mystery, faith, and wonder.  However, in current popular conceptions, this transcendent belief can be of one’s choosing.  For some, it may be Nature or Art, for others it may be a specific Community or Humanity in general, for others a Higher Power or Higher Self.  In a recent dissertation on spirituality, Perez (1998) attempted to categorize different spiritual belief systems.  Factor analysis of questionnaire data
 produced nine different types of beliefs: New Age, Religiousness, Nature, Intellectual, Service, Suffering, Metaphysics, Social Reform, and Artistic.  The mapping onto this report’s typology is found in table II-3.

Table II‑3: MAPPING OF PEREZ’S TYPOLOGY ONTO THE THREE TYPES

Mystical
Metaphysics, Intellectual, Service, New Age



Religious
Religiousness, Suffering, Service, New Age



Secular
New Age, Nature, Social Reform, Intellectual, Artistic, Service



This disaggregation reflects the diversity evident in contemporary society, which troubles some observers.  Blond (1998, p. 285) laments this diversity saying that “God has been pluralized into a general spirituality and identified with virtually anything whatsoever” thus creating a “conceptual emptiness.”  Emmons & Crumpler (1999) question, “Can one speak of holiness or divinity without God?  Wherein would these terms derive their meaning?”    

These scholars clearly see the content of the spiritual search as key.  If the beliefs do not include God, then they are not spiritual.  The focus is on the object, not the subject, and on the content, and not the form.  On the other hand, in chapter V, centrality of religion is shown to be an important predictor of well-being.  This suggests that a personal subjective transcendent concept, consonant with an individual’s worldview, may be more effective in aiding and guiding “the search for direction, meaning, and wholeness” than idealized or “objectively” superior ones.  If someone can dedicatedly embrace Nature, that might be better than half-heartedly embracing God.

However, can spirituality mean absolutely anything? Does it admit football as a path?  Where is the line drawn?  Buddhism is atheist, but is clearly a sacred tradition (e.g. emphasizing the sanctity of all life, not just human life), it is in.  What about pagan spirituality?  What about cults?  The task of specifying what is sacred and therefore spiritual is a taxing one.

This becomes critical for SaW as organizations must put some boundaries around its expression
.  Is a lunchtime prayer meeting OK, or signing an email “God Bless”, or a “Jesus Saves” poster on a cubicle?  What about teaching meditation during management development?  A valid definition of spirituality, and some limits on its expression are essential.  But who is to decide what those boundaries are?

Not religion 

It is possible to be spiritual without being religious, for example, through seeking “direction, meaning, wholeness, and transcendence” through meditation, contemplation, or service.  It is also possible to be religious without being spiritual, for example attending church without attempting to live its teachings (“faith without works is dead”).  The dominant view from SaW writers seems to be that religion and spirituality are quite different and distinct.  This report disagrees with that approach.

In the West, pre-modern and modern spirituality were part of religion.  Now with the drawing of distinctions between religion and spirituality, some claim the ascendance of the spiritual.  This distinction and this ascendance are problematic to Pargament (1999) who laments, “Religion is associated with the organizational, the ritual and the ideological, and spirituality with the personal, the affective, the experiential and the thoughtful.“  He further decries the trend that views religion as bad, “restricting and inhibiting human potential”, and spirituality as good, “speaking to the greatest of human capacities”.  

He goes on to establish that this view is not justifiable historically.  James (1902) defined religion as “the feelings, acts and experiences of individual men in their solitude”.  Furthermore, “functional definitions of religion have always been plentiful … where there is no mention of gods, higher powers, or supreme beings”.  Lastly, “not all religion is bad, and not all spirituality is good” in terms of its effect on mental health.  As the effect of spirituality or religion on well-being seems to depend on what kind of religion or spirituality we are talking about, and how earnestly it is pursued.

While Pargament’s argues that religion and spirituality are very tightly linked, the post-modern view to which Pargament objects is the dominant one today.  A viable resolution of the tension between spirituality and religion appears if one accepts spirituality as the broader term, while defining religion as the most prevalent and “scripted” spiritual path.

A personal journey, lived-out in daily life

In the West, during the pre-modern period, the spiritual journeys of ordinary men and women were mediated by priests and the institution of the church.  Scripture, which only priests could read, described the spiritual experiences of Biblical figures, but these experiences were beyond the reach of ordinary men and women.  Spirituality, as offered to them, was second hand.  These “monks, preachers and other ‘artists of religious life’ set standards of piety which clashed not just with popular ‘sinful’ inclinations, but with the maintenance of life as such, and thereby cast the prospects of ‘eternal life’ out of reach of all but these few saints”.  Salvation was the luxury of a chosen few, not a “viable proposition for the ordinary people wishing or obliged to carry on the business of life as usual.”  (Hellas, 1998, p. 63) 

The Reformation, with its emphasis on the “priesthood of all believers”, challenged this pre-modern conception of humanity and therefore paved the way for the democratic revolutions that transformed social and political power structures in the 1700s.  Hence, democratic precepts are seen to represent the “dignity of modernity” (Wilber, 1998). Spirituality today embraces the view that “salvation” (in religious terms), or self-actualization (in secular terms), or “enlightenment” (in mystical terms) is available to everyone in this lifetime.  The implication is that we need to strive for it.  A Christian might say “faith without works is dead”, and a Buddhist might emphasize “right livelihood.”

Within the church arose the spiritual tradition of monasticism, or asceticism that held that spirituality could be practiced only through a life of seclusion, and contemplation.  This ascetic tradition was not only associated with Christianity.  To some extent, Eastern religions also emphasized renunciate traditions.  However, Judaism and Islam have  traditionally emphasized a “householder” model of spirituality: that is, a spirituality lived out in the day-to-day life of the individual. (King, 1997, p.671)  This feature of Judaic and Islamic spirituality is a key feature of the spirituality of SaW. 

Integrating opposites

The late modern tradition of humanistic psychology emphasized a path to self-actualization based on primarily human concerns and human needs.  In other words, “the sole things that matter to humans are the things that humans may take care of” (Bauman, p. 60).  There was no need for external meaning, or for an external moral reference point.  The emphasis was on an individual’s efforts dedicated to realization of their human potential. The role of the transcendent, or grace is increasingly seen as irrelevant which may explain the proliferation of self-improvement books, personal growth workshops, and therapies of all sorts.

In this century, the humanistic and religious worldviews clashed. (e.g. Russell & Dewey) An important feature of SaW writings is that they embrace both humanistic and theistic approaches.  Many of the beliefs, values, and practices advocated spring from both theistic and humanistic spheres. 

Wilber (1998) has recently examined the integration of science and spirituality in The Marriage of Sense and Soul.  He claims that during the pre-modern epoch, religion dominated not only spirituality, but also science, art, and morals – the “Big Three”: Truth, Beauty, and Goodness.  Scientists were there to discover “God’s laws on earth”.  Art was concerned primarily with religious themes.  Morals were dictated by church doctrine.  With the advent of the modern era, church domination of the spheres of science, art, and morality was challenged.  According to Wilber, this differentiation of these three value spheres and freedom from Church domination “unleashed tremendous creativity and allowed unprecedented advancement”.  At the same time, the concomitant dissociation meant a “joint denial of significance and validity” between the spheres of science and religion.  SaW writings do not reject the scientific or rational worldview.   However, they say very little about how the different epistemologies of the scientific/ material/ rational worldview and spirituality will co-exist in organizations where they have proved so hard to reconcile elsewhere.

Specific beliefs, values and practices

Spirituality, whether constructed compatibly, or in conflict with religion, still leaves a level of abstraction that is problematic.  A further exposition or elaboration of spiritual beliefs, values, and practices from even one discipline could require hundreds of pages. But some further refinement is in order.  Example beliefs, values, and attitudes are presented in Table II-4. The rationale for this table is simply to make concrete by example the notion of spiritual beliefs, values and practices that will be discussed.

Table II‑4: EXAMPLE SPIRITUAL BELIEFS, VALUES, AND PRACTICES

Beliefs

· Trust in, and communion with God will provide direction and support.  (Religious)

· Spirit and soul are dimensions of human nature that require cultivation.  (Secular)
· We are all part of the Universe and connected to every other living being materially and spiritually.  (Mystical)

Values

· Compassion (Religious and Mystical)

· Humility (Religious and Mystical)

· Service (Religious and Mystical)

· Self-awareness (Secular)

· Democracy (Secular)

· Balance (Mystical)

 
Practices

· Forgiveness (Religious)

· Communal worship (Religious)

· Brotherly Love (All)
· Prayer (Religious and Mystical)
· Reflection (Religious and Secular)
· Acceptance (Mystical)
· Mindfulness (Mystical)
· Meditation (Mystical)

In SaW texts, this mapping of a “search for direction and meaning” onto the psychological constructs of beliefs, values, and practices is not explained.  It is assumed that the above framework (beliefs, values, and practices) covers the territory.  However, Christian texts also have rules (Commandments).  Buddhist texts have virtues (e.g. compassion).  Rules and virtues do not feature heavily in SaW texts and begs the question what might else be lost in the translation of spirituality into psychological terms.  It is also a fascinating omission and worth considering whether spirituality is being significant altered linguistically as it adapts itself for organizational use.

Defining SaW

While spirituality has thousands of years of writing to draw on for its definition, SaW has only a few.  Perhaps it is unsurprising that an adequate definition of SaW has not been proposed.  However, for the purposes of this report, a working definition is needed.

Spirituality is an individual phenomenon, but SaW is frequently discussed in terms of organizational attributes such as corporate values.  An individual bringing their spirituality to work could mean nothing more than attempting to put privately into practice their spiritual principles at work, or it could mean more public displays such as lunch-hour “network” groups.

For the purposes of this report, individual SaW will be the application of their spiritual beliefs, principles, and practices at work, which may be private or public.  Organizational SaW is defined as the activities of the organization designed to a) further individual spirituality, b) organise itself around spiritual goals and means.

Examples of organizational SaW activities are:

· Communicate its acknowledgement of individual spirituality, and legitimise the practice of spiritual principles in relationships with others.

· Put boundaries and rules around the expression of individual spirituality to prevent abuse and excesses.

· Create time and space for spiritual practice (e.g. a meditation room)

· Work on incorporating spiritual goals into statements of intent (mission statements), and into strategic action.

· Develop policies and guidelines that encourage spiritual values and means (e.g. to do with career planning, or limits to what means can be used in the name of productivity)

· Consider changes to the work structures and processes that encourage community and make practising of spiritual principles less challenging.

Before discussing empirical research on spirituality and Spirituality at Work, we must tackle the question of how to measure a concept with such diverse meanings.  The problem of just how to do this is far from solved, yet there is ongoing research seeking to develop measures, and older research from the psychology of religion that suggests which considerations are important.

III. Operationalizing spirituality – on measuring god?

In operationalizing spirituality, the pluralism discussed in the previous section becomes a serious issue.  The God/ not-God distinction seems an easy place to start, however 95% of Americans say they believe in God (Emmons & Crumpler, 1999).  Moreover, it is clear the this God, the object of the belief means different things to different people. For some God is real, immanent, omnipresent and material, but for others God is impersonal and less concrete:

“I have no living sense of commerce with a God.  I envy those who have, for I know that the addition of such a sense would help me greatly.  The Divine, for my active life is limited to impersonal and abstract concepts which, as ideals, interest and determine me  … yet there is something in me which makes response when I hear utterance from that quarter made by others … Something tells me  - ‘thither lies the truth’ – and I am sure it is not old theistic prejudices of infancy”.  (William James, 1902)
Even within the Judeo-Christian tradition, beliefs about the nature of humanity (original sin), the nature and source of salvation, and ethics (e.g., laws versus virtues) might produce very different religious behaviors, and different attitudes and behaviors at work.

This has led some researchers to advocate a discursive, narrative approach (Neal, 1999).  The advantages of this approach are that it:

· Better reveals the developmental and process aspects of spirituality.

· Explores how spirituality expresses itself in context.

· May allow study of cognitive structures and schema that would link specific beliefs to behaviors.

· More effectively captures the affective nature of spiritual experience.

However, other researcher’s interests in empirical relationships have tackled spirituality nomothetically.

What to measure

A primary concern of the Psychology of Religion has been the operationalisation of religion. Research from this tradition seems largely ignored by SaW researchers in their search for an operationalisation of spirituality.  Particularly significant omissions are the dimensions of centrality and orientation (why someone is spiritual) that have important predictive validity with regard to criteria such as well-being.  

Spilka et al. claim that there are hundreds of scales for measuring religion.  They distinguish between typologies, single-traits and multi-traits.  These typologies might be religious/ non-religious, protestant/ catholic.  Other typologies might seek to distinguish according to ontology of religious beliefs: Realist, Existential, Pragmatist, or Idealist (Nelson, 1999).  Alternatively, the single-trait approaches measure specific beliefs, values, and attitudes, centrality, orthodoxy, scriptural literalism, and multi-trait approaches, and might simultaneously measure the ideological, intellectual, ritualistic, experiential and consequential aspects of and individual’s religion. (Glock, 1962)

That these various measures can be harnessed towards a measure of spirituality seems likely.  Not all measures from the Psychology of Religion involve God.  Furthermore, there are measures of mysticism which is a type of spirituality not typically accounted for in SaW scales. (Hood, in Spilka) Lastly, these measures have been tested empirically over time and, according to Spilka, “have reliabilities and validities far above the level psychologists are used to”.

Weaver and Agle (1999) suggest that a sound measure must cover three dimensions.  Content – the nature of the beliefs, Salience – the centrality of the beliefs, and Mode – the reason for the beliefs.  This framework seems promising and will be used to organise later discussions.

However, one additional dimension that must be captured  is “integration
”. To understand SaW empirically, we are interested in those operationalizations that will best predict work behaviors and mental states.  If the “separation thesis” is valid, and some individuals see work as a distinct and secular enterprise, then empirical relationships between spirituality (outside work) and behavior and mental states (inside work) may be weak.  Research from the Psychology of Religion suggests that this is true: individuals do compartmentalise their value systems (Spilka et al., 1985).  While the general level of “communion with God” may be important, the level of communion at work may be more so.   In measuring both, SaW researchers might even be able to discover contextual factors that account for the difference.  This weakness returns to plague the discussion later, as individual spirituality is linked to some desirable outcomes, but the implications for workplaces is not always clear.

It seems simple, but to understand SaW, one should measure spirituality at work.

What is measured

Although there are numerous measures of religiosity, there are fewer of spirituality.  Given the extensive empirical study of religiosity as a phenomenon, measures of spirituality should build on findings from this field.  Pargament (1999) notes the risk of ungrounded theory and ungrounded research in spirituality and argues that new measures should provide incremental validity.

The Web-Model of Spiritual Well-Being (SpWB) is model of spirituality.  As seen in table III-1 the relationship dimensions measure the connectedness central to the general definition from the previous chapter, and  the temporal dimension is unique to this model. 

