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To our families, our first schools of virtue



The objectives of this Handbook are threefold. Above all, it seeks to provide a
convenient reference work on the virtue ethics approach to business and manage-
ment, following both historical and systematic modes of inquiry. In order to do this,
however, it first has to identify the major authors and schools of thought as well as
their most significant contributions to virtue ethics scholarship. This constitutes the
second, subordinate goal. Thirdly, and as a consequence of the above, this work also
strives to critically examine the distinctive virtue ethics responses to the global
challenges that managers and business organizations face in the twenty-first century.

Among academic philosophers working in the mainstream of the English-
speaking world, virtue ethics had all but disappeared until the publication of
G.E.M. Anscombe’s article, “Modern Moral Philosophy” (Philosophy, 33: 1-19)
in 1958. Dominant then in the academe were deontology (Kant) and utilitarianism
(Bentham and Mill). Certainly, there was hardly a monolithic position characterizing
either one of these schools. Yet Anscombe, nonetheless, found Kant’s core idea of
“legislating for oneself” to be quite absurd, because legislation required acknowl-
edging a power superior to one, she argued, and given Kant’s agnosticism, such a
recourse to a “supreme law-giver” had become in fact impossible. At the same time,
she was equally critical of the utilitarian alternative. She held that ethics entailed that
certain actions were forbidden in themselves regardless of consequences, such as
dropping a bomb on an innocent civilian population just so that their army might
capitulate. Nevertheless, Anscombe did not directly endorse the development of
virtue ethics, due to what she perceived to be a lack of an “adequate philosophy of
psychology.”

The virtue ethics amnesia afflicting moral philosophy in general affected business
and management ethics as well. Deontology, which evaluates behavior exclusively
in its conformity with universal rules of justice and rights, without reference to
context or outcomes may have prevailed in theory, but utilitarianism, which judges
action through a cost-benefit analysis, without regard for norms or values has
dominated in practice. Anscombe herself had identified many of the difficulties
that beset virtue ethics. Firstly, the meaning of virtue in contemporary society was
no longer clear. Neither were there satisfactory accounts of basic concepts of moral
psychology such as “intention,” “desire,” “motive,” or “action.” Instead, there was
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widespread disagreement in the meaning and even of the existence of virtue-related
notions such as “human nature” and “flourishing.”

Notwithstanding these deficiencies, we still think that virtue ethics is a valid and
excellent option for ethics in general and for business ethics in particular, primarily
because it integrates the advantages of both deontology and utilitarianism while
providing cogent responses to the criticisms or objections arising from each one.
Virtue ethics, like deontology, subscribes to universal principles, and, like utilitari-
anism, it considers overall results. But unlike deontology, virtue ethics pays attention
to the particulars of agents (motives, intentions, habits, character, relationships) and
actions (circumstances, community), and unlike utilitarianism, it maintains that
exceptionless prohibitions do exist. Quite distinctively, virtue ethics establishes a
two-way causal relation between what the agent does and who that agent becomes.
We believe that these combined features make virtue ethics a more integrated,
balanced, and nuanced framework than either deontology or utilitarianism from
which to evaluate human action.

Part I begins with a historical introduction and chronology of the development of
virtue ethics, providing a comprehensive assessment of its evolution and identifying
the most influential authors and works. These may be divided into authors who
follow (1) a philosophical or conceptual tradition in their treatment of virtue and
those who belong to the research traditions of (2) social science and positive science,
in particular, empirical, quantitative, and applied psychology.

Following are some of the issues discussed. It is indeed noteworthy that Aristotle,
to cite an ancient author, or Maclntyre, to cite a modern one, be called upon to
provide a basis for virtue ethics applied to business, given their highly critical views
of a “life dedicated to money-making” and capitalism, respectively. From this
perspective, it seems to make more sense to have recourse to Adam Smith who,
after all, is the father of modern economics and the philosopher of modern commer-
cial society par excellence. Yet how are we to reconcile a purported Smithian virtue
ethics with the utilitarian currents underlying The Wealth of Nations? Would the
recourse to a complementary Theory of Moral Sentiments be enough to warrant such
an attribution? Virtue ethics has often been aligned and identified with Catholic
Social Teaching. But Catholic Social Teaching unequivocally presents itself as part
of moral theology. Does that not constitute an important limitation to virtue ethics’
claims of universality? Consistent with most legal thinking is Natural Law theory’s
focus on setting the minimum or lower limits of what is tolerable or acceptable
behavior in society. So what are we to make of New Natural Law theory’s claims not
only to promote virtue in business and economics but also to create wealth?
Although feminist ethics and the ethics of care may not share many of the assump-
tions of traditional virtue ethics, they nonetheless have in common a sensitivity to
particulars and a reproval of abstract principles of justice. Similarly, Confucianism,
with its emphasis on the collective, such as the family or society, over the individual,
and its unrelenting search for the ideal of harmonious living.

Occupying the front and center of the Austrian School of Economics’ attention is
the individual acting person, in its search of a universal logic of freedom. These
behavioral rules manifest themselves primarily in the market. How can the market be



A General Introduction to the Handbook on Virtue Ethics in Business and Management ix

supportive, rather than hostile, to virtue? As philosophers team up with welfare
economists, political scientists, and sociologists in developing a capabilities
approach to the objective of “integral human development,” what new insights can
be gained regarding virtue’s role? Can virtue be accounted for in accordance with the
empirical, quantitative, and predictive paradigms of modern scientific psychology?
Is virtue a character and personality trait or simply a beneficial outcome of the
situation or environment? Beyond the treatment of pathologies, how useful are the
virtues in enabling human beings not only to do well, but also to do good, in
accordance with the aims of Positive Organizational Scholarship?

Part II continues with systematic approaches and major themes developed in
virtue ethics. Contributions here may be conceptual, empirical, and applied or case
studies. A first group deals with different topics to which virtue ethics has been
applied; a second group, with how virtue ethics has influenced various operational
areas or departments of the firm; and a third group, with virtue ethics responses to
some of the major issues currently besetting businesses and organizations.

Thus we consider whether the attribution of virtues to both individuals and
organizations is univocal, analogical, or simply metaphorical, and equivocal. We
also return to the old Socratic chestnut of whether virtue can be taught, and if so,
how, given today’s pedagogical methods. We analyze how virtue affects simulta-
neously an agent’s knowledge and desires, such that it alters the whole decision-
making process. We look into the relationship between the intellectual virtues and
moral virtues, on the one hand, and human flourishing or eudaimonia, on the other.
We examine the possibility of “virtuous jurisprudence,” in a manner that preserves
personal autonomy and the good. We study how, from an unlikely Weberian
framework, virtue interrelates with spirituality and management, particularly in the
case of The Protestant Ethic and the Spirit of Capitalism. And we realize how
genuine leadership is revealed not only in grandiose feats or conquests but also in
ordinary gestures where virtue can be embedded.

Still within the principal-agent relationship in which corporate governance is cast,
we delve into the “board-level” virtues and their repercussions for organizations. We
enumerate the most significant virtues in marketing, such as honesty, fairness,
respect, and so forth, as well as opposing vices, such as “greenwashing,” with
special reference to children and other vulnerable populations. Friendship is put
forward as a practical model for collaborative supply-chain management. Virtues are
incorporated into organizational ethics to enhance human resource management
policies. And the different virtues needed for creating, sharing, absorbing, and
using knowledge in the information and communication technology sector (ICT)
are explained.

An essay on the virtue of global solidarity defined as “love for the common good”
anchors one of the final sections. We learn about the most important virtues — justice,
moderation, magnificence, magnanimity, liberality, and generosity — for institutions
such as the State and the market. We get a glimpse of what “virtuous sustainable
development” could be like.
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In this way, we hope to offer a comprehensive view of the state of virtue ethics
scholarship in business and management without untowardly sacrificing depth,
pluralism, and nuance.

Now comes the most pleasant task of acknowledging our gratitude to all the
people who have generously collaborated with us in this project: contributors;
section editors; our copy editor, Mary Baker; and our editors at Springer, especially
Annalea Manalili, Michael Hermann, and Neil Olivier.

This would not have been possible without you. It is as much yours as it is ours.

Thank you very much.

Alejo José G. Sison
Editor-in-Chief

Gregory R. Beabout
Ignacio Ferrero
Editors
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Abstract

According to Aristotle, ethics is about the good life — that is, a life characteristic
of a rational and sociable creature; that is what a human being ought to be and
typically is. Eudaimonia (flourishing) is a matter of having and acting on
virtuous desires — those appropriate to human beings. Daryl Koehn emphasizes
virtuous emotion in ethics, which she likens to aesthetics. Humans being
sociable, virtue requires the support of a good community. Aristotle and,
recently, MaclIntyre believe that a business cannot be that sort of community
because it makes money the overriding object of desire and crowds out
intrinsic goods and therefore virtues. Kevin Morrell argues the contrary: a
successful firm may be hospitable to the rational and associative virtues
characteristic of good citizenship. Daniel Russell claims that organizations in
the real world often do undermine employees’ eudaimonia but warns against
optimism about government’s ability to solve that problem. In arguing that
virtue is a mean between extremes, Aristotle explains that the context of an
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action is important and that the ability to assess the context correctly is a crucial
skill not quickly acquired. A business context raises a new set of problems. So
Miguel Alzola notes that organizations create roles for employees and prima
facie obligations pertaining to them. But there may be ethical reasons for acting
against one’s role, and there are no algorithms for determining what to do in
these cases.

Keywords
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Introduction

According to Aristotle, the central question of ethics is this: How do I live well?
Aristotle undertakes to describe the good life for human beings and to suggest how
we can achieve it. This view of ethics is not one that most of us today would take.
We would likely say instead that ethics is essentially about how one ought to treat
other people, not about what is best for oneself.

Odd as Aristotle’s position may seem, it is not unreasonable. To begin with,
giving an account of the good life is essential to ethics. Whatever else ethics may
be, it is in some way concerned with the good life. Utilitarians in general hold that
ethical actions are those that directly or indirectly promote the good life in some
way. Even those who are not utilitarians will usually agree that ethical acts or
rules or institutions characteristically enrich life. We might suppose, then, that
utilitarians and other moral philosophers would have much to say about what
the good life looks like, but many do not. Aristotle does, and what he says is
profound.

Even granting that point, however, why should I believe that my being ethical is
about creating a good life for myself rather than others? Because, according to
Aristotle, living well entails treating other people well, broadly speaking. As we
shall note in some detail, a good life includes as a central factor appropriate
relationships with others. So, for example, a good life is a matter not only of having
good friends but also of being a good friend, and the first would be impossible
without the second.

So Aristotle says that your ethics is first of all about you. In particular, it is about
your character rather than your actions, though character causes actions and can
often be inferred from actions. A good action is not just a matter of doing the right
thing; you can do the right thing for bad reasons or accidentally. A truly good action
is one that is performed by a good person. It is part of, and contributes to, a good
life. Ethics is not primarily about following certain principles, though principles do
play a part in Aristotle’s ethics.
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Aristotle’s View of the World

Aristotle takes individual material substances, rather than events or states, to be the
building blocks of reality. Contrary to what we might infer from Heraclitus, who
famously says that one cannot step into the same river twice, substances typically
maintain their identity through time and change, though most of them do not last
forever. Contrary to what we might infer from Plato, material substances are real
despite their imperfections and their ephemeral nature. We have knowledge about
them, though not the sort of knowledge that mathematicians have about their
subject matter.

Heraclitus and Plato would be right in claiming that time and change and blurry
boundaries prevent us from stating precise and eternal truths about the material
world. This does not worry Aristotle. He denies that getting along in the world
requires precision about everything, or even that it is always possible. Knowing our
epistemological limitations is a sign of wisdom, says Aristotle.

Every proper substance has an essence and some accidents. The essential
characteristics of, say, a tree are what make it a tree; when it ceases to have these
characteristics, it no longer exists. It also has some accidental or inessential
characteristics; these, such as the color of its leaves and the amount of wood it
contains, may change without the tree ceasing to exist. In that sense accidental
characteristics may include the matter of which the thing is composed. (The Greek
word hyle means both wood and matter.) Substances strictly speaking are natural
substances, though Aristotle sometimes uses artifacts as examples. A natural
substance typically develops to its full realization as a substance.

Aristotle’s world view is strongly teleological. He believes that science tells us
not only what a thing is made of and how it regularly behaves but also what its
natural end is. This is not an approach that a botanist would reject. But not all
substances achieve their natural end. It is characteristic of trees to grow and bloom,
but some do not. Some wither and die as saplings or are cut down before their
prime. Still, being potentially a blooming and thriving tree is essential to a sapling,
whether that potential will be actualized or not.

Human beings are substances, with essential and inessential characteristics. The
essence of the human being, according to Aristotle, is the soul. A human body with
a human soul has the capacity to be nourished, as do plants; it has the capacity to
move about in a purposeful way, as do animals. But what is characteristic only of
humans is their capacity to reason. They are social creatures, as are other animals;
but human beings, being rational, have the capacity to create political communities
within which they can achieve their potential, especially as citizens participating in
government. As with trees, human beings do not always achieve their potential.
Some die early; some are stunted; some are pathologically antisocial; many never
learn to reason very well. Most do not fully actualize their potential. Humans are
naturally sociable and rational but not always fully so.
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Living Well

Living well requires one to have achieved one’s characteristically human actuality.
The good life is a life of reason and sociability. Since we are inclined to think of
ethics as being about treating other people in ways that serve their interests, perhaps
even at some cost to our own, Aristotle’s ethics may look like a form of egoism. It is
not, because an essential feature of the good life is to be sociable. As Aristotle
elaborates in his ethical works, human sociability includes being a good friend and a
good citizen.

Daryl Koehn explicates Aristotle’s notion of virtue by analogy with aesthetics.
She emphasizes the importance of motives and even of emotions in virtuous
thought and action. Traditionally we tend to think of emotion as being opposed to
rationality, but according to Aristotle that is not the case. It is not necessarily
irrational to be angry. It is irrational to be angry about something that does not
merit one’s anger; that is characteristic of a hothead. But it is also irrational not to
be angry when one ought to be angry; that is characteristic of the phlegmatic person,
one who just doesn’t care and therefore can’t be counted on to do the right thing.
Koehn argues that these motives and emotions can be encouraged in organizations,
and in so arguing she echoes Aristotle’s claim that your community is the primary
influence with respect to your virtue and vice. An organization’s culture has a
powerful effect on your emotions and motives.

Achieving maturity is a matter of cultivating certain desires. If you are a child
learning to play the piano, you hit the right notes so as to be rewarded rather than
punished by your parent or your teacher. After a time you get into the habit of
playing accurately. Eventually two things happen. First, you learn to play not only
accurately but with your own sensitivity to the subtleties in the score. Second, you
begin to enjoy it: playing well is its own reward. You grow ethically in the same
way. At first you do the right thing by imitating others, and you develop good habits.
Eventually you become rational enough to see the point of acting in the right way
and to act on the correct descriptions of complex situations not adequately covered
by the standard rules. No less important, you derive satisfaction from doing so.

A substance is not just a pile of stuff: it has a structure and a purpose. The same is
true of a human being. Your life is not just a succession of experiences: you develop
directions and values that guide your decisions, which add up to a life. As Koehn
notes, Aristotle thinks of a life well lived as a thing of beauty. This view was
common among the ancient Greeks, whose term kalos kagathos (beautiful and
good) suggested a close kinship between the two. To the extent that your desires,
purposes, and decisions form a coherent whole — as do the parts of any substance —
you can be said to have integrity. To the extent that you do not, possibly because
your life in business interferes with the defining components of your life, you have
ethical problems.
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Eudaimonia and Desires

Utilitarians say that the good life is a matter of happiness, but what does happiness
amount to? If we had been able to give Beethoven a prefrontal lobotomy that left
him a happy idiot, would we have made him better off? According to Aristotle,
eudaimonia, which is now standardly translated “flourishing,” is a matter of being
in a state of well-being worthy of a well-developed human — not of a child or a
savage. In particular, eudaimonia is not a matter of desire fulfillment. There are
unworthy desires; there are desires that are inconsistent with other desires, such as
short-term desires whose fulfillment undermines that of long-term desires. Though
Aristotle allows that the good life requires a certain level of financial resources, he
believes that the desire for wealth as an end in itself is an unworthy desire.

Sometimes the right desires are not enough. Aristotle is at pains to explain how
one can act intentionally, but contrary to what one knows is the best thing to do. I
know that smoking is bad for me, and I value my health, but still I smoke. The
details of the interpretation of his account are controversial, but I take him to be
making roughly this claim: I smoke rather than refrain from smoking because I take
“enjoying a smoke” to be the salient description of my action rather than “harming
my health,” which I would acknowledge to be the actual salient description. This
fairly common form of irrationality Aristotle calls akrasia.

Aristotle’s analysis of akrasia, or weakness of the will, offers support to two
contemporary theories that Aristotle himself would largely but not entirely reject.
The first, advocated by John Doris and others, is that there is no such thing as
character and that what we do is determined by environmental factors. Aristotle
would no doubt concede that there are people of weak character, and he clearly
believes that our community and our workplace influence what we want, not always
for the better. The second and similar theory, sponsored by Jonathan Haidet, is that
our actions are usually driven not by rational deliberation but by environmental or
emotional factors. Aristotle would concede that, though rationality is natural to
human beings, it is absent much of the time for many people. In fact he thinks that
people of good character are fairly rare.

The process of maturation involves the development of appropriate desires and
emotions. You do not want to go through life desiring what a child or a savage
desires, says Aristotle. You want to get into the habit of desiring things that are part
of a life worthy of a human being. In claiming that people normally want to have
certain desires and not others, Aristotle is using what is now recognized as the
distinction between first-order and second-order desires: we want to have certain
desires and not others. I wish I had an appetite for healthier food; I wish I did not
yearn for a cigarette or another drink. More broadly, if I am a person of good
character, I want to desire and find satisfaction in what is enduring and ennobling,
worthy of a good human life.



8 E. Hartman

Some cases of akrasia involve acting on a desire that one would have preferred
not to have. I drink the fatal glass of beer because I want to, but I wish I did not want
to. In the best possible case, one develops character so good and strong that one
never has any desires that one does not want to have. That is, in Aristotelian terms,
one wants to have sophrosyne (temperance). But most of us are not perfectly
virtuous; so we have some desires that we would prefer not to have, and some of
us manage to keep from acting on them. That is, they have enkrateia (continence).

Aristotle’s Skeptical View of Business

There is something odd about enlisting Aristotle in the effort to show the value of
virtue ethics for business ethics. Aristotle believes that business is too often an
unethical institution. Getting past Aristotle’s objection requires us to show that
Aristotle’s negative view of business does not mean that his ethical views do not
apply to it: there is business virtue and business vice, and Aristotle gives us ways to
identify them and even encourage virtue and discourage vice.

Aristotle’s objection to business is, put simply, that it can easily make money an
end in itself. It can divert people in business from what ethical people desire —
things that contribute to or constitute a good life. Insofar as homo economicus is a
good model for human motivation, and insofar as the single moral responsibility of
managers is to maximize profits, Aristotle has good reason for his skepticism about
business. One learns ethics in a good community, and many firms are not good
communities: they do not reward or encourage the kind of motivation that ethics
requires.

For Aristotle this is a major issue. He believes that ethics is a matter of having
the right interests, the right motivations, and the right desires and acting accord-
ingly. What is best for us is in part determined by our need of good communities to
educate us and support us and give us the opportunity to be free and rational
citizens. Aristotle fears that a life in business may fail to support the ethical life
and the eudaimonia that it confers.

Economists and Utility

I noted earlier that Aristotle does not believe that any old pleasure contributes to a
good life. Insofar as economists and others claim or imply that utility is a matter of
preference satisfaction, they are at odds with Aristotle, who believes that one can
desire the wrong sort of thing. So, the economists might reply, what is the right sort
of thing? Aristotle is comfortable with an imprecise answer: you ought to desire
what contributes to the life of a fully rational and sociable and therefore virtuous
creature.

The economist’s notion of utility fits well with the notion of rationality that has
been popular at least since Hume: rationality is a matter of skill in getting what one
wants. The object of one’s desire is neither rational nor irrational. That is far from
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Aristotle’s notion of rationality, for Aristotle thinks that one has good reason to
create a life that is worthy of a human being.

If, as Aristotle clearly believes, humans are not all motivated as homines
economici, and if the sorts of motivation characteristic of virtue are compatible
with — even supportive of — good business, then Aristotle may be unduly pessimistic
about the possibility of business ethics. In particular, if a successful firm can be a
good community, in which people acquire virtuous motivations, then virtue may
survive and even prevail in business.

Virtue in Business

Maclntyre finds in Aristotle the crucial distinction between an act that is good and
satisfying in itself (a praxis, the word is usually translated practice) and an act that
is good by virtue of its results (a poiesis, the word can be translated making). If a
number of people come together to enjoy a cooperative activity, such as fishing,
they are engaged in a praxis. They are cultivating virtues like friendship and
cooperativeness. If they come together to make money and fishing is a means to
that, then fishing becomes a poiesis, with utilitarian value at best. Whether
Maclntyre makes his case is a matter of controversy, as that section of this
handbook shows. Aristotle clearly believes that most business activities are only
poieseis, not only because they are done just to make money but also because one
does them on command, not freely.

Maclntyre holds that the profit motive spoils everything. Aristotle worries about
money crowding out more important considerations. In fact things may be even
worse than they think. That motivating employees and managers by exploiting their
desire for money is the most effective way to manage an organization, even
assuming that effectiveness is largely a matter of long-term profit, is a dubious
proposition. Recent contributions to the management literature have offered good
reason to believe that financial incentives often work poorly, as one would expect if
people’s motivations are as complex as Aristotle and his followers believe.

We should not ignore the extraordinary benefits of free-market capitalism, an
engine of widespread prosperity that has benefited many of the poorest of the earth.
But Aristotle and MaclIntyre believe that there is nevertheless something corrupting
about business: it robs the participants of the satisfactions of the cooperative and
friendly virtues. What shall it profit a society if it creates great wealth and loses its soul?

Kevin Morrell does not accept this view of business. In particular, he argues
against an unduly narrow notion of organization. From a less cramped perspective,
an organization may be the kind of community that includes many sorts of rela-
tionship other than purely economic and hierarchical ones and may even encourage
ethical motivation in the best interests of the participants — interests that may differ
from one participant to another — as well as the organization. MaclIntyre’s Marxist
views might have led him to challenge the hierarchical claims implicit in the narrow
view of organizations. Instead he accepts the implications, as Morrell does not, and
damns organizations.
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A good organization does not simply serve the economic interests of the
participants. Like Aristotle’s notion of a good polis, it caters to the development
of the virtues. This is not to say that a firm is an ancient Greek polis. When Aristotle
says that a human being is a politikon creature, he does not mean only that humans
characteristically live in communities. They do, but so do other animals. Aristotle
believes that the good life requires a certain sort of political community; in fact it
requires that one be a citizen, a participant in lawmaking. Even when a firm is,
happily, a sort of community, it is the polis that is the sort of community that
Aristotle thinks all ethical people — and there are not many of them — require. But
Morrell asks us to consider how politics in Aristotle’s sense can apply to organiza-
tions. Why should we assume that there is some sort of moral right for a firm to be
hierarchical? Why should we believe that the welfare of the stockholders is the
purpose of the firm and that of the employees a constraint?

An organization can be successful for all its members from the point of view of
both profit and virtue when its participants work to achieve corporate objectives
even when, as in the case of the commons, any individual would be better off being
selfish. This requires a corporate culture of trust and trustworthiness. We might
even say that managers and employees should be friends in Aristotle’s pragmatic
sense of the term. But a better organization is one that contributes to our well-being
by catering to our natural tendency to associate, over and above the financial
advantages of association.

Daniel Russell discusses an Aristotelian issue about life in actual, as opposed to
possible, business organizations. One of Aristotle’s objections to that life is, as we
have noted, that it is typically consumed by the pursuit of money at the expense of
leisure. He seems to have two problems in mind. The first is that work is usually the
sort of thing that you do because you must: it has only utilitarian value. It is not the
sort of praxis that is good in itself and fosters the associative virtues. The second is
that money may become an end rather than a means: the all-consuming pursuit of
money may crowd out leisure time. It is a great mistake, Russell claims, to pursue
income to the exclusion of other goods that may be more valuable without being
mindful of the trade-off you are making, without considering what sort of work-life
balance contributes to your eudaimonia. Morrell makes a strong case that organi-
zations need not encourage that faulty prioritizing, but Russell makes an equally
strong case that they often do. So Russell supports Aristotle’s warning, but he does
not accept Aristotle’s suggestion that public officials should have a decisive voice
in determining the correct balance. Here as elsewhere, Aristotle’s views on the role
of government need to show greater respect for the autonomy of individuals.

Virtue Ethics as Action Guiding

How then are virtuous employees and managers motivated to act? What should
managers do? A popular criticism of virtue ethics is that it cannot answer that sort of
question and that it is not action guiding. Be courageous, it mandates; be wise, be
honest, and be generous. That may be good advice in a few cases, but Aristotle does
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have more to say on this point. He claims that virtue is typically a mean between
extremes; so, for example, courage is a mean between cowardice and foolhardiness.
That too may seem fairly unhelpful: we can agree on it while strongly disagreeing
on what to do in a particular case. Some moral philosophers believe that it is more
helpful to give advice like this: maximize happiness insofar as you can, or act on a
principle that can be universalized, or respect people’s rights.

In explaining what is involved in hitting the mean, Aristotle claims that one must
act in view of the context: the time, the place, and other features of this particular
situation. A contemplated action might have better consequences than any other,
but it might also involve violating someone’s rights or being unfair to someone. As
Koehn says, there is no algorithm for determining how to weigh all these factors.
We rely on what Aristotle calls perception (aisthesis). An ethical person is much
like a manager with a track record of success. There are managers who can look at a
complex situation and accurately frame it as an opportunity or a black hole. And, as
Koehn would say, there are artists who can just see what color needs to be used.
Similarly, a virtuous person can correctly see an actual or possible action as
foolhardy rather than brave or vindictive rather than just. We may talk of manage-
ment science and profit from the use of operations research and pertinent statistics,
but management is not a natural science, as ethics is not. And Aristotle warns us not
to expect precision in ethics.

Sometimes you can infer principles from wise intuitions and then test these
principles against further intuitions. So Aristotle suggests in offering dialectic as a
way to argue about ethical issues. But there will always be some judgment involved
in perceiving that this rather than that principle is applicable here — for example,
that one ought to bring to bear principles of mercy rather than those of justice. If
asked to justify what you have done, you might say something like “To act
otherwise would be cowardly,” or “She deserves our support.” Such responses do
not prove that the act was right, but they give some reason for a good person to have
done it.

A business ethics course can help us develop appropriate skills in developing and
applying intuitions to complex situations, for example, by way of analyzing case
studies. Then the instructor and students can undertake dialectical argument to
arrive at some principles that can help in analysis of subsequent cases.

An organization can affect your attitudes, if not your character, by way of
corporate culture. For example, in a hard-driving organization, the notion of
courage may skew the mean so that the local notion of courage comes to resemble
the extreme of foolhardiness, and probability of detection may be a salient contex-
tual factor. The “virtues” in such an organization may be far from what a person of
good character would consider virtues.

But we should remember Aristotle’s claim that context matters. What is oblig-
atory for Smith to do for her son is not obligatory for her to do for her neighbor. You
are not permitted to do everything that a police officer may do. What implications
does this have for your rights and obligations in a job? Your job description and
your boss’s instructions create prima facie obligations for you. You are supposed to
play a certain role, as Aristotle says soldiers do. But as Miguel Alzola argues, that is
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not the end of the matter. An employee may have ethical obligations as an
employee, but “I was only following orders” does not always justify or excuse.
Milgram and Zimbardo show us how easily we may fall into roles that are
downright evil. What sort of justification does a role confer? When does it fail to
justify? These are core questions for business ethics, and there are no algorithms for
answering them.