Table III‑1: WEB MODEL OF SpWB


Relationship dimensions
Temporal Dimensions

Belief in, and relationship with a Supreme Being
Past experiences: parental influences, formal belief systems, cultural legacy



Deep, supportive relationships with family and friends
Present integration: finding meaning and purpose in life situations, and a sense of congruence between one’s values and behavior



Relationship with self: self-satisfaction and acceptance, positive attitude, and self-determination
Future hopes: afterlife, ability to achieve goals, attaining fuller integration, continuing the search for meaning and purpose



By contrast, another Spiritual Well-Being model – the cruciform model – has two dimensions Existential Well-Being and Religious Well-Being (Trott, 1996). Religious Well-Being measures a belief in God, so implicit in the measure is a relationship between belief in God and well-being.  Also, well-being is a desirable criterion, so SpWB may not be suitable for all purposes.  

There are two measures of secular spirituality worth detailing.  Elkins et al. (1988) developed a measure of humanistic-phenomenological spirituality that included the following dimensions: transcendent, meaning & purpose, mission, sacredness, spiritual values, altruism, idealism, awareness, and benefits.  Emmons et al (1998) have constructed a goal-centered measure called spiritual strivings that is similarly distinctive and which accommodates plurality. 

In another ongoing endeavour, the Fetzer Institute (1999) has sponsored development of measure for use by health professionals.  It has the following dimensions: Daily Spiritual Experiences, Meaning, Values, Beliefs, Forgiveness, Private Religious Practices, Religious/ Spiritual Coping, Religious Support, Religious Spiritual History, Commitment, Organizational Religiousness, Religious Preference. 

There is research underway toward the development of better measures of spirituality.  

The challenge is to build on the experience of the Psychology of Religion, while diversifying the measures to included plural transcendent conceptions. Naturally, this is predicated on the view that religion and spirituality are tightly linked, and this view is not shared by all researchers.  Nevertheless, it is possible to gain conceptual distance from religion incorporating insights from its study. 

Problems

Of course all of the above measures rely on self-report measures which bring the attendant issues of social desirability and failure to capture affective phenomena (Weiss & Cropenzano, 1997).  The potential weakness of this was illustrated by Vernon (1962) asked people to list 20 different answers to the questions “Who am I?” and rated them on religious identification.  No relationship was found between those identified as religious by this method and by the self-rating approaches.

The problem of content will need to be addressed squarely.  When spirituality is discussed in pluralistic terms as a search for meaning, connectedness, and inner wholeness, the implication is that all meanings, all connectedness, and all inner wholeness are spiritual.  This spirituality of form rather than content is popular at the moment, but attempts to concretise the content will fall afoul of the new spiritual dogma: pluralism.   This is a challenging issue and one that awaits further developments.

No one measure of SaW will ever suffice, and the choice of measure will depend on the criterion variable.     For example, spirituality, as we have defined it, is lived in daily life.  Our measure might assess how much people “walk the talk”, but if our criterion variables are Organizational Citizenship or Pro-Social Behaviors, a certain circularity would result. 

Perhaps broad measures are not the answer.  Studies from the health fields have studied specific behaviors such as  “selfless-service”  (Kurth, 1995). There are a number of current studies in the counselling field  on “forgiveness” at the moment.

It is possible that consensus around measures will never exist given the lack of agreement on definitions.  Furthermore, operationalisation may still be premature, as there are still important weaknesses in definition of spirituality – and particularly in definitions of Spirituality at Work.
IV. Assumptions of SaW

SaW is, as an academic discipline, very poorly defined.  The definitions of spirituality and SaW inadequate, the independent and outcome variables that might form the basis of research study under-specified, and the underlying assumptions unarticulated and undiscussed.   

This creates problems when trying to assess the academic or practical value of the field.  SaW advocates claim great benefits, yet why these benefits might be expected is sometimes unexpressed.  Table IV-1 lists some of the assumptions and variables covered throughout the next few pages.  However, this list requires further development – only the most important and best researched have been included in this discussion.   In addition to this table, further work is required to explain the types of relationships expected, the theoretical background to the relationships, and the most suitable research methods for studying the relationships.  Some of that work is begun in this and the next chapter.

Table IV‑1: SaW THEORY – ASSUMPTIONS AND VARIABLES

Assumptions
Independent variables
Outcome variables 

About spirituality

· Innate/ universal

· Cultural

· Developmental
Individual spirituality 

· content, mode, salience

· type of spirituality

· specific practices (e.g. meditation)


Individual

· Well-being

· Motivation

· Task effectiveness

· Others (creativity, intuition, etc.)

About the nature of work

· Work context

· Work content

· Work values/ attitudes
Spirituality at Work

· private/ individual

· public/ individual, group

· organizational 

Organizational

· Profitability

· Ethics


Assumptions about spirituality

A definition of spirituality as a search for meaning, direction, wholeness, and connectedness is reasonably inclusive.  Some would say that this search is central and universal to human existence.  Others adopt a phenomenological, cultural or developmental view of spirituality.

Assumption I: Spirituality is innate.

The case for “innateness”

This assumption is frequently made in SaW writings, and stated as an objective, universal truth.  The truth of this position can be argued on a number of grounds.  An anthropologist might point to the ubiquity of spiritual belief and practice in not only developed societies, but also throughout indigenous populations.  Psychologists such as  Maslow (1970) appealed for a psychology that covered a broader range of human experience, one that was “concerned with topics having little place in existing theories and systems; e.g. love,…, self-actualisation, higher values, being, becoming, …, meaning, …, transcendental experience, peak experience, …”.   Frankl, in Man’s Search for Meaning (1965) spoke of a “supra-meaning of human existence which resides beyond rational terminology, logical connections, or the intellectual capacities of human beings”.  The metaphysical, romantic and nature poets have all pointed to the spiritual longing that exists within man. For example:  

“…Our destiny, our being’s heart and home,

Is with infinitude, and only there;

With hope it is, hope that can never die,

Effort, and expectation and desire,

And something evermore, about to be…”

(Wordsworth, From “The Prelude”)

Despite this, and other scientific and philosophical arguments, some people do not relate to their life in these terms.  Does the “innateness” view implies that they are missing something? 

Perhaps the view of spirituality as universal, timeless, and central to human existence is offered as a justification for a spiritual existence or for SaW.  However, from the point of view of this project, such “essentialist” claims are unnecessary.  There are other views of spirituality that allow its importance without claiming its universality.  

The phenomenological case

Spirituality is important to many people.  Among its religious manifestations are: 95% of American believe in God (Emmons & Crumpler, 1999); there are 1.5 billion Buddhists in the world (Cousins, 1998); and Western Europe is estimated to be 80% Christian. (Walls, 1998) 

Further, one has only to contemplate the glorious architecture, and the vast economic investment required to build the great cathedrals of Europe, or the 3000-years of scholarly and literary writing, and artistic works dedicated to worship, or the wars fought in the name of religion to conclude that some people take religion and spirituality very seriously.

Innate or not, many people identify spirituality as part of their nature.   Whether or not these beliefs are explicitly expressed at work, they remain as assumptions about the nature of humanity (sinful, divine), the nature of the universe (orderly, chaotic), and the nature of the transcendent (loving, wrathful).  It can be argued that whether conducting a performance appraisal, or managing a project, or planning a career that these deeper worldviews have an effect.   Extending this argument, that effect means that attempts to study individual behavior without consideration of this spiritual dimension may be frustrated.

The cultural case

Roof, in A Generation of Seekers: The Spiritual Journeys of the Baby Boom Generation, describes the ways in which various religious and spiritual themes are surfacing:  “In Eastern religions, in evangelical and fundamentalist teachings, in mysticism and New Age movements, in Goddess worship and other ancient religious rituals, in the mainline churches and synagogues, in Twelve-Step recovery groups, in concern about the environment, in holistic health, and in personal and social transformation.” (1993, p. 4)
Another recent study of American values (Ray, 1996), identified a new but significant (24% of the population) sub-culture, called the “cultural creatives”.  They have “both person-centred and green values: seriously concerned with psychology, spiritual life, self-actualization, self-expression; are xenophiles; enjoy mastering new ideas; are socially concerned; advocate women’s issues; and are strong advocates of ecological sustainability”.

Therefore, innate or not, spirituality is becoming more important to people now
.

The developmental case

In these models, spirituality is not a static phenomenon throughout the life of the individual.  It evolves either through life-stages, or as part of evolution of consciousness.

Baby Boomers are now between the ages of 35 and 53, and represent 76 million Americans, therefore their impact on US society is significant.  They are most affluent group ever studied. However, Maslow (1970) suggested that “affluence itself throws into the clearest coldest light the spiritual, ethical and philosophical hunger of mankind”. As youth fades from this wealthy group, they begin to contemplate retirement, death, and seek deeper meaning (Roof, 1993)  This contemporary interest in spirituality might therefore be explained as the combined existential crisis that some say characterises midlife. (Levinson, 1959)

These individual developmental models are supported by the research of Neal (1999) on SaW.  She interviewed individuals who expressed an interest in SaW (online discussion database, telephone enquiries).  Her analysis suggests that a developmental model of spirituality may be especially relevant to these people.  Neal’s interviewees were usually propelled by a “spiritual crisis”, that triggered a “spiritual transformation”, and started “the process of integrating the transformation into one’s work”.  Though it is impossible to draw general conclusions from this sample, since the group is self-selected, their spiritual development had many common themes that reinforce the dynamic nature of spirituality over the lifetime of an individual.

Peck (1998, p.120), a psychotherapist and author of many works on spirituality, suggests a framework of individual spiritual growth (based on the work of Piaget, Erikson and Kohlberg) that is summarised in table IV-2.  This model suggests that as part of individual spiritual development, there will be times of questioning, times of belief, times of disbelief, etc. Wilber (1995), a contemporary philosopher, also proposes an evolutionary model of consciousness development characterised by pre-rational (mythic), rational, and trans-rational stages
. These models are also capable of cultural interpretation.  Perhaps the increased interest in spirituality is society emerging from an exclusively rational and scientific worldview towards one that does not deny the importance of science, but neither sees it as the sole source of knowledge.

Table IV‑2: PECK’S STAGES OF SPIRITUAL DEVELOPMENT

Chaotic
Pre-spiritual, unprincipled, amoral, anti-social/ sociopathic



Formal
Institutional spirituality, dependent, dogmatic, submissive 



Sceptical
Individual, socially committed, idealists, agnostic/ atheist  



Mystical
Embrace paradox and mystery, understand interconnectedness, engage in spiritual questioning,  interpret scripture symbolically and individually, belief as a choice rather than obligation, maintenance of spiritual practice, acceptance of diversity



Therefore, the “innateness” assumption, that spirituality is universal and central to human experience need not be made.  There are alternative views that allow for its significance in human affairs.  From the point of view of SaW, this is very important.  Not everyone in an organization will be spiritually inclined (even for those who are traditionally religious) and not everyone will be at the same stage of their spiritual development.  Wilber also suggests that individuals at different stages of development will view earlier and later stages with contempt of suspicion.  This is seen most evidently in Peck’s model, the “formal” (religious) may view the chaotic and the sceptical with disdain.  Similarly, the sceptical (e.g. Freud) may view the formal and the mystical as deluded.  In organizations this means that increasing the level of spiritual talk may raise the level of conflict.

Assumptions about work

“They attain perfection when they find joy in their work” (Bhagavad Gita)

The assumption that spirituality should be part of work is central to SaW books. “Meaningful work is the birthright of the soul”. (Renesch & DeFoore, 1998)  Or, in the words of Conger (1994): “The workplace and immediate family surroundings are likely to remain the two communities where we will continue to spend the majority or our time, and therefore the communities where we must somehow discover a new means to nourish ourselves and our souls”.

This sounds like commonsense.  People spend nearly half their waking lives at work; a career is the means by which an individual makes their material contribution to the world; and workplaces are a significant source of social interaction.  The prevailing argument continues that this time should be meaningfully spent; the contributions should be a source of meaning and fulfilment; and the social interaction a significant source of community and connectedness.   

Work should contribute to the people’s spiritual lives; and their spiritual lives should contribute to their work.  This is a goal of SaW writings: to help people bring their deepest selves, beliefs and values to work. (Conger, 1994)  However, even for some “spiritual people”, work tends seen as a separate secular enterprise.  They compartmentalize their lives and justify “non-spiritual” attitudes and actions (Spilka et al., 1985)   

The sine qua non of SaW is that individuals must be willing and committed to treat their lives and work in an integrated fashion.  This means not only viewing work as a central to the fulfillment of their spiritual path, but also viewing their spiritual paths as the route to achievement and satisfaction at work.  Why doesn’t this happen?

Three competing, but not mutually exclusive reasons are proposed:

1. The work context is oppressive.

2. The content of work is ultimately unfulfilling.

3. The work values of our society do not support a spiritual view of work.

Assumption II: The work context is injurious to the human spirit

Maybe work is meant to be tough, our inheritance of the punishment meted out to Adam and Eve upon their expulsion from the Garden of Eden
: 

“Through painful toil you will eat of it all the days of your life…It will produce thorns and thistles for you … By the sweat of your brow you will eat your food until you return to the ground” (Genesis 3:17-19)
Studs Terkels book, Working (1972), records stories of over one hundred workers in as many different occupations.  Although Terkel did not systematically analyse the stories, many reveal hostile attitudes to work. He concludes “to survive the day is triumph enough for the walking wounded among many of us” and describes “the ambiguity of attitudes towards the Job as something more than Orwellian acceptance, something less than Luddite sabotage”
.

This dramatic account suggests that work is not a place of spiritual nourishment and fulfilment.  What happened?  Perhaps it was the industrial revolution, perhaps it was Taylorism or Fordism, perhaps it was the demise of the institutional career, or perhaps it was globalisation, downsizing or outsourcing?  Perhaps it is that the pace of change is more rapid than ever before
?  But work was better before this.  Nord et al. suggest that these Romantic views, i.e. that work was “harmoniously integrated with [the individual’s] total existence … and meaningfully related to other aspects of life”, are guilty of a-historicism.  

Besides the Romantic nature of these views, the belief that today’s work is damaging to the soul is “essentialist” in nature – there is something external and objective about work that makes it a joy or a struggle.  And much of applied organizational science (e.g. job redesign, job enrichment, and participation) is predicated on this view.  The view that the work context determines the workers experience of the work sees the locus of the individual’s experience is external, and denies the role of interpretation and subjectivity.  Weick (1995) views organizations as enacted entities, and the product of individual mental states as much as a creator of them.

Nord et al. agree. They define work values
 as the end states that people desire and feel they ought to be able to realize through working and that socio-cultural and individual work values shape the individual’s experience of work.  According to Nord et al. (1988) the view of work as a punishment was not uniform.  To the ancient Hebrews “work was both a product of original sin and … a way of cooperating with God in the world’s salvation”.  This positive view became more dominant in the Middle Ages in the views of Aquinas
 (“always rejoice in the good work that you do”), Luther and Calvin.   With Luther and Calvin’s’ interpretations of scripture, the Protestant Work Ethic (PWE) was born.  Luther made universal the notion of work as a divine calling (not just for those called to ministry), and Calvinism glorified work, material asceticism, diligence, and constructive use of one’s time (Marshall, 1982)  The PWE holds all work as potentially worthy – the content was not important, it was man’s way of serving and glorifying God. 

In an attempt to summarise these different views, Nord et al. constructed a useful table (see table IV-3)  that illustrates these different work values, focussing on the dimensions of benefits (secular v non-secular), and content importance (intrinsic v extrinsic). 

Table IV‑3: STANCES ON WORK VALUES


Intrinsic

(content important)
Extrinsic

(content unimportant)

Secular locus of benefits
Neoconventional view (Argyris, McGregor, Herzberg), Classical Marxism
Roman Catholic Church, Economic Theory, Maoist China, Organizational behaviorists (Goldthorpe, Fein)



Non-secular locus of benefits
Monasteries/ communities (where work develops a person spiritually for communion with God), Hindu religion


Protestant Work Ethic (as described by Weber)

Two things are worth noting about this table.  First, SaW advocates some non-secular benefits, i.e. cultivation of transcendent, dedicating work to God.  Second, it highlights a division within these texts.  Some writers see the work content as key and advocate spiritual principles in career choice and development, other see the content as less important and the attitude toward the work as the determinant of the experience.  For example in the non-secular extrinsic view, work is  “duty”, “obligation”, “penance”, and not supposed to be enjoyable, the benefits, grace and salvation, come in the afterlife
.  The modern day equivalent of that is “working for the weekend” – leisure and family are the sources of self-expression, joy, and community.

Changing the work context
If the work context impedes individual spiritual expression at work, this implies a role for the organization.  This view is made explicit in some SaW texts.  “[The workplace’s] very nature makes rocky soil for many of the traditional approaches to spirituality … there is the everyday hustle-bustle, the race to meet deadlines, the mundane administrative chores, the poor bosses, the demoralised subordinates, the bureaucracy, the lack of recognition, the strong presence of materialism, and the pull of personal ambition.”  (Conger, 1994)

So what would an organization do to nurture, or at least not impair, individual spirituality?

Two frequently cited examples of companies run along more ethical and spiritual lines are Ben & Jerry’s and The Body Shop.  Unfortunately, even though these two case studies are well documented, research that draws out the main themes from a wider selection of companies is missing.  It is significant that both of these companies were founded on spiritual/ ethical principles, and that this is part of their history, mission, and culture.  There may be significant practical barriers to applying their success stories in an attempt reconfigure a company along spiritual lines. 

Therefore, while SaW writings generally recognise the importance of goals, values, HRM practices, the details of a workplace features are least injurious, or most beneficial to individual spirituality have not been specified.  That is not to suggest that there may be “one best way” but a taxonomy of common features that specifically addressed spiritual issues, i.e. and that goes beyond traditional managerial interventions participation, empowerment, etc. would be welcome.

Assumption III: Spirituality can make an incremental contribution to vocation choice.

Many of the practical SaW interventions stress vocation choice and career development.  The interventions focus on finding and enacting a “calling”, or “fulfilling one’s purpose in life”, or “following one’s bliss” (Campbell, 1972).  The research in this area is entirely idiographic, and the models apparently not as well developed as other counseling models.  What follows is a summary of some of the methods and assumptions that this approach adopts.

The methods used are typically workshops or one-to-one counseling.  The emphasis is on the meaning derived from work and on intrinsic satisfaction rather than on skills, interests, job opportunities, financial rewards, and traditional views of success.  Use is made of narratives, dreams, symbols, poetry, visualization, and insights from the past.  A distinction is drawn between distinction between societal and parental influences, and what the “inner-self” or “transcendent” calls one to.  This approach is also a “holistic” approach.  The heart and spirit, and not just the mind are involved.  Yet again, the language may be new, but no novel methods or those exclusive to spirituality were discovered during the examination of vocational choice literature.

There are two books exclusively devoted to this subject.  One, Connections between Spirit and Work in Career Development (Bloch & Richmond, 1997) is scholarly in approach, the other True Work (Toms & Toms, 1998), focuses more on inspiration and self-development.

What are some of the underlying suppositions and inherent problems  of this approach to vocation choice and career development?

· Each person has a calling, or a purpose for which they are made.  Luther (who popularized the term) believed everyone was called.  However, it is argued that this dignification of all work became a middle-class justification for serfdom and the near slave-like conditions of the early industrial revolution (Rodgers, 1974).  Furthermore, this has little merit as an objective truth – some “spiritual people” may find truth in this, but not even all of them subscribe to a sacred notion of work
.

· Finding that calling and doing it is a source of great joy and meaning.  Life stories of great saints suggest that not everyone who is “called” finds it easy.  It sometimes demands great change and sacrifice.  Do people want to be called in that way?  Do organizations want their workers to be called?

· Individuals can find their calling through workshops and counseling.  Can a calling be surfaced by intervention, or is it something that emerges when the time and place are right?  Perhaps the time and place are right for people who seek counseling, but perhaps not.  Neal’s research (1999) suggests that individuals who seek advice on integrating spirituality and work have usually reached an existential crisis of some kind.

· Individuals can enact their calling once found.  How much choice do most people really have?  This supposition presumes that human agency is of primary importance in career success.  Roberts (1981) criticizes the notion of individual choice suggesting that social class differences and opportunity structures are the critical determinants of career choice.  For some people, he is probably right.  This raises the question whether SaW is a concept reserved for a privileged elite for whom career choice, joy and self-expression at work have relevance.

· The practical matters of earning a living, skills development, and finding an job will unfold once a calling unlocks the passion and commitment that lie within people  Perhaps this is the most challenging aspect of this approach, for if big changes to occupation and life-style are called for, there is typically a higher degree of uncertainty. .  This presupposes the existence of another elusive spiritual concept: “faith”.

Conclusion

Though there has been some “spiritualising” of older concepts, spiritual approaches to vocation choice may be very compelling particularly for people who believe deeply in a God, or in a higher-purpose.  The subjective notion of a calling from this higher-being may be very powerful. Such beliefs typically provide sufficient motivation to make whatever drastic changes may be required.  The question remains whether people who have less strong, or no, beliefs can embrace this approach with the same likelihood of success.

Assumption IV: The individual creates their experience of work by the values, attitudes, and practices that they bring to it.

While vocation choice concerns itself with “doing the work you love”, this last assumption focuses on “loving the work you do”.  That is what about the individual’s work values, attitudes and beliefs affect their experience of work?  

Recalling Nord et al.’s framework and applying it to understanding work values prevalent in our society suggests that secular benefits dominate non-secular ones.  The intrinsic work content is important, but reward systems are heavily extrinsic.  More specifically, two values are reasonably common in contemporary culture: individualism and materialism.  Individualism suggests self-interest and competition; the focus is on what one gets, not what one gives.  Adam Smith argued that self-interest and competition were useful for allocating economic resources, but spiritually speaking, a case can be made that focus on self-interest and ego-gratification are generally at odds with a spiritual perspective on life.  Psychodynamically, they create anger, fear, and defensiveness.  (Peck, 1979)  

Materialism suggests the dominance of money and material goods over spiritual “goods” (love, connectedness, peace, and harmony).  Again, ancient spiritual texts are not all that kind to materialism
.   “… He sends the rich away empty” (Luke 1:53), “… it is not the things of this world that either occupy the soul or cause it harm, since they enter it not, but rather the will and desire for them” (St. John of the Cross, in May, 1988).  These Christian views are equally well represented in humanistic, nature-centered, and Eastern spiritual writings.

Psychodynamically, “we displace our longing for God (i.e. transcendence, meaning, and connectedness) upon other easily obtainable things, we cathect  them (May, 1988).  However, if what we cathect becomes an end in itself, it becomes a detriment to our spiritual growth.  (Peck, 1979) 

So from both a spiritual and psychodynamic perspective, contemporary work values may help create the spiritual unease, the alienation, the loss of community, and the “walking wounded” that Terkel talks about.

Right attitudes and actions– the radical spiritual view

Ancient spiritual texts, in terms neither theoretical nor empirical, propose a set of attitudes toward work not typically found in SaW literature.  These scriptures suggest that personal responsibility and agency create the work “reality”.

In the yogic spiritual tradition, the concept of Karma Yoga suggests that “with love and enthusiasm directed toward our work, what was once a chore and hardship now becomes a magical tool to develop, enrich and nourish our lives”.  (Fields et al, 1994)  The Buddhist spiritual path (bodhisattva) recommends that one “goes forth for the welfare and benefit of the world” and counsels the superiority of altruistic action  “both for one’s own benefit and for the benefit of others”. (Cousins, 1997)  In Hinduism, the concept of dharma (meritorious action) affects ones karma, one’s inheritance in the next life.  (Weightman, 1997)  Christian monks believe “laborare est orare” (to work is to pray).  These views suggest that the spirituality of the workplace is “an inside job” – if one can bring the right attitude and actions to our work, one can transform one’s experience of it.

The prevalent and contrary view in our society is that what happens determines what we feel and do:  “he made me furious”, or “work is killing me”.  If one’s mood is determined by context, then it will ebb and flow with the fortunes of life.  If the actions of others determine one’s response, then there is no freedom, only reaction.  A spiritual worldview makes one more responsible for one’s feelings and actions as evidenced by the following quotations:

· “If he strikes you one the right cheek, turn to him the other also … If you love those who love you, what reward will you get?”  (Matthew 5: 38, 47)

· “For works do not sanctify us, but we should sanctify the works” (Eckhart, in Fox, 1994 p.81)

· “It is better to understand than to be understood, to comfort than to be comforted, to love than to be loved, better to give than to receive” (St. Francis)

Their essential message is that our perception of the world, and our reaction to it are a matter of choice.  And right attitudes and right actions manifest themselves not only in an improved internal experience, but also in relationships with others, including our relationship to the transcendent.  This was part of our definition of spirituality, and this is the practical face of the spiritual journey.

Select any spiritual leader (Mother Theresa, Ghandi, King), and one sees a life characterized by hardship transcended by adherence to principle, and by actions consistent with that principle.  But these people are extreme examples; we are lucky if we get a few per century.  In the day-to-day life of ordinary people, is it possible that our values and attitudes towards work determine our experience of it?  If work is approached as a place of service or giving, rather than a place of being-served, or getting, would one enjoy it more?   

How might these ideas be tested?  In organization science empirical relationships are often tested with an implicit causal relationship in mind.  Job satisfaction and performance is a good example.  More recently, the correlation between well-being and prosocial behaviors has been demonstrated (Isen and Baron, 1991).  Maybe there is causality, but in which direction?  Well-being is difficult to control as an independent variable making longitudinal studies difficult, but one might be able to study the causal effect of  “right-action” (altruistic, pro-social or citizenship behaviors) on well-being longitudinally by having a group engage in more of these activities and monitoring changes in well-being.

The implication of this worldview is clear – if you want SaW, then be spiritual at work.  In other words, find a spiritual path that is consonant with your worldview, and start putting its principles into practice in your worklife. 
Conclusion

Is spirituality for everybody?  Perhaps not, but it is important to an increasing number of people in our era.  Building on this, for those for whom it is important, they must begin with a willingness to end the “secular compartmentalization” of their lives, and to make their work life and their spiritual life complement each other.

It is likely that a complex interplay of the work context, the work content, and work values/ attitudes will determine the individual’s experience of work.  Some SaW writing focus on the importance of the context and the content, at the expense of work values.  However, the work values argument, that the work context and work experiences are constructed and enacted (Weick, 1995) is a powerful one, and one that merits further attention and research.  Resolution of the relative importance of these three factors must be at the core of any SaW research agenda.

V. Claims of SaW 

Spirituality, it stands to reason, should exert its effects through changes in individual mental states and behaviors.   However, claims are made for its effect on aggregate organizational outcomes: e.g. ethical decision making, organizational culture and climate, and profitability.  The work outcomes covered and the breakdown of spirituality used to predict them are outlined in Table V-1. 

Table V‑1: SaW CLAIMS FOR INDIVIDUAL AND ORGANIZATIONAL OUTCOMES

Individual spirituality
Individual Outcomes
Organizational outcomes

Elements of Spirituality

· Content

· Mode

· Salience

Type of spiritual “content”

· Religious

· Secular

· Mystical

Spiritual lack

· Spiritual distress

· Developmental crises


Subjective well-being

Motivation

· needs

· org. commitment

· self-efficacy

· work values

Task effectiveness


Effectiveness

· Profitability

· Business ethics 





Intermediate outcomes

· Climate

· Culture 

· Leadership



While none of the research points definitively towards a relationship between spirituality and these variables of interest to organizations, there is enough positive evidence to suggest that a number of these relationships bear closer examination.  Again the goal of this project was to set out the claims, discuss the basis of their validity, and assess whether they were worth further study.

Individual outcomes

Claim I: Spirituality is related to well-being

There is an assumption in SaW writings that spirituality always makes people feel better about themselves, about their lives and so on.  This is simply not true.  Whether one looks at the mystical tradition, the religious tradition, or the secular tradition, spiritual beliefs can be discomforting.  Deep reflection on one’s life may not always be pleasant, that is why many people avoid it.  Mystical experiences can be associated with bliss, but also with painful feelings linked to the dissociation of the ego (May, 1982).  In religion, God is there to guide and heal us, both of which can be painful especially when one does not want to be guided or healed.  Much SaW is “feel-good” spirituality which ignores the richness and complexity of the spiritual life.  In the words of Underhill (p. 71):  “the real life of the Spirit has little to do with emotional enjoyments … it proceeds by way of much discipline and renunciation, often of many sufferings”.

Mental health is not typically a pre-occupation of organizations.  Therefore, it may seem strange to begin with a discussion of spirituality and mental health.  However, this discussion of religion and mental health is presented as a counter-point to the view that all spirituality is necessarily a good thing.  

Spirituality and mental health

A study by the Fetzer Institute (1999) cites research that links religiosity to “lower levels of depression and psychological distress, and reduced morbidity and mortality”.   Prominent psychoanalysts also cite the importance of spirituality to recovery from psychological trauma, mental health, and personal growth (Fromm 1976; May 1982; Peck 1979).  These psychotherapists insist that to treat an individual with a psychological condition, one needs to attend to not only cognitive and emotional aspects of the psyche, but also spiritual beliefs.  In other words beliefs about the nature of the universe (hostile or safe), the existence of an afterlife, the nature of sin and forgiveness and so forth, affect internal psychological states and mental heaalth.  Finally, current health sciences literature (e.g. medicine, counseling psychology, nursing, and psychotherapy) contains a wealth of idiographic and nomothetic research relating  spirituality to both positive psychological and physical health outcomes.
However the debate does not end there. Other scholars (e.g. Freud and Marx) view religion in a negative light, as a form of neurosis, or a way to escape difficult realities.  Even Peck (1979), an advocate of spiritual approaches to mental health cites a number of case studies where he believes that childhood religious experiences had caused psychological damage.  Refusing to join the debate, Schumaker, in Religion and Mental Health (1992, p.2) argues,  “A large proportion of thinkers take a well-reasoned middle ground, maintaining that religion has the potential to be either positive or negative in its effects on mental health”.   Since interest in spirituality and SaW is increasing, this raises the questions of what those harmful aspects are, and whether spirituality has discarded these unhealthy aspects of its religious heritage.   

According to Hood (1992) the most frequently debated empirical hypothesis is that faith traditions in general (and, in particular more fundamentalist Christian faith traditions) foster lower self-esteem through mechanisms of guilt, shame, and sin.  Extreme psychological views would hold that “the concept of sin is the direct and indirect cause of virtually all neurotic disturbances” or “sin is not original, it is originated” (Hood, p. 110). Unsurprisingly, studies that attempt to relate general religiosity and self-esteem indicate no clear pattern, but depth of religious commitment and specific beliefs about the nature of God (loving or punitive) and the nature of sin, shame, guilt and grace are important.