Conclusion

A good organization requires employees of good character who know how to put
their virtues into action. But the influence goes both ways: an organization can
encourage good character or undermine it. Aristotle seems too pessimistic in
believing that firms undermine character by establishing profit as the overriding
objective, but creating an organization that supports good character and the creative
and associative virtues is a challenging task, not least because there are no rules that
offer precise guidance on how to do it.
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Introduction

In 1994, the art historian Arthur Danto wrote that “. . .beauty may be in for rather a
long exile” (quoted in Danto 1994). History appears to be proving Danto wrong.
Beauty is back in a big way, especially in the disciplines of theoretical and applied
ethics. Many recent articles and books focus on the relations between ethics and
aesthetics (Guyer 2005; Koehn and Elm 2013; Dobson 1999). The new focus has
contributed to making ethics of virtue timely and relevant. This essay focuses
primarily on the ways and senses in which the virtue ethic of the ancient Greeks,
especially Aristotle’s ethic, is aesthetic. For, although Aristotle distinguishes ethics
with its practical focus from poetics with its emphasis on making products that exist
apart from the activity of making, Aristotle nevertheless thinks that the ethical is
intrinsically aesthetic. There are at least four respects or senses in which this is true.
Each of the four has implications for business ethics.

The Beauty of the Good

Aristotle repeatedly refers to the end or goal of action as either to agathon (the
good) or to kalon (the noble/beautiful) (Aristotle 1956 NE 1095b5, 1098al5,
1099a8. 1120a22-25). He often uses the terms together, describing virtuous action
as kalos k’ agathos (beautiful and good) (e.g., NE 1099a5-8). As Petrochilos (2002,
604) has noted, in classical Greek, the adjective kalos refers to a physical grace in
which past hard work done well becomes manifest:

...[T]he meaning of the word kalos is linked with the human physique. . .[K]alos has to do
with the beauty, the harmony, of the body, attained through physical exercise.

By referring to the virtuous agent as kalos k’agathos, Aristotle suggests that the
excellence of this person is not merely grasped intellectually. Instead, the actions
and emotions of the virtuous are perceptibly beautiful, lovely, harmonious, or
graceful in the eyes of those who are themselves seeking to behave courageously,
temperately, justly, etc.

For the ancient Greeks, harmony did not always apply only to colors or shapes.
In Plato’s Symposium, for example, Socrates contends that a law can be beautiful or
kalos, and none of his fellow interlocutors seem to think that assertion and usage are
either strange or problematic (Plato 1993, 210c1-5). The idea seems to be that laws
that are especially coherent and consistent and that promote the well-being of a
community would strike a discerning agent as being arrestingly inspiring and
beautiful. For Aristotle, too, if the law has been well crafted, the thoughtfulness
that produced the law would be apparent to others of good character who are able to
perceive matters correctly (NVE1114a32-b3; 1147a18-35).

The beautiful is an object of desire, so it is no exaggeration to think of the good
as something that has the power to draw us to it. Aristotle’s good or goal thus differs
from that which deontologists take to be morally worthy. Immanuel Kant insists
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that the morality of an action lies entirely in the conformity of the maxim of the
action with a universalizable moral law. The action need not attract us. On the
contrary, an action we do not desire to perform but nevertheless do perform out of a
sense of duty is particularly morally exemplary in Kant’s eyes (Kant 1988,
251-252). The loveliness or grace of the agent is entirely irrelevant to the deed’s
morality in Kant’s ethical estimation. Virtue ethics, on the other hand, focuses
primarily upon the agent, not upon the act’s conformity with a principle. For
Aristotle, unlike for Kant, fully realized virtue requires acting in accordance with
one’s inclinations. Virtuous persons find the temperate and courageous life attrac-
tive for the same reason that people with good taste are drawn toward fine art — there
is something perceptibly harmonious about it. These agents develop inclinations,
passions, and judgments that accord with and inform one another and that enable
these individuals to develop their humanity fully. The vicious person, by contrast,
must often act against her inclinations. She may desire to steal a necklace but be
prevented from doing so because she knows that other people are watching her.

For Aristotle, virtue is the aesthetic actualization of our distinctively human
ability to think, speak, and act well. It is no accident that the central virtues Aristotle
takes up are magnificence and magnanimity (literally, “great-souledness”). The
magnificent individual makes and funds grand and beautiful gestures (NE 1122b15-
1123a19) that the public can see and hear. Magnanimous individuals, for their part,
deserve and demand honor for beautiful deeds (NVE 1123b15-25). They have a
certain perceptible physical “presence,” dignity, bearing, or gravitas stemming
from the way in which their desires and powers of perceiving, reasoning, and
feeling are aligned and functioning in mutually supportive ways. For example,
one would never see a great-souled man running when the army is ordered to retreat
(NE 1123b30-32). Magnanimity is the crowning ornament (kosmos) of all the
virtues insofar as this virtue is acting well, and it is magnanimity that makes
human excellence shine for all to see (NE 1124al-5). The vicious, by contrast,
are so far from being shiningly present that they may desire a kind of absence. They
do not want to be perceived by members of the community.

The aesthetic quality of ethically good actions and character within virtue ethics
cannot be overstressed, for it has profound practical implications. Take the case of
leadership. Kant would think of a morally good leader as someone who does his or
her duty. Such a person would be extremely conscientious and would adhere
rigorously to rules insofar as these rules were moral — i.e., universalizable. Aris-
totle, by contrast, would see a good leader as someone who inspires us through his
or her perceptible nobility and magnanimity. After his family’s production facility
Malden Mills burned to the ground, CEO Aaron Feuerstein did not claim the
insurance money and then walk away from the mill. Instead, he continued to pay
workers their wages while he worked tirelessly with his workers, bankers, and
contractors to rebuild the mill. Feuerstein was widely praised for his leadership,
which inspired worker loyalty and admiration from other stakeholders who per-
ceived in Feuerstein’s actions a manifest commitment to the welfare of the entire
community (Goozner 1996). Feuerstein was admired as a “real mensch” — i.e., as
someone who realized and beautifully expressed what it means to be fully human.
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Or consider corporate strategy. From a virtue ethics perspective, business strat-
egy goes beyond matters of profit or revenue maximization, growth, and market
share. An ethically good strategy promises to benefit the whole community in the
long run. The strategy incorporates a vision that both engages and develops
employees and vendors as well as customers. The strategy is realistic because the
ethically good leader correctly discerns constraints, challenges, opportunities, and
threats. It lays out a series of well-defined achievable steps is adhered to by the
firm’s leaders. At the same time, a virtuous strategy will appear noble and beautiful.
The press often commented upon Apple’s CEO Steve Jobs’ aesthetic sensitivity, a
sensitivity that permeated many aspects of the firm’s strategy. Jobs sought to
cultivate consumer loyalty by creating products that are easy and pleasant to use
because they are relatively transparent in their operation and integrate seamlessly
with other Apple products. For Jobs, good design meant enabling customers to do
their business readily and helping application developers bring helpful apps to
market quickly. This strategy of ease and transparency was reflected even in the
design of Apple stores with their large glass frontage and clear staircases, a design
Jobs personally pushed for and approved. In the case of a virtuous firm, making and
doing both reinforce and serve to justify one another in perceptible ways.

Ethical Decisions Rest with Perception (Aesthesis)

For Aristotle, practical judgment “rests with perception (aesthesis) [of the particu-
lar]” (Aristotle NE 1109b20-24). It does so in at least two senses. First, situations
present themselves to us in ways that are already formed by our values, interests,
past experiences (which have been more or less reflected upon), and by habitual
responses. Put even more simply: Every situation presents itself in a very particular
way to a perceiving individual. The situation is not a concept; it is a perceived thing.
What is more, we are attracted or repelled by the beauty or shamefulness of our
fellow agents operating within this perceived situation.

Second, we choose to respond to the situation in an equally particular shaped
way. Our chosen response involves detailed perceptions of how we should act if we
want to respond justly, generously, etc. For Aristotle, there is and can be no
practical algorithm allowing us to reason from an incontrovertible moral principle
through to a certain moral conclusion. As Aristotle puts it, the human act of choice
is itself the arché or principle (Aristotle NE 1139b1-6). Choice both begins and
ends with a given agent’s perceptions.

Choosing well entails finding a mean within a specific context often riddled with
highly contingent elements. We must avoid extremes, opting instead for a mean
relative to us and to the situation at hand. The person with practical wisdom will
identify relevant values at play; reflect on how similar situations have been handled
in the past by others to what effect; consider how various available options, if
pursued, might play themselves out; ponder who will be affected by a choice and in
what way; reflect upon what might constitute an under- or an over-reaction; take
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counsel with good friends; etc. The agent’s gut feelings (if these have been
appropriately educated) (Hartman 1996) will also provide some measure of guid-
ance (see below). In addition, virtuous agents strive to do the right thing in the right
way in the right time at the right place using the right means. Feuerstein’s leader-
ship when the fire struck was noble. However, a single act does not make a person
virtuous. It could be argued that Feuerstein’s leadership in the long run fell short of
excellence. Malden Mills eventually went bankrupt, in part, because Feuerstein had
failed to get a patent on the firm’s wildly successful Polartec fabric. He did the right
thing (he spearheaded the invention of the fabric) and rolled it out at the right time.
But he did not do the production in the right way (he neglected to patent the
invention).

For Aristotle, choosing well requires evaluating that which to some extent is
imponderable. Even if a person’s choice seems to him or her to produce conse-
quences that are benevolent, just, and conducive to social harmony, those choices
can nevertheless legitimately be challenged and critiqued by others in the commu-
nity. To believe otherwise would be to convert practice into a technique or science.
For virtue ethicists, practice is neither. Hence, we find Aristotle refusing to give
many specific historical examples of noble or especially prudent actions.
Aristotle is not being coy. Rather for him to give context-free examples would be
misleading at best and pernicious at worse if readers were to conclude that being
virtuous is simply a matter of mechanically imitating the example of another
person, no matter how inspiring that individual might be. We can and should be
moved by noble individuals who have cultivated themselves. Yet we must always
form our own judgment in the moment when it comes to deciding what the right
thing to do is. That judgment in the here and now is always going to rest with
perception. Agents must feel their way toward the right mode of acting in a way
somewhat similar to artists who decide as they are working whether the pot’s rim
needs a bit more pressure or whether the painting’s lower right corner requires a bit
more blue.

To the extent that Aristotle is correct about the aesthetic nature of practical
judgment, companies should focus less on compliance and adherence to rules and
more on character formation and the cultivation of judgment and perception. How
stakeholders judge matters will never be value-neutral — e.g., what one executive
sees as a biased response to some situation may be deemed by another employee to
be a perfectly justified response. Which person is right will depend upon how
virtuous the character of each party is and how honed his or her powers of choice
and deliberation are. From the virtue ethics perspective, the more virtuous person’s
assessment is more correct than the evaluation offered by a less virtuous, or even
vicious, individual. To put the point differently: Acting in accordance with a rule
always requires judgment — What does this rule mean? How does the rule apply in
this case? Still more fundamentally, what is the right way to characterize this
particular case? Firms need to realize that they cannot get around this problem of
judgment and should attempt to do what they can to help various stakeholders
appropriately refine their judgment.
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Sculpted Character as a Living Work of Art

As was noted above, Aristotle distinguishes acting from making on the ground that
the latter produces products whose merits can be evaluated by considering only the
product. There is no need to look at the character of the piano maker, or even the
activity of piano making, in order to ascertain whether a particular piano is good.
The evaluator can make a determination of a piano’s goodness by playing it,
evaluating its timbre, resonance, key and pedal action, etc. When we evaluate
actions, by contrast, we do need to consider the character of the agent, the way in
which he or she deliberated, his or her motives, and other related dimensions.

That said, there is a sense in which the character of a virtuous agent can be seen
as a living work of art shaped through actions, feelings, and judgments. Through
mindfully moderate actions, an individual acquires what Aristotle thinks of as a
second nature (Aristotle NE 1103a14-30) — a set of habits of action and emotion
constitutive of an individual’s character. When virtuous, these habits realize our
distinctively human capabilities of judgment, choice, perception, and fellow feel-
ing. Virtuous character is harmoniously beautiful not only insofar as these capabil-
ities work together in mutually supportive ways. It is equally harmonious insofar as
courage, temperance, generosity, and justice realize our humanity in a way that is
not by nature but works with our natural endowments. The resulting excellence can
be seen and heard by others. Soldiers see the courageous deeds of their fellow
fighters as beautifully virtuous (Plato 1993, 179a1-b5). Employees, too, will some-
times speak admiringly of the courage of a fellow employee who speaks up against
corruption or racism in the workplace.

Shaping ourselves to perfection requires education. A “piece of jade cannot
become a work of art without chiseling, and a man cannot come to know the moral
law without education” (Confucius 1938, 241). Aristotle, too, believes that upbring-
ing is crucial. We learn how to cultivate ourselves in part by being inspired by
others. Confucius stresses the role the arts play in our self-sculpting: “Inspired by
poetry, established by ritual, and perfected by music” (Confucius 2012, 8.8),
individuals learn what it means to be fully human. The arts can reveal possibilities
for self-realization we had not previously grasped and can introduce us to emotions
that we have never before felt. Drawing and building upon what we learn by being
exposed to cultural artifacts, we can ever more intentionally direct our own
development, “making a life for ourselves.” Precisely because culture affects us
so deeply, Aristotle insists that ethics is properly conceived of as a part of politics
(Aristotle NE 1091a19-1091b12). Rulers should, he contends, pay close attention
not only to laws but also to music and other cultural elements that shape us. For
virtue ethicists such as Aristotle, the larger political community and public institu-
tions like corporations, as well as the family, are the school of virtue and thus the
shaper of judgment and perception. Human beings are by nature political animals,
so much so that a man or woman living outside of the community is either a beast or
a god.

Of course, the educated sculpting or carving of a beautiful, noble character for
ourselves requires that we care about having such a character. Having a sense of
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shame, although not itself a virtue, is a precondition for acquiring virtue. Those who
don’t care about the sort of person they become will not be motivated to devote the
thought and discipline needed to become generous, fair, gracious, courageous, and
so forth. It is no accident that Aristotle begins his discussion of particular virtues
with courage (Aristotle 1956, 3.6). He begins there because courage is one of the
easier habits to acquire. It does not involve the intellectual complexities of wit and
fairness, virtues he considers later. However, one could argue that there is a second,
maybe even more cogent, reason for beginning with courage. Courage lies at the
heart of ethical development insofar as the truly brave person is one who fears
disgrace and has a strong sense of honor (Aristotle NE 1115aff.). To put the same
point slightly differently: Courage both presupposes and builds upon a feeling of
shame defined as a “kind of fear of disgrace.” Shame is eminently physical in the
same way as courage is: “The effects [of shame] are similar to those of the fear of
danger, for they who feel shame grow red and they who fear death turn pale”
(Aristotle 1956, 3.9). Shame is especially crucial to self-cultivation because when
we are young, we are prone to being swayed by our passions. Appropriate shame or
the fear of dishonor is what checks our passion.

Moreover, when the young act badly, they blush and become shamefaced. Bad
behavior, like good deeds, can be seen and heard by those who are paying attention.
These perceptible physical manifestations alert their parents and teachers that the
child is involved in wrongdoing. At that point, they can intervene to help guide the
child’s development and the sculpting of his or her character. By the time we are
old, our habits are set. Vicious agents lack discernment; they do not perceive their
own evil so they feel no shame. The virtuous never voluntarily perform base or
ignoble actions, so they have no cause to feel shame.

If we take aesthetics in a very narrow sense as being the discipline concerned
with the cultivation of our sensibilities through the various fine arts, then the
process of self-cultivation clearly has an aesthetic dimension insofar as it relies
upon education we get through the arts in our culture. And insofar as the man or
woman of virtue embodies a manifestly refined sensibility, the virtuous individual
functions as an inspirational living work of art in the community. Conversely, the
community promotes that refinement by holding us accountable for our behavior —
seeing to it that we blush if and when we need to do so — and by providing examples
of shameful deeds (e.g., the dark deeds performed by MacBeth and his wife or by
Gordon Gekko). In these ways, the community makes present and visible the vice
that wants to absent itself.

This insight has several implications for business ethics. First, businesses desir-
ing to operate ethically need to focus on hiring young people who have a sense of
shame and on maturer individuals who fear dishonor and have spent their lives
trying to avoid it. Second, businesses are communities (Hartman 1996). As such,
they should consider using the fine arts to reinforce legitimate ethical values
espoused by the firm and to educate employees and vendors regarding the nature
of ethically sound deliberation and decision-making. Some firms now use profes-
sional actors (e.g., from the Second City comedy troupe in Chicago) to dramatize
challenging business situations and stimulate ethical reflection. These scenarios are
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far more engaging and thus more likely effective than the boring multiple choice
tests or canned instructional materials so commonly used. Third, virtue ethics
would invite business leaders to spend less time thinking about compliance and
more time contemplating corporate culture and figuring out what it means to
manage a firm (Hartman 1996, especially Chaps. 6 and 7). It is culture that
ultimately provides examples of beautiful, well-conducted lives and gives us
insight into how and why things have gone well or badly.

Good Decision-Making Has an Emotional Component

Ethics is aesthetic in a fourth sense. Aesthetics historically has emphasized the
important role emotions play in our response to art objects and in our judgments of
which things are beautiful. Indeed, an aesthetic response is often thought to be
identical with a felt one. To the extent that ethical actions are equally aesthetic ones,
the commonplace split between reason and emotions is misleading. For a virtue
ethicist, reason and emotions are allies, not enemies.

Of course, emotions alone are not sufficient to render good judgment when it
comes to art or to practical matters. If we are racist, we may find a painting of a
black person revolting, but that revulsion does not necessarily mean our judgment is
correct. So, too, in matters of action, we cannot act virtuously simply by following
an emotional or gut response to a situation. Therefore, Aristotle is right to insist that
not only virtuous actions but also virtuous emotions lie in a mean. We must attend
to our emotions, seeking to find a mean in each particular situation. Anybody can
become angry; the difficult (and beautiful) thing is to become angry in the right
way, on the right grounds, with the right person at the right time, etc. (Aristotle NE
1109b10-25). It is equally unreasonable to be a hothead or utterly passive. The
virtuous person feels anger only when doing so is merited, and he or she expresses
that anger in a considered way. Emotions play a role here. When individuals are of
good character, their emotional responses to particular situations serve to indicate
fairly reliably what they should do.

If we reflect carefully upon particulars and through reflection refine our emotions
appropriately (under the helpfully watchful eye of the larger community or business
corporate community), then our emotions will and should play an important role in
enabling us to do the right thing. The person who feels compassion for the poor is
more likely to be just and fair than someone who is utterly lacking in empathy and
sympathy for other people and who consequently may not fully grasp what it means
to be impoverished. In a similar vein, a manager who feels concern for her
customers will do whatever she can to insure that her firm does not produce
dangerous products, while a manager who is indifferent toward the welfare of
others might not even bother to focus on product safety.

In general, appropriately refined emotions foster and support virtuous action by
directing our attention toward factors that should matter, by giving us an impetus to
commit to the right course of action, and by sensitizing us to how others may
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perceive our deeds and speech. Although business managers certainly need to use
their reason to do a variety of things — e.g., to develop strategies, to work out tactics
for implementing strategy, and to persuade coworkers to buy into a project — a good
manager will acknowledge and respect the crucial role emotions play in enabling
individuals to judge situations well and to respond in courageous, just, caring, and
generous ways. Aristotle does not favor emotional bosses who rant and rave or
employees who frequently burst into tears. However, he and other virtue ethicists
certainly would favor an appropriately passionately engaged workforce over a
group of employees who do not care about their jobs, the firm’s products, or
customer satisfaction. Those who teach business and professional ethics would do
well not to neglect the topic of emotional intelligence and to look for ways to get the
students to commit themselves passionately, as well as intellectually, to matters
being discussed in class.

Conclusion

Given that Aristotle’s ethic of virtue and other forms of virtue ethics (e.g., Platonic)
possess an intrinsically aesthetic dimension, scholars and pedagogues should pay
more attention than they have to date to the place of inspirationally beautiful actions
and harmonious character and to the crucial roles played by perception and emo-
tion. The aesthetic dimension of ethics has significant practical implications for
how we conduct our business and professional lives, how we think about ethics in a
corporate setting, and how we teach applied ethics. A good course in business ethics
will make ethics attractive to students, and an ethically sound corporate culture will
make noble leaders and virtuous behavior and emotions attractive to the firm’s
stakeholders.
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Introduction

The comparatively new discipline of critical management studies (CMS) chal-
lenges various hegemonies in relation to business and management (Alvesson and
Sveningsson 2003; Cooke 2008; Crane et al. 2008; Grey 2005; Knights and
McCabe 1999; Morrell 2012b; Parker 2003, 2010). “Hegemony” can be defined
as a kind of dominance or rule. In this chapter, I want to focus on one such
hegemony, which has been a narrow definition of “organization” that is predomi-
nantly restricted to private corporations. Moreover, implicit in studies of “organi-
zation” (private corporations) is a managerialist perspective, what one might call a
view from above. This is shown, for instance, in this parenthetic definition or
organization which opens the first section of a popular text in organizational
behavior (this extract is from its twelfth edition):

Let’s begin by briefly defining the terms manager and organization — the place where
managers work. (Robbins and Judge 2007: 4)

What this chapter tries to do is to move away from organization as a place in
which managers work and, to an extent, to reinvent the term “organization” by
connecting it to the Aristotelian notion of koinonia (Stalley 2009). Koinonia is
something Aristotle sees as fundamental to human interaction, politics, and society,
and so making this connection has profound implications for disciplines like
business ethics. In doing so, the chapter draws on one strand of argument in a
recent monograph Organization, Society and Politics: An Aristotelian Perspective
(Morrell 2012a).

Organization and Koinonia

Initially it is important to make the case for why defining “organization” is
important for business ethics. Agonizing over definitions is something for which
academics are often mocked. The clichéd answer of an academic asked for their
opinion about “x” is to begin, “it depends on what you mean by ‘x’.” But definitions
in the social sciences are important because they are not simply neutral science;
they express relations of power (Ferraro et al. 2005, 2009; Ghoshal 2005; Hassard
and Kelemen 2002; Lucas et al. 2013; Morrell and Lucas 2012). For example, the
book just referred to (Morrell 2012a) translates Aristotle’s anér as “human,” rather
than “man,” on the grounds that “man” potentially excludes or silences “woman.”
Perhaps the alternative, more typical choice to use “man” turns something that is, or
that should be, remarkably abhorrent (privileging one gender over the other) into
something normal (Letiche 2010). The simple choice “anér = man” could mean
inequity, differences in power chances, and arbitrary privileging that become
sanitized and factual — reproducing one kind of hegemony (patriarchy).

Robbins and Judge’s construction of “organization” as “the place where man-
agers work” invites a logical fallacy: all managers work in organizations; therefore,
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all organizations are places where managers work (and all organizations need to be
“managed”). But it is not just a fallacy. To define organizations as places where
managers work is, consciously or not, an act of positioning wedded to the interests
of capital. (Another example could be the ugly term “human resource manage-
ment,” which equates “human” and “resource.”) It is expressive of hegemony and
the view from above, excluding and silencing the worker, and also blind to other
forms of association. It would be misleading and unfair to single out Robbins and
Judge since this is a common feature of many texts on “organizational behavior.”
They often open with extraordinarily broad definitions of organization, only to
abandon these as they focus on the firm under capitalism.

Having a more generous understanding of “organization” — as a wide variety of
social forms — makes it more likely that we identify and resist capitalist ideology in
terms such as: organization, work, team, leader, and so on. A refusal to sign up to an
apparently commonsensical definition of organization challenges a discursive
hegemony: an ordering of concepts, actors, and relations expressed in statements
that purportedly describe a state of affairs but in actuality constitute them. It is
important to challenge such hegemonies because they reproduce inequality and
bolster class dominance (Davies 2011a, b; Gramsci 1971).

Wrestling with the definition of “organization” is worthwhile then if it helps us
think through the effects of these various power relations, but how can Aristotle
help us think this through? After all, part of Aristotle’s legacy has been to furnish
the architects of any number of societies with definitions and categories that express
positions of advantage and dominance, for instance, the binaries: master/slave,
man/woman, king/subject, and citizen/barbarian. Even where the application of
such categories rests on mistaken or insufficiently nuanced accounts of Aristotle or
willful misinterpretation, they still prompt the following question: why continue
with something potentially contaminated, rather than seek something new?

One answer to these questions is that Aristotle’s approach to understanding the
social world remains relevant because of his definition of human beings as a
particular kind of animal, one that naturally organizes (through the exercise of
reason and language) into groups. This is encapsulated in his most famous, usually
misapplied phrase that a human being is “a political animal” (zoon politikon). The
reason this phrase is usually misapplied is it is typically taken to be a statement
about politics and human beings’ inherent desire to be involved in schemes or
politicking. It is not just a statement about politics. Indeed, it is not even mainly a
statement about politics. It is a biological statement reflecting Aristotle’s way of
differentiating humans from other animals. Notwithstanding that this definition
itself could be taken as expressing hegemony, it remains so basic and powerful
that it can help to reappraise radically the concept of organization and related terms
like society and politics. So much so, Aristotle’s definition of human beings as
political animals can be called a social FACT (Morrell 2012a).

Any claim to the status of fact in the social sciences is provocative, and so this
intentional raising of a red flag (made clearer by deliberately capitalizing fact)
needs to be unpacked a little. Without becoming too technical, it may help to
explain this by borrowing Deleuze’s three-part framework: denotation,
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manifestation, and signification (2004: 20-26). For Aristotle, his definition —
humans are zoon politikon — is “denotation”; it is a fact because it points to
something true in the world (and based on his observations and biology). Calling
this definition a social fact is “manifestation”; it is a belief or perspective or a
position to take as a starting point to challenge hegemonic accounts of organization.
To go on to develop other ideas, namely, that Aristotle’s definition leads us to a
different way of understanding “organization,” is “signification”; because a series
of implications and related concepts follow, I have simplified Deleuze’s frame-
work, but it is helpful to explain that capitalizing “fact” differentiates denotation
from manifestation.

From this social fact — a human being is zoon politikon — comes the possibility to
destabilize dominant accounts of “organization” because we can then bring in to
our discussions all kinds of phenomena that we naturally recognize as social but
that are traditionally silenced by accounts of organizations as private corporations.
“Organization” becomes not just a place where managers work but a diffuse
category of social forms and, crucially, activities encompassing politics, persua-
sion, ethics, and aesthetics. Aristotle’s work in practical philosophy speaks to all
these activities because he gives us this most basic definition of a human being.

Organization, Society, and Politics

“Organization” is used widely here, consistent with its use in the leading journal in
critical management studies (CMS), itself titled Organization. A recent editorial in
this journal embraces a generous usage conceptualizing “organization,” “as noun
and verb, accomplishment and process” (Parker 2010: 5; see also Cooper 1990).
Since “organization” is so often used to refer to a place of work or business,
redescribing it in these broader terms is an act of politics. This is because the
narrow and broader definitions of organization are expressions of inclusion and
exclusion and of privilege and deprivation. Before elaborating on this and on the
senses of organization as noun and as verb, it is helpful to propose a definition of

organization that is an extension of the fact that a human being is zoon politikon:

Organization as verb describes the activities of humans as political animals. As noun,
‘organization’ describes the groups and places within which such activities take place, but
these groups and places result from acts of organization. As groups and places, these
organizations in turn structure acts of organizing. (Morrell 2012a: 5)

To reframe ‘“organization” is important in order to challenge the occasional
unspoken assumption that relations in society in general (the more generous sense
of organization), and relations in certain kinds of firms (an impoverished sense of
organization), are necessarily comparable or even equivalent. If we understand
“organization” as the firm, as business, or as enterprise, we are never more than one
move away from capitalism as a way of seeing. This can contaminate understanding
of other social forms and relations.
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Organization as Noun

In the wider sense, as a noun and descriptive category, “organization” can refer to a
vast variety of social forms, not restricted to: corporations, public sector organiza-
tions, charities, societies, trade union and work associations, political parties,
hospitals and schools, religions, sects and churches, sports teams and community
groups, prisons, gangs, cults, terror cells, armies, and even — perhaps more conten-
tiously — families. Continuing with this sense of organization as noun and being
more generous still, we can challenge the implicit idea that organizations need to be
in some senses permanent or enduring. Then, for instance, we might begin to
question whether audiences, mobs, groups of fans, or crowds can also be under-
stood as organizations.