Sin and guilt are reasonably universal (in the Christian tradition), and it is important to note that psychologist’s negative views of sin, shame, and guilt conflict with religious views.  Religious views hold that these concepts and feelings are a call to greater individual moral responsibility.  That is, there is too little guilt in the world, and not too much.  In addition, while more self-esteem is always good in psychologist’s eyes, it can be viewed negatively in some faith traditions (e.g. pride).

It seems we are not much further.  Psychologists hold that some religion is the source of neurosis, and the religious might lay the ills of modern behavior at the door of secularism and psychology, i.e. psychology and therapy cannot take the place of faith and grace in human growth.

Turning to wider concepts of spirituality, it seems that, secular spirituality, with its psychological roots, and mystical spirituality do not trade in the concepts that psychologists find damaging to mental health.  However, mystical experiences used to be associated with abnormal states of mind by psychologists, and not everyone views extensive participation in therapy and personal growth workshops as uniformly symptomatic of a healthy psyche.  Therefore the relationship between spirituality and mental health is a complex one.

Spirituality and Well-Being

Turning from abnormal psychology to well-being, Witter et al. (1985) conducted a substantial meta-analytic study and concluded that “religion is more potent in accounting for Subjective Well-Being (SWB) than age, gender and race while as important as education, socio-economic status, work status and social activity.”  Diener (1984, p.556) concluded, “religious belief and participation may positively influence Subjective Well-Being (SWB)” but asked “what types of faith and participation are related in what ways to SWB?”  

Diener’s question highlights the importance of understanding which elements of religion might be most beneficial.  More importantly, from our point of view, we need to understand whether spirituality might be associated with these beneficial elements, or whether the types of spirituality that have discarded their religious roots have cast the baby out with the bath water. 

Content

The effect of spiritual “content” on well-being will be examined by returning to the typology of offered in chapter II (religious, secular, and mystical).  A study by Emmons et al (1998) is pertinent to secular spirituality.  Their study related types of goals (“personal strivings”) to SWB and found that “spiritual strivings accounted for significant variance in well-being outcomes above and beyond the religious variables of attendance, rated importance [of religion], and prayer frequency” (p.410).  In addition, they discovered that “spiritual strivings were associated with lower levels of goal conflict”, which in their view justifies Tillich’s (1957) assertion that “the ultimate concern gives depth, direction, and unity to all other concerns”.

Mystical spirituality is predominantly experiential.  Deep mystical experiences
 are reported to be as different from ordinary experiences as sight is from non-sight.  While these experiences may have a profound effect on consciousness as they occur, how are they relevant to day-to-day working life?  

The beneficial effects of meditation on physiological stress (e.g. high blood pressure), anxiety, neurosis, phobias, and drug and alcohol abuse are documented in Walsh (1983). He also surveys research on non-clinical populations that relates meditation to positive outcomes such as confidence, self-control, empathy, and self-actualisation.

Wilber (1995, p. 255) describes how meditation aides the process of “interiorization” where “the organism achieves increased independence from its environment, … and is no longer buffeted by immediate fluctuations” and argues that this leads to greater detachment and decreasing egocentrism.  Recalling the previous chapter’s suggestion that spirituality involves an emphasis on personal responsibility for feelings and actions, meditation is claimed to be one practical method of achieving the detachment and responsibility called for by the spiritual worldview.  

Religion has been more studied empirically more than either mystical or secular spirituality, but research relating specific aspects of religiosity to well-being is scarce.  However, Poloma & Pendleton (1990) studied a variety of measures of well-being and religiosity and found positive, but moderate (-. 01 - .37), correlations between these variables.  Prayer was unrelated to most well-being measures, and closeness of relationship with God, and religious experience during prayer were most related to the well-being measures.  These results begin to usefully distinguish which aspects of religiosity are linked to well-being, and more studies such as this would be welcome.

Mode

The most studied distinction in the Psychology of Religion is the Intrinsic/ Extrinsic one – so called “I-E measure” Allport & Ross (1967).  Intrinsic religious people view “faith as a supreme value in its own right”, or, “my whole approach to life is based upon my religion.”  People who are intrinsically religious “internalise their beliefs and live by them”.  Extrinsic religion is basically utilitarian.  Extrinsically religious people use their religion as a mean of obtaining status, security, self-justification, and sociability.  There may be two important sub-orientations of “extrinsics”: social (using religion toward social gain) and personal (using religion toward gaining comfort, security, and protection)

.

I-E research shows that  ‘intrinsic’ religiosity is much more associated with happiness and life-satisfaction and self-esteem than ‘extrinsic’
 (Hood, 1992, Masters & Bergin, 1992). In addition to higher levels of well-being, Masters & Bergin report a variety of empirical research showing that ‘Intrinsic’ religiosity is associated with other components of mental health such as:

· An absence of a variety of psychopathologies;

· Competent perception and expression of one’s own feelings, and empathy with others feelings; and,

· An active, flexible approach to dealing with life situations and dealing with stress.

Is one religious mode, or orientation, more greatly associated with spirituality than another or is the mode dimension orthogonal with respect to spirituality?  No research has been done, but this question can be interrogated through questioning what is driving the increased interest in spirituality.   If interest in spirituality is akin to the interest in pop-psychology or self-help books, this would suggest that people are attempting spirituality for extrinsic reasons, to improve their lot.  Similarly, most SaW books are highly “extrinsic” in stance, extolling the personal and organizational benefits of spirituality. If spirituality is a “project of the self” does it become another form of self-obsession, or narcissism? 

However, little has been said about the stability of the I-E orientations.  Just because people begin as extrinsics, does not mean that they remain so.   Indeed, spirituality requires, or perhaps its practise enables, a shift from entirely self-oriented goals, to wider and other-centred ones.

Salience
Masters & Bergin (1992) report that “stronger religious beliefs were related to lower levels of psychological distress … and people with no religion [also] had low levels of distress”.  Similarly, Shaver et al. (1980) … found a curvilinear relation between religiousness and health and happiness… [and] Pargament (1979) found that those who attended church frequently, but were less intrinsically religious, showed the worst psychological profiles on such dimensions as coping skills, self-attitudes, and world attitudes.”  They conclude, “a little religion seems just enough to bug people, but not enough to bless them”.  This seems to accord with the connection between guilt, shame and neurosis.

This begs the question whether “a little spirituality (also) might be a bad thing”.  It can similarly be argued that a little spirituality could be just enough to raise doubts and self-awareness, but not provide the “spiritual tools” to help with growth and change.  However, a common view of spirituality is that it is a process, and that the emphasis is on “progress not perfection”.  Furthermore, spirituality is a growing phenomenon in society, which means that people are either beginning or increasing their efforts towards spiritual growth – the model of the habitual churchgoer who lacks the vitality, dedication and energy in their spiritual quest may not be applicable.

Spiritual distress

In Trott’s study of spiritual well-being (SpWB), he found that 15% of his construction/ engineering workers had very low levels of SpWB – i.e. spiritual distress
.  Trott interviewed these workers and identified the following content themes: 1) insecurity, anxiety, and fear, 2) relationships lacking integrity, 3) lack of passion, compassion, or caring.  This is a useful adjunct to most research on SaW, which focuses on the benefits of “more spirituality”.  This disenfranchised cohort might be very important for workplaces to understand, given the negative work attitudes which are associated with low levels of SpWB.

Conclusion – well-being

Salience (centrality) of religion has been related to well-being, but a little may be worse than none at all.  Intrinsically religious people are happier than extrinsics, which begs the question whether the newly spiritual might be predominantly intrinsic or extrinsic in orientation.   Being religious is generally related to well-being, but given the diversity of beliefs, values, attitudes, and practices, and the possibility that some kinds of religion are deleterious to mental health – an alternative question is called for.  What types or kind of content are most beneficial?  It seems important to ask not how spiritual is a person, but how is a person spiritual.   There are many scales that unpack “religious content” and these could be generalised to help understand the relative importance of the elements of spirituality.

The recent research on spiritual strivings is promising particularly as it helps confirm a role for secular spirituality.  The focus of research on meditation has turned to examine the positive effects on well-being and other variables with positive results.  Furthermore, studies on meditation tend to be longitudinal in design, which in some cases may permit causal conclusions to be drawn. 

While these findings are important, and potentially very significant for individuals organizations, it would be dangerous to assume that spirituality always makes people more happy or satisfied with their lives.  The relationship is a complex one, and merits further research attention particularly if organizations are to become more involved in spirituality.

Some questions are deeply uncomfortable, e.g. what is most important to me, am I devoting my life to something I believe in, am I leading a moral life?   While these are not necessarily unique to spirituality, spirituality insists they be asked and answered.  SaW writers owe it to the individuals and organizations who they serve to present this balanced view.  Particularly from an organization’s point of view, as these are questions they may not want their employees to ask.

Claim II: Spirituality is related to individual motivation

The relationship between individual spirituality and work motivation will be a complex one.  Certainly the type of work will be important, and increased interest in the spiritual side of life would not necessarily increase the motivation of an employee working in, for example, armaments manufacture.  Vocation choice, as explored earlier, will be important.  Also individual spirituality might conflict with over-working which seems part of today’s white-collar work culture in the West.  Spirituality at Work is claimed to give employees a greater sense of meaning and fulfilment, and while this is a vague proposition, it seems to contain a grain of truth.  From a psychological point of view, this proposition is explored in the literature from four perspectives: needs theories, self-efficacy, organizational commitment, and work values.  
Needs theories

Some SaW books extend Assumption I, the innateness argument, proclaiming the universality of human spiritual needs.  Each author seems to have his or her preferred taxonomy, the history of which is generally uncertain.  For example, De Pree (p.23) sees these needs as: belonging, contribution, meaningful work, and the opportunity to make a commitment, and Morris (1997) sees them as uniqueness, usefulness, union, and understanding.  Extending this even further Barrett (1998, p.41) sees spiritual needs as service, making a difference, and meaning, and believes that they are an important sources of personal motivation. 

However, psychologists are in relative agreement that needs theories do not explain much human behavior, hence the large number of competing theories of motivation (Kanfer, 1990).  Furthermore, attempts to validate them empirically have not been successful.  Yet despite this, needs theories are popular outside empirical psychological circles

 “Service, making a difference, and meaning” needs are representative of the secular spiritual viewpoint (because of its psychological and humanistic roots).   They are distinctive because of their ego-transcendent and other-centered nature, and suggest that a focus on what one gives, rather than what one gets brings deeper joy and fulfilment.
So given their intuitive appeal and acceptance within one spiritual tradition, i.e. secular, can needs theories be salvaged on phenomenological grounds? Sadly, from the perspective of religious and mystical spirituality, needs theories are on shaky theological ground.  In Buddhism, while we may desire and work towards material, emotional, mental and spiritual ends, needs beyond the simplest are seen as a source of suffering (HH the Dalai Lama & Cutler, 1999).  And in the Christian tradition, it is said, “only a few things are necessary, or only one…” (Luke 10:42), or “Seek ye first the Kingdom of Heaven” (Matt. 6:33). 

Therefore, spiritual needs models are on shaky psychological and theological grounds, and cannot be deemed a justification for the positive effect of spirituality on motivation.

Self-efficacy and Organizational Commitment

However, other models of spirituality suggest that it is related to work motivation.  Trott (1996) studied spiritual well-being (SpWB
) and its relationship to general self-efficacy.  He found a positive relationship between general self-efficacy and SpWB (r=. 15, p<. 05, N=184).  However,   all of the variation was explained by Existential Well-Being sub-scale (r= .34, p<.01).  Religious Well-Being (i.e. belief in God) did not contribute to general self-efficacy in Trott’s study.  This, once again, highlights the importance of kind of spirituality, and helps confirm that studying spirituality as a uni-dimensional construct may not be productive.

In the same study Trott also found that SpWB was moderately correlated with normative (r=.15, p<.05) and affective commitment (r=.15, p<.05), and inversely related (as hypothesised) to continuance commitment.  In simple terms affective commitment is equivalent to “I want to stay here”, normative commitment is “I should stay here” (cultural and familial influence), and continuance commitment is “I have to stay here”.  

The research on SpWB is encouraging, but it is cross-sectional.  We would like to prove that SpWB is causative of improved general self-efficacy, organizational commitment, and this has not been done.  We would also like to show that SaW will improve SpWB, however SpWB measures some beliefs (e.g. in God) that may be relatively stable over time.  So while SpWB research is suggestive of a link between individual spirituality and work outcomes, it does not strengthen the case for SaW. 
Work/ achievement values

In many minds, Protestantism and the work-ethic are historically associated concepts.  Research reveals different findings.  In one study, Blackwood (1979, in Spilka et al., 1985), concluded “there is little religious basis for the work ethic and a corresponding insignificant role for religion in effecting change in commitment to the work ethic over time”.  Furthermore, religious type (Protestant, Catholic, Jewish) does not appear to affect motivation to work when socio-economic factors are controlled for.

However there are differences in work values between the Intrinsically and Extrinsically religious.   ‘Extrinsics’ value status, achievement, materialism, income, and security, whereas ‘Intrinsics’ associate more with humanistic, social, altruistic, and religious values. (Spilka et al, p. 101)  Interestingly, this parallels the definition of intrinsic and extrinsic motivation:  ‘Extrinsics’ seem to apply the same utilitarian criteria to their religious behaviors, as to their work.

Summary - motivation

While the links between individual spirituality, and SaW , and work motivation are likely to be complex, there are intuitive arguments that suggest a link might, in some cases, be there.  Furthermore, organizational commitment and self-efficacy are motivation-related phenomena, and Trott’s research is suggestive of a general relationship between these variables and SpWB.  The motivation claim is very vague in nature, and in particular need of conceptual clarification.  Development of a theoretical model that would set out more clearly the variables and contingency factors that are important in ways that might be tested more robustly. 

Claim III: Spirituality is linked to task effectiveness

The effect of spirituality on task performance has not been well-researched. Again the relationship will be a complex one, and factors like motivation and well-being may be important.   However, there is a body of literature on ”peak performance” which might be applicable to Spirituality at Work

The terms spiritual experience, flow experience, and aesthetic experience are, in their definitions, extremely close.  May (1982) categorises types of spiritual experience, and describes the “unitive” spiritual experience as “swept up by life, caught in a suspended moment where time seems to stand still and awareness peaks in both of its directions”.  Czikszentmihalyi (1992), describes “flow” as “a unified flowing from one moment to the next, in which we feel in control of our actions, and in which there is little distinction between self and environment; between stimulus and response; between past, present and future.”  Sandelands and Buckner (1989) describe aesthetic experience as “unself-consciousness …an act of mind whereby a person comes to know in a richer or deeper way some aspect or essence of experienced life …a play of impulses at the fringe of awareness”.  So, by definition, we are dealing with similar mental events that all seem to involve an experience of absorption, self-transcendence, pleasurable sensation, and a distorted sense of time.