One explicit and intended consequence of these more generous uses of organi-
zation as noun is that this term does not just refer to a place of work. Calling
attention to “work” in the titles of texts (e.g., Noon et al. 2013; Watson 2006;
Wilson 2010) sometimes differentiates critical writers on organizational behavior —
who explicitly consider the experiences of those being managed, rather than the
managers: the view from below. One consequence of leaving “work” behind in the
wake of a more generous definition of “organization” is that it opens up these
critical, non-managerialist perspectives. It becomes easier to see that the term
organization need not be restricted to groups that have definite boundaries or that
have explicit and formal criteria determining membership. This helps us see that in
work organizations, organizational members do not have to share the same goals
nor do they have to accept the same basis for authority. This is contrary to popular,
and also potentially problematic, definitions of “organization,” which are not only
often restricted to the world of work but also tend to assume that by virtue of being
in an organization, organizational members have a common objective. For leading
writers in organizational behavior, an “organization” is:

...a structured social system consisting of groups and individuals working together to meet
some agreed-upon objectives. (Greenberg 2011: 33)

. a consciously coordinated social unit, composed of two or more people, that
functions on a relatively continuous basis to achieve a common goal or set of goals.
(Robbins and Judge 2007: 5)

...a social arrangement for achieving controlled performance in pursuit of collective
goals. (Huczynski and Buchanan 2007: 8)

Yet members of all kinds of organization can remain at the heart of an
organization whose espoused or actual goals they despise while desperately wish-
ing for an alternative. They may choose to stay in an organization purely for some
of the benefits that it affords them and not out of any notionally shared, normative
purpose (Fleming and Spicer 2003). Or, they may remain part of an organization
not because of the goals that others within the organization have but out of an
impulse to belong and to associate. Members of a sweatshop need not share
common goals or be members voluntarily, but this can apply in ordinary
workplaces too.
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The more generous uses of organization as noun do not commit us to pessimistic
or cynical accounts of organization however. Broader uses can be emancipatory, in
the sense that they call into question implied power relations. In doing so, they can
challenge hegemonies that are expressed in formal relationships such as that of
employee-employer, supervisor-supervisee, and manager-worker or conceptual
categories such as leader-follower. Instead of a set of relationships under capital-
ism, which the firm and sweatshop have in common, the wider sense of organization
as noun speaks more generally to other forms of association.

Taking account of these broader senses of “organization” can help us to consider
the ways in which contemporary society is a — albeit far removed — successor to the
polis of Aristotle. Joining organization and society allows the same kind of connec-
tion that Aristotle drew between a variety of social forms (he began with the family)
and the polis. Polis is a word which has no ideal translation partly because our social
world is structured so differently, but it is one that could defensibly be rendered as
“society.” For Aristotle, what different social forms (such as the family and the polis)
shared was that they required, and were an expression of, koinonia. This is to say,
they entailed something social — a process that was held in common (Hartman 1994;
Saxonhouse 1982) or that involved a sense of community (Booth 1994). In more
general terms, Aristotle claims that humans as a species work together for koinon
sumpheron, the common good (Morrell 2009; Morrell and Harrington-Buhay 2012).
Stalley (2009: xxxvi—vii) identifies koinonia as one of the key terms in Politics that is,
“liable to be lost in translation.” He describes this, in a way that is comparable to
Parker’s analysis of organization (above) as a “word family,” comprising:

the verb koinonein, which means ‘to share’ or ‘to participate’ [the] noun koinonia. ..
literally a ‘sharing’ or ‘participation’, and is generally rendered in English as ‘association’,
‘partnership’, or ‘community’. . . the adjective koinos which describes something which is
shared or held in common. (xxxvii—viii)

To make this initial connection between “organization” and “koinonia” perhaps
leaves us with something that is not just broad but also overly loose (as the
definitions of organization above by Greenberg, Robbins and Judge, and Huczynski
and Buchanan are). It also seems at first glance that taking Aristotle’s idea of
koinonia as a basis for understanding organization leaves us vulnerable to the
same criticisms of naivety that can be leveled at definitions of work organizations
(i.e., that they assume members have common goals). Yet there are subtle and
important differences between Aristotle’s notion of common purpose and the idea
of common goals. Aristotle does not see koinonia in terms of market relations;
instead it is about wider relations in a polity and koinon sumpheron. Indeed the
considerations he brings to bear on koinénia run in opposition to the logic of
capitalism because they are about society and justice rather than the market:

A just political community can be judged to be one that serves the common advantage of all
its members as contrasted with an unjust political community that serves only the private
advantage of its ruling group. (Arnhart 1994: 466)
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As Arnhart shows, revisiting Aristotle’s sense of what is “common” does not just
involve a broadening out from relations under capitalism, it is broader in the sense
that Aristotle has a basic biological impulse in mind. This is more fundamental and
unifying than the narrow sense of specific common goals that a work organization
might have in the definitions above:

Human beings desire to live together even when they do not need mutual aid. They are
brought together for the common advantage insofar as communal life satisfies their natural
needs for moral and intellectual development. They also come together merely to preserve
their lives because most human beings find a natural sweetness in simply being alive. (ibid.:
466; see also Arnhart 1995)

A closer look at koinoénia reveals it to be not just subtly different but also quite
radically different from the connotations of an organization having common goals.
Private sector firms have a common goal of maximizing returns for shareholders,
but this is a world away from the “natural sweetness in simply being alive.”
Koinonia suggests we can hold on to a broad, generous sense of organization and
at the same time drive an important wedge between the logic of capitalism and the
human imperative to associate. At the same time, this biological bedrock leaves us
with an almost impossibly broad definition of “organization.” Aristotle could
perhaps be taken on this point to suggest that we can trace along an unbroken
continuum of social forms beginning with an impulse to huddle together for warmth
and ending with abstract notions such as society or state (see Hartman 2001).

Even if we allow this as an obvious oversimplification, the variety of social
forms gathered under the banner “organization” suggests we are in danger of losing
any analytical purchase. Notwithstanding some initial promising connections
between “organization” and “koinonia” and the crucial advantage that this moves
us away from narrow constructions of the firm, it is worth considering the basic
question of whether we can define organization as noun more precisely. Since, on
this generous usage at least, it is difficult to provide specific criteria for inclusion or
exclusion in the general category of “organization,” one alternative and compara-
tively contemporary approach would be to advocate a definition that is based on
Wittgenstein’s concept of family resemblance (Astley and Zammuto 1992; Mauws
and Phillips 1995; Wittgenstein 1953). In other words, we could agree that there are
identifiable commonalities across a set of social forms that can be called organiza-
tions but concede that there is no set of necessary and sufficient conditions that
would determine the application of the label “organization.” A second strategy is to
complement our account of organization as noun with a definition of organization
as verb.

Organization as Verb

Though this definitional section is much shorter, the broader project of connecting
to Aristotle’s practical philosophy is about organization as verb. This is because in
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Aristotle’s work, ethics, politics, rhetoric, and aesthetics are activities. As a verb
and activity, “organization” is an expression and manifestation of power, with the
tensions between freedom and organization lying at the heart of politics (Russell 2010).
The value of a generous definition of organization, which admittedly comes at the cost
of precision, is that it allows greater examination of politics as an activity rather than as
a discipline (though the two are interconnected). Joining “organization” and “society”
is useful to turn our gaze away from assumptions of the market; joining “organization”
and “politics” advocates an approach to analyzing organization that is characterized by
an attempt to recognize and challenge forces of exclusion and privileging. In doing so,
such a perspective needs to consider both structures and processes. This involves
scrutinizing how different aspects of organization as noun (including definitional
frameworks for organization) support exclusion and privilege: how they reify bound-
aries and membership status, how they mark out and prefer elites, how they connote
belonging or exile, and how they silence and disenfranchise outsiders.

It also involves scrutinizing the activities of organization as verb: of how
processes such as work, resistance, deliberation, collective action, and
sensemaking/sensegiving can entrench, reproduce, or destabilize inequalities. The
collocation of organization and politics expresses “an acknowledgement of indi-
vidual and collective agency, in the active politics of constructing/organizing/
deconstructing/regenerating/replacing” (Cooke 2008: 913). This task is far harder
if we rely on simple, unitary definitions of organization that assume common goals
or values or a unitary “authorizing environment” (Moore 1995).

Conclusion

To bring together the terms organization, society, and politics (Morrell 2012a) is
something with which we might expect Aristotle to sympathize (Hartman 2008).
For instance, he saw any attempt to distinguish between politics and ethics as
problematic, and indeed the transition from Nicomachean Ethics to Politics is
difficult to pinpoint. A contemporary organizational theorist has also advocated
blurring this distinction. The artificial and wrongheaded separation of these terms
means that in effect we have a missing discipline when it comes to studying
organizations. While we have business ethics, there is no business politics:

...there is a rather tidy affinity between a narrow use of the word ‘ethics’ and a market
managerial ideology that considers questions about persons to be legitimate but questions
about political economy to be largely settled. So, in not asking questions of business
politics, business ethics both justifies itself as properly concerned with ‘ethics’ and also
avoids troubling the promanagerial hegemony of the wider discipline. (Parker 2003: 189;
see also Betz 1998)

This identification of a missing discipline suggests the value of bringing orga-
nization and politics together and reveals a fuller project for “business ethics” — as
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an activity that does not just seek to shore up the ethical basis for corporate behavior
but that considers the role of organizations in contributing to, or detracting from,
societal well-being (Morrell and Clark 2010). Reimagining business ethics is easier
once we see the terms organization, society, and politics as interconnected, as
Aristotle’s account of koinonia helps us to do.
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Abstract

As one’s time becomes worth more to others, it is an easy trap to keep trading
time for income without pausing to ask whether one’s time, energy, and attention
might have a better alternative use. This chapter explores two questions about
that trap, both inspired by Aristotle: first, “How would it be wise to divide one’s
time, energy, and attention between income and other worthwhile things?”” and
second, “How would it be wise to involve public policy in one’s choice?”
Aristotle was right about the first: the impulse to keep making more money is
an impulse that needs the corrective of wisdom. But he was wrong about the
second: his impulse to trust in the wisdom of public functionaries is an impulse
that needs the corrective of wisdom too.
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Introduction

Business students train in hopes of making disproportionate contributions in the
world of goods and services. Disproportionate contributions create consumer sur-
plus — the difference between how much we value what we consume and how much
we pay to consume it — so it’s a boon for consumers that firms find disproportionate
contributors worth paying extra for. However, businesspeople who face incentives
to create consumer surplus can face less benign incentives as well, hence “business
ethics” and its usual focus on ethical dilemmas.

But businesspeople also need an expanded notion of “ethics” encompassing
what Aristotle meant by fa ethika: things concerning character (ethos), that is,
concerning what sort of person one is and what sort of life one is living. In that
spirit, I want to focus on how businesspeople might respond wisely to monetary
incentives not just in what they do at work but in what they do about work. As one’s
time becomes worth more to others, it is an easy trap to keep trading time for
income without pausing to ask whether one’s time, energy, and attention — that is,
whether one’s heart and soul — might have a better alternative use. Ultimately
everyone wants to have a good life, and income is important for a good life not only
for survival but also because pursuing life’s goals takes resources. But earning those
resources also takes resources — time, energy, and attention — and beyond some line
the next increase in pay costs more than it is worth in the other opportunities we
forgo in capturing that increase. The trap is not that it’s hard to know where that line
is. That is hard, but that’s just life. The trap is that it’s easy to cross that line without
even realizing there was a line to watch out for.

That trap, in a word, is a kind of mindlessness. Mindlessness is not stupidity, and
its cure is not cleverness. Mindlessness is just the natural consequence of being so
busy you forget to ask what you pay to be so busy. Its cure is to be mindful enough
to ask that question and wise enough in answering it.

I want to explore a pair of questions for wiser, more mindful people to ask
themselves, in both cases taking a cue from Aristotle. The first is, “How would it be
wise for me to divide my time, energy, and attention between income and other
worthwhile things?” Ultimately what you want is to live well, but living well is a
challenge, and a good life is an achievement. Aristotle was aware of the trap of
ignoring the costs of extra income, and his advice was that while income opens up
opportunities to pursue our dreams, it can also rob us of those very opportunities
once income becomes a dream of its own. The job for wisdom, then, is to find a
good balance between income and what income is for.

The second question is, “How would it be wise for me to involve other people in
my choices about income?”” Here I find Aristotle’s advice mixed, for while he had
the sound idea that people live best within mutually supportive relationships, he
also interpreted that idea to mean that lawmakers should involve themselves in
people’s choices to ensure they live well. That interpretation, I argue, is one that
businesspeople would be wise to reject, not despite their wish to live well but
precisely because of it.
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A Miracle and an Opportunity

Before turning to Aristotle, I want to take a closer look at the trap we are
considering. That trap is essentially the failure to make good use of a miraculous
opportunity. To a degree unprecedented in history, most people today have the
opportunity of shifting their focus from mere living to living well. What accounts
for that miracle, and how well are we using that opportunity?

The miracle is what Frédéric Bastiat described as “the measureless dispropor-
tion” between what each of us contributes to society and what each of us receives in
return (Harmonies of Political Economy 1.1). For example, a carpenter spends the
day making a few tables or chairs, and yet every day he has access to food, clothes,
vehicles, highways, machines, books, and accumulated knowledge — wealth more
immense than he could produce in ten centuries let alone one day. This would be no
miracle in a carpenter who was also a thief. What is miraculous is that our
carpenter’s swap is an honest swap — and the same swap that everyone else is
making too. Each person’s daily contribution must therefore be greater than his or
her daily receipts, even though each person receives in any given day more than
anyone could make in a millennium.

What’s more, this “measureless disproportion” must grow over time, because in
many ways our great-grandparents had more in common with the ancient Romans
than with us. Like the ancient Romans, they relied on animals for travel; they knew
nothing of flush toilets; they measured long-distance communication in weeks or
months; they were routinely rendered unemployable by things like nearsightedness;
women and infants routinely died in childbirth; they were exceptional if they lived
into their 60s; they died from diseases for which they had no name but which people
today might forget ever existed; and they lived in a world with far more global
poverty despite a far smaller global population. The disproportion that Bastiat
described in 1850 is miraculous, and the explosion of that disproportion has been
almost unfathomable.

One of the greatest results is that far fewer working hours are required to sustain
even very comfortable levels of consumption than ever before (Horwitz 2015), and
this miracle creates new opportunities for balancing our time, energy, and attention.
One side of the balance is reinvesting our surplus hours in earning more income so
as to capture the gains on the ever-growing “output” side. This is to see in the
“measureless disproportion” the vastness of possible consumption. And the other
side is the option of reclaiming our surplus hours and putting them into other
pursuits besides earning income, seeing instead the slightness of necessary effort.

This is not an either/or choice, but a choice at the margin: after spending a large
enough block of time, energy, and attention to afford a comfortable level of
consumption, the question is how to spend the next block. The choice is not
one-size-fits-all either, since our circumstances, our opportunities, and our goals
are not all the same, even when we have some say in what they are to be. The
challenge at the margin is therefore to choose with wisdom so that taken all
together, your time on this earth will add up to a good life. It is a test of how you
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wisely will use the miraculous opportunity even to save such choices at the margin.
The danger is not getting less than a perfect score on that test. The danger is not
realizing the test has already begun. (I owe the analogy to David Schmidtz.)

A Life Well Lived

It is no secret that in our culture by and large people have gone more in the direction
of reinvesting rather than reclaiming (Skidelsky and Skidelsky 2012, 19-21),
certainly more than one might have predicted based on our wealth (Keynes
1930). But as amazing as the vastness of the “output” side is, we should not miss
the utter glory that is the slightness of what is required on the “input” side, because
the ultimate input is our time. The question facing us, then, is how much of our lives
to give up in return for the things we consume. It is the question of when more
income just costs too much.

To see how income might cost foo much, ask why anything has a cost at all.

Ask yourself why you got out of bed this morning. If you are a student, you
might answer that you had to go to class. So why take a class? You answer: “It’s
part of my education.” So why get an education? You answer: “I want to learn and
to prepare for my career.” If the “why” questions continued, they would eventually
come to the larger things you are doing in life, until finally: so why do you care what
you do with your life? But if you now find “why” a bizarre thing to ask, you get the
point: “I have an opportunity to be alive, and you ask why I care what I make of that
opportunity?”

Here we can see what costs are. As safe and pleasant as lying in bed is, it costs
the opportunity to do things you value even more. The point generalizes: there are
many things you might do with your life given the opportunity but only so many
opportunities. So the real cost of doing one thing is the forgone opportunity to do
something else. More simply, costs are forgone opportunities.

All costs are not equal, because all opportunities are not equal. Living well is not
just an opportunity. It is the ultimate opportunity. Ultimately, every choice you
make comes back to this one choice: What use will you make of the time you have
to live? To waste that choice is to waste everything. The time of your life is all you
have, and one way or another, you will give the time of your life to something. You
should treat that like the awesome opportunity it is.

That opportunity is what Aristotle meant by a “final end” or “ultimate goal”
(what he called a relos). Aristotle observed both that our reasons for the choices we
make — our answers to the “why” questions — eventually have to reach an end and
that where they end is with the opportunity of giving ourselves a good life, what he
called eudaimonia (Aristotle, Nicomachean Ethics [NE] 1.1-2, 4, Russell 2012a,
Chaps. 1-3; Russell 2013). That opportunity is ultimate because we want every-
thing else in our lives to add up to a good life, and we want the good life entirely for
its own sake and not for the sake of anything further (1.7, 1097a24-b6).

Now, eudaimonia is often translated “happiness,” which makes sense insofar as
feelings of happiness, like pleasure and a sense of satisfaction, are important parts
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of the good life (NE VII.13, X.4). But eudaimonia is not the same thing as those
feelings: eudaimonia is not the way a good life feels but the good life itself, taken as
a whole. For example, when we wish a newborn child “every happiness,” we do not
wish that, however rotten life might turn out, at least the child would not mind.
Rather, we wish newborns, newlyweds, loved ones, and ourselves a life worth
celebrating, full of meaning, closeness, and fulfillment. Our wish is not only for a
feeling but especially for a future.

Part of a happy life, then, is having things to live for. This is more than keeping
busy or even having something to get out of bed for. It is not just living but living
with purpose. Another part of the happy life is living wisely (NE 1.7, 13, VL1,
5, 10-13). It takes wisdom both to know how to fit all the pieces of your life
together and to know what sorts of pieces will enrich your life — things like loving
relationships, closeness with family, meaningful work, generosity and fairness
toward others, perhaps spirituality, and so on. None of these things has to be selfish
— actually, if human wisdom has figured out anything, it is that living selfishly is a
reliable way of wasting your opportunity to live a great life. Choosing to enrich
your life is obviously a choice that makes you think about yourself, but that does not
make it a selfish choice, just a more mindful one (Hampton 1993; Russell 2012a,
25-T7). And all of these things we value for their own sake. It is not as if loving
relationships, meaningful work, and the rest are just means to a good life. Rather,
put them all together, and they are your good life.

An Opportunity Wasted

To sum up, the cost of doing one thing with your life is the forgone opportunity to
do something else, and the ultimate opportunity is to live a good life. A good life
does not “just happen,” though. It is a challenge that it takes wisdom to meet, and as
one’s time becomes worth more to others, it takes wisdom to avoid the trap of
trading time for income mindless of forgone opportunities. But this trap seems
distinctly modern. What could Aristotle have known about it?

Quite a lot, actually. By Aristotle’s time (384—322 BC), Greece was at the peak
of several centuries of dramatic growth in wealth, was highly urbanized, and had
median wages to rival any premodern civilization (Ober 2011). As Plato, Aristotle’s
mentor, understood things, wealth comes chiefly from commercial exchange:
people overcome poverty through specialization, which increases their productiv-
ity; the division of labor makes this specialization possible; and it is peaceful,
voluntary exchange that makes it possible to divide labor, limited only by the
number and diversity of people exchanging both domestically and overseas
(Plato, Republic 11, 369b-373b). Aristotle too understood that exchange makes
possible a natural social progression from nuclear families to extended clans and
ultimately to societies of sufficient scale and organization to support not just
survival but flourishing (Aristotle, Politics [Pol.] 1.2, 9, NE V.6).

But while Aristotle saw that wealth improved opportunities to live well, he also
saw that many people squandered those opportunities by falling into the very trap
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we are talking about. “Most people,” Aristotle observed, “think eudaimonia is
something obvious and easy to see, like pleasure, wealth, or fame” (NE 1.4,
1095a22-23; all translations are my own). Sometimes people talk this way about
wealth merely when they happen to be broke (1095a23-25). But then there are
others for whom money-making really does define their lives, people who “turn
everything into money-making, as if this were the whole point (zelos) and every-
thing should address itself to that” (Pol. 1.9, 1258a12-14).

This mistake goes beyond recognizing that money-making is something neces-
sary, as Aristotle himself did (Pol. 1.9, 1257a21-41). In fact, Aristotle puts more
emphasis than any other Greek philosopher on the importance of wealth for living
an interesting life and achieving wonderful things (NVE 1.8-10), and he recognized
the joys of ownership and generosity with one’s belongings (Pol. IL.5, 1263a40-b8).
The focus on money-making also goes beyond devoting a lot of time to making
money; we convert money into the good things our households consume — what
Aristotle called “natural wealth” (1.9, 1257b19-20) — and not all households have
the same demands or face the same challenges. And it also goes beyond devotion to
one’s work, which can be rewarding in its own right — as I suspect it was for
Aristotle himself. Rather, Aristotle was critical of letting the desire to earn take on a
life of its own, so that we forget that money is supposed to have a point. Money-
making for its own sake turns the healthy goal of having enough into the boundless
goal of having more, so that wealth is no longer counted in good things we enjoy but
in money we accumulate (1257b23-1258a2, 1257a41-b10).

Earning for earning’s sake sounds bad, but what exactly is bad about it? For
Aristotle, it is a mistake to treat making more money as the ultimate goal in life
because it is not the kind of thing that can be an ultimate goal. Recall that a goal is
ultimate when it brings all of the “why” questions to a halt: it is the kind of thing we
can want in life for its own sake and not for the sake of anything further. But
money-making is not like that. “The money-making life,” Aristotle said, “is a
‘have-to’ kind of thing; wealth is clearly not the good we’re looking for, since it
is merely useful and is for the sake of something else” (NVE 1.5, 1096a5-7). Money-
making has a point, but it is a point that other things give it. It is not its own point.
Money-making cannot be the ultimate goal because it is not ultimate.

Furthermore, treating money-making as its own point makes it boundless.
Making money for the good of a household has a goal, and that goal makes it
possible to know where to stop. Making money for the sake of making money has
no such goal: “in the former case something else is the goal, but in this case the goal
is accumulation” (Pol. 1.9, 1257b37-38). But that goal suggests no natural place to
stop, and money-making can go on crowding out more and more things worth doing
for their own sake. Its costs in forgone opportunities know no bounds.

Lastly, treating accumulation as the point in life is actually to have no point in
life. It is to “invest one’s energy in living, not in living well” (Pol. 1.9, 1257b41-
1258al). Gathering today to continue gathering tomorrow is all there is to life for
cattle (VE 1.5, 1095b19-22), but then cattle have no “why”” questions and so they
have no ultimate goal. To live as if accumulation were all there is to our life is not so
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much to have an ultimate goal as to squander the distinctly human opportunity of
having one.

Aristotle’s criticism is directly relevant to the trap of mindlessness about money-
making. Someone might intend to live a money-driven life, but I doubt that is the
usual explanation. You do not have to have any special intentions in order to fall
into a money-driven life — or for that matter, a life driven by indulgent consuming
(NE 1.5, 1095b19-22) or being a “major player” (1095b22-30). Often it is enough
just to go with the flow. But Aristotle’s criticism reveals how mindlessness about
income can cost too much, because it can come to cost everything. It concentrates
time, attention, and energy on something that is not its own point and diverts those
same resources away from things that are their own point. That is why it costs too
much. That is what makes it unwise.

“The Mean Relative to Us”

Aristotle distinguished moneymaking for the sake of having enough from money-
making for the sake of having more. “Having more” is a senseless goal. But what
does “having enough” means? What sort of balance makes sense?

There is no single answer to that question. In fact, one of Aristotle’s central
observations about wisdom is that a wise balance has to account for the various
things about you and your circumstances that make your life different.

Imagine two people, Fred and Freda. Fred’s job pays less than Freda’s, but
Fred’s job is also less stressful and leaves him with more free time. By contrast,
Freda works long, exhausting hours and often has to jump a plane at a moment’s
notice to close a deal in any given part of the planet. Now, the “measureless
disproportion” between effort and consumption allows each of them to live com-
fortably, so the difference is how they allocate their time, energy, and attention
beyond that point. Fred has struck a balance that reclaims those resources at the
margin, whereas Freda’s balance reinvests them. Which one is right?

So far we cannot tell, because what counts as a wise balance — or what Aristotle
called a “mean” (NE I1.6-9) — depends on a number of particular facts about Fred
and Freda. In Aristotle’s analogy, the right diet is not halfway between too little to
eat and too much, because the halfway diet may still be too much for one person and
too little for another (II.6, 1106a33-b5). Rather, the mean is “relative to us’: “it is
neither too much nor too little, but this isn’t just one thing, and it’s not the same
thing for everyone” (1106a31-32). Rather, the mean relative to us depends on the
numerous particular circumstances of time and place.

To see how, suppose that at the margin Fred needs time to spend with family
more than he needs extra income. Given his options and priorities, his choice could
be wise. But Freda’s choice could be wise too: perhaps she is unattached now but
has big plans for the future and has less use for free time at the margin than for extra
income (Epstein 2008). That is, the right balance “is not the same for everyone.”
And it “is not just one thing” either, because even for the same person the right
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balance can change over time. A much younger Fred might be wise to invest more
in his future, putting more wealth tomorrow ahead of more free time today; when
Freda is older, she might be wise to put more free time today ahead of more wealth
tomorrow. What is wise, then, depends on what the available options are and what
the different options cost in forgone opportunities to do the things that matter most.
Options and costs will differ from person to person and from time to time. That is,
“the mean is relative to us.”

The one constant in every wise balance, of course, is wisdom itself, that is, “to
deliberate well about what is good and beneficial for one not in some particular
respect (e.g., with regards to health or strength) but with regards to a good life
taken as a whole” (NE VL.5, 1140a26-28). So every wise balance will balance the
many parts of the good life without any mindless indifference to any of them.
When Fred and Freda are wise in allocating their time, energy, and attention, it is
because their choices are for the sake of a good life considered in all its many
dimensions. In their particular cases, it is because they are mindful of trade-offs
between the feelings of happiness (how pleasant or draining a job is) on the one
hand and other parts of the good life (e.g., the relationships and aspirations that
give life meaning) on the other.

This point is easy to miss. It is tempting to think they are balancing the good life
against another sort of thing, in which case Fred would seem wiser than Freda. But
in fact they are balancing one part of the good life — the feelings of happiness —
against another part of the good life. Nor does wisdom always put those feelings
before the other parts. We can be wise in drawing close to others not in spite of
realizing that losing them would hurt but because a life in which there is something
to lose is a far richer life (Russell 2012a, 28-31). We are wise to raise our children
and look after our aging parents, not because these things always feel happy but
because these people are part of our good life too. And these examples remind us
that it is not just our own futures that we work for — we work to improve other
people’s futures too. If a balance like Freda’s is unwise, it will not be because she
puts other parts of the good life before the feelings of happiness — that can be very
wise indeed. If Freda is unwise, it will be because she is not mindful of the good life
taken as a whole.