Can these be reproduced in the workplace?  Czikszentmihalyi found that many of these types of experience occurred at work, and are associated with a combination of level of challenge and level of skills utilisation, which suggests some role for workplaces in fostering SaW.  However, the cultivation of these experiences demands more than just optimal work conditions. 

These experiences, in the untrained mind, tend to be fleeting and hard to produce at will.  May suggests that as soon as the experience is noticed and grasped, the unitive experience of oneness dissolves and the self re-emerges.  Meditation is thought by some (Walsh, 1983; Wilber, 1998) to be important in development of these “flow” or “in the zone” states.  It is typically practised in quiet isolation, but the goal is to bring that mindfulness, focus, interiorization, and detachment to everyday activities.  

Can the mind can be trained and these mental states summoned or sustained?  Larrson (1987) tested the effect of “mental training” (relaxation and meditation) on the task-performance and mental acuity in an organizational setting.  Trainees performed significantly better on both their tasks, and on mental tests than did the control groups.  While this is encouraging, there are surprisingly few studies of non-clinical populations in organizational settings.  Spilka et al. (1988) suggest that is because meditative states of consciousness, until recently, were treated as quirks or mental illness – and the hypotheses tested relationships between these and psychopathology! 

However from a practical perspective, meditation is still a fringe occurrence in the West.  Those who do it cannot attest to its benefits enough.   However, the discipline required is substantial and the more dramatic long-term benefits take time to develop (Walsh, 1983).  In one study, 91% of the trainees had ceased meditation within 30 days of completing the training program (Rivers & Spano, 1981). 

Critique – individual outcomes

This section has shown that individual spirituality may be related to some individual level outcomes of interest to organizations.  While the case is far from decided, it suggests the need for more research based on better theoretical models.  This section has also shown that the type of spirituality, how earnestly it is practiced, and the reasons for practicing it are extremely important.  This is at odds with the perspective taken in most SaW writings which are unconditionally optimistic about spirituality as a phenomenon.

What this section has not done is make the case for SaW.  The individual must be primarily responsible for their own spirituality, which begs the question – what has that to do with workplaces?  Could not, or should not, spirituality remain a private phenomenon?  Is there a role for workplaces in encouraging or enabling spirituality? Are there aspects of the work context that are more conducive to individual spirituality? Or are interventions that would do this too fraught with ethical problems? 

Research in this section has focussed on the individual – do they feel better, are they more motivated, or do they perform better?  While these are good questions, they focus on outcomes of particular interest to the individual.   An important unanswered question is – what are “spiritual people” like to work with?  Are they more helpful, less nasty, or better bosses?  As spirituality is a journey beyond self-interest, does it manifest itself in outcomes beyond the self? 

Organizational outcomes

SaW writers also claim broader organizational benefits of Spirituality at Work.  And while responsibility for the individual outcomes can be said to lie with the individual, as attention turns to organizational outcomes, systemic effects demand a role for the organization in SaW.

SaW CLAIMS FOR INDIVIDUAL AND ORGANIZATIONAL OUTCOMES

Individual spirituality
Individual Outcomes
Organizational outcomes

Elements of Spirituality

· Content

· Mode

· Salience

Type of spiritual “content”

· Religious

· Secular

· Mystical

Spiritual lack

· Spiritual distress

· Developmental crises


Subjective well-being

Motivation

· needs

· org. commitment

· self-efficacy

· work values

Task effectiveness


Effectiveness

· Profitability

· Business ethics 





Intermediate outcomes

· Climate

· Culture 

· Leadership



Intermediate outcomes

There are claims that SaW is related to a number of additional intermediate outcomes, e.g. learning, innovation, and change.  One can also imagine that in some situations, SaW might assist group process (decision-making and conflict resolution), perhaps as a result of more other-centered stances.   However, no theory or evidence was found in support of the learning, innovation, and change claims, and the decision-making claims are speculative, therefore they have been omitted from this discussion.

Claim IV: Spirituality is a dimension of leadership

Many popular books on SaW have leadership in the subtitle.  However, all the research on spiritual leadership is anecdotal or normative in approach. Three “spiritual leadership” themes are addressed in this section.  The first is called “servant leadership”, the second adds a spiritual dimension to two-dimensional leadership models, and the third covers “leadership and shadow”.

“Servant-leadership” (Greenleaf, 1996) proposes leadership “that puts serving others – including employees, customers and community – as the number one priority …  [it] also emphasises an holistic approach to work, promoting a sense of community, and the sharing of power in decision making.”   Related to servant leadership is the concept of stewardship (Block, 1993).  Max de Pree, CEO of Herman Miller, sees leaders as “stewards of legacy, values, relationships, assets, momentum and civility”.

In “What Leaders Cannot do Without”, Kanungo and Mendonca (1994) propose a spiritual dimension to leadership.  This is characterised by the assertion that leaders provide a spiritual compass that includes morality, motivation and values.  Considering great political, or spiritual leaders via a thought experiment suggests that this may be a reasonable assertion.  Many of these leaders seem to have a powerful spiritual (ideological or ethical) stance that task-process models do not capture.  Not all the ideologies or ethics stand up morally, but many leaders seem to stand for some ideology (e.g. Thatcher for unbridled free-enterprise, King and Mandela for human dignity and racial equality).  Whether this could or should apply equally to corporate leaders is an interesting question.

Finally, in “Leading from Within” (1994), Palmer discusses leadership and shadow.  Taking a Jungian psychodynamic perspective, they begin by suggesting that leaders have “an exceptional ability to project onto people his or her shadow, or his or her light”.  When “projecting their light”, they create high levels of enthusiasm and commitment.  When “projecting their shadow” they create dysfunctional relationships and structures.  For example, they predict that a leader who has insecurity about their identity creates settings that deprive other people of theirs.  Spiritual leadership, therefore, calls for “special responsibility for what is going on inside his or her own self, inside his or her own consciousness”.

What these perspectives have in common are a) a shift from rational models towards emotion-centered, charismatic models, b) an emphasis on morality and ethics, c) and emphasis on non-coercive power.  They are universal, rather than situational, suggest one-way rather than reciprocal influence, and are uniform rather than dyadic.  In that way, while their ideas are new, they resemble older theories of leadership (Aldag, 1999).

Whatever intuitive sense some of these models may make, from an academic perspective, they seem speculative. The fact that spiritual leadership does not appear in any of the thirty or more years of research on leadership including numerous factor-analytic studies is worthy of note, although this may say more about those researcher’s preconceptions and methods than about leadership. Spiritualising of familiar organizational concepts (such as leadership) may be a linguistic phenomenon, due to the ascendance of “spiritual talk”, rather than representative of any objective spiritual dimension of leadership, motivation, or well-being.

Since ontologically, leadership is not a particularly objective construct, spiritual leadership models may be a powerful and useful reconstruction of leadership.  In that sense these models may be very important.  For if rising interest in spirituality means business leaders focus more on spiritual and ethical ideologies, rather than purely material and monetary ones, the consequences could be far-reaching.   Since business is an increasingly powerful institution in Western culture, affecting political, social and environmental structures, it might be argued that this is absolutely essential.   For does one want this corporate power run on purely material and monetary ideologies? 

While the relationship between spirituality and leadership is not an objective one, these constructionist arguments may make it among the most important justification for SaW.

Claim V: Spirituality is related to organizational climate

Trott’s research on general self-efficacy, organizational commitment, and spiritual distress has already been noted.  As part of the same study, he measured the relationship between organizational climate and SpWB.  Again he found significant relationships. SpWB was positively related to climate (r = .19, P<. 01), and again, Existential WB explained more of the correlation than Religious WB (r = .25 versus r = .11).  However, Trott’s study does not suggest the direction of causality.  While “healthy” climate might not cause more people to believe in God (RWB), it seems possible that it might cause more positive beliefs about the nature of humanity (EWB).

Climate measures the collective perceptions of the organization along dimensions like challenge and involvement, idea-support, risk-taking, trust, and conflict.  Simply put, climate measures how people think and feel about tasks and relationships.  Climate has been linked to a number of important variables including innovation, organizational performance, and longevity (Ekvall, 1987), therefore the link between SpWB and climate may be important.

Claim VI: SaW will change the culture

There is a belief that SaW will effect a culture change in organizations is a common one.  Certainly one may want it to, but there are many reasons why individual spirituality may have a limited impact on organizational culture.

When spirituality is expressed as beliefs, values, attitudes, and practices (as it is in some SaW texts), its dimensions are similar to Schein’s (1992) definition of culture (Underlying assumptions/ beliefs, Espoused values, and Artifacts).  Therefore one might assume a straightforward relationship; perhaps (naively) even that individual spiritual beliefs, values, attitudes, and practices would determine a spiritual culture.  This would be mistaken, but the assumption that changes in these individual mental states will necessarily effect group and organizational culture and the behavior of the organization lurks unstated in the background of SaW texts.  

To illustrate some potential problems with this argument, a list of spiritual values was collated from these texts and is contrasted with other values systems in table V-2.

Table V‑2: CONTRASTING VALUE SYSTEMS

Rokeach (1973)

“terminal”
Ray (1996) 
“Modernists”
“OCP”
Spiritual values (examples)

Peace
Financial materialism
Flexibility
Humility

Family security
Not religious right
Stability
Forgiveness

Freedom
Not self-actualizing
Being Innovative
Love

Comfortable life
Not altruistic
Risk taking
Compassion

Happiness
Cynical about politics
Being Rule oriented
Nature

Self-respect
Not idealistic
Being Precise
Balance

Accomplishment
Secular 
Fairness
Harmony

Wisdom
Orthodox religion
Tolerance
Self-awareness

Equality 
Success
Being Aggressive
Learning

National security
Not relationship - oriented

Wholeness


Hedonism








As can be seen, there is almost no overlap between spiritual values and the other value systems: Rokeach’s (1973) research on American values, Ray’s (1996) “modernists” (mainstream American – 47% of the population), and a corporate values measurement tool (the Organizational Culture Profile).  Since no overlap was found, value conflict as a result of greater SaW is a possibility. 

Turning to our question, if one expects SaW to produce a shift in individual work values, would that shift in individual values cause a shift in corporate/ organizational values?  This is uncertain for a number of reasons.

First, as Hofstede (1980) demonstrated, national values help determine the culture of an organization.  While some writers (Ray, 1996) posit a cultural values shift in American society, it is fair to conclude that that shift has not yet reached any kind of “critical mass” that would effect a change in the dominant corporate values.

Second, the dominant espoused corporate values are different.  Table V-4 shows the core ideologies
 from three of Collins and Porras’ (1994) “visionary companies” – some of the best in their industries.  Again this raise the question of whether spiritual values can be reconciled with material values, might conflict with existing corporate ideologies, and if they did conflict, who would win?

Table V‑3: "CORE IDEOLOGIES OF VISIONARY COMPANIES"

Citicorp
3M
Nordstrom

Expansionism
Innovation
Service to the customer

Being out in front
Integrity
Hard work 

Autonomy
Respect
Continuous improvement

Meritocracy
Tolerance
Excellence

Aggressiveness  
Quality and reliability



Solving problems


Third, group dynamic effects (Bion, 1959; Diamond, 1993) and political and power issues (Pettigrew, 1973) suggest that group mental states and behavior have emergent properties that cannot be entirely explained by simple aggregates of individual mental states and behavior.

Fourth, social identity theory (Berger & Luckman, 1966) suggests that that “identities”, rather than being an entirely internal individual phenomenon, are a function of, and are co-created by, the social context.  The implication of this is that fundamental shifts in individual mental states and behaviors (“identities”) at work will be hard to achieve in isolation.

The conclusion of these four arguments is that contrary to the assumptions of SaW texts, rather than individual change precipitating a change in culture, it seems more likely that the opposite will be true: that the prevailing organizational culture will resist widespread efforts to bring spirituality to work en masse and perhaps undermine, or otherwise stifle SaW.

This has profound implications for SaW.  For an individual who privately brings their spiritual beliefs and practices (behaviors rather than rituals) to work, or who sees their work as a calling, there may be times when values conflict becomes personally challenging, but then the spiritual path does not claim to be always easy.  As a wider “grass-roots” phenomenon that attempts to exert its influence more widely in organizational affairs, or to change deeper beliefs and values-in-use, it may be resisted strongly by the prevailing culture.  To effect a change in the organization’s culture, a “top-down” or organizationally managed effort may be required.  However, on that path, there are considerable ethical and practical constraints (see chapter VI).

Profitability

SaW (as an overarching concept) encourages consideration of wider concerns than just profit, nevertheless, some popular SaW texts continue to extol bottom-line benefits.  Hence, the notion that SaW will contribute to the bottom-line, although unprovable, must be discussed.  

Many of the claims already discussed have suggested relationships between SaW and profitability.  Insofar as SaW has beneficial effects on climate, leadership, employee commitment and self-efficacy, vocation choice, motivation, and task performance, a positive effect on performance might ensue.  However, in this section three frequently made claims will be addressed that reinforce or contradict the notion that SaW will positively affect profitability.  These claims relate to: spiritual values, worker well-being, and resource acquisition. 

Claim VII: SaW will positively affect profitability through corporate values

One of the mechanisms proposed for this is the link of values to performance.  Milliman et al. (1999) propose a model of how this might unfold through corporate spiritual values’ effect on corporate goals, HRM practices, and performance outcomes.  These corporate spiritual values are a strong sense of organizational community and purpose,  which are spiritual, but perhaps not uniquely so.  Further, these researchers have implicitly constructed spirituality as an organizational rather than an individual level phenomenon, and constructed their argument based on the case-study of a well-researched organization: Southwest Airlines.  As arguments of this type go, it is a good one, but research methods such as this do not allow cause and effect conclusions to be drawn.  The strength of this work is that the detailed attributes of a organizational SaW begin to emerge.  However, this work also raises essential and still unanswered questions: (1) what is organizational spirituality, (2) is it a meaningful term, (3) does it have the same dimensions as individual spirituality, and (4) how are individual and organizational spirituality related?  

It is important to note that empirical OB research has failed to confirm any link at all between culture and financial performance
.  In an excellent review of culture-performance research, Siehl and Martin (1990) examined several form of the culture-performance link including linking performance to cultural “content themes” and culture “strength”.  They concluded: “these studies have not definitively established an empirical link to financial performance”.  There are subsequent studies (e.g. Collins & Porras, 1992), but these suffer from many of the same serious methodological and conceptual faults as the studies reviewed by Siehl & Martin, and according to Martin (1999), the link has still not been established.  

Furthermore, spiritual values do conflict with material/ financial values, and spiritual and material goals may be difficult to reconcile.  On the other hand, there are examples of spiritual/ ethical companies that prosper financially (e.g. Ben & Jerry’s, The Body Shop), but they seem few in number. Good normative research that identifies common attributes of these companies would be welcome.

Most organizational SaW emphasizes the importance of values and argues for their affect on profitability.  Academically, strong proof is missing.  Practically, my experience as a consultant tells me that real values (i.e. in use) are extremely difficult to surface let alone change.  Therefore, given the complexity of the relationship between individual and corporate values, the uncertainty of the link between corporate values and performance, and the difficulty in changing values, arguments for organizational SaW built around this claim should be treated cautiously.

Claim VIII: SaW will positively affect profitability through its effect on well-being.

The “happy – productive worker” scenario has been the underlying assumption of the Human Relations movement since the Hawthorne experiments.  But historically, research had not provided much strong evidence to support a satisfaction-performance link (Iaffaldano & Muchinsky, 1985).  However, more recently, Wright & Cropenzano (1997) examined the relationship between other, non-satisfaction predictors of performance.  Noting that satisfaction measures were chiefly evaluative and largely ignored affect, they examined the relationship between Psychological Well-Being and performance.  

Wright and Cropenzano found no significant relationship between satisfaction and performance, but a significant (r = .32, p<.05) relationship between Psychological Well-Being and performance that was not explained by the impact of satisfaction on Psychological Well-Being.  They extended this work with a two-year longitudinal study, which also examined Positive and Negative Affectivity (Watson et al., 1988), and found that Psychological Well-Being predicted job performance, and that satisfaction, PA and NA did not.

In addition to direct research on performance, there is useful research that links the “happy-worker” variables to desirable intermediate outcomes. Emotional arousal seems a likely factor in level of work involvement.  PA,
 say Isen and Baron (1991), is linked to positive changes in helping behavior, recall, decision making, creativity
, and reduces overt aggression.  These effects at the organizational level show positive influences on bargaining behaviors, conflict modes, evaluations and appraisals, and task perception and satisfaction.  In the same line, job satisfaction is linked to extrarole behaviors, e.g. Organizational Citizenship Behaviors (Brief, 1998).

Brief’s 1998 survey of attitudes research in organization theory concludes that positive attitudes are related to customer service:  “when organization treat their employees well, the employees treat the customer well” (p. 161).  And research on emotions at work (e.g. Rafaeli and Sutton, 1989) suggests that “true” emotions “leak”, and that customers will adopt the attitudes expressed by the service workers they encounter.

So individual spirituality, through its effects on worker well-being, may positively affect both task-performance and extrarole behaviors, and customer service.  This suggests good news for organizations, but exactly what might do about that is less certain.  It brings us back to our question about the link between individual spirituality and SaW.

Proposition IX: SaW will positively impact the ability of the organization to acquire resources.

In the discussion of this last proposition, several speculative arguments about the ability of a “spiritual organization” to compete in a wider socio-cultural and techno-economic environment are advanced.

Resource acquisition models construe effectiveness as the ability to acquire capital and people.  Fortune Magazine publishes the “100 best companies to work for “ every year, claiming that the best and the brightest are looking for more than just a paycheck. Similarly, one might speculate that a spiritual attitude toward customer service (service is a core spiritual value) might generate higher levels of customer satisfaction and therefore performance.  Again, these notions await theorisation and testing.

However, preferential access to capital seems unlikely based on non-financial performance criteria.  Despite the existence of “Green/ ethical funds”, capital markets typically evaluate companies on strictly financial criteria.  Likewise, institutional theory views individual companies as part of a larger system with which they exchange information and resources.  The question must be asked how well “spiritual companies” will be able to compete for resources in a wider socio-techno-economic structure that seems organised towards rewarding economic performance.

But, if the increased interest in spirituality were to manifest itself in a changed national culture, this would alter the perception of what constitutes a “legitimate” enterprise, then “normative and mimetic institutional pressures” (DiMaggio and Powell, 1983) might begin to favour those organizations that had spiritual dimension (perhaps a reputation for outstanding treatment of employees, community service, or environmental stewardship).

Conclusion – profitability

The relationship between individual spirituality and organizational performance is clearly not straightforward, although research on climate, motivation, and well-being suggest that the topic may merit further academic attention.  Spirituality is an individual level phenomenon, and as our discussion has drifted towards aggregate organizational outcomes, systemic perspectives have come into play.  The discussion has also necessarily become less empirical and more speculative.  These aggregate organizational effects imply a role for the organization and if SaW does mean culture change, or attracting individuals who are more spiritually oriented to the organization, there will be significant practical and ethical difficulties.

Business ethics/ morality
Though the case for SaW seems unsure on purely economic grounds, it is argued that SaW would produce more ethical organizations.  While this makes intuitive sense, it is by no means certain.  This topic is explored using arguments from business ethics literature and the Psychology of Religion.

Proposition X: SaW will improve ethical conduct of organizations

Religious texts have unequivocal behavioral rules, e.g. the Ten Commandments and The Sermon on the Mount.  Buddhism, mystical spirituality, stresses “virtues”, e.g. compassion, forgiveness, and wisdom derived from contemplation.  Secular spirituality emphasizes development of a personal moral compass.  All forms of individual spirituality have quite a lot to say about ethics.  The argument that SaW will produce more ethical organizations, perhaps through exhorting individuals to “bring their deepest values to work” (Conger, 1994), or by ending the secular compartmentalization of work is too simplistic.

Research from the Psychology of Religion suggests that religiosity and honesty are unrelated and studies that attempt to relate religion to compassion and to altruism have produced only mildly positive results (Spilka, p. 278). Findings on prejudice and discrimination also suggest a curvilinear relationship: the very religious and the non-religious are the least prejudiced (p. 271).  Lastly, religious people have the same crime and delinquency rates as the rest of society (p. 286).  Therefore, It seems that a personal faith or devotion to religious principles may not have been deemed applicable in situations where transgression occurs.  Indeed some research suggests that people vary their religious attributions (perceptions of the role of God and one’s own faith) in accordance with the nature of the situation in which they find themselves. (p. 282)  

However, no research has been done that would suggest that these findings on religion and ethical behavior are applicable to spirituality.  Furthermore, these studies are based on a uni-dimensional construct (religiosity), the weaknesses of which should now be clear.   Why do individuals (spiritual and non-spiritual) commit acts not aligned with either an external ethical/ legal code, or their internal ethical code?

Barriers to ethical decisions

One problem is that of rationalisation. Humans can justify almost any abomination religiously.  Calvin twisted scripture to legitimize class difference and exploitation; many imperialist actions were in the name of “converting heathens”; and the Salem Witch-Hunts and the Spanish Inquisition were justified in religious terms.  In a business context, Gellerman (1955) offers four common rationalizations: 

· The activity is “reasonably” ethical, i.e. within “acceptable” limits.

· The activity is in the individual or corporation’s best interests.

· The activity is safe because it will never be found out.

· The company will condone the activity and protect the individual because it is expected of them.
A second problem is exclusion.  “Brotherly love” only applies to whom one considers “brothers”.  Although there is no spiritual basis for doing so, groups may be excluded based on gender, race, and religion.  Beyond these traditional biases, do humane concerns typically extend beyond one’s family, church, community, town, or country?  Sweatshops would no longer be tolerated in Western Europe, but Westerners overlook their existence Asia, purchasing from and investing in companies whose practices are questionable?  Even within corporations there may be exclusion: are shopfloor workers really regarded as “brothers” by the board?

A third problem is issue identification.  Empirical research by Sharfman (1997) suggests that issue identification is not an objective process, but dependant on managerial values (e.g. community, political, regulatory).  He suggest that issue identification may be an enacted process (Weick, 1995)

A fourth problem arises at group level: satisficing, power issues, conflict avoidance, and groupthink may all conspire against ethical decisions.  Since ethical concerns are particularly taxing, they may be particularly vulnerable to satisficing.  At the organizational level, there are institutional norms (DiMaggio & Powell, 1983) and external competitive pressures.  Further the attitude of the organization to ethics is critical.  Some adopt a compliance perspective which seeks to avoid financial or reputation risk through pursuit of ethical goals and methods, and others a teleological perspective which acknowledges their importance as goals in their own right.  

Therefore, there are barriers at every level of analysis to ethical decision making.  But even were these overcome, and there was a group of spiritual managers who brought those principles to work, who were aware of group process issues, and willing to stand by their principles in the face of institutional challenges, would that be enough?

No, there would still be ethical conflict, for not all spiritual traditions have the same underlying ethical content, or underlying ethical process (rules v personal ethics v virtues).  For some people environmental stewardship may be central to their spiritual beliefs, for others it may be less so.  Even within the Christian tradition, there are widely differing beliefs (certainly enacted beliefs) about one’s responsibility towards the poor.  This points to conflict at the group and organizational level, and to the issue of ethical dilemmas.
Dilemmas

There is sometimes an assumption that if one has the “right” principles all will be easy, but that ignore dilemmas, resolving competing ethical claims.  For example, environmentalists seek to protect the Spotted Owl from the effects of the logging industry in the Pacific Northwest, or the other hand closing the logging industry would wipe out the economic base of an entire community.  It depends on one’s view of the relative entitlements of stakeholders: environmental v human concerns, shareholders v worker concerns, global v national v community concerns.  Ethical dilemmas are extremely difficult, even for individuals, and tougher for organizations.
Frequently, spiritual (non-material) concerns will compete with material concerns.  Socially and environmental proactive positions have cost implications, and the resolution of these may prove taxing.  Furthermore, there are competing temporal claims. Immediate material benefits take precedent over problems that may unfold over generations, e.g. global warming.  Pressure on profits creates an implicit high social/ environmental “discount rate” meaning that, for example future social/ environmental costs do not weigh heavily in corporate financial decision making.  Compare this with the Native American “7th generation” concept, i.e. all decisions are weighed on the basis of anticipated impact on the 7th generation down the line!

Evers (1999) likens the dilemma of the “spiritually enlightened” manager to that of a “whistle blower”.  Imagine that an individual commits to upholding the strongest ethical positions demanded by their spiritual path, and that their spiritual life takes on new importance.  They may decide that more balance between work, family and community is required.  They may decide that relentless pursuit of the material is no longer what drives them.  They may decide that to challenge the ethical stance of the company.  What then?  The dilemma they face is, what price am I willing to pay to uphold these beliefs of my conscience, and to live these spiritually informed values and ethics?  Am I willing to forgo salary/ bonus, power, promotion, loss of job, loss of career and career identity, etc?
A model and potential research agenda

More research is needed that examines the roles that spiritual beliefs might play in ethical decision making.  Weaver & Agle (1999) have proposed a model that has potential for empirical testing.  They take four stages of moral decision making: moral awareness, moral judgement, moral intent, and moral action, and propose to examine how content, salience, and mode might affect each stage of the process.  They postulate that content will primarily affect awareness and judgment, that mode will affect all four stages, and that salience will be a moderator of these postulated relationships.

This model is a very thoughtful contribution to SaW.  It suggests that spirituality might not only affect the outcome of ethical decision making, but also the decision making process.  It suggests use of a multi-dimensional measure of spirituality, and particularly that the strength of spiritual beliefs will be important.

The premise that the world needs corporations that are more ethical is hard to dispute.  But where will this call to higher ethical standards come from?  Not from the Market, which heavily discounts social, environmental, and humane concerns.  Spirituality with its greater emphasis on absolute ethical positions, and on spiritual rather than material concerns is a good candidate for the job.  However, as we have seen the relationship between SaW and organizational ethics is a complex one.  SaW researchers have not yet made use of business ethics theory and research in formulating and testing their hypothesis, and greater co-operation between these two disciplines is essential if advances are to be made in this area of great academic and practical significance. 

Conclusion

Table V-5 is a summary of the findings in this section.  It attempts a several word summary of the basis of the claims that SaW advocates make.  No claims in this section were either sufficiently theoretically robust, or well-enough researched to ascertain their validity (apart from climate).    Type and elements of spirituality are always important and almost never studied.  However, there is sufficient evidence to suggest that these areas merit further investigation.

Table V‑4: SaW CLAIMS - CONCLUSIONS

CLAIM
Primary basis of claim
Responsibility

Vocation choice
Idiopathic evidence.  Potentially important for some people, at some life stages.
Individual



Subjective Well-Being
Empirical evidence. Complex relationship, elements of spirituality very important.
Individual

Motivation
Empirical evidence.  Poor theoretical formulation.
Individual

Task effectiveness
Empirical evidence.  Direct evidence only for mystical spirituality.
Individual

Leadership


Normative research.  Constructivist arguments much more powerful.
Individual

Well-being & financial performance
Empirical evidence.  Complex relationship, more research needed.
Individual

Climate


Positive.  Verification and use of different predictor (not SpWB) indicated.
Individual/ organizational

Culture


Untested assumption. Complex reciprocal relationship is more likley.
Organizational

Culture and financial performance
Empirical and anecdotal research.  Likely conflictual and potentially inverse relationship
Organizational

Resource acquisition 


Argumentation: potentially positive for people, and negative for capital.
Organizational

Ethical organizations


Empirical research/ argumentation.  Complex relationship.
Organizational

The table also suggests the “locus of responsibility” for SaW.  The perspective of this report has been that responsibility for individual spirituality, individual vocation choice, and even individual well-being at work lies chiefly with the individual.  This is at odds with other writers who emphasise the role of organizational context to a much greater extent.  Even where the responsibility is with the individual, organizations have a role to play as spiritual talk becomes more common in organizations.  And, even where the locus of responsibility  is organizational, the change will be effected at the individual level.

It seems clear that organizational behavior could benefit from understanding how deep beliefs (e.g. about transcendence, human nature, personal change, guilt and shame, etc) affect thinking, emotions and behavior at work.  To some extent this is an extension of a process that is already underway.  The shift from purely structural, cognitive, and information processing approaches, to approaches involving symbol, metaphor, ritual, and emotions at work is well underway.

From a practical perspective, SaW is a more challenging and potentially dubious proposition.  Where it is central to an individual’s worldview, and remains a largely private phenomenon, it is to be encouraged wholeheartedly.  SaW talk may encourage more spiritual individuals to do that, and that may benefit both them and their workplaces.  Where SaW is less private, organizations will have to create boundaries around its expression at work.   The Harvard Business Review (Aug 1999) presents an ethical case study where a CEO is asked to decide whether a Christian network group (as there are for racial and sexual minorities) should receive the sanction of the organization.  Where SaW becomes less an individual and a more organizational phenomenon, and as organizations attempt to direct and manage it, all manner of serious ethical and practical questions arise. 

VI. A Critical Perspective

Spirituality seems related to a number of variables important to organization scientists.  But for some of the claimed outcomes –  culture, profitability, resource acquisition, ethics, and climate – systemic factors mean that the organization has a role to play. But the effect of the organization’s efforts would be on the spiritual lives of individuals.

The critical arguments

Critical analysis has not yet been applied to the notion of SaW.  However, SaW can be interrogated by adopting critical arguments found in sociology, political economy, and Organizational Behavior literature.  These arguments are extensive and their fullness will not be explored here.  Rather, the goal of this chapter is to raise some of these undiscussed issues, and to present counter-arguments that might be advanced by SaW proponents.  Ultimately, the goal is to provoke further exploration of these issues.

Capitalism

Does SaW naively ignore the fundamental profit motive of corporations and the inherent exploitative nature of worker-management relations?  Is SaW a liberal rhetoric used to conceal these issues, “in order to make the intolerable, tolerable”?  (Watts, 1996)  Paraphrasing Marx, is SaW another “opiate of today’s workers”?

One set of arguments revolves around the theme of “alienation”:

“In exchange for labor capacity [the worker] surrenders his creative power [in doing so] he necessarily impoverishes himself … because the creative power of his labor necessarily establishes itself as the power of capital, as an alien power confronting him” (Marx, in Knights & Wilmott, p.3)
When Marx discusses the phenomenon of alienation in purely materialist terms, and SaW writers discuss alienation in spiritual terms, are both discussing different aspects of the same phenomenon?  If alienation is structural, as Marx suggests, then ending alienation would require more than individual efforts to find meaning.  It would require substantial re-thinking of principles by which corporations are organized.