Of course, it is one thing to say that different choices can make sense for
different people at different times, and quite another to say that people’s actual
choices have much to do with what makes sense. Finding the mean relative to us is
difficult. As Aristotle puts it, the foolish possibilities vastly outnumber the wise
ones (NE 11.6, 1106b27-33, 11.9, 1109a20-30). And for different people, some ways
of going wrong are more tempting than others (I1.9, 1109b1-7). For people in
business, the easy way to go wrong is in reinvesting too much in earning extra
income — or extra consumption, or extra prestige — which is usually the direction of
simple inertia. That is why businesspeople need wisdom about work. I cannot hope
to have made it more than just a /ittle clearer what that wisdom might look like:
every person’s situation is unique, and we cannot expect more exactness in our
answers than the nature of our questions allows (1.3, 1094b11-27). But hopefully it
is a little clearer.
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Public Policy and the Feelings of Happiness

The difficulty of striking a good balance brings us to the social side of wisdom. Part
of being wise is being wise enough to seek the help of others — people who know our
circumstances and count our best interests among their own. Aristotle realized that
humans group together not just for commerce but for becoming better people
through mutual support and encouragement within friendships (NE 1X.4, 9-12)
and larger social groups (Pol. I11.9). In fact, this is why Aristotle said famously that
a human is a “political animal” — that is, a polis-based (politikon) animal — because
the polis or “city-state” is the sufficient level of population and organization for
each member to have the opportunity not just to live but to live well (Pol. 1.2,
1252b28-1253a7, I11.9, 1280a31-32, 1280b31-1281a2, NE V.6, 1134a23-30).

This is a sensible idea, but it does raise questions about possible roles for public
policy in the good life, and at this point Aristotle’s idea could be interpreted in many
ways. One interpretation would be that public policy is for maintaining a safe and
peaceful environment in which the Freds, the Fredas, and the people who care about
them can pursue their own visions of the good life. But another interpretation is that
policy is for planners to use in actively promoting the good life. Aristotle himself
interpreted his idea in this second way; actually, he went as far as to say that public
policy is for making people good and wise and thus fit to live well (Pol. 1I1.9,
1280b5-12, 1281a2-8, VIII.1, Russell 2012b). But even if we do not go as far as
Aristotle, there is still an obvious question: if Fred and Freda will struggle to find a
wise balance, how would public functionaries do any better?

One answer is that policy makers might draw on a science of happiness. This is
an answer that Aristotle could not have foreseen, but there is increasing interest
today in how the social sciences might inform public policy. For example, Ed
Diener and Martin Seligman — two of the world’s leading positive psychologists —
argue that since happiness has always been the goal of public policy, and since
scientists can now measure people’s happiness with considerable precision, happi-
ness should now be a primary policy focus (Diener and Seligman 2004). Their
aspiration is for a unified, comprehensive science of happiness. Scientists could
then hand off to politicians who could create policies to increase public happiness.

Now, by “happiness” Diener and Seligman mean what I have called the feelings
of happiness, and social scientists refer to these feelings collectively as “subjective
well-being” or “SWB” for short (Diener et al. 2009b). Of course, SWB is only one
part of the good life, but scientists confine themselves to SWB for two good
reasons. One, the boundaries of science confine scientists to those parts of the
good life they can quantify and measure. Measurement is difficult enough when it
comes to SWB (Schwarz and Strack 1999), but it is downright impossible for the
other parts of the good life, like meaningfulness, which are highly dependent on
values (Diener 2000). However, two, the boundaries of democracy restrict scien-
tists from injecting their own values into the study of quality of life, especially when
that study is to yield recommendations for public policy. As Ed Diener puts it,
focusing on SWB is “democratic in that it grants to each individual the right to
decide whether his or her life is worthwhile” (Diener 2000, 34).
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Could pro-happiness policies really be both scientific and democratic? Think of
Freda again, who takes a draining job in return for extra income. Now, in order to be
scientific, happiness scientists focus only on SWB, and from that perspective Freda
is simply a case of very low levels of SWB, in spite of her extra income. In other
words, because happiness science sees only Freda’s level of SWB and not the other
parts of the good life that might explain the balance she has chosen, happiness
science cannot see Freda’s balance as potentially wise, for the simple reason that
happiness science cannot even see it as a balance in the first place. For happiness
science, the mean when it comes to SWB is not “relative to us” but always more
rather than less. Consequently, happiness scientists can see no reason to avoid
increasing the costs of choices like Freda’s. And so happiness scientists conclude,
as Diener and his colleagues do, that pro-happiness policies could, for instance,
safely raise marginal tax rates on people like Freda, because “taking away a greater
percentage of income from the rich will affect their happiness little” (Diener
et al. 2009a, 173).

But whatever Freda’s tax bill should be, it is hard to see anything democratic
about that rationale for increasing it. There is nothing “democratic” about
constraining each other’s options for balancing the various dimensions of the
good life by ignoring most of what goes into that balance — and that for no better
reason than that those other things are not what scientists are in a position to
measure. Ironically, the very decision to organize policy around those elements
of happiness that happen to be scientifically measurable turns out to be a momen-
tous decision about values. Focusing on SWB is meant to be democratic, granting to
each individual the right to decide whether his or her life is worthwhile. Is it not also
democratic to grant to each individual the right to decide whether his or her balance
in life is worthwhile?

Public Policy and the Good Life

Striking a wise balance between the many dimensions of the good life is hard for
people to do, and public functionaries only make it harder for them by overlooking
the things that people try to balance. So perhaps policy makers should promote all
the things that make life good. Aristotle himself thought so, arguing that public
policy could foster human flourishing by directing citizens toward the path of
wisdom. Such policies would look not (only) to the sciences but (also) to the arts
— to history, philosophy, classics, literature, drama — for enduring discoveries in
humanity’s exploration of what makes life worthwhile. Of course, such an approach
could not pretend to “democratic” neutrality, but perhaps such neutrality is mis-
guided anyway.

So argue Robert Skidelsky and Edward Skidelsky in their recent book, How
Much is Enough? They argue that public policy should promote a life rich in a list
of goods including health, security, respect, personality, harmony with nature,
friendship, and leisure (Skidelsky and Skidelsky 2012, Chaps. 6-7). And in affluent
societies like ours, any economic collateral damage such policies might do should
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be regarded as only “an indifferent side effect of measures desirable in and of
themselves” (p. 143).

The Skidelskys offer an attractive list of things that make life good, though they
point out there is still disagreement about it. For example, legal philosopher John
Finnis (2011) includes religious and aesthetic experiences among the human goods,
whereas the Skidelskys (2012, 153) do not. Moral philosopher Martha Nussbaum
(1990) advocates promoting the capacity for a good life, leaving the rest to citizens,
whereas the Skidelskys (2012, 148) want to use “all the powers at our disposal” to
ensure that citizens actually will lead a good life.

Does disagreement matter? Surely “it does not follow from the mere fact that
moral opinions differ that they are all of equal worth” (Skidelsky and Skidelsky
2012, 146). Besides, some people are unreasonable. But I think disagreement does
still matter, insofar as disagreement highlights the demands of justifying ourselves
to each other.

To see what I mean, imagine a desert island shared by Finnis, Nussbaum, and the
Skidelskys, and imagine them all governed according to any one of their three
views of the good life. (The thought experiment is adapted from LeBar 2013.)
Whichever view holds sway — Finnis’ or Nussbaum’s or the Skidelskys’ — its
proponent will offer an intelligent justification for why that view should be
implemented, and yet those others, in each case, will not see that justification as
acceptable (LeBar 2013, 277). What those others would experience under even the
most reasonable view of the good life would still be just the life of being governed
at the pleasure of another. Justifying ourselves to each other is not a question of
which decision is best but of who gets to decide. And it matters who gets to decide
even among reasonable and intelligent people who have devoted their professional
lives to understanding what makes life worthwhile.

In fact, it matters who gets to decide even without disagreement over the good
life. For example, while the Skidelskys (2012, 195-7) advocate policies limiting
people’s work hours, Robert Skidelsky (2012, 42:09) has said he would make an
exception for “creative” jobs like those of professors. Now imagine that Edward
Skidelsky interprets their view to include professors’ hours too and that on
Skidelsky Island it is Edward who gets to decide. If Robert turns up to work only
to find that Edward has cut his hours, he would be right to resent the cut even though
it was prompted by a reasonable and benevolent alternative interpretation of his
own view. But even if Edward fortuitously interpreted that view exactly as Robert
does, Robert would still be right to resent working only the hours Edward lets him
work. As it happens, those are also the hours Robert himself prefers, but that is
beside the point. What Robert would rightly resent is living his life at the pleasure
of Edward (cf. LeBar 2013, 277-280). (I leave it as an exercise for the reader
whether there are precisely analogous problems [a] between Diener and Seligman,
say, and [b] between citizens of even a culturally homogeneous democracy.)

Greater happiness through public policy sounds splendid, but it turns out to be as
impossible as it is indispensable to justify such policies to each other. The mean is
relative to us, but public policy is not. If anyone should have appreciated this point
it was Aristotle. It is puzzling that he did not. It is a point that we should not miss,



44 D.C. Russell

though. The thought that happiness comes from making more money is a thought
that needs the corrective of wisdom. But the thought that happiness comes from
taking choices out of people’s own hands and turning them over to public func-
tionaries is a thought that needs the corrective of wisdom too.

Conclusion

Let me summarize three main recommendations from this chapter.

Understand what wealth is for. There will be a temptation to look at your income
and say “That is my wealth.” But that would be to ignore what income costs in
foregone opportunities to do other things with your time, energy, and attention. At
some point it costs too much. Be mindful of your trade-offs. Be wise, and be wise
enough to seek wise counsel.

Understand what wisdom is for. There will be a temptation to go with the flow
without asking where the flow is taking you. In the business world that flow is
usually in the direction of making more money. The choice to reinvest surplus time
in earning a larger income can make sense, but choices resulting from mere inertia
have nothing to do with what makes sense. Whatever trade-off you end up making,
be mindful that the option you choose is your best option for living a good life taken
as a whole.

Understand what public policy is for. There is a growing temptation to view
shortfalls in happiness as a problem for policy to fix. But the tools of public policy
are far too blunt to tell trade-offs that make sense from trade-offs that do not, and
someone else’s chosen trade-off is not the business of the rest of us anyway. It takes
wisdom to know when adopting pro-happiness policy is itself a pro-happiness
policy. Be mindful of the difference between the question of whose choice it is to
make and the question of who would make the best choice if it were theirs to make.
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Miguel Alzola

“... That was perfectly compatible with the militarist
mentality of Mr. Pugliese, in virtue of that psychological
mechanism that makes the antimilitarists admire marines:
they are not so stupid, they have traveled, they are very much
like civilians. As if this defect could be cause for praise (. ..)
praising a soldier because he does not look like a soldier or
because he is not so, is like finding merit in a submarine that
has difficulty submerging.”

Ernesto Sabato — Sobre Heroes y Tumbas (p. 281)
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An important dimension of the moral life is lived through social institutions. We
play a number of personal and occupational roles, which are socially, psycho-
logically, and morally important. Such roles are said to create special moral
demands and require the development of distinctive character traits. This chapter
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is concerned with the excellences of character that should be fostered in human
beings playing business roles. Specifically, it is about the traits that make a good
businessperson and whether or not such role virtues are the same as the virtues of
a person (qua human being).

Keywords
Corporate roles * Virtues » Character traits * Aristotle » Corporate citizen

Introduction

To a large extent, business ethics is role ethics. Much business activity is conducted
through firms involving roles and special relationships, which are allegedly
governed by special principles, constituting a morality on their own. Corporate
roles and business relationships are said to create special moral permissions, pro-
hibitions, and obligations. Paraphrasing Aristotle, the purpose of this chapter is to
examine the question of whether the virtue of the good person and the good
corporate citizen (i.e., the good corporate officer, business executive, or business
employee) is to be regarded as the same or as not the same (Politics 1276b15). I
shall use the expression “organizational citizenship” in an entirely different sense
than the psychological literature on “organizational citizenship behavior” or the
strategic management literature on “corporate citizenship.”

The chapter is organized as follows. In the first section, I shall justify the moral
significance of roles. In the second part, I shall explain why our moral evaluations
depend on role performance. And in the third part, I shall examine the question of
whether corporate roles corrode moral character. Section four concludes.

Roles and Moral Standing

Social and political institutions make up a significant part of the fabric of our lives.
As social and political animals, humans cooperate with others to achieve something
they care about, something they may not be able to achieve without working
together. Hence, business decision-making does not occur in a social vacuum. It
is conducted through some specific roles and special relationships. Once a person
assumes such roles and builds such relationships, one acquires a different moral
standing. Some of these role positions are natural and not voluntarily acquired, yet
for this paper I am primarily concerned with nonnatural, i.e., occupational roles,
though some conclusions can be extended to the realm of natural roles. One is
especially accountable to some other persons. One is bound by certain special moral
standards. One might have an obligation to obey certain orders because one is a
soldier or orders of a different sort because one is an employee. It is characteristic of
role obligations that they are standardized and fairly predictable, that we
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contemplate them as we consider whether to assume the role or to remain in the
role, and that they sometimes conflict with the obligations one has if one is not
playing that role.

Roles and institutional positions enable us to identify an act. In a sense, they
make things what they are (Metaphysics 1042b25-31). I sign my name and,
depending on my position, I consign someone to death, I expend corporate funds,
or I hire someone. Playing a role changes the role-player’s moral space, because
roles and the institutions in which they are embedded are important.

Roles are socially important because significant social goods can be solely
achieved through the common projects they help achieve. Roles are also psycho-
logically important, because to some extent we are our roles. We identify with such
roles. And roles provide significant opportunities for psychological integration and
moral development. Finally, and this claim is more contentious, roles are morally
important for at least two reasons.

First, virtue consists in excellent activity (EN 1098b13-15). Many of these
activities and practices take place in institutional contexts; they are all mediated
through social and professional roles. One learns how to be good, one learns how to
live, and one finds role models in the communities one inhabits, interacting with
others, through the opportunities offered by the political and social institutions
where one happens to live.

Second, social and political institutions are necessary for the development and
exercise of the virtues that allow human society to function. It is not only the
success of the community that is at stake but also the flourishing of its members
(Politics 1281al). Caring about such institutions and common endeavors for their
own sake is morally virtuous, as they have a fundamental place in the constitution
of well-being. Surely the fact that we care about such institutions and common
endeavors is not enough to make the institution morally worthy. As explained in the
next section, a commitment to evil institutions cannot be morally virtuous. Our
well-being consists to some extent in enjoying the flourishing of our collective
endeavors that are appropriately valued for their own sake.

Indeed, such institutions exist only because we care about them, because their
point and value depends on the participation of other human beings in such
endeavors. We cannot reduce the intrinsic value of joint performance as a whole
to a sum of the values for the individual members. And we cannot seriously care
about human flourishing without caring about the collective endeavors that make
flourishing possible and, at the same time, constitute human flourishing. Hence,
there is strong link between institutional roles and eudaimonia.

Third, insofar as business ethics is role ethics, it follows that virtue ethics in
business should be fundamentally concerned with the special virtues that may
possibly arise in the context of institutional roles, particularly business roles.
Hence, virtue ethicists owe us, first, an account of how general and role virtues
interplay and, second, some list of the virtues and their corresponding vices that
pertain to institutional roles. As for the first project, elsewhere I have outlined an
account of positional virtues, while in this chapter, I am concerned with the second
question (Alzola forthcoming; Moberg 1997; Hartman 2013).
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In his seminal work on Aristotle in business ethics, Solomon defines the virtues
of business as “the traits of character that make mutual knowledge or understanding
possible” (1992, p. 208). He postulates four basic business virtues, namely, honesty,
fairness, trust, and toughness. (Solomon also adds friendliness, honor, loyalty,
sincerity, courage, reliability, benevolence, sensitivity, helpfulness, cooperative-
ness, civility, decency, modesty, openness, cheerfulness, amiability, tolerance,
reasonableness, tactfulness, witness, gracefulness, liveliness, magnanimity, persis-
tence, prudence, resourcefulness, cool headedness, warmth, and hospitality. In a
1999 piece, Solomon adds pride, confidence, dependability, effectiveness, ambi-
tion, articulateness, competitiveness, contentment, creativeness, determination,
entrepreneurship, generosity, graciousness, gratitude, heroism, humility, humor,
independence, passion, saintliness, shame, tolerance, and zeal.) Murphy (1999)
adds integrity, respect, and empathy (besides fairness and trust). And Chun
(2005) — technically, not a virtue ethics scholar — identifies 24 associated business
virtues organized along six virtue dimensions, namely, integrity, empathy, warmth,
conscientiousness, courage, and zeal.

The problem with these and other catalogues which comprise a potpourri of
dispositions, traits, inclinations, motivational states, and actions that are supposed
to be business virtues is that they are largely unsubstantiated and even circular
(as these scholars suggest that the characteristic functions of humans are whatever
yield what they antecedently assumed to be virtues). What makes a character trait
into a virtue — I have explained elsewhere — is the fundamental connection of that
trait with eudaimonia. In other words, we need to establish how the character trait
under analysis contributes to human flourishing and to the flourishing of the
community. Virtues are means, ends, and “constitutive elements of well-being”
(Alzola 2012, p. 379).

Roles and Moral Evaluation

Aretaic concepts are context sensitive (NVE 1115b17-19). Whether a certain trait
does count as a virtue or not depends largely on the context (NE 1106b16-22,
1125b26-1126a8). Aristotle says that the excellence of the citizen is relative to the
constitution of his community (Politics 1276b30-31). The context, the circum-
stances that are relevant to our inquiry, is the business firm. They set the standards
for character evaluation, which of course includes role performance. Such standards
let us praise and blame role occupants for the right reasons (see initial quote). We
praise and blame them both as role-players and as persons.

The question is, again, about the qualities of character that are necessary to
succeed in corporate roles vis-a-vis the character traits of the good person. It will be
helpful to divide the question into two parts, namely, (1) whether being a good role-
player is a necessary condition for being a good person and (2) whether being a
good role-player may inhibit the development of good character traits — and/or
stimulate the acquisition and retention of bad character traits — in the context of
business roles.
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Solomon begins his chapter on “Business Virtues and Vices” with a strong “yes”
to the first question. He wrote: “to be good in business is to be a good human being”
(1992, p. 187). But the claim that one cannot be a good person if one is a bad role-
player is more controversial, and it is hard to swallow for those who hold that
playing a role properly is merely being good at some technical skills, which are
morally neutral. After all, it is Aristotle himself who establishes a clear distinction
between virtue (aréte) and craft knowledge (techne), where ethics refers only to
aréte and not to techne. (See also Plato’s Laches (185a) on whether armor fighting
could be a good way for teaching aréte and the dialogue between Socrates and
Callias about the difference in the excellence of colts and the excellence of humans
(Apology 20b4-5).)

At VII 4 1148b8ff, Aristotle states what he considers obvious and widely
believed: it is possible to be a bad doctor or a bad actor without being simply
bad, since incompetence in doctoring or acting is not a vice. Doctoring and acting
are technai, hence ethically neutral (see Roochnik 2007).

But virtue entails the ability to effectively do what a virtuous person would do in
the circumstances in question (Hursthouse 1999). Thus, while incompetence in
techne need not entail a vice, it is hard to see how it can be a virtue, that is, how an
incompetent doctor, such as Parfit’s bad doctor (2011, p. 151), can flourish as a
human being while his patients die from his negligence. This intuition seems to be
the inspiration of some memorable fictional characters who were not particularly
good role-players, from Cervantes’ Quixote, to Goncharov’s Oblomov, to Joyce’s
Leopold Bloom, to Kafka’s K, to Borges’s Carlos Argentino Daneri.

Second, some roles are more morally significant than others. Even if it were
possible to be a bad actor and a good person, one cannot be a bad friend (or a bad
parent or a bad citizen) and a good person. Perhaps one can be a bad soldier and a
good person in the sense that one can be a poor shot with a rifle or hopeless at
piloting a helicopter. But a bad soldier cannot be a good person in the sense that one
can be cowardly in the face of the enemy’s charge, for in that case one is not only a
cowardly soldier but a cowardly person. In sum, soldiering is not a fechne like lathe
operation. The same apply to management and business roles.

Third, it is possible that aréte and techne are less dichotomous than we might
think. The first chapter of Aristotle’s Ethics suggests a way in which the products of
certain technai are related to — that is, subordinate to — the good life. To call a bridle
a good bridle is to imply that it contributes to an activity that contributes to the good
life. Hence, the good bridle maker is good in a way different from but derivative of
the way in which a good person is good, where the word “good” implies a role
supportive of the good life in some way.

Finally, one may think that there is virtue in the excellent performance of certain
cooperative tasks even if they do look like technai. A professional soccer player,
say Cristiano Ronaldo — who is technically one of the best of our time — but only
cares about himself, who does not seem to be concerned about his team’ perfor-
mance, seems to be open to moral criticism, as a player and as a person. Similarly,
the cellist who excels at playing his part without caring about the musical quality of
the orchestra’s performance may deserve a negative character evaluation. The same
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argument can be made about an employee or any member of a team who is expected
to cooperate with others to achieve a common project.

Roles and Moral Vices

The fundamental question, however, is not whether incompetence is a vice but
rather whether competence in adversarial roles amounts to the development of bad
character traits, that is, whether it is possible for a good professional to be a good
person and whether a good person can succeed in adversarial roles, such as criminal
defense lawyers, soldiers, political leaders, professional sport players, and, yes,
corporate officers and employees.

The contention is that adversarial roles create a special morality with its own set
of permissions, requirements, and prohibitions (whether such obligations are indeed
moral obligations is a controversial matter that I will not tackle here). When a good
person, a rational and sociable creature, assumes any of these adversarial roles, he
takes on additional obligations as a result of the role. And these obligations might
conflict with the obligations normally associated with being a good, courageous,
generous, honest person. Thus, one cannot be successful qua role-player without the
development and exercise of bad character traits.

Most of the business virtues postulated by Solomon — except, perhaps, for
toughness — are wholly consistent with the virtues of the good person. But Solo-
mon’s account is normative — rather than a description of the character traits that
businessmen need to succeed in the corporate world — and to some extent it is
non-adversarial, because it strongly emphasizes cooperation as opposed to compe-
tition (even among firms in the same markets).

John Moulton, the maverick of the private equity industry according to the
Financial Times, does not share Solomon’s optimism. He lists the character traits
that made him successful: “Determination, curiosity and insensitivity — it lets you
sleep when others can’t” (Available at: http://www.ft.com/intl/cms/s/0/32c642f2-
11c1-11df-9d45-00144feab49a.html#axzz20i571YeH).

Psychologists are also skeptical about the overlap of professional virtues with
the traits that make one a good person. Board and Fritzon (2005) compared
personality disorder traits across hospitalized criminals, psychiatric patients, and
senior business manager samples and found that a number of psychopathic attri-
butes — from superficial charm to egocentricity to persuasiveness to lack of empathy
to restricted focus — were more common in business leaders than in disturbed
criminals. The key difference is that corporate officers are encouraged to exhibit
these qualities in social rather than antisocial contexts (Board and Fritzon 2005).
Furnham et al. (2012) found that “dark side” traits might be advantageous in
business occupations. Dutton (2012) reports that CEOs ranked highest on the
Levenson Self-Report Psychopathy Scale, followed by lawyers, TV and radio
workers, salespeople, surgeons, and journalists. And Owen and Davidson (2009)
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describes the existence of a Hubris syndrome, an acquired personality disorder
which arises in political and business leaders because of the effects of power on
their brains. In sum, what the evidence apparently suggests is that the qualities that
characterize the psychopathic criminal mind are very close to the set of traits that
are often best rewarded in the corporate world.

This conclusion is hardly new for normative ethicists. Plato famously argued
that commerce is psychologically corrupting and that money corrodes our sense of
what is right and wrong. Marx thought that business virtues arise from an inherently
immoral system, which cannot exist without exploitation and alienation of human
beings. Maclntyre (1999) holds that business and capitalistic firms also corrupt
practices by privileging external goods over internal goods.

Even Aristotle, who was a bit more supportive of business than Plato — because
he was sympathetic to the institution of private property — held that craftsmanship
does not amount to the sort of practice that may engender good character traits. As a
matter of fact, neither women nor slaves are capable of living a life of virtue
according to Aristotle. The “vulgar person” and “laborers” are necessary for the
community to subsist, but they would play no part in political life because their
roles prevent them from developing the character traits that are necessary for ruling
the polis (Politics VII.9, VIIL.2). Traders, merchants, or anyone who is engaged in
making things or creating wealth does not have a chance to flourish (Politics
1278a20). (The two leading figures of the virtue tradition in business ethics have
persuasively argued that the best interpretation of the Stagirite is less hostile to
business and capitalism than we often think. See Solomon (1992) and Hartman
(2013). I do not have the space to discuss here what virtue ethics has to say about the
purpose of business firms and the understanding of business organizations as
communities.)

In any event, regardless of whether is it true or not that one needs vices to
succeed in the corporate world, virtue ethics does provide the resources to diagnose
the moral health of a social institution by examining (1) the moral justification of
the institution and the fulfillment of its ergon and (2) the character traits a role-
player is required to developed in order to be successful in that role (Alzola
forthcoming). (Elsewhere I have explained how a social institution may require
special virtues that are pointless elsewhere and that some institutional practices and
common projects may not require a number of general virtues (Alzola forthcom-
ing).) As for the first question, social institutions are (or should be) connected to
some specific human good, so the point and function of the institution is what
determines the goodness of a role. As for the second question, if a social institution
characteristically leads to the development of vices — say, if the adversarial system
encourages lawyers to be “competitive rather than cooperative; aggressive rather
than accommodating; ruthless rather than compassionate; and pragmatic rather than
principled. ..” (Wasserstrom 1975, p. 13) — that might be a good reason to reform
the institution and the practices that promote bad traits of character, that is, it would
put the adversarial system on trial and/or perhaps offers a justification for the
inquisitorial system in criminal law.



54 M. Alzola

Conclusion

Being a good citizen is not identical, at least in Aristotle, with being a good person.
If a political regime is going to endure, it should educate the citizens in a way that
they support such form of government and the principles that make it legitimate. As
there are several forms of government and constitutions (six, indeed), it follows that
there are several different ways of being a good citizen. Good citizens have the sort
of character traits that help preserving the partnership and the political regime.
Good citizenship, in short, is relative to the constitution. Thus, “it is not possible for
the virtue of the excellent citizen to be single, or complete virtue” (Politics
1276b32). The best state, the best regime, is the one in which being a good citizen
and being a good person largely overlap. Only under the ideal constitution the
character traits of the good citizen and the good person would be the same, as
Aristotle writes: “In the case of the best regime, [the citizen] is one who is able of
and intentionally chooses to be governed and to govern with a view to the life of
excellence” (Politics 1284al).

Now, if we extend the Aristotelian approach to the institutions of capitalism,
commerce, and business firms, we can use virtue as a blueprint for the moral
evaluation of such institutions and practices. While good citizens of good states
are good people, good citizens of bad states are not (and cannot be) good people,
just substitute “states” with “organizations.” (But there is a tension here. [ have said
that there is something good about caring in a proper way about the development,
preservation, and flourishing of common endeavors for their own sake. I have
examined this tension elsewhere (see Alzola forthcoming).)

If business provides the most attractive jobs for psychopaths and if it is true that
being successful in the corporate world operates as an inhibitor for the development
and exercise of good character traits, the need for reforming business institutions
and reconsider the purpose of business firms is pretty obvious.

The ideal (organizational) citizen is one who follows the laws, preserves the
partnership, and supports the principles of such a regime (organization). But under a
nonideal regime, a role-player might well be required to act in a quite different way
than the good person would act, to frame decision-making in ways that the good
person knows to be inappropriate, to hold beliefs that the good person knows to be
false, and to act out of motivations that the good person knows to be misaligned
with sound moral judgments.