A second argument suggests that organizational structures, from strategy to the design of work, are determined by the needs of capital.  (Braverman, 1975)  From the perspective of workers wishing to bring their spirituality to work, this raises the prospect of both the goals and structure of the organization being aligned against them.  Some of the questions posed from this point of view might be:

· How can workers “find meaning” in their work, when their occupation choice and career development are constrained by social, economic, political and organizational power structures? (Roberts, 1981).

· How can “community and connectedness” be maintained when work communities are under threat from new employment contracts, remote working, or outsourcing on the one hand, or downsizing and restructuring on the other?

· How can one “fully express one’s true self” when control of action, downward pressure on wages, expanded output per worker, and increased systematization/ routinization are most congruent with the objectives of capital?  (Knights and Wilmott, 1990)

Knights & Wilmott (1990) argue that although the intention of businesses may be to create workplaces that are more humane, “organization theories and interventions (e.g. Quality of Working Life, TQM) primarily serve the needs of capital and concrete the exploitation [of workers]”.

However, in some schools of thought, capitalism and religion are linked.  The title of Weber’s (1935) Protestant Ethic and the Spirit of Capitalism, implies that there might be some ideological link between the two.  Heated scholarly debates over this thesis have persisted since its publication.  A few things are certain. Weber discussed the proposed link in the context of Protestant asceticism and Calvinist doctrine that dignified all work, irrespective of content. Money is seen as a token of God’s beneficence, a symbol of being a member of Calvin’s “elect and holy”. 

Criticizing this view, some scholars see the proposed link as a post-hoc interpretation of scripture constructed as an ethical justification for the exploitation of workers.  (Rodgers, 1974)  From this perspective, the PWE was used to legitimise the near slavery-like conditions of the early industrial revolution.  Moreover, Calvinism discouraged social bonds among people and legitimised class differences and economic inequality:  “the divine grace of the elect and holy was accompanied by an attitude toward the sin of one’s neighbour, not of sympathetic understanding”  (Weber, 1935)
This issue is a complex one.  There are literally hundreds of books on religion and capitalism. Broadly speaking, the pursuit of profit and acquisition of wealth well beyond material necessities conflicts with spirituality of all types.  Christian scripture does not place as much value on worldly riches: “do not lay up for yourself treasures on earth … but lay up for yourself treasures in heaven.  For where your treasure is, there will your heart be also” (Luke 9:25).  Buddhism sees attachment to material as a distraction, source of attachment, craving and suffering.  Secular spiritual views are well expressed by Fromm, who argues that emphasis on “having” rather than “being” is the cause of widespread psychological distress.  Even Weber saw the end of relentless acquisition of wealth as irrational (Marshall, 1992). 

This is suggestive of several tensions: tension between extrinsic reward systems and spirituality, tension between consumerist culture and spirituality, tension between the pre-eminence of the profit motive and spirituality.  From the point of view of an organization wishing to facilitate or direct SaW, this difficulty implies goal conflict, or a gap between spiritual rhetoric and corporate goals and action. 

A third and final critical question must be posed: Is SaW a concept whose utility extends exclusively towards a privileged elite?  Thirty percent of Americans live at or below poverty level wages (Kelly, 1999), and another percentage have their jobs lie at risk from the next phase of downsizing, outsourcing, recession, merger, or restructuring.  Is it the dubious luxury of the elite to talk about this group deriving greater meaning, connection, and joy from their work?

Power and politics

Another similar critique of SaW writing can be borrowed from the critique of the Human Relations movement.  This critique is pejoratively labeled “liberal idealism” which critically views humanistic positions as “insensitive to hidden agendas, contradictions, power relations and the enhancement of management control” (Beirne and Ramsay, 1988).  

How might power issues manifest themselves?  One face of power (Lukes, 1974), the overt face, involves transactional processes like influencing and bargaining.  Re-spiritualizing work would bring issues onto the agenda such as  “meaning and connectedness”.  Furthermore, it can be argued that moral concerns would increasingly have to vie with techno-economic concerns, and individuals would have to have the language
 and tools to discuss these deeper objectives and to integrate them with the material objectives and the overall mission of the organization. 

Alvesson (1996) describes another “face” of power:

“…power does not thus consist of large-scale, visible moves,…, rather it is the creation or shaping or particular ideas and understandings whereby the ground rules of the organization are accepted.  Dominance is exercised chiefly by ensuring that the current social reality is regarded as natural, rational, self-evident, problem-free, sensible and that the leading actors are good and legitimate representatives of this reality” 
It seems possible that even a ”grass-roots” spirituality at work movement (bottom-up) could threaten the “natural, rational, self-evident…” social reality and “legitimate organizational concerns”.  Put another way, spirituality might be seen to reverse Foucault’s argument about the dissolution of absolute religious power that the Enlightenment represented.  A re-establishment of “spiritual knowledge” (perhaps derived from a higher source, God if you will), poses a threat to the hegemony of “managerial knowledge”.  And challenges to this fundamental managerial knowledge undermine fundamental power relations.  In this way, SaW invites another potentially profound source of conflict.  

“Spiritual labor?”

SaW might exacerbate
 power issues in another manner.  It is possible to view incorporation of spiritual principles and practices into working life as a sinister extension of management control.  This can be seen as part of a progression, first from control of physical labor, then to mental processes, then to emotions, and now to the spiritual domain (e.g. values and meaning). 

In Hochschild’s (1983, p.7) study of emotion displays in flight attendants, she coins the term emotional labor: “[requiring] one to induce or suppress feeling”.  The parallel in “spiritual labor” can be conceived as requiring workers to adopt certain values, construct certain meanings, or practice certain principles.  To some extent, this is already well underway: the extension of organizational “gaze” has already extended into our spiritual worlds.  Wilmott (1997), discussing “corporate culturism”, advances the argument that culture change programs are merely and extension and refinement of the control systems of modernity. 

How might SaW exacerbate this?  SaW can be viewed as legitimizing a further deepening of the organization’s “gaze”, even beyond corporate culturalism.  Although values have been a focus of management attention for some time, spirituality runs deeper than values.  Organizations might take interest in deeper beliefs, (say about life’s purpose or the nature of work, reality, or transcendence), or in spiritual practices that can have a deeply personal and private nature.

How does this already manifest itself today?  The CEO of General Electric, Jack Welch, says “those employees who make their numbers, but don’t live the values… well, they are poison… you get rid of them”.
 .  One Texas-based CEO said:  “I tell them when they come to work here that I am a Christian and I’m going to run the business with Christian morals, ethics and principles”.  (Oldham, 1998)  General Electric promotes or rewards based on secular values.  Could employees at this Texas company be promoted or rewarded based on whether they espouse Christian values or principles?  What does our Texas CEO do with job candidates who are atheists?

Seen conspiratorially, spiritual labor is an extension of corporate culturism.  SaW legitimizes organizational involvement in areas once considered off-limits.  And while enhanced control may not be the explicit objective of a proposed SaW “program”, the unintended results may mean that it manifests itself in that way.  Put another way,  “I don’t want any corporation messing with my soul.  I will gladly contribute my best talents, efforts, and productivity.  I will work my rear-end off.  Just keep your mitts off my spirit.”  (Austin, 1995)

Spirituality as talked about today has an implicit goal of individual freedom and self-expression.  And practiced by an individual, this is a desired or even likely outcome.  However, in the hands of a corporation, the risks of abuse are many.

The SaW riposte

SaW texts have not yet tackled these issues
 in a satisfactory manner.  For the most part, they concentrate on the expression of, or development of, positive aspects of the human psyche or spirit.  Some writings tend to make optimistic assumptions about human nature and organizational life.  While espousing plural spiritual paths, they adopt a unitarist perspective on organizational goals, predicting a win-win as workers “self-actualize”, or derive greater meaning and purpose from their work.  

But lest the critical arguments above have the final say, some counter-arguments (and some counter-counter-arguments) are proposed below.  These counter-arguments pivot around a central theme: that SaW is itself the solution to many of these dilemmas.  How might this be so?  

First, Braverman’s and Marx’s views rely on an “essentialist” view of “workers” and “management”.  Moreover, within this “essential” reality, there necessarily lies an ‘objectively’ inherent conflictual relationship.  (Du Gay, 1996) In an alternative view, organizational “realities” such as “worker”, are socially constructed identities, and relations are socially-constructed phenomena.  Moreover, discourses of work reform, [like SaW] “rather than simply reflecting a pre-given social world, themselves actively ‘make-up’ a reality, and create new ways for people to be at work” (Du Gay, p. 52)   Since they are socially constructed phenomena, they can be reconstructed.  While this notion is philosophically compelling, little practical advice is contained with these post-structuralist arguments.

Second, a major thread of SaW writings (“soul” writings) attempts to address issues of power and control at an individual level.  The “soul writings” suggest that abuses of power, and an obsession with control are the result of the darker side of human nature: the darker side of the soul.  These writings take a Jungian perspective on individual psychology, eschewing a tidy divide between Theory X and Theory Y managers (McGregor, 1960 ) and asserting that such a polarity exists within each individual.  Spirituality (in most traditions, but in some more than others) requires an “inner journey” that will help resolve these unhealthy impulses through identifying their source in the past (i.e. transference), and increasing self-awareness in the present.  According to Whyte (1994, p. 63):

“The real achievement is found when we acknowledge these unresolved forces, our demons, affect our lives and those who work with us tremendously, simply because everything we do is determined by the fears and hopes we bring to a situation.  Recognizing the pressure of these forces in our own outlook, we can stop them from playing out unconsciously” 

Specifically, the “unresolved forces” that Whyte is discussing are emotional issues of fear, loss of control, and psychodynamic forces of transference and projection.  In The Stirring of Soul in the Workplace, Briskin (1998) describes a number of case studies from his research and consulting practice that illustrate the use of soul/ shadow imagery in organizational life.  In one example, unawareness of personal “demons” led to rhetoric of empowerment, but one accompanied by dogmatic and controlling behavior (p. 41).  In the second, fear of authority and hierarchy of any kind led group members who were passionately committed to the organization’s goals to ultimately sabotage the future of the organization:
“At The Haven
, the shadow or power, hierarchy, and inequality darkened the relationships among members.  Power was seen as dominance leading to the victimization of others, and thus [even] aspects of power that further the organization’s goals were rejected” (p. 50)

These micro-solutions are extremely “voluntarist” in nature, and do not mention systemic or structural effects and their effect on individual behavior, or system outcomes.  Furthermore, they assume that psychodynamic theory can be applied to personal change in non-clinical individuals.  They are not a “quick fix” and imply the need for significant devotion to personal growth and change.  And although this concept is at the heart of most spiritual paths, the exertions required are sometimes overlooked by SaW writings.

Third, it is claimed that spiritual individual and organizational goals will countermand the excesses of advanced capitalism, that greater meaning and purpose at work will combat the alienation of which Marx speaks.  Or that spiritual means will authentically further material ends, and this will mitigate some unintended consequences of unequal power relations, i.e. corporations can be run in humane ways, but still serve the goals of the Market.  On the face of it, broader stakeholder and spiritual goals, and more humane organizational means should make a difference.  But as of now, the “how” of running a spiritual corporation has not been well-documented. 

Furthermore, institutional theory suggests that organizations do not exist in a vacuum.  The organization is part of a system of other organizations which compete for resources, particularly capital. The City (Wall Street) evaluates companies continually using largely financial criteria.  Were spiritual goals, e.g. worker meaning and satisfaction or sustainable growth, to impact short-term financial performance (quarterly earnings reports) would those goals come under pressure from an array of interests external to the organization?  

Fourth and finally, some counter-arguments leveled against the issue exemplified by our Texas CEO fall back on “spirituality is not religion”
 argument, as if that automatically excludes dogmatic, partisan thinking.  Yes, spirituality demands an outlook of “brotherly love” (Christianity) or “compassion” (Buddhism).  These virtues imply a respect for the spiritual paths (or lack thereof) of others, but does that happen in practice?  Enaction of those principles is neither perfect, nor uniform.  And for some religious charismatics, proselytizing is a divine part of their spiritual path.  Pluralism requires that even their views are respected, but does one want this sort of spiritual expression at work?

SaW presents itself as the answer to worker alienation, loss of community, and politics and power.  Still, little attempt is made to explain why this might happen, or how it might be achieved. Furthermore, this counter-argument has a simplistic, circular nature to it.  That is, alienation and materialism are presented as a challenge for SaW.  The response that SaW is the solution to alienation and materialism requires further development.

I do not believe that “SaW” can continue to ignore issues of capital, politics, power, and control.  They must be part of any theoretical consideration, or be taken into account in any practical organization intervention.  The reason that these challenges must be tackled lies in the history of other promising “new paradigms” of business: TQM, QWL, OD, and the Human Relations movement.  The goals of these movements were similar to SaW, and the question must be asked whether the content of these movements was at fault, the process of their implementation, or some inherently conflictual relationship with the context in which that implementation was tried.  This chapter has suggested the latter was important.

VII. Conclusion

Among the goals of this project were to organize existing SaW territory into definitions, measures, assumptions, claims, and critical theory and to identify gaps in current SaW thinking in each of these areas.  After clarification of definitional and measurement issues, the assumptions and claims of SaW were assessed and the basis of their claimed validity identified.  Finally, a critical perspective identified some internal and external conflicts that those who study or attempt to apply SaW will need to resolve.

The broad conclusions of this project are that:

· SaW merits further academic study, and organization science would gain by including individual spirituality in its considerations of individual behavior in organizations.

· SaW may be of practical value to individuals for whom spirituality is an important part of their lives

· SaW is problematic for organizations as organizational SaW is under-defined, under-researched, and poses ethical and practical difficulties.

Academic study of SaW

In reviewing the definitions, measurement, assumptions, claims, and critique of SaW certain gaps were identified in each category which are suggestive of a research agenda.  

Definitions

SaW is at the pre-theoretical stage, and this report has been a pre-theoretical treatment.  The most fundamental weakness is the definition and conceptualization of SaW.  Abstract definitions of individual spirituality such as “a search for meaning, direction, wholeness and connectedness” are of limited use.  SaW requires a good typology of spirituality that is theologically robust while not exclusively theist.  At odds with some fellow writers, I have proposed that religion is the oldest and most scripted spiritual path, and must be included in, but not allowed to dominate any conception of spirituality.  Most importantly, at some stage the problems of plurality must be addressed, lest the vitality and sacredness of spirituality be pluralistically dissolved into meaninglessness.  Some hard choices about what is not spiritual will have to be made.  

Corporate mission statements, participation, empowerment, and teambuilding, may be important organizational events, but how new or how uniquely spiritual are they?  Some spiritualizing of existing concepts is already underway.  While some existing OB conceptions can legitimately be recast or reconstructed in spiritual terms, SaW researchers have an obligation to draw the line somewhere and to decide which concepts are truly spiritual, and which are spiritualizing.  If SaW becomes a rest-home for ideas from Organization Development, Humanistic Psychology, Management Theory, Corporate Strategy development, it will soon lose its distinctiveness and any power it might have had to improve understanding or practice of organization science will be lost.