If business corrodes moral character, reforming business institutions becomes a
moral and political imperative. But, we should remember, humans also acquire
good character traits in business occupations. In many successful firms the asso-
ciative virtues support a corporate mission that generates profit — perhaps even more
profit than would be generated if everyone focused just on profit. That argument
suggests a link between playing one’s corporate role effectively and being virtuous.
One’s job entails cooperating with others in the organization. That puts a premium
on the cooperative virtues and in particular on enjoying cooperative activity for its
own sake. An organization that is hospitable to the cooperative virtues will likely be
successful, other things being equal (Putnam 1981, p. 148). (So, we are back to the
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link between character traits and eudaimonia. Virtue ethics does have a problem,
which can be presented as a dilemma. If the account of eudaimonia is sufficiently
specific to be useful in establishing which character traits are virtues and which are
vices, it will be too narrow and elitist and so too restrictive in the kinds of lives and
occupations that can flourish (i.e., everyone should be a philosopher). But if the
account of eudaimonia is sufficiently wide to allow for different ways of human
flourishing, it will be too vague and so not very helpful is specifying certain
character traits as virtues and others as vices. I do not have the space to elaborate
on this, but Putnam offers a way to accommodate this: “If today we differ with
Aristotle it is in being much more pluralistic than Aristotle was. Aristotle recog-
nized that different ideas of Eudaemonia, different conceptions of human
flourishing, might be appropriate for different individuals on account of the differ-
ence in their constitution. But he seemed to think that ideally there was some sort of
constitution that every one ought to have; that in an ideal world (overlooking the
mundane question of who would grow the crops and who would bake the bread)
everyone would be a philosopher. We agree with Aristotle that different ideas of
human flourishing are appropriate for individuals with different constitutions, but
we go further and believe that even in the ideal world there would be different
constitutions, that diversity is part of the ideal. And we see some degree of tragic
tension between ideals, that the fulfillment of some ideals always excludes the
fulfillment of some others. But to emphasize the point again, belief in a pluralistic
ideal is not the same thing as belief that every ideal of human flourishing is as good
as every other. We reject ideals of human flourishing as wrong, as infantile, as sick,
as one-sided” (Putnam 1981, p. 148).)

Economic competition brings about common projects which provide opportuni-
ties for the development of empathy, mutual concern and respect, solidarity,
friendship, and public deliberation. And, of course, some firms — say, the
Mondragén Corporation — provide better opportunities than other firms, say,
Walmart, Siemens, or Goldman Sachs, for the acquisition, retention, and exercise
of excellent traits of character.

It will still be possible to be a nice guy but an incompetent employee. But being a
virtuous person requires not only being nice but also leading a life in which one
fulfills one’s potential as a sociable and rational creature. This is not possible in a
job for which one is not suited, in which one cannot perform well. One can be a
good person but a bad tax accountant; but if a lousy accountant wants to achieve
eudaimonia, he or she had better find something else to do.
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Introduction

According to Ferrero and Sison’s recent literature review (2014), Alasdair
Maclntyre has been cited more regularly in the virtue literature in business ethics
than anyone other than Aristotle. Such evidence speaks not only of his influence in
the field but also of the extent to which his work has become an obligatory point of
reference. It has been often noted that Maclntyre’s popularity among business
ethicists may be seen as paradoxical (Knight 1994, p. 283) in light of his ongoing
hostility to capitalism (Beadle and Moore 2006). One explanation may be that many
of those referencing MaclIntyre have done so perfunctorily and hence avoided this
problem. To estimate this a survey undertaken at Northumbria University found
that of his 34 citations in the Journal of Business Ethics between 2008 and 2013,
only 11 cited more than one of Maclntyre’s publications while 20 cited only After
Virtue. Alongside this routine referencing, however, there has been a small but
persistent secondary literature which has attempted to use MacIntyre’s ideas sys-
tematically; it is with this literature that this chapter is principally concerned.

Four relatively discrete types of enquiry have attempted to challenge or develop
MaclIntyre’s work. The first focuses on his radical critique of management; the
second seeks to find application in business for the type of social practices that
MaclIntyre claims to develop virtues; the third examines the relationship between
such practices and the institutions which, on MaclIntyre’s account, both house and
threaten them and finally a number of empirical studies have applied MaclIntyre’s
distinctive organizational sociology of goods, virtues, practices, and institutions.

This chapter summarizes this secondary literature and highlights both significant
contributions and ongoing conflicts about the interpretation of MacIntyre’s work.
After some 30 years these debates show no signs of abating, but progress has been
made in clarifying and illustrating his distinctive approach to the virtues in organi-
zations and these have been aided by Maclntyre’s own interventions (e.g.,
Maclntyre 2015). These debates are testament both to the originality of Maclntyre’s
contribution to moral philosophy and to the richness of the theoretical and concep-
tual resources that are to be found in his work.

What Is the Moral Status of the Manager?

Maclntyre’s early papers on managerial decision-making (Maclntyre 1964, 1977,
1979) did not attract the attention of management scholars. The publication of After
Virtue in 1981 (this chapter uses the 2007 third edition) changed that. It had not only
been lauded as a significant achievement in moral philosophy, now credited for the
revival of interest in virtue ethics (Evans 2011), but had also gained a wide
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readership across the social sciences. Its critique of the ideological purposes served
by social science included criticism of the claims made for bureaucratic effective-
ness. The problem with these claims is that complexity, indeterminacy, and
unpredictability of social life render such claims fictional; we can have no science
of management. Neither can we understand management as an art or a craft because
the type of quality distinctions that are inherent to work requiring the virtues — the
excellences of practices such as portraiture, surgery, or engineering — has no
counterparts in management.

In place of such excellence managers pursue effectiveness in deploying
resources in the service of contingent ends; dissolving the distinction between
manipulative and nonmanipulative social relationships practicing managers
become actors (MacIntyre 2007[1981], p. 107). In later work, Maclntyre (1999)
reinforced his position in characterizing management in both the Third Reich and
the contemporary corporation as requiring the deliberate compartmentalization of
moral concern from the managerial role. Maclntyre’s characterization has found
support in Jackall’s ethnography of bureaucratic managers (Jackall 2009),
Mangham'’s discussion of the manager-actor (Mangham 1995), Dawson’s stories
of conflict between managerialism and professionalism in UK healthcare (2009),
and Hine’s (2007) account of the compartmentalization of the moral reasoning of
managers. This critical position resonates with MacIntyrean work in specialist
literatures including Overeem and Tholen’s account of the failures of new public
management (2011) and Halliday and Johnsson’s account of organizational
learning (2009).

By contrast, critics maintain that MacIntyre’s Weberian characterization
(McCann and Brownsberger 1990; Breen 2012a) has blinded him to the moral
deliberation in which contemporary managers engage (Anthony 1986; Du Gay
1998). Extending this critique are those who claim that good management coheres
with Maclntyre’s own notion of the types of practice-based work which require
virtuous agency (Brewer 1997; Collier 1998; Moore 2002, 2005; Beabout 2012,
2013). Recent empirical work (Conroy 2009; von Krogh et al 2012; Robson 2015;
Wilcox 2012) may provide support for this notion of managerial agency in
reporting managerial efforts to protect practices from institutional demands. Man-
agement is, however, but one of a series of productive activities for which such
claims have been made and it is to the type of argument required to make good such
claims that we now turn.

How Might Virtue-Inculcating Practices Be Identified in Business?

Maclntyre provides a substantive organizational sociology that can be used to
analyze how organizations provide contexts in which the development of virtues
might both be promoted or frustrated (Moore and Beadle 2006). Virtues are both
required and developed through the work of practices whose very conceptualiza-
tion requires distinctions about the quality of work and workers. In such practices,
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the virtues enable practitioners to achieve the excellences of their practice, to
maintain the genuinely productive relationships on which these excellences
depend, and to resist their corruption (Moore et al. 2014). To work productively
in any socially cooperative practice requires us to develop wisdom, temperance,
courage, and a commitment to justice. These virtues enable us to be good
students, practitioners, and ultimately teachers of practices as diverse as fishing
(MaclIntyre 2008), medicine (MacIntyre 1978), and military service (Maclntyre
2000).

A second area of enquiry has developed around the identification of MacIntyrean
practices in business. This is in part inspired by Maclntyre’s own admitted “lack of
attention to productive practices” (Maclntyre 1994, p. 284). Much rests on which
activities comprise practices in MacIntyre’s sense. The literature is replete with
such claims (Beadle and Moore 2006) including those which anticipate objections,
for example, van de Ven (2011) and Robson (2015) regarding banking, Breen
(2012b) regarding vehicle manufacture, and Garcia-Ruiz and Rodriguez-Lluesma
(2015) on a range of consumption-based practices. What are the grounds on which
organized activities might fail to constitute practices?

First, on MacIntyre’s definition practices produce internal goods, that is, goods
whose achievement is only possible for those who have mastered the relevant
practice. If activities are conducted across practices, they lack the relevant spec-
ificity; for example, in a debate that parallels that in business ethics Maclntyre
deploys this argument to deny that teaching is itself a practice (MacIntyre and
Dunne 2002) while asserting that all practices must be taught. Second, practices
have histories of conflicts, frustrations, and innovation through which their stan-
dards of achievement have emerged. Understanding of the relevant standards is
restricted to master practitioners whose judgments must include both those of the
relevant excellences of the practice but also the relative excellences of apprentices
as they move towards mastery of the practice (MaclIntyre 1990, pp. 61-64). Third,
practitioners share a specific kind of life, whose elements include particular
relationships to work, to materials, and to goods. These feature in the development
of the relevant type of narrative life so that, for example, the life of a portrait
painter might be distinguished from that of a scientist. Fourth, on MaclIntyre’s
schema, practices require resources of money, power, and status provided by
some kind of institutional apparatus, if they are to survive. However, unlike
those goods whose achievement is internal to the practice, achievement of exter-
nal goods does not depend on the virtues of those who pursue them; they may be
obtained by fair means or foul. And thus the stage is set for a very particular kind
of ongoing drama in which the creativity and integrity of practices is always
vulnerable to the institutional pursuit of money, status, and power.

On this scheme, the identification of a practice requires a series of cases to
be made. Failure to identify the relevant goods, histories, narratives, and
conflicts are thus fatal to the argument of any would-be practice and such has
been regularly alleged of claims made for the status of business itself (Beadle
2008), of management (Beadle 2002), and of financial trading (MacIntyre 2015) to
cite just three.
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The Relationship Between Practices and Institutions

If one of the defining features of practices is the sometimes latent, sometimes
open, conflict that characterizes their relationship with institutions, then we would
expect this tension to feature in distinctly MacIntyrean accounts of virtue in
business in a way that is at the very least untypical of other types of accounts;
and so it does. The secondary literature provides four types of strategy for
addressing this tension. A first approach is to use Maclntyre’s framework to
argue for the reform of management itself. For Moore and his coauthors, man-
agement should itself be principally concerned with the proper ordering of
internal and external goods (Moore 2002; Moore and Beadle 2006; Fernando
and Moore 2014), a claim echoed by Dawson and Bartholomew (2003), Sison and
Fontrondona (2012), and by Crockett (chapter “» Developing Virtues in Devel-
oping Countries: Case Studies from Rwanda”) in this handbook. Moore has
envisioned such management as a craft (2005) and proposed a set of reforms
designed to “crowd-in” virtue in managerial decision-making (Moore 2012;
Moore et al. 2014). Beabout identifies the type of practical wisdom both evident
in and required by such managers (2012) and makes arguments as to the type of
education and experience which might foster such managerial virtue (2013).
Horvath (1995) claims that MaclIntyre’s account helps explain the repeated fail-
ures of conventional approaches to business ethics curricular, while Conroy
(2009) reports management training interventions which make use of the
“goods-virtues-practices-institutions” schema to encourage managers to protect
the goods internal to mental health practices.

A second approach, in some versions supportive but in others critical of the first,
is to consider how regulatory and institutional conditions might encourage the
protection and development of practices. Breen (2012b) focuses on employee
empowerment through cellular production practices, while both McPherson
(2013) and Beadle and Knight (2012) make comparable cases for building
practice-based features in the design of jobs. Moving away from the workplace,
Keat (2000) and Moore and Beadle (2006) both distinguish between the type of
market, regulatory, and financial environments which would sustain practices and
those which would undermine them. Keat (2008) argues that European coordinated
market economies provide just this kind of supportive institutional environment in
which investment in training and workplace codetermination vest power with
practitioners, while Kay (1997) deploys arguments from After Virtue to promote
a stakeholder approach to accounting for potentially divergent interests in mana-
gerial decision-making. Sinnicks (2014) takes issue with both Beabout and Moore
in arguing that management is incapable of reforming itself and that regulatory
protection of practices is required.

A third approach is to reject MacIntyre’s characterization of capitalism as
threatening to practices. Dobson, once a vocal supporter of Maclntyre (Dobson
1996, 1997), has subsequently developed a critique of MacIntyre’s characterization
of capitalism (2009), and these arguments are extended in this handbook (chapter
“» Against MaclIntyre: The Corrupting Power of Practices”). Mintz (1996) and
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Maitland (1997) reject Maclntyre as a resource for deploying virtue-based argu-
ments in business ethics on similar grounds.

The fourth, diametrically opposed view, allies MacIntyre’s account of capital-
ism with the Marxist critique he regularly cites (e.g., MaclIntyre 2015; Maclntyre
1995[1953]) to reject any compatibility between practice-based work and the
economics of capital accumulation. The recent volume “Virtue and Economics”
(Bielskis and Knight 2015) is dominated by contributors making this case, and it is
represented by Knight’s contribution to this handbook (chapter “» Against
Maclntyre: The Corrupting Power of Practices”). There is a notable symmetry
between the procapitalist virtue ethicists who reject Maclntyre and those who
invoke his critique to reject capitalist markets. Dobson’s and Knight’s contribu-
tions to this handbook represent additions to this debate and share a theoretical
focus common to much of the literature on the relationship between practices and
institutions. But not all of the secondary literature is theoretical; an increasing
body of work has sought to use MaclIntyre’s framework in empirical enquiries,
and it is to this that we now turn.

Empirical Enquiry Using Macintyre’s “Goods-Virtues-Practices-
Institutions” Framework

Given Maclntyre’s critique of social science, it is unsurprising that narrative
methods, and in particular case studies, predominate in empirical applications of
his work. A partial exception resides in the development of a specifically
Maclntyrean data collection instrument, Carter Crockett’s Interactive Joint Enquiry
Exercise, exemplified in his contribution to this handbook and elsewhere (Crockett
2005; Moore 2012; Fernando and Moore 2014). This enables the relative priority of
firms’ pursuit of internal and external goods to be examined through the translation
of these concepts into representations of excellence and success that are meaningful
to research participants.

More conventional case studies have predominated in MacIntyrean empirical
work, however, and these have used a range of data to examine the dynamics of
relationships between goods, virtues, practices, and institutions. Examples of sec-
ondary studies include von Krogh et al. (2012) account of the development of free
software as a practice-based response to the perceived threat of commercialization,
Bernacchio’s and Couch’s (2015) account of participatory governance at the
Mondragon cooperative, and Breen’s account of worker participation in vehicle
manufacture at Volvo (2012b). Primary research has employed a variety of qual-
itative methods including Wilcox’s (2012) interview-based narrative of resistance
to downsizing by human resource managers, Beadle’s life-history narrative of
circus directors (2013), Hine’s (2007) analysis of senior managers’ responses to
ethical vignettes, and Hall’s (2011) auto-ethnographic account of the tradition-
constituted moral enquiry of American surgeons.
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Introduction to the Chapters in This Section

The chapters in this section have been chosen to exemplify the responses that
Maclntyre’s work has evoked in business ethics. Greg Beabout begins by extending
his arguments for managerial wisdom framed by a MaclIntyrean concern for prop-
erly ordering the claims of internal and external goods. By contrast, Kelvin
Knight’s chapter robustly defends Maclntyre’s condemnation of the manager in
the context of his withering critique of capitalism. Dobson shares Knight’s inter-
pretation of Maclntyre but claims that the balanced pursuit of internal and external
goods might be as easily corrupted by practices as by institutions. Finally,
Crockett’s primary research among entrepreneurs in Rwanda provides occasion
for the use of his Interactive Joint Enquiry Exercise.

Conclusion

Maclntyre’s approach to the virtues has provoked a range of theoretical and empir-
ical responses which have sometimes defended, sometimes denounced, and some-
times extended his own enquiries. This brief summary has attempted to frame this
secondary literature to help students and scholars navigate the main areas of interest
and dispute. What is not in dispute is the challenge MacIntyre presents to the view
that business is a context in which the virtues can easily flourish. MacIntyre’s
influence in business ethics testifies to the difficulty of ignoring this challenge.
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Abstract

This chapter offers an introductory overview of recent efforts to extend
Maclntyre’s virtue ethics to business and management. Geoff Moore has called
attention to a distinction drawn by Maclntyre between practices and institutions.
This distinction, along with other central concepts and distinctions from
Maclntyre’s virtue ethics, are explained. With these in hand, it becomes clear
that, MacIntyre’s work includes not only a negative assessment of the corrosive
features of advanced capitalism, but also the outlines of a positive way forward
for rethinking the pursuit of excellence in contemporary business and manage-
ment. Management of a certain sort can be understood as a domain-relative
practice. The pursuit of excellence in such a practice involves cultivating a range
of virtues, especially practical wisdom. Practical wisdom involves the ability to
reason well about action, bringing together sound principles with an ability to
attend to the relevant particularities of a concrete situation. In the context of a
contemporary organization, those charged with institutional leadership act with
practical wisdom when they protect and extend the excellences internal to the
practices of the organization, deliberate well with others, make good
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judgements, and carry out plans that bring the group as near as possible to
worthwhile goals.

Keywords
Maclntyre » Virtue ethics « Management ¢ Practical wisdom ¢ Prudence

Introduction

In an important essay in Business Ethics Quarterly, Geoff Moore (2002) argued
that, at that time, MacIntyre’s virtue ethics had not been explored fully as a resource
for business ethics. Maclntyre, who has been publishing works of philosophy for
more than half a century, is considered by many to be one of the most important
thinkers of our day. After Virtue (1981), which is MaclIntyre’s most important book,
has been influential well beyond the debates internal to academic moral theorists.
Maclntyre is recognized as one the central figures in the revival of virtue ethics in
contemporary academic philosophy. Moore and others have extended Maclntyre’s
virtue ethics by applying it to issues in business ethics and management.

Prior to Moore’s (2002) article, most writers working in business ethics that
referenced MacIntyre’s work quite naturally drew the conclusion that Maclntyre
and his moral philosophy have nothing positive to contribute to business ethics.
Dobson characterized Maclntyre’s virtue ethics as “antibusiness” and
“antimanagerial” (1997, p. 128). Wicks drew the conclusion that Maclntyre’s
“views would effectively rule out any conception of business that is remotely similar
to capitalism as we know it” (1996, p. 133). A similar interpretation of MaclIntyre as a
critic of business is advanced by Santilli (1984), McCann and Brownsberger (1990),
Horvath (1995), Mangham (1995), Nash (1995), Balstad Brewer (1997), and du Gay
(1998). As an initial response to Maclntyre, it might seem sensible to interpret
Maclntyre in this way; after all, Maclntyre is famously and repeatedly quite critical
of the ethos of advanced capitalism and the character of the bureaucratic manager.
When MacIntyre was asked why he declined an invitation to address a conference on
business ethics, he reportedly explained that he refused for the same reason that he
“wouldn’t attend a conference on astrology” (Knight 1998, p. 284). On this sort of
interpretation, the virtue ethics of MaclIntyre seems to offer nothing constructive to
business ethics. Like so many social critics who work in the humanities, MaclIntyre’s
moral philosophy appears to involve a dismissive attitude toward business and a
complete rejection of contemporary market structures and institutions.

Against this interpretation, Moore has argued that there is an important way in
which virtue ethics generally, and Maclntyre’s virtue ethics in particular, can
contribute to business ethics. In order to find positive resources for contemporary
business and management in Maclntyre’s virtue ethics, Moore proposed that
attention should be paid to the distinction Maclntyre draws between “practices”
and “institutions.” Moore concluded his 2002 article with a call to business ethicists
to investigate more deeply Maclntyre’s framework. “We need to explain and
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explore the concepts of practices and institutions, of internal and external goods, of
telos and narrative” (2002, p. 31).

Doing so has been fruitful. Moore’s (2002) article has been followed by a series
of his own subsequent pieces and later contributions, especially by Ron Beadle, but
also by quite a few others, including not only articles in the leading business ethics
journals, but also presentations at many conferences, entire journal volumes, and
books (Beadle and Moore 2008; Sison et al. 2012; Beabout 2013; Harris 2013). For
more than a decade, a growing stream of discussion has built on Moore’s proposal,
giving rise to applications, disputes, clarifications, debates, and creative extensions.
One important aspect of this development is prefigured in Moore’s (2002) article:
the importance of phronesis or practical wisdom as an integral virtue for excellent
business management. Following Moore’s lead, this chapter revisits and explains
MaclIntyre’s framework of “goods-virtues-practices-institutions.” From the litera-
ture that followed upon Moore’s (2002) article, a general thesis has come into
focus: positive features of Maclntyre’s framework can be applied to rethink con-
temporary business and management. Accordingly, this chapter is divided into
three parts: (1) a review of MaclIntyre’s framework, (2) an account of management
as a domain-relative practice, and (3) a discussion of how the virtue of practical
wisdom is integral to such an understanding of management.

Macintyre’s “Goods-Virtues-Practices-Institutions” Framework

The virtues are understood by Maclntyre to be acquired human qualities that enable
us to excel in social practices, our individual lives, our shared lives, and our lives as
vulnerable, dependent animals (MacIntyre 1981, pp. 191, 219, 223; Maclntyre
1999). To focus on the first of these, it helps to recall from After Virtue Maclntyre’s
often-quoted definition of a practice (1981, p. 187). According to Maclntyre, a
social practice is a form of human activity that is coherent, complex, cooperative,
and socially established such that participating in the activity allows the pursuit and
extension of goods internal to the activity. Attending to the last part of this account
brings into focus the important distinction between internal and external goods.
External goods, such as money or prestige, are contingently attached to the activity
in question; such goods, which can be possessed by individuals and won or lost in a
zero-sum game, can be achieved in multiple ways, even without engaging in the
activities of a given practice. In contrast, internal goods are specific to the activities
of the practice in question; accurate judgments about excellence in those activities
require familiarity with the practice and its standards, and possession of such a good
by one person does not hinder its possession by another.

To illuminate the distinction between internal and external goods, Maclntyre
uses a brief story, a sort of philosopher’s narrative, to trace a transformation in the
motivation of a young child learning to play chess (1981, p. 188). At first, the child
is uninterested in learning the game. Then, the prospect of receiving money-for-
candy is introduced: 50 cents for each game played, with the competition adjusted
“in such a way that it will be difficult, but not impossible, for the child to win and
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that, if the child wins, the child will receive an extra 50 cents worth of candy”
(1981, p. 188). So motivated, the child agrees to play, and plays to win. MaclIntyre
notes that, “so long as it is the candy alone which provides the child with a good
reason for playing chess, the child has no reason not to cheat and every reason to
cheat, provided he or she can do so successfully” (1981, p. 188). We may hope,
suggests MacIntyre, that the child eventually will find a new motivation for trying
to excel in the game of chess as the child discovers those goods specific to chess:
analytical skill, strategic imagination, and competitive intensity. Transformed, the
child learns to be motivated by excellences internal to the activity of chess. “Now if
the child cheats, he or she will be defeating not me, but himself or herself” (1981,
p. 188).

MaclIntyre’s narrative of the chess-playing-child traces, in a few swift lines, a
dispositional transformation and development typically spread out over an
extended period. The child is changed from an outsider-to-a-social-practice, to
apprentice, and then toward becoming a sort of “journeyman” on the way to
mastery. While developing toward mastery of a discipline or practice, one comes
to recognize goals and excellences with intrinsic value in activities that were first
undertaken for an instrumental purpose.

The examples of practices listed by Maclntyre includes games, arts, and sci-
ences, but also productive practices like farming, fishing, and painting. As with the
story of the chess-playing child, one may undertake such a practice at first in order
to pursue an external good; however, with time and experience, some practitioners
come to discover intrinsic motivations and standards of excellence internal to the
activities of the practice. The pursuit of such internal excellences requires the
cultivation of a set of virtues: “truthfulness, justice and courage — and perhaps
some others” (1981, p. 192).

Turning now to the distinction brought into focus by Moore, MaclIntyre begins
his explanation of the difference between a practice and an institution by citing
examples: “Chess, physics and medicine are practices; chess clubs, laboratories,
universities and hospitals are institutions” (1981, p. 194). Maclntyre distinguishes
institutions from practices in terms of the ends sought by each. Practices are
characterized as having internal goods and standards of excellence appropriate to
the activity. In contrast, institutions are “characteristically and necessarily”
concerned with external goods, especially money, power, and status (1981, p. 194).

The relationship between practices and institutions, in Maclntyre’s account, is
complicated. MacIntyre mentions five features of the relationship:

. Practices need institutions in order to be sustained.

. Institutions “house” practices.

. Practices and institutions are part of the same causal order.

. Once established, practices and institutions concern themselves with and are
attentive to different goods and purposes.

5. The virtues are needed both to pursue the goods internal to the practice and to

avoid the temptation to favor external goods to the neglect of the internal goods

(Maclntyre 1981, p. 194).

AW =
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Implicit in these claims is a theory of the origin of institutions. Practices give rise
to and depend on institutions. Institutions have their genesis and origin in social
practices.

While practices and institutions are intimately related, the two have separate
goals. Practices aim at excellence (as measured by standards internal to the activity)
while institutions aim at success (as measured by standards external to the activity).
In pursuit of these goals, each is subject to distinct dangers and corrupting tenden-
cies. Practices that are not institutionalized risk unsustainability. However, once a
practice is institutionalized, the practice becomes vulnerable to the acquisitiveness
of the institution. Since institutions are characteristically and necessarily concerned
with external goods, especially money, power, and status, they are prone to the
neglect of internal goods. MaclIntyre claims, “We should therefore expect that, if in
a particular society the pursuit of external goods were to become dominant, the
concept of the virtues might suffer first attrition and then perhaps something near
total effacement, although simulacra might abound” (1981, p. 196).

MaclIntyre claims that institutions have “all the characteristics of a practice”
(1981, p. 194). Maclntyre distinguishes between two different kinds of institutions.
Modern institutions, which aim to serve the community by providing the degree of
order needed to allow each individual to pursue his or her own self-chosen con-
ception of the good life, are distinct from ancient/medieval institutions. The differ-
ence between these two, according to MaclIntyre, has to do with the role of the
virtues in the work of sustaining an institution. Within institutions in the ancient/
medieval form, the virtues are necessarily exercised “by at least some of the
individuals who embody it in their activities” (1981, p. 195). The virtues are
understood, at least by some of the institution’s members, to be necessary for the
sustenance of the institution. As contemporary examples that retain this form, one
might consider universities and hospitals, especially those in which the common
life of the members is understood in terms of a shared tradition constituted by a
continuous argument about what the university or what good medicine is and ought
to be. In contrast, modern institutions, as Maclntyre identifies them, purport to
produce effective results and fair outcomes without relying on the virtues. Without
the virtues, the institutional concern for external goods will tend to become
dominant and the virtues needed to sustain the institution against consumptive
and competitive desires will erode (1981, p. 196).

Can Managing an Institution Ever Be Understood as a Sort
of Practice?