But while there are gaps in the conceptualization of spirituality, spirituality at work is even more poorly specified.  There seems to be a continuum from private to public, and from individual to organizational levels.  In order to further evaluate the potential of SaW, greater definition is needed.  In that way, questions like: What are the benefits of private prayer or meditation at work?  Do spirituality network groups assist employees in discovering meaning or in applying spiritual principles at work?  Can the (proposed) spiritual dimension of leadership be cultivated?  Can top-management be taught to apply their spiritual principles in ethical decision making?  Furthermore, there are references to organizational spirituality appearing.  Just what does this mean?  What are the dimensions and the links to individual spirituality? 

These are good questions, and without detailed specification of what is meant by organizational SaW, efforts to understand and evaluate it will be frustrated.

Measures

While wedding SaW to empirical schools of research would be an error, there are many aspects of the subject that are amenable to experimental study.  This will require development of some better measures along the following lines
:

· Perform a detailed literature review of the Psychology of Religion measures to see what can be usefully incorporate from this field.

· Incorporate salience and mode into current measures.  Perhaps widen the definition of mode to include the Quest dimension that seems particularly relevant to spirituality.

· Develop better and more detailed content measures which:

a) include mystical, religious, and secular spiritualities (or whatever superior typology may emerge).

b) distinguish between different elements of spirituality, perhaps using frameworks such as Glock’s (ideological, intellectual, ritual, experiential, and consequential).

c) interrogate specific beliefs and the ontology of those beliefs (about the nature of the transcendent, the source of morality, the role of grace, etc.)

d) study specific behaviors, for example forgiveness and selfless service.

· Study spirituality at work.  This might first be attempted through a grounded theoretical approach that studied a variety of institutions (spiritual communities, spiritual organizations, public and private organizations, and independent workers), and inquired what spirituality and SaW meant in terms of beliefs and practices at work.  This might then be followed by development of a SaW measure that while assessing general spirituality, looks also at the way in which it manifests itself in work attitudes, beliefs, and practices.

Assumptions

Many of the assumptions that underlie SaW are stated as objective truths.  SaW needs to consider phenomenological and constructivist views of individual spirituality as well as essentialist ones.  Assumptions about the worsening conditions in today’s workplace need to be challenged on the basis of their historical validity.  In addition,  the conclusion that is built on this premise about work, that this worsening objective work context is the principal determinant of the individual’s experience, minimizes or denies the role of the individual in shaping work experience through their values, attitudes, and actions.

Researchers, consultants and managers who are interested in SaW must become more aware of these assumptions, and either state them as premises, or clarify them as worldviews, or treat them as hypotheses and hold them up for examination.

Claims

SaW lacks any kind of theoretical formulation.  To begin with the independent variables must be identified, individual spirituality seems to be important, but whether those beliefs and practices are in-use at work may be more so.  Are individual and organizational SaW capable or operationalisation?  Is the work context an independent variable, or a moderating variable between individual spirituality and individual outcomes.  

This report has only discussed ten or so outcomes, but individual creativity, intuition, organizational innovation, self-actualization, organizational vision, and teamwork are also claimed as outcomes (Neck & Milliman, 1994).  SaW requires a comprehensive elaboration of all these claimed outcomes, all the proposed mechanisms, and establishes the basis of their validity claims. In order for the field to move forward theoretically, the nature of there claims must be established and held up for examination.

By now the case for integrating research from other disciplines should be clear.  Organizational Behavior has a long tradition of doing just that, but as yet, SaW has simply failed to do this.  Business Ethics and the Psychology of Religion seem to have the most to add, and there are almost no citations from this literature in SaW literature:  most of the theorization comes from practitioner oriented management theory.

Finally, we need to use more than just empirical methods to study Spirituality at Work.  A phenomenological approach might assist in understanding the mental structures through which spiritual beliefs guides attitudes and actions at work.  How does a belief in original sin unfold during an appraisal meeting with a colleague?  Just what different cognitive structures do people who meditate apply to uncomfortable work situations?  Is brotherly love an irrelevance at work, and if so, why?  When and why do flow experiences happen at work?  What are the perceived barriers that spiritual individuals felt impeded their workplace spirituality?

Critical challenges

SaW  has both internal and external contradictions that bear further examination and discussion.  Many of the internal contradictions stem from the post-modern emphasis on pluralism and inclusivity.  Spirituality demands a refocusing, and a reordering of human goals and actions towards that which is held to be sacred.  Yet extreme pluralism suggests that all views of what is sacred are equal.  Spirituality espouses pluralism, yet some speakers on the subject would wish to exclude the religiously dogmatic.  True inclusivity means accepting all views, even from those individuals who would exclude one’s own.  Spirituality implicitly suggests a return to more absolute ethical positions of right and wrong, just and unjust.  While that return may be welcome, it does not fit very well with the ethic of pluralism.  

Religion is the oldest and most structured spiritual path and there is much to be learned about spirituality from scholars of religion, however many writers on SaW seem quick to distance themselves from religion.  This abandons the insights into human behavior that centuries of writers may have generated, and invalidates the spiritual path of the majority of Western Europeans and North Americans.  Finally, SaW has an internal goal conflict.  Spirituality is about other-centeredness and a return of focus from the subject (“I”) to the object (the transcendent). In the words of St. Francis, “it is by self-forgetting that one finds”.  However, some late 20th century spirituality books read like self-help books, and Spirituality at Work books represent spirituality as another means to the “project of the self” at work, self-fulfillment, self-actualization, and becoming a better leader or manager.

The chapter on critical theory brought into focus many of the external contradictions of SaW, and  the possibility of increased conflict.  Some examples given were conflict between spiritual and material goals, conflict between spiritual worldviews, conflict between worker spiritual lives and work centrality, conflict from managerial attempts to manage worker spirituality.  While the conflict-order debate is central to sociology, participants in the debate often seem to be speaking two different languages.  It seems unlikely that structuralist arguments about conflict can be dismissed entirely by constructing SaW in a conflict free manner, or as a solution to alienation, rather than beset by it.  Whatever is the objective truth about structural conflict in the workplace- - many people relate to work as a place of conflict .  

Therefore, SaW must self-interrogate by asking the questions: Whose interest does a particular aspect (individual or institutional) of SaW serve?  Is there a potential for conflict or abuse?  What can be learned from the “conflict” school without totally embracing its sometimes-conspiratorial views of corporate actions? 

SaW in practice

For the spiritually inclined, private individual SaW seems a good thing.  If an individual finds that “centering themselves” through prayer, meditation, or yoga during a work-break helps them to be more productive or more happy, or more considerate at work, then it is to be encouraged.  In addition, if they find that a spiritual relationship with their work can be enhanced by spiritual vocational counseling, then that is good too.  For these people SaW discourse may be no more than a legitimization of the integration.  SaW books contain much inspiration and helpful suggestion on how to do this.

As SaW becomes less private, perhaps extending itself into small group activity, or perhaps as individuals become more vocal about their spiritual beliefs, organizations will have to take an interest.  Boundaries and guidelines will have to be established to prevent infringement of the rights of spiritual minorities, or the non-spiritual.

However for reasons already described, SaW at an organizational level, is more problematic. The agenda of overcoming the barriers from the wider socio-cultural and techno-economic context; attending to the ethical issues associated with extended “gaze”; and, respecting the sanctity and diversity of spiritual (and non-spiritual) worldviews that increased level of spiritual talk will entail, is a formidable one.  However, it is at this level that the potential benefits are greatest.  For while individuals might enhance their own experience of work, and as independent agents be more happy, productive and ethical, systemic effects will limit the effect on the behavior of the organization as a whole.  

If one desires the “win-win-win” a dedicated and happy workforce, greater productivity, and ethical organizations, it is worth asking whether doing more of what is done already within existing management “paradigms” will produce that.  If fundamental change to organizations is desired, then radical and systemic perspectives will have to be taken.  And, if one adheres to stricter conceptions of spirituality, they are very radical indeed. 

Concluding remarks

Spirituality is a many thousand-year-old tradition that seeks to bring humankind closer to the sacred and the divine.  (Religion comes from the Latin religere, to re-tie).  For some people that re-tying is to God, for some Nature, for some Humanity.  The retying process, the spiritual journey, calls upon individuals to become more loving, more compassionate, and more giving. 

Work is a similarly ancient tradition that used to concern itself primarily with meeting physical needs.  Now, most work takes place in a business setting.  The Ultimate is material gain – profit, and Business is the journey, the means of re-tying.  

These are two belief systems with different Ultimate goals: money and God (or the equivalent transcendent conception).  Spirituality at Work concerns itself with the coalescing of these belief systems.  Something has to give in this coalescing, if these two belief systems are to co-exist.  Spirituality and business are ontologically similar in that they are more constructed, than objective.  Business, where most people work, will have to redefine itself, or spirituality will have to redefine itself.  Right now, spirituality is doing most of the redefining and in the process losing its distinctiveness.  It is being redefined to become accessible to more people, and more palatable to businesses.  The question of whether spirituality can serve financial goals is seen as paramount.  In my opinion, that is the wrong question and should be inverted:  how can financial means serve spiritual goals?

If spirituality retains its distinctiveness, as a seeking of that which human beings hold most sacred, then perhaps it could produce radical change in the future of organizations, the environment and society.  However, if it is attempted as a “quick-fix” for personal or organizational morale issues, disappointment will likely ensue.  If spiritual rhetoric is coupled with non-spiritual action, then the sanctity of word spiritual (associated with humanity’s highest aspirations and potential) will become debased.  The freshness and currency of the word spirituality runs the risk of being diluted by hype, misuse and application to the very secular business of profit.

It is the responsibility of researchers, consultants, and practitioners to prevent this happening.  For a topic such as spirituality, we must strive to be even more precise in our definitions, assumptions, theories, and research methods.  For if one truly believes in the power of spirituality to effect radical positive change, then the future of that radical positive change depends on the commitment of the people who are studying and practicing SaW now to distinctiveness and rigor.
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� This is an estimate and is based solely on books whose titles include explicit spiritual terms, e.g. Spirit at Work (Conger, 1994), Leading with Soul (Bolman and Deal, 1995), Zen and the Art of Making a Living (Boldt, 1992), Mindfulness and Meaningful Work (Whitmeyer, 1994), Liberating the Corporate Soul (Barrett, 1998)


� This list includes newspaper and magazine articles, academic books, and older books that discuss SaW in less explicit terms.  The list is maintained by Dr. Judi Neal, University of West Haven, Connecticut.


� Not all claims are extravagantly worded, however the literature is singularly optimistic in tone.


� This table was constructed by examining the contents of approximately 30 books on SaW, but even so is probably not exhaustive.


� Rarely, but on occasion, primary material was not readily available, but those arguments as presented in secondary sources were still considered.


� Based on King (1997, p.668).


� This is perhaps the least intuitive of the types.  But the mystical tradition is strikingly similar across different religions.  A Taoist might speak of “emptying the mind of judgment and the heart of desires”, and a Christian might say, “emptying the mind of conceptual imagery and judgment”.  It is also associated with profound affective experiences and deep insights and visions.


� Gathered from a selection of individuals awaiting jury service at a courthouse hence “reasonably” representative of the local US population.


� New Age contains a very eclectic group of beliefs and practices.  Some highly secular, some religious, and some mystical.


� The August 1999 Harvard Business Review has a case-study that presents this dilemma.


� This is partly, but incomplete captured by the “mode” dimension.


� Hungelmann, 1985.


� SaW is largely an American phenomenon, however the increased interest in spirituality is also a European phenomenon.


� There are 9 stages, four of which are trans-rational or transpersonal.


� There are other Biblical accounts of work.  Certainly ministry, healing, and teaching are ennobled by the Bible.  Paul believed in the value of manual labor so that he could carry out his apostolic mission without charge.


� Of course there are other views of work today.  The “post-industrial” view holds that technology will liberate workers from mundane and repetitive work, and allow the pursuit of more creative and intellectual work.  (Zuboff, 1988)


� Never mind the near turn of the century inventions of  the telephone, electric light, radio, the automobile and the airplane.


� This is different than the notion of values found in management texts.  Those are values at work, these are values about, or of work.


� In Fox, M., The Reinvention of Work (1994)


� As with all theological claims, there is lots of dispute here.


� A number of informal interviews were carried out with people for whom spirituality is important.  Many of them saw their work as an enterprise distinct from their spiritual path.


� Again, Calvin was able to find scriptural justification based partly on the notion of an “elect and holy” who were predestined to obtain a greater share of material wealth.  (Marshall, 1982)


� See Wilber (1995) for a exhaustive discussion of  the philosophy and phenomenology of mystical experience.


� This paragraph paraphrases Masters & Bergin, 1992, p. 222)  


� Another, religious orientation, called Quest, (Batson & Ventis, 1982) captures “readiness to face existential questions without reducing their complexity…, self-criticism and perception of religious doubts as positive …, and openness to change”.  This third dimension may be particularly relevant to spirituality as it incorporates the notion of search, however its relationships with psychological outcomes are much less well tested.


� Although a very widely held view, Batson & Ventis (1982) have challenged it empirically and theoretically.  They note the “social desirability” of the intrinsic position, and the fact that intrinsics may strongly desire to appear healthy.


� A baseline level was established by comparison with data on eating disorder counselees, and sociopathic convicts.  Then mean level of SpWB for Trott’s 15% was over 1 standard deviation lower than the average of these two groups!


� Spiritual Well-Being is a two dimensional model with orthogonal Religious Well-Being and Existential Well-Being sub-scales.


� Data in this column are reproduced verbatim from Ray (1996, p. 27).  The terminology is confusing, but original, and perhaps may be somewhat reflective of his personal perspective.


� For brevity’s sake these were reduced to a single word.  Citicorp’s “aggressiveness” is represented as “aggressiveness and self-confidence” in Collins and Porras’ text.


� However, while the direct link to the bottom line is uncertain, values do appear to affect intermediate outcomes such as job-satisfaction, customer satisfaction, and organizational commitment (Brief, 1998).


�  Isen and Baron define PA (Positive Affectivity) as “pleasant feelings induced by commonplace events or circumstances”.  Other’s define it as level of arousal.


� These findings were largely based on artificially induced changes in affect, and might not be generalisable to “in vivo” PA.


� For example, an ethical framework, or language for discussing “ethics”, or “enhanced rationality” (Habermas, 1971), or “dialogue” (Senge, 1994).


� It might be argued that SaW does not exacerbate power issues, but simply surfaces those repressed issues that already dwell within organizations.


� These quotations from are from a taped, confidential, personal interview and from a video-taped lecture respectively.


� Even current academic research on SaW is psychological and ignores the sociological arguments presented above.


� The Haven was a shelter designed to provide a sanctuary for women who were victims of violence.  It was designed along collective values that shunned power, inequality and hierarchy. Ultimately, its refusal to acknowledge issues of power, inequality and hierarchy were its undoing.


� There is an often an angry cry from spiritual people:  “I’m spiritual, not religious!”  Interestingly, that very remark smacks of the same attitude of contempt that they would decry in the religious.


� The Fetzer Institute study has already made progress in some of these areas.
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