Maclntyre reminds his reader that although external goods (such as wealth and
prestige) can have a corrupting influence, these are in fact goods. Within the
tradition of the virtues, justice and generosity pertain to the allocation of these
goods. In a similar way, while Maclntyre is critical of modern institutional forms,
he is not a critic of institutions. When Maclntyre claims that institutions have all the
characteristics of a practice, he implies that making and sustaining institutions are
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activities with their own internal goods. What insights about institutions emerge
when we notice that they are crucial for sustaining practices, or when we
become aware that making and sustaining institutions are activities with their
own internal goods? Following Moore’s call to examine in greater detail the
complex relationship between practices and institutions has given rise to a series
of questions. Can MacIntyre’s virtue ethics provide a framework that might
humanize business? (Moore 2005). Is it possible to use MacIntyre’s framework in
the capitalist business world to conceive of or discover institutions that incorporate
justice? (Moore 2002) Can a corporation be structured in such a way that it
promotes virtue? (Moore 2005) Why do some businesses actively protect the
virtues requisite to pursue excellence in the practices they house while others do
not? (Moore and Beadle 2006, Moore 2012b) Is it possible to use Maclntyre’s
framework to do empirical case studies evaluating the institutional structures of one
or more corporations in terms of the virtues? (Beadle and Moore 2008; Moore
2012a; Beadle 2013) Rather than “crowding out” virtue, can a business organiza-
tion be governed in a manner that crowds virtue in? (Moore 2012b) Can
Maclntyre’s framework be used to make sense of meaningful work? (Beadle and
Knight 2012) Given that institutions are crucial for sustaining social practices, and
that making and sustaining an institution is an activity with its own internal goods,
can the activity of managing an institution be understood as a sort of practice?
(Beabout 2012, 2013)

In order to reach an affirmative answer to this final question, it is crucial to draw
a distinction that comes into focus when we consider Joseph Dunne’s interview
with MaclIntyre regarding the activities of schoolteachers. Dunne asked Maclntyre,
“Can we helpfully construe teaching as itself a practice and see the curriculum itself
as a set of practices into which students are to be initiated?” (Dunne 2002, p. 4)
MaclIntyre provided a long, somewhat wandering answer, portions of which were
quite surprising to Dunne. Specifically, MacIntyre stated, “Teaching itself is not a
practice, but a set of skills and habits put to the service of a variety of practices”
(Dunne 2002, p. 5). The heart of MacIntyre’s proposal was that teachers should
think of themselves in terms of the disciplines they teach, “as a mathematician, a
reader of poetry, an historian or whatever, engaged in communicating craft and
knowledge to apprentices” (Dunne 2002, p. 5). Included in his answer, Maclntyre
emphatically denied that teaching is itself a practice. Dunne later pressed this point,
but Maclntyre dug in his heels, claiming that teaching *“is never more than a means,
that it has no point and purpose except for the point and purpose of the activities to
which it introduces students” (Dunne 2002, p. 9).

Dunne later challenged MacIntyre’s claim, conceding that teaching is not a sort
of “domain-neutral expertise” (Dunne 2002, p. 7), but suggesting teaching is a
practice according to Maclntyre’s well-known definition. Specifically, Dunne
suggested that teaching is a complex form of socially established cooperative
human activity that contains its own internal standards of excellence, is the good
of a certain kind of life, and the dialectic between practice and institution is
reflected in the case of teaching and school (Dunne 2002, pp. 7-8). Further, in
their conversation, MaclIntyre made several relaxed comments that support the
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claim that teaching is a practice; MacIntyre refers to the “ends of teaching” and “the
practice or practices of teaching” (Dunne 2003, p. 353).

On the whole, Dunne seems to get the better of this debate. Accordingly, one
way to answer the question of whether teaching is a practice is to propose that there
are “domain-relative practices,” and then to think of both teaching and managing in
those terms. Doing so concedes Maclntyre’s criticism of those who claim a
supposed domain-neutral expertise, while also granting Dunne that teaching is an
activity with its own set of excellences, one that can be made into a form of life, and
that the practice of teaching is housed in relevant institutions such as schools,
colleges, and universities (Beabout 2012). A “domain-relative practice” is an
activity that possesses internal standards of excellence identifiable to practitioners
while being inextricably connected to another particular domain. In each such case,
familiarity with the particularities of the other related domain is an integral feature
of the activity. Teaching is always tied to a particular subject, just as coaching is
always tied to a particular sport. In the same way, managing an institution is always
tied to the particular practices housed in the institution. So, just as the expertise
needed to excel as a teacher of mathematics to 11-year-olds is related to but also
different than the expertise needed to teach literature to 16-year-olds, so too the
expertise needed to manage a company that manufactures refrigerators is related to
but also different than the expertise needed to manage a financial institution or a
hospital or a restaurant. Managing an institution with excellence involves not only
good planning and organizing, but also awareness of and attentiveness to sustaining
and nurturing the particular practices housed within one’s institution. What virtues
are needed to do this well?

Practical Wisdom as a Virtue Integral to Excellence in Managing
an Institution

Thomas Whetstone has suggested that ethicists could focus more intently on the
way practicing managers use virtue language, “listening to what managers them-
selves say when discussing excellent managers” (Whetstone 2003, p. 344). In
Whetstone’s studies of the language used by managers and those who are managed
to describe the excellences involved in managing well, he showed that contempo-
rary managers, while certainly not schooled in the classical and medieval tradition
of the virtues, employ with considerable articulation a moral language that “is
essentially one of virtues and vices” (Whetstone 2003, p. 354). The traits reported in
Whetstone’s study correspond to a rather traditional list of moral virtues: honesty,
trustworthiness, dedication, fairness, integrity, self-control, politeness, compassion,
and loyalty (Whetstone 2003, p. 352). Whetstone also reported that those he studied
listed several other traits: flexibility, good judgment, the ability to show perspec-
tive, and the ability to be innovative, that is, the virtues that, in the Aristotelian
tradition, contribute to and constitute practical wisdom (Whetstone 2003, p. 352).

In After Virtue, Maclntyre emphasizes the virtues of justice, courage, and
honesty (1981, p. 192), but he does not provide in that book an emphasis on or a
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detailed account of practical wisdom. Practical wisdom, which was considered by
Aristotle and Thomas Aquinas to be a virtue of central importance, is treated in
greater detail in some of MacIntyre’s later writings (MacIntyre 1999). Tradition-
ally, practical wisdom is described as the virtue whereby one acquires a disposition
of intellect such that, in each action, one is excellent at (1) deliberating about what
to do while attending to relevant particularities, (2) making in each instance a good
judgment, and (3) carrying out such decisions in action. For examples of more
detailed accounts of this virtue, see Pieper (1966), Dunne (1993), or Schwartz and
Sharpe (2010). The person of practical wisdom actively has developed excellence at
taking in information, deliberating, judging, and executing wisdom in action. In
short, the person of practical wisdom has cultivated excellence in the realization of
one’s human powers to see, judge, and act; these constitute the key parts of the
virtue of practical wisdom.

Because this virtue involves a sort of foresight, Cicero translated Aristotle’s
Greek term, phronesis, with the Latin, providentia, denoting a kind of divine
foresight. This Latin term was later contracted, so that the medievals used the
term prudentia to denote wisdom in human action, especially the ability to foresee
the consequences of action in each case. At the heart of prudence or practical
wisdom is the ability to reason well about action, bringing together sound principles
with what is known about the past and the present to make good decisions, choosing
an appropriate means toward achieving a worthwhile goal.

In the traditional list of cardinal virtues, practical wisdom has held a primary
place (even more important than the character virtues of courage, temperance, and
justice). Aristotle provides a detailed seminal treatment of this virtue in Book VI of
the Nicomachean Ethics (Aristotle 2002, 1140a24—1145a13), as does Thomas
Aquinas in his Summa Theologica, where he describes this virtue as “foremost
among all the moral virtues” (Aquinas 1948, II-II, 56, 1). The character virtues,
such as courage and moderation, have been recognized since Aristotle as crucial to
practical wisdom, because without them, one is unable to determine whether a
given end is worthwhile; one who lacks courage may choose overly cautious goals;
one who lacks moderation may tend to be guided by greed and acquisitiveness.
Practical wisdom requires knowledge of both abstract, universal truths and aware-
ness of the concrete particularities of each action.

Aristotle and Thomas Aquinas, like so many ancient and medieval thinkers,
were concerned with practical wisdom for achieving excellence in traditional social
roles, for example, in managing one’s household or holding a leadership role in a
political community. Can the virtue of practical wisdom inform the decisions of
those charged with leading an institution, including a business organization, in the
contemporary context? One of the results of extending MacIntyre’s virtue ethics in
light of his practice-institution distinction is to suggest an affirmative answer to this
question (Kavanagh 2013). Indeed, a growing number of writers concerned with
virtue ethics in business and management have pointed to the importance of the
virtue of practical wisdom (Moberg 2007; Roca 2008; Melé¢ 2009, 2010; Provis
2010; Queiroz 2012, 2015; Shotter and Tsoukas 2014). Those charged with the
responsibility to plan, organize, and lead an institution can see in their task the need
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to cultivate practical wisdom, seeing one’s organization as the bearer of one or
more social practices. Such a person understands their work to be guided by
excellences internal to the domain-relative practice of leading or managing one’s
institution with an eye on sustaining and advancing the practices housed in one’s
institution, along with the disposition of being on the way toward practical wisdom,
seeing in each circumstance the available means to organize a given group of
people to come as near as possible to achieve a worthwhile goal.

Conclusion

MaclIntyre’s virtue ethics contains within it positive resources for business ethics.
His distinction between practices and institutions, as developed by Geoff Moore
and others, brings into focus the possibility of understanding the activities of
managers in terms of the virtues. Outstanding managers must attend to the stan-
dards of excellence that are internal to the practices housed in the domain of one’s
institution. Managers must become excellent at planning, leading, and organizing
not simply as abstract activities, but in the concrete circumstances of one’s partic-
ular organization, relative to a specific domain or set of interlocking social prac-
tices. Developing excellence of this sort requires cultivating the virtue of practical
wisdom.
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What Maclntyre says of management has always been highly critical. This
account of his critique focusses on After Virtue. It first discusses the book’s
subversion of managerial claims to expertise by attacking their justification in
claims of social scientific certainty, before moving on to his critique of man-
agers’ characteristic manipulation of their subordinates. Such manipulation, he
argued, demonstrates that the emotive usage of moral terms has become
detached from their meaning within a once coherent scheme of teleological
ethics. The reformation of such a scheme must resist the modern fragmentation
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Introduction

Alasdair Maclntyre’s critique of management remains most famously expressed
within his 1981 critique of modern moral philosophy and social science in After
Virtue. He here describes “the concept of managerial effectiveness” as “a moral
fiction” that lacks adequate rational justification and conjures up “a fictitious, but
believed-in reality, appeal to which disguises certain other realities” (Maclntyre
2007, p. 76). As he goes on to say in the book’s second half, those other realities are
ones of power, money, and status; goods that are “external” to what he calls
practices but are the currencies dealt in by organized managerial institutions.

Sociologically, a crucial aspect of modernity is its formalization of rules and
roles within distinct organizations. Management, and the idea of its effectiveness, is
central to both the operation and legitimation of the modern world. Given the
absence of any way of rationally resolving conflicts between groups that couch
their rival demands in terms of “rights” or “utility” (the other two moral fictions
which Maclntyre identifies), the idea of the state’s managerial effectiveness is
indispensable to their containment. In regarding “government agencies” and “pri-
vate corporations” alike as “bureaucratic structures,” Maclntyre follows Max
Weber (MacIntyre 2007, pp. 25-26), the great theorist of bureaucratic claims to
authority and effectiveness. For Weber, bureaucracy is an effective and efficient
organizational means to any end. In dismissing this as one of the delusive self-
images of our age, and in laying out its genealogy, Maclntyre subverts claims that
social science should aspire to anything like the kind of law-like generalization or
technologically reliable predictive knowledge generated by the natural sciences.
Social and organizational studies do not provide a basis for such knowledge, and
therefore do not truly warrant the “metaphysical belief in managerial expertise
[that] has been institutionalized in our corporations” (Maclntyre 2007, p. 108).

In subverting the very concepts of technocratic expertise and managerial effec-
tiveness, MaclIntyre’s critique of management and of social science matched his
critique of “the Enlightenment project” in moral philosophy. In its historical and
genealogical approach, and in its unmasking of moral claims, it follows Friedrich
Nietzsche’s mode of critique. One motivation for avoiding the Marxist mode is that
MaclIntyre wished to focus on control, not ownership, since “bureaucratic manage-
ment” described not only private and public sectors of the capitalist West but also
state control in the nominally communist East; another was that Marxist critique
was expressed in terms of the same kind “of law-like generalizations” that he
regarded as fundamentally mistaken, enabling communist bureaucrats, no less
than capitalist managers, to claim authority to direct workers on the bases of
fictitious claims to superior knowledge and expertise. Since such claims are ficti-
tious, no one exercises the kind of social control that such institutional authorities
claim and with which they are often credited by social critics. Even if managers are
able to legitimate their power over their subordinates through such claims and
perceptions, they lack the power to ensure the outcomes they intend to effect.

In After Virtue, MacIntyre famously supplemented earlier discussion of the
ethics of social roles with a more novel and critical account of such contemporary,
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manipulative “characters” as “the bureaucratic manager” (Maclntyre 2007,
pp. 74-77). The point of his characterization of the manager is that this character
epitomizes, embodies and effects, socially and causally, what he called the
“emotivist” (and might now call “expressivist”’) use of moral language. In such
contemporary usage, moral terms have become detached from their historical
meaning. Terms such as “good,” “right,” and “excellence” were once part of a
coherent moral scheme, which has since been fragmented. Now, managers use such
terms as manipulative means of persuasion. They have become the lexicon of a
rhetorical technique to be used alongside other techniques in the management of
human resources. The institutionalization of such instrumental usage, the involve-
ment of others in those institutions, and the subjection and habituation of those
others to that usage and its effects ensure that modern moral discourse has become
pervasively manipulative.

Macintyre’s Critique of Manipulation

Metaphysically, modern morality is abstracted from particular rules, roles, and
institutions into a sphere of idealized individual actors and of idealized universal
rules. Families persist but most work and administration is detached from them to
be managed by corporate and state institutions. It is distinctive of the expertise and
authority claimed by managers that it is of a kind which is supposed to be
universally applicable, transferrable from one modern institution to another
irrespective of the particular kind of activity that it rules and they manage.

The morality into which managers are institutionalized is that described by
Nietzsche. It is an ethic of the shepherd as distinct from the herd, the overman as
distinct from his underlings. On this picture the manager is of a different kind to
those whom he manages, possessing if not a superior kind of knowledge then a
stronger kind of will. This perspective is one that MacIntyre condemned not just in
capitalist managers but also in those would-be revolutionaries, and especially in
those who claimed to know more than others and therefore an authority to lead and
manage those others as means to their own theoretical end (Maclntyre 1973,
pp- 340-342). Even so, he has often referred to the third of Karl Marx’s “Theses
on Feuerbach” which criticizes any division of “society into two parts, one of which
is superior to society,” (Marx 1976, p. 4) or, as he puts it in After Virtue, to
“bifurcation of the contemporary social world into a realm of the organizational
in which ends are taken to be given and are not available for rational scrutiny and a
realm of the personal in which judgment and debate about values are central factors,
but in which no rational social resolution of issues is available” (MaclIntyre 2007,
p- 34). The ideal of the manager is of a person who inhabits only the supposed realm
of epistemological and organizational objectivity.

Where it is real, managerial effectiveness involves the manipulation of human
resources. This is the primary skill of management, relating to what, in Whose
Justice? Which Rationality?, he went on to call a “quality of effectiveness,” as
distinct from any virtue or “quality of excellence,” observing that “manipulation . . .
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makes citizens worse” (Maclntyre 1988, pp. 32, 70). The etymology of “manage-
ment” discloses its origin in the treatment of humans like horses, without regard for
the fulfillment of their specific and rational nature and instead treating them as mere
means to the fulfillment of a purpose of the manager (Knight 2007, pp. 30, 115).
While we moderns are taught to see ourselves as autonomous moral agents, when
we become engaged with bureaucracy or management we become involved “in
manipulative relationships with others. Seeking to protect the autonomy that we
have learned to prize, we aspire ourselves not to be manipulated by others; seeking
to incarnate our own principles and stand-point in the world of practice, we find no
way open to us to do so except by directing towards others those very manipulative
modes of relationship which each of us aspires to resist in our own case” (Maclntyre
2007, p. 68).

Manipulation of others as means to one’s own or an institution’s ends is unjust.
This injustice is the very opposite of that virtue of justice as desert which MaclIntyre
considers an attribute of those committed to some practice, who willingly acknowl-
edge the equality of fellow practitioners and, also, the greater authority of those
with proven and genuine expertise in the practice. Institutions, though, reward not
excellence but effectiveness, and, moreover, all too often reward effectiveness quite
irrespective of excellence. Thus a manager might be effective in “rationalizing”
employees or driving competitors out of work, or in misleading consumers or
investors. And, of course, such effectiveness is all too often rewarded with gross
material inequity. As Maclntyre contends, “acquisitiveness as such, pleonexia, is a
vice, indeed the vice which is the principal form of injustice. And justice in
exchange requires that conceptions such as those of a fair wage and a just price
should have application. But to hold both those theses is to set oneself in radical
opposition to any economy dominated by markets and requiring the accumulation
of capital” (Maclntyre 1991, p. 15).

Maclntyre has always aimed to overcome “the hierarchical division between
managers and managed” (Maclntyre 1998, p. 231). He argues not only that it is
unjust to treat others as you would have them treat you, and as they deserve to be
treated, but also that there is no epistemological justification for such manipulative
treatment. The separation of values from facts is an intellectual error, falsely
justifying managerial claims to normative neutrality and value-free effectiveness.
Reason concerns both ends and means, and all can and should engage in such
reasoning. To divide society between the knowing and the known, the managers
and the managed, is to demoralize everyone. It is to deny the managed the agency
that is necessary to engage in the social activity of changing from how one is to how
one ought to be, and it is to exempt managers from any need for such improvement.

His Teleological Sociology

In criticizing the use of others as means to one’s own ends, MacIntyre might have
turned to Immanuel Kant. It was instead in distancing himself from all modern
moralities, and as a way of criticizing the use of others also as means to more
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impersonally institutionalized ends, that he instead turned to Marx, the great
theorist of systemic exploitation. In rejecting even Marx’s “communist” imitation
of Kant’s ideal “kingdom of ends,” he might have turned to Nietzsche, the great
subverter of all moralities. Instead, he turned to Aristotle.

It was in After Virtue that MacIntyre announced his participation in the Aristo-
telian tradition to which he has ever since remained loyal. What is distinctive of
Aristotelianism is its concern with teleology: the logic or rationality of goods as
ends or telois. What is distinctive of Maclntyre’s Aristotelianism is his identifica-
tion of a social teleology of shared practices. Such practices are defined by their
“internal goods,” which are known, lived, and progressed by their participants.
These practices are ordered to the achievement of those goods, both in the activity
of practitioners and in the products of that activity. In the first sense, the good
internal to a practice is a shared form of life: the life of an artist or a scientist, of a
doctor or a farmer, a miner or a builder, a politician or a parent. In the second sense,
the good is a work of art or a scientific truth, of health or food, of coal or iron ore, or
a bridge or a house, of a political community or a growing person.

The claim of a manager would be that the second kind of good is — usually, if not
always — most effectively and efficiently obtained by disregarding the first.
Maclntyre’s claim is that human beings are what are most important, and therefore
that to disregard the first kind of good is an error. The practice of medicine or
farming is good for its material effects but also for the excellence or virtue of its
practitioners. These are intellectual virtues, such as skills, but also moral virtues
that are learned through and necessary to such social activities. The form of life of a
doctor or farmer is a form of life that expresses and embodies those virtues, in
which participants learn to recognize, respect, and emulate that which is commonly
good and genuinely excellent within the practice. Within practices, “good” has real
meaning and use in reasoning about ends and about the best means to those ends,
rather than a merely ostensive and emotive usage in which it may be arbitrarily said
of any object. In expressing such meaning and use, practices are not only the
primary constituents of society but also the schools of the virtues. It is by being
socialized into such understanding and pursuit of impersonal or common goods that
one’s desires are educated and one can transform oneself from a condition of
“untutored human-nature-as-it-happens-to-be” to that of “human-nature-as-it-
could-be-if-it-realized-its-telos,” and that point is therefore given to “the precepts
of rational ethics as the means for the transition from one to the other” condition
(Maclntyre 2007, p. 53). Practices are the means through which, by accepting one’s
native dependence on others and thereby learning “as an apprentice learns”
(MacIntyre 2007, p. 258), one can learn how to become a truly “independent
practical reasoner” (Maclntyre 1999). If one’s activity is managed by others, one
is denied this possibility.

Maclntyre admits that organizational institutions are necessary to sustain prac-
tices, to formalize and enforce rules, and to obtain and distribute resources. Prac-
tices may be ordered to their internal goods, but they require such general and
“external goods” as money, power, and status if they are to be well ordered, and
these are the currency of institutions. The distinction between practices and



84 K. Knight

institutions is an analytic one; it need not — usually, if ever — involve any absolute
distinction of personnel, or perhaps even of formal roles. If there is a hierarchical
division between managers and managed, then the practice is separated from the
institution. If so, the practice is likely to be corrupted, and so too are both the
managed and the managers.

Such corruption is certain when managers subordinate even the good of the
practice’s product to the external good and institutionalized goal of profit. Then,
managers within such institutions treat workers as means to an end other than that
which is internal to their work. The operation of a capitalist company (this term, of
course, originating in the companionship of owner with owner, not with worker)
typically generates a conflict of interests between managers and workers, so that no
kind of common good is possible. With regard to external goods, “the owners of
capital and those who manage their enterprises always . . . have a compelling reason
to keep wages low” (Maclntyre 2015). With regard to internal goods, the authority
of managers depends upon denying producers any collective authority over their
product.

The alternative to which Maclntyre’s analysis points is that of the defense of
goods internal to a practice and common to its practitioners, and of practitioners’
determination of standards of excellence and judgments regarding the excellence of
acts and actors by those standards. It is those goods that should give point and
purpose to a practice and to one’s participation in it, and it is those standards that
should inform one’s actions. Here, there is no division between manager and
managed and all share in the same kind of reasoning, act for the sake of the same
kind of good, and benefit in the same way from the actualization of that common
good. This good and those standards should give point also to the acquisition and
distribution of external goods. This will only be the case if those who understand
the internal good, though their own activity or practice, are those who engage in the
practical reasoning about what rules and resources are required, about how they are
to be applied and enforced or acquired and distributed, and about when such
judgments should be revised and practice progressed. Such reasoning would itself
be ethically educative and is itself a crucial constituent of the activity’s internal
good. For Aristotelians, reason and its execution or practice are rightly inseparable.
Managers, in contrast, characteristically insist on the division of labor between their
power of decision and its execution by their subordinates. Meanwhile, they disre-
gard the distinctions between practice and institution and, therefore, between
internal or final goods, which are good in themselves, and those goods that are
merely external or instrumental. In this, they lose the point.

His Critique of Modern Roles

Given what Maclntyre says of the real ethical and educative value of shared
practices and of social roles, it might well be surprising were he to criticize the
effects of such roles within modernity — and yet he does. The modern self is
encouraged to consider her- or himself as an independently rational chooser. She
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or he is so encouraged by modernity’s professional moralists and politicians, and by
occupying the roles of voter and consumer. At the same time, she is likely to occupy
very different roles within a family and a workplace, and within a host of other roles
in relation to state and corporate institutions. The problem is in finding some way to
integrate these various roles. How, one might ask, is one to narrate one’s life and to
manage one’s self? This is a question which modern academic philosophy is unable
to answer. The modern self appears to be theoretically abstract and practically
compartmentalized.

Morally, the problem of compartmentalization is that of double — or, rather, of
multiple — standards. For Maclntyre, a virtuous person is one who acts according to
the same moral standards irrespective of context, whereas a manager will act
toward her workers in a different way than she will act toward her boss, and will
act in a different way again toward her family or her friends. Of course, he differs
from Kant in allowing that the rightness of some actions is contextual rather than
categorical. And, of course, a manager, like a worker, might lie to his wife and be
honest to his colleagues. Nevertheless, he agrees with Kant that lying is wrong
irrespective of conditions, and a person who lies to their spouse is unlikely to think
that they must always be honest to their colleagues. Aristotelian ethics differ from
an ethics of categorical rules in that it focusses not upon the act but upon the actor.
A virtuous actor is one who possesses the virtue of phronesis. Phronesis is not
simply to be understood as our “prudence”’; it in no way implies that if one is in a
corner one can act immorally (“just on this one occasion,” as one might think) to
extricate oneself. Virtue is not contextually relative, since it is a matter of character
and integrity. It is, though, contextual in recognizing the importance of judgment,
and that an “ethical demand is always addressed to this particular person in this
particular situation concerning this particular other. It cannot ever be truly or
truthfully represented as the application of a universal and general rule to a
particular situation” (Fink and MacIntyre 1997, p. xxx). A virtuous actor, a person
who possesses phronesis, is one who, with due immediacy or reflection, apprehends
what any particular situation demands of them, and who acts in accordance with
that demand. She will do so not because this or that role places demands upon her; if
this were so she would find herself continually stymied, as different roles place
conflicting demands upon her time. Rather, she does so because she has a sound
conception of the human good, and therefore of her own felos, which enables her to
adjudicate between such otherwise conflicting demands. Phronesis is this virtue of
practical judgment. It enables the actor to manage herself. However, she can only
cultivate, exercise, and exemplify this virtue if she is not managed by others.

Compartmentalization is not only a critique of the contemporary moral self. No
less than Maclntyre’s critique of manipulation and injustice, his critique of com-
partmentalization is also a critique of our contemporary social structure. This is
another respect in which he differs from Kantian universalism. MaclIntyre’s ethics
is contextual not just because it refers to the particularity of the situation in which an
actor necessarily acts but, also, because it refers to the particular social conditions
under which we all now act. It is always possible that a situation occurs in which
another person needs our immediate help here and now, and a virtuous person must
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respond accordingly. However, to be a virtuous person one requires a conception of
the human good, even if one only understands it as the good of one’s own life. It is
only through reflection on such a comprehensive good that one can manage one’s
own life as a whole. It is always possible to respond to a particular demand, but this
does not enable one to order all of the demands placed upon us. Such a conception
of the human relos is, Maclntyre insists, what the structure of contemporary society
largely precludes. It is for this reason that particular practices are so very important,
because it is here that we readily find goods that we might share with others and to
which we might learn to subordinate our untutored desires. This is, again, why
practices are the schools of the virtues. They educate us not only into particular
skills and pursuit of particular goods but also into virtues of justice and truthfulness,
temperance and courage, and into understanding that these are characteristics that
we should embody and enact in our lives as a whole.

Maclntyre’s critique of compartmentalization is a critique of what, when youn-
ger, he would have called capitalism, but of what he now prefers to call the culture
of advanced modernity. This is a culture to which the accumulation of capital, the
fetishization of commodities, the secularization of Protestant individualism, the
bureaucratization of politics, the privatization of morality, the failure of the enlight-
enment project of justifying the rules of morality nonteleologically, and the Nietz-
schean aftermath to that failure have all contributed. It is a culture to which
MaclIntyre has always been profoundly opposed and a culture in which contempo-
rary management is entirely at home.

Conclusion

Despite MacIntyre’s critique of management, it is sometimes proposed that man-
agement should be considered as what he calls a practice, and that it can be morally
educative in the same way as are other practices. On such accounts, his critique is
domesticated into a “virtue ethics” that might be applied to any and all institution-
alized activities and rationalities. This is to misconstrue his entire project. It is to
misunderstand what he says of the nature of human beings as reasoners and
practitioners, of modern theory as expressive of the mistakes of modern institutions,
and of “the irrelevance of ethics” to that institutionalized activity (2015). Such a
misconstrual adds to the error of understanding social science in terms of nomo-
logical natural science the complementary error of understanding ethics in the terms
of technology. It is also to ignore what Maclntyre says of the virtues of “all those
movements of resistance to the imposition by the state and the market on local
societies of measures destructive of their shared life and of the possibility of their
achieving their common goods” (Maclntyre 2013, p. 211), and of “resistance to
capitalism . . . that is informed by an understanding of the dangers of co-option and
domestication” (Maclntyre 2011, p. 316). Rather than resist the ascription of a
collective identity to one’s self, as is sometimes done in Nietzsche’s name,
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MaclIntyre proposes that practitioners assert such identities in collective resistance
against management. Where our resistance is successful, we can reform our ethics
and reclaim our lives.
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“...the road to virtue and that to fortune ... are happily in
most cases very nearly the same.”
Adam Smith, Theory of Moral Sentiments.
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Abstract

In this chapter, I build on the virtue-practice-institution schema of modern
virtue ethics theory. Within this schema firms produce two goods: external
goods, which are associated with the firm-as-institution; and internal goods,
which are associated with the firm-as-collection-of-practices. Although there
is general agreement among virtue ethicists about the normative desirability
of firms pursuing both internal and external goods, there is marked disagree-
ment about the actual ability of modern firms, operating within modern global
markets, to consistently pursue both goods. Here I offer arguments to support
the view that it is possible for modern business organizations, operating
within contemporary markets, to successfully pursue both internal and
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external goods. I also argue that the main threat to this successful pursuit is not
— as Maclntyre suggests — the corrupting power of institutions, but rather the
corrupting power of rogue practices.

Keywords
Virtue ethics » Alasdair MacIntyre « Practices

Introduction

Recent developments in virtue ethics provide a comprehensive moral construct of
the modern corporation, what might be called a Theory of the Firm (Moore and
Beadle 2006). Unlike the familiar theory of the firm developed in neoclassical
economics, however, this virtue-ethics-based theory places morality — or more
specifically moral worth — at the heart of the nature of the firm. Virtue ethicists
often refer to this theory as the virtue-practice-institution model, which hereafter I
will abbreviate as the VPI model (Moore 2002).

The VPI model envisages all business organizations (abbreviated hereafter as
“firms”) — whether banks, hedge funds, manufacturers, health care providers, etc.
— as pursuing two distinct types of goods: external goods (roughly the goods of
effectiveness) and internal goods (roughly the goods of excellence). The VPI
model is also both descriptive and prescriptive. According to this model firms are,
and should be, economic and moral communities in which human flourishing is
achieved through the pursuit of external and internal goods. Thus the VPI model
provides a comprehensive view of what the modern firm is, and what it should
be. This view is inclusive of both the moral worth of the modern firm, and its
economic worth. (I use the phrase “modern firm” here in line with Roberts
(2004), to denote contemporary business organizations operating in global capital
markets.)

The prescriptive aspect of the VPI model is not in dispute; all virtue
ethicists agree that this is how firms should ideally be (Keat 2008; Moore
2002). The dispute arises when one turns to the descriptive possibility of the
VPI model. Does this theory depict a feasible reality for modern firms? Here
there are two distinct schools of thought. One argues that firms, such as the VPI
model describes, may have existed in the past — and may still exist in remote
enclaves of the global economy — but that the advance of global capitalism is
eviscerating the VPI model as a realistic description of the modern firm. In
essence, global capitalism is — according to this school — fundamentally
antithetical to the VPI model. As such, global capitalism is — at least from
the perspective of virtue ethics — fundamentally immoral and incapable of
nurturing human flourishing. The most prominent, though by no means the
only, advocate of this school is Alasdair MacIntyre. He argues that the insti-
tutional pursuit of external goods, within modern firms, inevitably inhibits the
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successful pursuit of internal goods within the associated practices: in essence,
modern institutions corrupt practices. Thus, according to MaclIntyre, the mod-
ern firm is largely devoid of virtue and as such a poor mechanism through
which to pursue human flourishing.

In this chapter, I argue that Maclntyre is too dismissive of the modern firm’s
ability to sustain virtues and practices. The modern firm is indeed capable of
nurturing both the pursuit of external goods and internal goods. Far from
corrupting practices, the firm-as-institution sustains practices and the associated
virtues. It is thus fully compatible with the pursuit of human flourishing. Indeed
the threat to this pursuit comes not from the institution, as Maclntyre suggests,
but rather from the cultivation of “rogue” practices that threaten the institution’s
ability to pursue external goods and thus sustain those practices that are consis-
tent with this pursuit. In essence, therefore, my argument here — contra MacIntyre
— is that practices can corrupt institutions. Furthermore, the modern-firm-as-
institution provides a mechanism for discerning between practices that facilitate
the symbiotic pursuit of both internal and external goods, versus those practices
that — while pursuing their own particular internal goods — militate against this
symbiosis.

The Macintyre View

Given that other chapters in this section describe Maclntyre’s view in depth, I
will supply just a cursory review here. MaclIntyre’s most long-standing criticism
of the modern firm is what he labels as compartmentalization. The actors within
modern firms, namely managers, are unable to act as true moral agents. In their
actions as managers, they compartmentalize themselves within the confines of a
morally stunted version of utilitarianism, namely cost-benefit analysis. The milieu
of the modern firm renders them blind to considerations beyond the financial
“bottom line.” Managers become Albert-Speer like technicians, diligently man-
aging train timetables to ensure the “efficient” delivery of Jews to concentration
camps (see for example Maclntyre 1999b; Moore 2008). For example, in Social
Structures and their Threats to Moral Agency, Maclntyre discusses “a business
corporation whose chief executive officer decides to exaggerate the progress
made by the corporation’s scientists on a research project, with the aims both
of not losing customers to rivals and of bolstering share prices” (1999b, p. 322).
Maclntyre argues that the “only grounds on which objection to such deception
can be based, if it is to be heard, is that in the longer run deception will fail to
maximize corporate profits” (p. 323). More recently, Maclntyre has continued this
broad criticism by asserting, in Dependent Rational Animals, that market-based
relationships such as those within and between modern firms “undermine and
corrupt communal ties” (1999a, p. 117).
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The Practice-Institution Interface

A starting premise upon which MaclIntyre and I agree is that market economies, and
the business organizations therein, are not ethically neutral. First, there are “vari-
eties of capitalism” (Keat 2008, p. 250) some of which nurture virtue. Second, this
nurturing arises from a clearer understanding of the relationship between institu-
tions and practices.

Keat, for example, describes varieties of capitalism that lie on a spectrum
between ‘“‘so-called ‘impatient capital’ ... generally regarded as a hallmark of
Anglo-American economies, by contrast with the ‘patient capital’ of coordinated
market economies” (2008, p. 250). He invokes the contemporary German economy
as an exemplar of the latter, in which “industry-wide associations play a central role
in promoting cooperation in research and development, and in apprenticeship-based
forms of training” (ibid.). In this regard, Keat faults MacIntyre for focusing
exclusively on the “impatient” end of the capitalist spectrum. The Maclntyre
view largely ignores this, viewing — as it does — the modern firm and the modern
economy as a one-size-fits-all intellectual structure.

Turning now to the second premise, namely of a more sympathetic relationship
between external and internal goods, Keat begins with a clear definition of the
contemporary market economy:

[T]he market might be understood as a complex social institution which includes the
contractual exchange of goods for money, private property rights, competition between
firms aiming to maximize profits, the use of prices as signals, and so on — all of which are in
various ways backed by the powers of the state; and it might then be argued that this
institution operates in such a way that ‘producers’ can only succeed in acquiring external
goods if they do so in ways that enable ‘consumers’ to acquire what they regard as ‘good.’
(2008, p. 248)

Within such market systems Keat sees institutions as playing a more inclusive
role in the nurturing of practices. Unlike within the MacIntyre view, where insti-
tutions do little more than supply material support for practices, Keat sees institu-
tions as providing an essential moral grounding for practices: “... one of the
reasons why practices need institutions is that they cannot rely wholly on the
virtues, or on other forms of moral constraint not backed by sanctions. ... [O]ne
of the essential functions of external goods is to provide sanctions when the virtues
fail ...” (p. 247). So, for example, Mercedes-Benz Corporation, as institution, will
ensure that some young apprentice engineer does not become so obsessed with the
intricacies of fuel injection systems that she loses sight of the ultimate goal, namely
the instrumental role of fuel injection systems in the broader practice of producing
an excellent automobile.

The production of the automobile provides external goods of money, status,
power, etc. But it also provides internal goods associated with the practice of
maintaining the automobile-manufacturing institution. Also, the consumption of
the automobile, albeit superficially an external good market transaction, also
facilitates the pursuit of internal goods — such as the goods associated with auto
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maintenance — and the sustenance of practices such as membership in an owners’
touring club, etc.

Specifically, modern firms — such as automobile manufacturers — can create and
nurture practices. This view recognizes the undeniable institutional power of these
organizations as engines of cash flow but, if correctly structured, these engines can
also drive the formation of practices. As such, modern firms are not inherently and
irremediably alien to virtue. True, institutions may corrupt practices if the latter
become too powerful; but there is also a strong symbiotic relation between institutions
and practices. Indeed, the maintaining and enhancing of the institution can, in-and-of-
itself, be viewed as a practice of first importance (Moore and Beadle 2006). Keat
argues therefore for a more far-reaching invocation of the market-based economy:

[W]e can conceive of ‘instituting markets’ in large-scale societies as a (possible) collective,
ethically-based decision about how to secure the institutional conditions for certain kinds of
goods, a decision that would be accompanied by recognizing the need also to secure and
protect the existence of other domains in which very different kinds of goods are likewise
made available to all members of the political community. (2008, p. 254)

Along similar lines, Moore emphasizes the essential synergy between these two
corporate moral universes of external and internal goods:

... the corporation must continually be aware that it is founded on and has as its most
important function, the sustenance of the practice. This is simply because, without the
practice, the institution dies. Thus a retailing organization that is so focused on external
goods, such as profit and shareholder value, that it fails to nurture the practice it sustains —
the specific business practice of retailing — will eventually find itself without the skills and
resources it requires to sustain the practice. It will, in effect, kill itself from the inside.
(2002, p. 28)

And in a later article, Moore re-emphasizes this point: “all business activities,
irrespective of their form of institutionalization, must contain the vestiges of a
practice and the virtues to some degree” (2005, p. 679). He also revisits an
observation first made by Maclntyre concerning the umbilical link between
institutions and practices noting that, as mentioned earlier, purely sustaining
the institution can itself be regarded as an important practice: “In other words,
those who have, in one sense, outgrown the practice and now represent the
institution that houses it, also have the same opportunity to exercise the virtues
in the making and sustaining of the institution” (2005, p. 663). Finally, by
developing the notion of corporate “character,” Moore identifies a mechanism
that tends to counter Maclntyre’s argument that managers of institutions become
“compartmentalized” into an exclusive focus on external goods and thus limit
their exercise of the virtues:

The corporation of virtuous character, then, will in general require systems and processes
that ensure the corporation is not ‘compartmentalised’ from other institutions in society but
sees itself as one part of a larger whole. Equally, the corporation of virtuous character will
need to possess and exercise the virtues of temperance, to withstand the inherent tendency
to focus on external goods, and justice in order to weigh its own advantage with that of the
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wider community. It is also, and most notably, the corporate virtue of temperance that will
encourage a supportive culture. (2005, p. 671)

In summary, the VPI Model is not just an ideal but is a feasible reality within the
milieu of contemporary capitalism. Practices not only can survive but indeed must
survive if firms are not to “kill themselves from the inside.” This symbiotic balance
between the institution and the accompanying practices — between the pursuit of
internal and external goods — is clearly a fine one. Maclntyre places much emphasis
on the potentially corrupting power of institutions — and their concomitant pursuit
of external goods — to “swamp” the practices they support. However, what I would
like to argue in the next section is that — in sustaining the internal-good-external-
good balance envisaged by the VPI model — the threat works both ways. In fact, I
will argue, the threat is as great if not greater that practices within a given firm can
corrupt their institutional foundation. Practices can and do corrupt institutions. The
corruption wreaked by practices is more subtle, given the subtle nature of internal
goods. But in many ways the corrupting power of practices is more insidious and
more threatening to the surrounding economy and society. Furthermore, the virtues
associated with the institution and with the practice of sustaining the institution are
just as valid morally as those virtues associated with other practices supported
materially by the institution. Indeed these former virtues play an essential role in
controlling the corruptive power of rogue practices.

Primary and Tertiary Practices

Recall that the empirical viability of the VPI model requires that, for any given firm,
a symbiotic relation between practices and the underlying institution endures
through time. Institutions and practices are defined by the pursuit of external and
internal goods respectively. The successful pursuit of these goods in turn entails the
cultivation of virtues, i.e., desirable character traits, among all actors (who we
might call stakeholders) who interact to a greater or lesser degree with this nebulous
and porous construct — this “legal fiction which serves as a nexus of contracts” —
called the firm. Note that the successful pursuit of external goods also requires the
exercise of virtue because the maintenance of the institution is a practice. As
Maclntyre observes —

“the making and sustaining of forms of human community — and therefore of institutions —
itself has all the characteristics of a practice; and moreover of a practice which stands in a
peculiarly close relationship to the exercise of the virtues ... the ability of a practice to
retain its integrity will depend on the way in which the virtues can be and are exercised in
sustaining the institutional forms which are the social bearers of the practice”

Given that the survival of the institution is necessary for the survival of any
practices, these institutional virtues could be called “primary virtues.” In addition,
there are those virtues that adhere more directly to practices that, though still
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supported by the institution, are not directly focused on maintaining the institution,
these could be termed “tertiary virtues.” Correspondingly, we can term the practices
associated with these virtues as primary practices and tertiary practices. So, for
example, a firm’s support of some corporate-social-responsibility program (see the
Ben and Jerry’s example below) may indeed possess all the qualities of a practice,
but its pursuit may be unrelated to the primary practice of maintaining the firm
through time as a viable institution.

A reasonable question to ask is why firms would support tertiary practices given
that, by definition, these practices are not directly concerned with sustaining the
institution? The answer is that tertiary practices have the potential to provide the
dynamic internal goods that sustain the firm through time. Within capitalism,
particularly contemporary global capitalism, firms must — to use the familiar
shark metaphor — keep swimming. Or as Moore colorfully puts it in the earlier
quote, a firm that fails to maintain tertiary practices will “’kill itself from the inside.”
Thus both primary and tertiary practices are necessary if the firm is to contribute to
human flourishing, and indeed is to survive long-term. As Pettis notes, in the
context of banking: “long-term wealth creation accrues most to societies in which
the financial system most willingly funds risk-taking entrepreneurs [i.e., tertiary
practices]” (2013, p. 8).

Actors in the firm may be involved in both primary and tertiary practices to
greater of lesser degrees. Senior management will understandably tend to be more
directly concerned with the primary virtues. As Moore and Beadle observe:

senior managers — those who have, in one sense, outgrown the [tertiary] practice and now
represent the institution that houses it — also have the same opportunity to exercise the
[primary] virtues in the making and sustaining of the institution. (2006, p. 373)

Senior management can thus be seen as the “guardians of the flame” in nurturing
the primary virtues necessary for the institution to thrive. They also act as gate-
keepers in discerning the worth of tertiary practices. This is no simple task given
that tertiary practices are by nature entrepreneurial and experimentally innovative.
These tertiary practices may foster virtues that are different to — and to some extent
threaten — the primary virtues. Actors within the firm cannot exercise all virtues
evenly thus, to some extent at least, there will be competition for allegiance
between primary and tertiary virtues.

External goods such as power and status, for example, which are typically associated
with institutions, will also play a role in practices. Social virtues typically associated
with practices, such as temperance, courage, and justice will also be applicable in the
pursuit of external goods in institutions. Indeed, even the market-based institutions of
interest here in reality involve much nonmarket social interaction and hierarchy. As
Karen Ho observes in her extensive ethnographic study of Wall Street:

Recent anthropological and sociological works ... [demonstrate] ... that economic prac-
tices take place in complex webs of social relations, which change in form and degree over
time. Just as ‘nonmarket’ gift exchanges are characterized by a high degree of formal
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calculation, market economies are more fully embedded in social networks than Polanyi’s
strict separation allows. . .. The ‘actual practice[s] of economies’ defy top-down notions of
market: high finance is largely concerned with personalities, private perks and little interest
groups, prestige, imagination, almost anything but what might be called a market.
(Ho 2009, p. 32)

Thus the modern firm is best characterized as a cauldron of market, social, and
hierarchical relations. Individuals within the firm typically interact both within
institution-like structures and within practice-like structures. Moore makes a sim-
ilar observation:

There may, for example, be times when the practice becomes so introverted and self-
satisfied that it no longer sets out to achieve ‘those standards of excellence that are
appropriate to, and partially definitive of, that form of activity’. ... An important role of
those who represent the corporation [i.e., institution], therefore, is to act when they observe
excellence not being pursued and to remind those engaged in the practice of their respon-
sibility. This may well be more observable by those who represent the corporation for they
will see, in the performance indicators used to measure the achievement of external goods,
the failure of the practice to meet ‘best practice’ elsewhere. (2002, p. 29)

Thus institutions act as filtering or censuring mechanisms for the limitless array
of potential practices and their concomitant internal goods. Institutions provide a
“marketplace of morality” (Dunfee 1998) that ensures that those practices that serve
the common good are nurtured . The power of institutions to censure practices
comes from the former’s production of wealth and power. Competitive capital
markets ensure that power is disseminated broadly through the public ownership
of corporations. Of course, we know corporate democracy is far from perfect, but its
institutions are clearly more broadly democratic than its practices. As Maclntyre
notes, practices are by nature exclusionary and undemocratic in that they represent
“a particular type of moral community, one from which fundamental dissent has to
be excluded”. From the perspective of feminist theory, for example, Frazer and
Lacey note: “Feminist theory understands male power exercised and maintained in
and through practices” (1994, p. 271).

Rogue Practices

As discussed above, Maclntyre makes much of the corrupting power of the insti-
tution and its associated vices of avarice and the will-to-power. And, according to
Maclntyre, the corrupting power of these institutional vices — vis-a-vis the virtues of
the associated practices — is inevitable. But what of the virtues nurtured by the
institution, or more specifically the virtues nurtured by the primary practice asso-
ciated with maintaining the institution? McCloskey wryly observes: “Even an
ethics of greed for the almighty dollar, to take the caricature at its face value, is
not the worst. For example, an ethics of greed is better than an ethics of slaughter.
... The disdain for modest greed is ethically naive, because it fails to acknowledge
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that the greed prospers in a market economy only by satisfying the customer”
(1994, pp. 181-182). McClosky goes on to defend the “bourgeois” institutional
virtues: “Intellectuals in the West have had a tin ear for business and its values.
.. .From this Marxist historical mistake arose the fairy tales of lost paradises for
aristocrats or peasants and a reason for ignoring the bourgeois virtues”
(pp. 189-191). Ian Maitland makes a similar observation concerning the value of
institutional virtues: “. .. many of the character traits that we commonly call virtues
are rewarded by the market. Therefore participation in the market may inculcate
values and dispositions that make us better citizens” (1997, p. 28).

If we accept that primary “institutional” virtues matter, and that they matter in a
crucial sense that they support both the institution and the primary practices that
sustain both themselves and the underlying institution, then a natural concern arises
as to the relationship between primary practices and their relationship to tertiary
practices. Could some tertiary practices actually threaten the survival of the insti-
tution? And, if so, how would this happen given that these practices, albeit tertiary,
still exhibit the defining characteristics of practices?

A provocative answer to this question is supplied by a recent empirical study of
organizational culture undertaken by Jamie-Lee Campbell and Anja Goritz. In
Culture Corrupts: A Qualitative Study of Organizational Culture in Corrupt Orga-
nizations (2014), they — albeit inadvertently — define rogue practices. What, in the
current context, could be called a practice, Campbell and Goritz define as a social
cocoon: “The social cocoon is part of organizational culture because it forms
assumptions, values, and norms of employees to support corruption (e.g., focus
on particular values, norms, and a special language to make corruption [of the
institution] appear harmless” (p. 294). They go on to observe that, within a rogue
practice, “[e]mployees reinforce and control underlying assumptions, values, and
norms.... Employees reshape and reframe manager values and expectations
through collective sense-making about their daily behavior . .. that makes [institu-
tional] corruption appear as decent and customary” (pp. 295-296).

The critical point to observe here is that these rogue practices can indeed flourish as
practices within their “cocoon” of genuine virtues. In an interview, one manager
within a corrupt organization recounts, “it [participation in a rogue practice] is a
sense of community, a feeling of togetherness, a confirmed fellowship, the pursuit of a
common goal” (p. 304). This, however, is a common goal that, if left unchecked, can
destroy the institution that provides its material support. Thus these corrupt organiza-
tions that Campball and Goritz identify steadily “kill” themselves from the inside: the
rogue tertiary virtues steadily swamp the primary institutional virtues. In short,
practices have the power to corrupt and destroy institutions.

By “corrupt practice” here I simply mean the ability to damage or destroy the
institution that houses the practice. So, for example, Ben and Jerry’s pursuit of its social
mission — albeit virtuous — was taken to an extreme that threatened the company’s
survival. John Willman observed: “As Ben and Jerry’s has discovered in recent years,
the financial bottom line has to take priority, since without adequate profits little can be
achieved on the social mission” (1998, p. 8). The result of Ben and Jerry’s poor financial
performance was its loss of independence. It was acquired by Unilever in 2000.
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Conclusion

In this chapter, I invoke the concept of the business organization as derived from
recent developments in virtue ethics theory. Within this theory, morally justifiable
business organizations are viewed as combinations of institutions and practices.
Both institutions and practices pursue their own distinct kind of moral good by
cultivating a distinct balance of virtues. This practice-institution balance requires
vigilance on the part of those involved in the business organization. Too exclusive a
focus on cultivating the virtues associated with either practices or institutions could
threaten this balance.

I focus here on the potential of practices to corrupt institutions. I argue that primary
virtues associated with maintaining the institution must constrain the potentially corrupting
power of the tertiary virtues of practices. Thus virtues associated with practices must
continually be evaluated from the perspective of the primary institutional virtues.
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Abstract

Although efforts have been made to recover Aristotle’s theory of virtue, linking
the theory to organizational practice has proven difficult. This paper addresses
this challenge by employing a previously developed conceptual lens for identi-
fying organizational virtue, an empirical tool we call the Interactive Joint Inquiry
Exercise (IJIE). This tool emphasizes central MacIntyrian concepts that are often
overlooked in this type of inquiry: purpose, balanced judgment, and praxis. We
then direct this lens as part of a wider ethnographic study of three social ventures
in Rwanda, hoping to identify key differences and patterns among comparative
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cases. Such an exploration seems relevant in both nonprofit and business insti-
tutions; in developed and developing countries alike. Every organizational
member can find meaning in these ancient components of the virtue paradigm,
especially when conveyed in common and localized vernacular, and the IJIE
research instrument offers new value in considering the values and trade-offs of
any given organization. In exploring the organizational cultures of these new
ventures, this inquiry extends the empirical grounding of Maclntyre’s virtue
ethics.
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Introduction

This contribution seeks to aid our understanding of the descriptive and normative
guidance that Maclntyre’s conception of virtue offers present-day organizations.
As is often pointed out, there is a significant gap between scholarly discourse on
moral issues and that required by practitioners (Stark 1993; Soule 2002). Con-
trary to earlier assertions, Maclntyre and others have outlined a virtue framework
that is assessable even to those who have not received philosophical training.
What we lack, however, is a robust grounding of the theory of virtue that may
provide guidance and insight to those leading and affected by contemporary
organizations. This paper addresses this challenge by seeking to understand the
presence of virtue in nonprofit and business organizations in the developing
country of Rwanda. If Maclnytre’s conceptions of the virtues are to be deemed
relevant, then they should find application in a diverse array of organization
types and geographies where very different cultural realities prevail. As the
author has been living in Kigali, Rwanda, certain fascinating yet difficult-to-
access organizations have become viable for such an analysis. Living and
working with these organizations and their representatives for many years has
afforded the author a good sense for which organizations would be most inter-
esting subjects for such a study, and it has also allowed the author to corroborate
the words of the respondents with their observable actions (or praxis) during
times of relative crisis and good fortune.

How and Where Organizational Virtue Is Found
An array of empirical measures have sought to capture organizational virtue

(e.g., Shanahan and Hyman 2003; Cameron et al. 2004), many choosing to focus
on first defining a particular list of virtues (Maitland 1997; Solomon 1999;
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Pellegrino 2002; Mort et al. 2003; Murphy 1999; Seeger and Ulmer 2001). Virtue
is a richer concept than implied in such studies. Any attempt to apply a
predefined list of ‘“universal business virtues” without considering the
interdependent components of the virtue paradigm will have done little more
than introduce a list of “business values.” Instead, empirical enquiry that is
consistent with the MaclIntyrian virtue framework suggests we must explore
organizations using the key components of the larger virtue paradigm: purpose,
balanced judgment, and praxis.

These three pivotal components of a dynamic theory of virtue are more worthy
of our attention than any individual organizational virtues we might suggest. One or
more virtues have little power when considered outwith the paradigm that animates
and explains the power they are meant to hold. These components possess indis-
pensable properties for unifying, governing, and harmonizing the entire apparatus
of a virtue paradigm. One possible reason these orchestrating components have
been neglected could be that these are often viewed as abstract metaphysical
notions. Yet the common goal of a company and the daily judgments it faces are
inherently practical matters, and well within the subject matter a thoughtful orga-
nizational leader can engage (no philosophy training required). Consequently, in
Aristotelian terms, the gap between theory and practice is not as wide as may be
expected. Thankfully, the power of these concepts survive even when the way they
are described is modified to accommodate a different time and place than Ancient
Greece.

Level of Analysis

A new conceptual lens with explanatory power for organizations may reveal
elements overlooked by conventional evaluation tools and prominent management
theories. More specifically, we will direct this new conceptual lens at organiza-
tional culture and we are encouraged by the new understanding and insights such
exploration has already yielded.

MaclIntyre (1985, p. 273) offers assistance in the identification of genuine virtue
in the form of a three-part test. The following is an attempt to paraphrase these
stages for application to an organizational context, such as a business or nonprofit:

Stage 1: Does it contribute to the intrinsic quality of the given practice (and hence
the institution this practice sustains and is sustained by)?

Stage 2: Does it contribute to the integrity and flourishing of relevant individuals
(conceived as social beings holding multiple roles in society)?

Stage 3: Does it contribute to the flourishing of the relevant social tradition(s)?

In previous studies (Crockett 2005), featuring business contexts in a mature
economy in Scotland (oil industry consulting), some organizations were found to
satisfy the above stages in the following fashion:
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1. A tendency to elevate the “internal goods” (virtues) of the practice over con-
ventional metrics of success. Evidence of significant levels of excellence in the
core practices of the organization. A proven capacity for generating strong profit
and other performance measures for the company.

2. Concerted effort to develop the character and practical judgment of individual
stakeholders: organizations contributed to the integrity, development, and ful-
fillment of participating individuals.

3. Clear ambitions to achieve a scenario where benefits extend beyond the interests
of the company and its individual members, to include the interests of the larger
community and society of which it is a part.

Unit of Analysis

Three Rwandan ventures offer a different type of subject for study using this new
conceptual lens. Aristotelian theory, ethnographic methods, and entrepreneurial
analysis fit well together; each are holistically concerned with the dynamic pro-
cesses by which social settings are created and nurtured toward a common goal.
However, we believe this and previous studies have managed to identify more than
a suitable unit of analysis. We suggest that in entrepreneurship, we have identified
the optimal process for understanding and introducing an Aristotelian paradigm in
contemporary organizations. MacIntyre hinted at the rich potential of organiza-
tional ventures (1985, p. 194, 1994, p. 302) and ended his treatise with a call for
“the construction of local forms of community within which civility and the
intellectual and moral life can be sustained” (1985, p. 263). Entrepreneurs create
communities of purpose, and they possess an unmatched opportunity to shape the
values and culture embedded in each venture. No CEO or management team in the
subsequent years of that venture will have the same moral authority, and later stages
of organizational growth are unlikely to allow any individual(s) to wield so much
power to create culture as we see at the founding of the company. Additionally, we
now see the powerful impact some modern companies have in shaping the societal
culture (often beyond that of church or state; for good or ill), so the impact of the
founder is hard to underestimate.

Research Methodology

We now have a number of examples of MacIntyrean empirical inquiry that benefit
from this new conceptual lens (Beadle and Konyot 2006; Moore and Beadle 2006;
Beadle and Moore 2011; Weick and Sutcliffe 2003). The Interactive Joint Inquiry
Exercise (IJIE) provides a unique approach for enabling Maclntyre’s concepts of
“internal goods” and “external goods” to be rendered in terms that people without
philosophical training can understand while at the same time holds explanatory
power for defining the balanced judgment that is operational in a given
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organization. This paper builds on these studies and extends the IJIE methodolog-
ical tool for studying organizational virtue (Crockett 2005) consistent with
Maclntyrian concepts.

In draft manuscripts as current as 2012, Maclntyre provides further encourage-
ment for those seeking to determine the presence of organizational virtue: it should
be clear even to bystanders without philosophical training if external goods (e.g.,
profit) are put to the use of the internal goods and excellent products of an
organization or vice versa. The IJIE is precisely designed to measure the extent to
which an organization prioritizes internal vs. external goods.

lllustrating Cases: Social Ventures in Rwanda

To connect abstract discussion to practical implications, we will apply these
concepts to understanding three different organizations. In order to test saliency
and applicability of these concepts in a very different setting than Scotland (where
the author initially explored them to some effect), or other developed markets
(Whetstone 2003; Moore 2012), further in-depth case studies were drawn from
the less-developed country of Rwanda. This grounds the utility of virtue concepts in
organizational contexts including those found in non-Western markets (Fernando
and Moore 2014).

Rwandan culture is very much dependent on thick relationships developed face-
to-face. To illustrate: it is not uncommon for principle decision-makers to have five
to six meetings in person prior to solidifying a simple contract. Rwanda is also a
poor country undergoing rapid development under a new constitution and strictly
enforced legal parameters. Despite hopeful developments since the tragic genocide
of 1994, trust remains weak, unsophisticated management is common, and it can
prove difficult for virtually any organization to earn a considerable profit in this
land-locked country with few natural resources. While a stable political environ-
ment and a “zero corruption” policy make Rwanda one of the best contexts in which
to launch a new venture, it can be a long and difficult effort for even the most
experienced leaders to achieve moderate success many years later. This part of the
world favors those with the flexibility to adjust plans rapidly as the context requires.
Since “control” is more of a wishful notion than reality, it is common to rely heavily
on a thick web of close relationships to navigate inevitable tumult and the
unpredictable cycles of external influence organizational leaders remain vulnerable
to. The systemic acquisitiveness found in more developed countries is less common
in Rwanda, instead idealists and new systems are largely animated by an explicit
desire to build skills that can simultaneously ensure individual and societal pros-
perity in the face of a past marked by poverty and broken systems. As this country
adopts more Western business practices, however, it seems clear that Rwandan
companies are increasingly influenced by more individualistic motives and com-
petitive practices.
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Sample Selection

If the claim to the universal applicability of Maclntyre’s framework to organiza-
tions is correct (Moore and Beadle 2006), then we should be able to apply this
framework as much to developing economies as to developed. As the author has
been living in Kigali, Rwanda, fascinating yet difficult-to-access organizations
have become viable subjects for such an analysis.

Each of the chosen organizations are roughly the same age (less than 8 years
old), having been built by Western-trained Americans primarily motivated by a
desire to assist in the development effort as related to the unique challenges of this
small country. Because they primarily serve the same context, each is subjected to
many of the same government bureaucracies, legal contracts, and cultural nuances.

Living and working with these organizations and their representatives for many
years has afforded the author a good sense for which organizations would be most
interesting to compare using this conceptual lens. Importantly, being present and
familiar with these entrepreneurs and organizations has also allowed the author to
corroborate the words of the respondents with the observed praxis of the respon-
dents during times of crisis and relatively good fortune. A more detailed treatment
of the praxis found in each of these organizations is not possible here, given limited
space, but a more comprehensive treatment of this supporting evidence is available
upon request.

One Acre Fund

One Acre Fund is generally regarded as succeeding at a scale and with a discipline
rarely seen among nongovernmental organizations (NGOs) in Africa. Founded in
2006, this organization has targeted the dominant labor knowledge of the world’s
poor (farming) and land that they already have access to. With these common
ingredients in place, One Acre Fund commits to making each farmer more than
twice as productive. One Acre’s core service package for farmers includes the
delivery of key inputs (seeds, fertilizers) coupled with practical training. Farmers
pay for these services (via access to flexible credit) as One Acre feels it is important
to avoid giving handouts. Today, One Acre Fund operates in four East African
countries, has doubled the income of about 200,000 poor farmers, and those farmers
are covering about 80 % of the total operating expenses One Acre Fund requires to
support all operations. Philanthropic donations are required to cover the balance of
operating expenses, but they are on track to sever all need for donations en route to
serving 1.4 million farmers by 2020.

The following represents a summary of many different interviews with Eric
Pohlman, Founder and Country Director of Rwanda operations for One Acre Fund,
and corroborated (to a lesser extent) by other managers working at One Acre Fund
in Rwanda (Fig. 1).
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“We serve small-scale farmers. In everything we do, we place the farmer first.

Purpose: . L. ,,
We measure success in our ability to make more farmers more prosperous

Fig. 1 One Acre Fund IJIE Summary Findings

Understanding the Interactive Joint Inquiry Exercise Results

It was suggested earlier that the power of the virtue framework is not adequately
captured by any particular list of virtues. Instead, the power of virtue is embodied in
the conceptual meaning offered by the interdependent components of the virtue
framework. The Interactive Joint Inquiry Exercise (IJIE) depicted above is a simple
instrument designed to highlight and understand the dynamic working of these
concepts in a particular organization. Importantly, the exercise departs from the
technical jargon and complex philosophy of Maclntyre and seeks to allow the
members of the organization to put ancient Aristotelian concepts in terms that
hold meaning in conventional terms for a localized social context. The most
appropriate use of this instrument has been described elsewhere (Crockett 2005;
Moore 2012), and calls for particular questions to be asked in the following
sequence:

1. How does your organization measure “success”?

2. What does “excellence” look like in your organization?

3. Considering each side of this seesaw as a whole, which is given the greatest
relative priority in your organization (dividing a maximum of 10 points)?

4. Considering each of the two sides of this seesaw, does one come first?

That depicted above features the words and meaning collected using this inter-
active instrument in an interview with a key leader of One Acre Fund.
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Correlation and Causation

It is always helpful to ask the respondent if they see any correlation or sequential
order between the two sides of the seesaw. In response to this prompt, Eric
described the causality which he saw clearly: “I always think about it in this
progression: 1) Why -> 2) How -> 3) What. You have to start with “Why/How”
(your values, etc.) but you quickly have to get to the “What” or you're not going to
find any funding (investment capital or donations). Your company might be able to
get away with doing this (success) and not doing that (excellence). .. but your
company might suck and I wouldn’t want to work for it. You’ d just be mediocre.” In
this response, Eric hints at some of his own personal values and beliefs while
highlighting some of the differences we may find between the pressures felt at a
nonprofit versus that of a business.

For all intents and purposes, Eric is one of two “founders” or primary leaders at
One Acre Fund. Interestingly, it seems the original founder, Andrew Youn, places a
more concerted focus on the “success” factors of the organization. To balance
Andrew’s natural bent and focus, Eric focuses on the “excellence” side of the scale,
as if there is an intrinsic hope that the organizational ethos will find a suitable
equilibrium as a blend of these two leaders. Additionally, it seems different
countries may call for a different emphasis along such scales. The following
quote from Eric says it well:

As a leader, and on the Rwanda program, I place much more emphasis here (excellence). . .
but I don’t necessarily feel that is healthy for the organization. This is a semi-crazy personal
philosophy, but at the end of the day, on a 20 yr. timeframe, all that really matters (to me) is
the relationship with the farmer. . .. That’s really all there is. .. and I don’t know how you
can really build a company along those lines and survive. ... But, that’s really more of a
(personal) life philosophy. For us (One Acre Fund), Andrew is the “numbers guy” and I'm
the “people guy”. I think that gets at (part of the value) I bring to the organization.

Heaven Restaurant

Alissa Ruxin left New York to move to Rwanda when her husband took a devel-
opment job there (working to establish Jeffrey Sach’s Millennium Village initiative
in that country). By 2008, Alissa began to establish one of Rwanda’s finest
restaurant businesses, hiring and training orphans and other disadvantaged
Rwandans to fulfill roles in the growing hospitality sector. Heaven describes itself
as a social enterprise built by Rwandan craftspeople, featuring Rwandan food and
handicrafts, and responsible for the training of hundreds of people since it was
founded.

The above figure represents a summary of interview responses obtained from
Heaven co-owners, Alissa and Josh Ruxin (Fig. 2).
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“Heaven is more than a place; it's a social enterprise. Heaven was
Purpose:

constructed as a purpose-built facility to provide vocational training in
hospitality and ongoing employment for Rwandans.”

Fig. 2 Heaven Restaurant IJIE Summary FIndings
Correlation and Causation

Once again, it is helpful to see if the respondent can identify any correlation or
sequence between the two sides in the balance depicted above. In response to this
prompt, Alissa and Josh described the causality they agreed on: “Excellence
typically comes first. To survive, it must be more like 50/50. .. If we go too far
this way (success) too fast then we’d just be. . . Applebees (i.e., a common, not very
special, US-based chain of restaurants). For now, we really need to focus here
(excellence) for now/the near future.”

Ballet Rwanda

At 21 years of age, Caroline Joan Peixoto moved from New Jersey to Rwanda to
fulfill a dream: to start the first classical ballet studio in that country. She had a
burning desire to bring something of her love of ballet to inspire creative expression
in a part of the world where that form of creativity was not yet known. Today, she
has succeeded in establishing a ballet studio business, training more than 120 girls
in an art form virtually unknown previously in the country. Eight sold-out perfor-
mances have been staged in 5 years, creating highly anticipated events in Kigali’s
social scene. Ballet Rwanda began as a ballet school, but in 2012, it expanded into
City Arts into City Arts, a community arts center. Classes are offered by various
teachers in creative subject areas: dance (ballet, hip-hop, capoeira), fitness (yoga,
zumba, meditation), art (painting, ceramics), photography, writing, and film. Car-
oline’s expanded goal is to establish a creative hub for citizens of Kigali where one
can learn, teach, or share.
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Purpose: “To create and provide a space for people to express themselves”

Fig. 3 Ballet Rwanda IJIE Summary Findings

The figure above represents a summary from many different interviews with
Caroline Joan Peixoto (Fig. 3).

Correlation and Causation
In response to this prompt, Caroline described the causality which she saw:

(Re: finances/success) that’s not what makes ME feel successful. It takes some stress off my
brain (i.e., that we can pay our bills). .. but the goal of City Arts has never been to make
money, and it’s still not. Obviously, the more clients we get in the door, the more able we
are to pay the rent. But the goal is to provide creative space for the community. . . and I feel
successful in that. .. I do. Obviously, the (success/money) comes into play, but that’s not
the goal... We just need a few bucks in the bank so that we’re covered for next month:
that’s success. I have a few bucks in the bank, and we’re not sinking, we’re surviving, and
in Rwanda, in this type of thing, that’s amazing!.

In this response, Caroline suggests that the “success” factors come first, but only
in the sense that they earn her organization the opportunity to pursue “excellence.”
Although registered as a business, it is clearly “excellence” (not success in con-
ventional business terms) that Caroline is most motivated to deliver.

Conclusion

This brief analysis of three different organizations yields some interesting sugges-
tions for future researchers seeking to ground the theory of virtue:

o It seems the Interactive Joint Inquiry Exercise for identifying organizational
virtue works in a variety of environments, including that presented by a poor
African country.
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* Nonprofit and business organizations alike struggle with some of the same
conceptual challenges.

« Itis unlikely that any one entrepreneur will be equally predisposed, adept, and interested
in pursuing excellence (internal goods) as well as success (external goods), thus, finding
a complementary cofounder may be a suitable way to make balanced judgments.

¢ The actual list of internal and external goods relevant to each organization
varies, but there are similarities (especially as relates measures of “success”).

e While it remains a novel way to discuss their own organizational culture,
founding leaders are more likely to indicate that “excellence” comes before
“success” (instead of vice versa) and every respondent to date (60+) has seen the
two concepts as strongly correlated to each other.

Future initiatives should begin to formulate a framework that entrepreneurial
practitioners could use as a tool for conceptually applying virtue at the foundation
of any new nonprofit or business venture.
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Abstract

Introduction to the section on Adam Smith’s virtue ethics.
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Introduction

Adam Smith is justly famous as a founding father of economics. Yet the fame
achieved by his analysis of economic behavior in The Wealth of Nations has
eclipsed his other achievements, especially the sophisticated and original virtue
ethical account of moral behavior of his other book, The Theory of Moral Senti-
ments, which he continued to revise and develop right up until his death. This is
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particularly notable in the very academic disciplines — business and economics —
that lay claim to Smith’s legacy. Smith’s ethics are routinely portrayed in text-
books, and even academic articles in leading journals, as promoting a narrowly self-
interested egoism, that, thanks to the invisible hand of the market, turns out to
maximize social welfare. This view of Smith is also widely held in business ethics
(Huhn and Dierksmeier 2014). That is unfortunate. Smith was both a great defender
and critic of commercial society, and many of his ideas and arguments remain
relevant to contemporary debates in business ethics, especially beyond the specific
domain of corporate social responsibility.

The present caricature of Smith’s ethics has much to do with the Whiggish
portrayal of his economics by academic economists, in which The Wealth of
Nations is considered only from a specific historical perspective, as a progenitor
of later neoclassical theory. This reconstruction of Smith’s economics then
becomes the source for interpreting his ethics, via selected short quotations extol-
ling the self-interest of butchers and the invisible hand of the market. The book
Smith wrote about ethics is absent from this process.

The articles offered here follow a different methodology, back to the real Adam
Smith. All are by experts in the history of ideas, each focusing on a different aspect
of Smith’s moral philosophy and its contemporary relevance. The reasoning behind
this is not that Smith is of merely historical interest but that his ideas are too
important to rely on the Whiggish narrative that has developed around him. In the
past 30 years, various moral philosophers, from Stephen Darwall to Amartya Sen to
Patricia Werhane, have made major contributions to contemporary problems in
philosophy and the world by seeking out and engaging with the real Adam Smith.
We hope that more business ethicists in particular will see Smith’s ethics as a
resource rather than as a problem to be overcome.

The virtue ethics of the real Adam Smith

Smith’s moral philosophy is complicated and departs in various ways from the main
virtue ethics tradition, of which he was arguably the last major exponent until its
present-day revival (McCloskey 2008). The article by Ryan Hanley picks up on the
unorthodoxy of Smith’s virtue ethics, which has sometimes been interpreted as
mere virtue theory, in the service of a utilitarian or deontological ethics. Hanley
argues that Adam Smith is a real virtue ethicist because of the centrality of
flourishing, the nature of real happiness, to his investigations and because of his
continuity in goals and methods with the classical virtue ethicists.

The article by Jerry Evensky discusses the centrality of individual virtue, over
and above the invisible hand, to Smith’s vision of a successful, sustainable com-
mercial society. Evensky analyzes the three key virtues of Smith’s system — self-
love, benevolence, and justice — which should all operate together and in harmony
within each individual. He traces their historical evolution and relation to social,
political, and economic institutions but also their ideal character which allows us to
recognize and seek after them. In this light, capitalism becomes an ethical project, a
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series of dramatic social, political, and economic changes that demands the revision
of a society’s understanding of the virtues and their proper balance and the reform
of institutions to nurture them.

Jack Weinstein’s article complements Evensky’s by taking an agent-focused
approach to the question of how to live well in the face of the peculiar challenges
and opportunities of commercial society. Smith’s answer to this includes placing
the proper emphasis on the pursuit of wealth in relation to the goods we need to
flourish, such as material necessities, social relationships, and tranquility. Com-
mercial society allows and even encourages a race for wealth, a positional property,
but it doesn’t prevent individuals, even among the working poor, from accessing
these other good things of life.

One reason Smith’s moral philosophy fell into obscurity even among philoso-
phers is that his defense of a virtue ethics adapted to the conditions of modern —
commercial — society in the sentimentalist tradition of the Scottish enlightenment
coincided with the appearance of the rationalist enlightenment moral theories that
have come to dominate moral philosophy — the deontological approach of Kant and
the utilitarianism of Bentham. Another reason is that Smith refused to choose
between empirical psychological questions and normative ones, as orthodox
moral philosophy demands, because he thought a theory of moral behavior should
be founded on an accurate understanding of how and why people make moral
decisions. In the final article, Craig Smith outlines what made Adam Smith’s
account distinct from his predecessors’ and contemporaries’. Adam Smith himself
argued that his approach was truer to moral experience: moral life is pluralist and
thus necessarily complex. That complexity is not addressed but merely evaded by
rule-based moral systems that attempt to reduce all our concerns to some single
decisive principle, such as self-interest, or social utility, or the rational consistency
of our motives. Instead it requires judgment, developed by experience and imagi-
native reflection via the device of the impartial spectator.

Conclusion

As these articles demonstrate, Adam Smith has much to contribute both to our
understanding of virtue ethics and to our understanding of the ethical problems of
commercial society.
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Abstract

This chapter argues that Adam Smith is in fact a “real” virtue ethicist on the
grounds that his moral theory (i) regards virtue as central; (ii) values virtue for its
capacity to promote happiness; and (iii) believes that genuine happiness requires
the cultivation of intellectual virtues including practical and theoretical wisdom.
If correct, this matters for two reasons. First, it helps us better see the degree to
which Smith’s system is founded on a commitment to the realization of genuine
flourishing for both individuals and for communities, and thereby helps to dispel
the all-too-persistent popular view that Smith ought to be regarded principally as
a champion of simple utility maximization. Second, Smith offers us not only a
real virtue ethics, but one that is particularly useful for us today. As others have
noted, the conditions of modern commercial society today are much different
from those of the aristocratic polis that formed the context in which and for
which Aristotle developed his virtue ethics. If so, it may well be that Smith offers
a virtue ethics better suited to our world than those of Aristotle and other ancient
theorists.
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Introduction

Over the past several decades, virtue ethics has emerged as an alternative to two
dominant approaches within moral philosophy: utilitarianism and deontology. Its
distinctive contribution concerns its conception of the good. Where utilitarians are
said to conceive the good as that which promotes the greatest happiness of the
greatest number, and deontologists are often described as conceiving the good as
that which conforms to a universally valid ethical rule, virtue ethicists have long
been seen as defining the good from the perspective of what a good person would
do. In so doing, virtue ethics is often described as a character-based ethics rather
than an action-based ethics (for more detailed overviews of virtue ethics, see, e.g.,
Trianosky 1990; Crisp 1996; Annas 2006).

Virtue ethics owes its modern revival to a group of twentieth-century moral
philosophers including G.E.M. Anscombe, Phillipa Foot, and Alasdair Maclntyre.
But its origins tend to be traced to classical antiquity and to Aristotle and the Stoics
in particular, with Aristotle still tending to be regarded as the paradigmatic exem-
plar of a character-based approach to ethics. Yet in recent years the virtue ethics
canon has significantly expanded, and now it has become increasingly common to
regard several other figures — including Confucius and the Confucian tradition,
Hume, and Nietzsche — with a virtue ethical approach (see, e.g., the essays collected
in Russell (2013c)). But most important for our present purposes has been the recent
addition of Adam Smith’s name to this group.

Adam Smith’s fame as a founding father of modern economics long eclipsed
his renown as a moral philosopher. But the last several decades have seen a steady
rise in popular and scholarly interest in his ethics. In particular, this has prompted
an upsurge of interest in his first book, The Theory of Moral Sentiments (1759). In
the early stages of renewed interest in The Theory of Moral Sentiments, Smith’s
work tended to be read as a contribution to either utilitarian or deontological
approaches to ethics. Yet this is no longer the rule. The import of Smith’s virtue
theory within his larger project has been emphasized in several recent studies
(e.g., Griswold 1999; Montes 2004; Hanley 2013), and one consequence of this is
that while the view of Smith as defending “an act-centered juridical approach to
morality” that strives for “clear-cut directives for moral conduct” has not entirely
disappeared (Frede 2013, p. 140, cf. Schneewind 1990), it has, among specialists,
largely given way to an explicit association of Smith with virtue ethics (e.g.,
Hanley 2006; McCloskey 2008; Hanley 2009), to the degree that one now finds
references in specialist literature to “Adam Smith’s own virtue ethics” (Wells and
Graafland 2012, p. 320).

All of this would seem to suggest that the question of whether Smith is in fact a
virtue ethicist has been settled. Why then raise the question of whether Smith is a
“real” virtue ethicist? What is at stake in this question? As it happens, quite a bit. In
the first place, the question of what exactly constitutes a “real” virtue ethicist, Smith
aside, remains up for debate; in this vein, the introduction to a recent essay on “The
Definition of Virtue Ethics” by a leading scholar of the subject begins by noting that
“attempts to distill the essence of virtue ethics in a simple or clear formula raise
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more questions than they answer,” with the consequence that “the task of offering a
definition is difficult, complex, and highly controversial” (Swanton 2013, p. 315).

Before we can say whether Adam Smith is a real virtue ethicist, we thus need to
establish a provisional working definition that will enable us to distinguish “real”
virtue ethics from imposters. To this end, we might employ a distinction recently
drawn by Rosalind Hursthouse, who explicitly distinguishes between “virtue the-
ory” and “virtue ethics” (Hursthouse 2012). The former, she explains, refers to
theories of virtue deployed by utilitarians and deontologists. Virtue ethics, however,
employs a theory of virtue in a quite specific and unique way, focusing on the
relationship of virtue to the happiness and flourishing of its possessor (see also
Schneewind 1990). In this vein, it has been sometimes said that it is not virtue itself,
but rather the concept of flourishing, that is the fundamental category and distinc-
tive feature of a virtue ethics (Johnson 2008). In addition, virtue ethicists also tend
to emphasize the indispensability of practical wisdom to living well. Altogether
then, “true” virtue ethics might be said to be built upon three central concepts:
virtue (aréte), practical wisdom (phronesis), and happiness (eudaimonia)
(Hursthouse 2012) — a definition nicely summarized by Russell, who emphasizes
the widespread acceptance among virtue ethicists of an approach in which “the
virtues are those character traits that are essential to living a fulfilling human life, a
life in which one both cares about the right things and has the wisdom and skill to
act intelligently about those things” (Russell 2013a, p. 3).

In what follows I argue that Adam Smith is in fact a “real” virtue ethicist on the
grounds that his moral theory (i) regards virtue as central; (ii) values virtue for its
capacity to promote happiness; and (iii) believes that genuine happiness requires
the cultivation of intellectual virtues including practical and theoretical wisdom. If
this is right, it matters for two reasons. First, it helps us better see the degree to
which Smith’s system is founded on a commitment to the realization of genuine
flourishing for both individuals and for communities, and thereby helps to dispel the
all-too-persistent popular view that Smith ought to be regarded principally as a
champion of simple utility maximization. Second, Smith offers us not only a real
virtue ethics, but one that is particularly useful for us today. As others have noted,
the conditions of modern commercial society today are much different from those
of the aristocratic polis that formed the context in which and for which Aristotle
developed his virtue ethics (Wells and Graafland 2012, p. 321). If so, it may well be
that Smith offers a virtue ethics better suited to our world than those of Aristotle and
other ancient theorists.

Smith, Virtue and Virtue Ethics

We begin with Smith’s concept of virtue. Few today would doubt that Smith has a
theory of virtue and that this theory of virtue is central to his larger project. At the
same time, what is particularly interesting for present purposes in this theory of
virtue is the way in which Smith presents it. For not only does Smith present virtue
as central to his project, he does so in a manner that explicitly aligns with a virtue
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ethical approach. Take, for example, the summary review of his project presented in
the concluding part of the Theory of Moral Sentiments. Here Smith quite explicitly
suggests that the principal question in ethics is “wherein does virtue consist?” or, as
he glosses it, “what is the tone of temper, and tenour of conduct, which constitutes
the excellent and praise-worthy character?” (TMS 7.1.2). Smith’s formulation of
this question is significant insofar as it lays out not only what the fundamental
question of ethics is, but also how he thinks it should be examined. On the former
front Smith clearly thinks “the question concerning the nature of virtue” is the
primary question of ethics (TMS 7.2.intro.3). On the latter front he suggests that the
best way to study the nature of virtue is through portraits of what he calls “the
character of virtue” — itself the title and subject of a new section that Smith added to
his important sixth edition revisions of the Theory of Moral Sentiments (see Hanley
2009) — including portraits of “the prudent man” (TMS 6.1.7), “the magnanimous
man” (TMS 6.3.44), and “the wise and virtuous man” (TMS 6.3.23-25). Each of
these is of intrinsic interest and deserves more careful study than can be provided
here. But what is essential for our purposes is to note that both in insisting that the
nature of virtue is the principal question in ethics, and insisting that the nature of
virtue is best studied via sketches of virtuous characters, Smith attests to the degree
to which he accepts and builds on the framework established by classical
eudaimonistic virtue ethics.

The regard in which Smith holds virtue itself further attests to his acceptance of
this classical framework. In the course of distinguishing virtue from propriety in the
first part of the Theory of Moral Sentiments, he insists that “virtue is excellence,
something uncommonly great and beautiful, which rises far above what is vulgar
and ordinary” (TMS 1.1.5.6; see also TMS 7.2.1.50). This is striking for two
reasons. First, Smith clearly understands virtue as something other than merely a
tool for the pursuit or attainment of further external goods — prudence for wealth,
courage for honor, etc. Smith instead regards virtue as noble and beautiful unto
itself, again in a manner familiar to students of classical virtue ethics. This leads to a
second point. For while Smith was very clearly committed to crafting an ethics for
the citizens of a modern commercial society, his ethics was crafted in light of a deep
appreciation of the ancient focus on moral nobility, a focus he sought to preserve
even as he sought to develop an ethics for our world rather than for Aristotle’s.

That Smith is centrally concerned with virtue seems clear. But why, we might
wonder, is he so concerned with virtue? Put differently, what exactly did he think
virtue was good for? As we saw above, Smith is not prone to defend virtue as
instrumentally valuable in the pursuit of external goods. In sharp contrast, in his
capacity as an ethicist if not as an economist, Smith tends to denigrate rather than
celebrate such pursuits; hence his claim that when seen rightly, power and wealth
will appear to be what they in fact are: “enormous and operose machines contrived
to produce a few trifling conveniences to the body” yet leave us always vulnerable
“to anxiety, to fear, and to sorrow; to diseases, to danger, and to death” (TMS 4.1.8).
In Smith’s view then, virtue is valuable not for its instrumental role in promoting
the acquisition of external goods whose value is in any case dubious, but in its
capacity to promote a more comprehensive well-being or flourishing.
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One of the most striking elements of the Theory of Moral Sentiments is in fact its
focus on this more comprehensive flourishing and especially its focus on the way in
which the achievement of happiness depends on the acquisition of certain virtues
and the avoidance of certain vices. Smith often develops his arguments on this front
in the form of comparative character studies; in this vein he contrasts the virtues of
the “private man” with the vices of the public “man of spirit and ambition” (TMS
1.3.2.5), the “two different roads” of living exemplified by the lives of “the rich and
the great” on the one hand and “the wise and virtuous” on the other (TMS 1.3.3.2),
and the relative happiness of “the poor man’s son whom heaven in its anger has
visited with ambition” (TMS 4.1.8) and “the beggar who suns himself by the side of
the highway” (TMS 4.1.10). Each of these demands study from within the context
of Smith’s economics, as each comparison touches on themes central to his vision
of commercial society and its implications for human well-being (e.g., Griswold
1999; Rasmussen 2008). But for our present purposes, what most matters is that
Smith’s evaluations of these and other types of lives are consistently developed as
ways of puzzling out “what constitutes the real happiness of human life” (TMS
4.1.10). This focus on “real happiness” (TMS 3.3.30-31) and on using character
studies as a way to clarify it signals the degree to which Smith’s concerns go well
beyond those that are conventionally associated with deontology and consequen-
tialism, and thus give further reason for us to align him with a genuine virtue ethics.

Having seen (i) that Smith had a theory of virtue; and (ii) that Smith believed that
virtue was chiefly valuable insofar as it promotes human flourishing, it remains to
say a brief word about the role of theoretical and practical wisdom — and indeed
intellectual virtue more generally — in his account. Scholars have long appreciated
that one of the most valuable and significant features of his ethics is its theory of
judgment (see, e.g., Fleischacker 1999; Valihora 2001; Carrasco 2004). But Smith’s
interest in intellectual virtue hardly ends here, as has been noted (e.g., Schliesser
2005; Hanley 2013). For now what is of most significance is that Smith’s concern
with intellectual virtue is tied to his larger theory of happiness. This connection can
be seen in several places but perhaps especially in his reference to “the happiness of
a good mind” (TMS 1.3.2.7). Speaking broadly, here and elsewhere Smith suggests
that happiness and virtuous cognition are to some degree intertwined — a position
that aligns with recent efforts to uncover Smith’s sophisticated account of the ways
in which affect or sentiment and cognition interact (see, e.g., Frazer 2010), and also
provides a context for Smith’s unexpected though hardly unqualified insistence that
“virtue may very properly be said to consist in conformity to reason” (TMS 7.3.2.6).

One reason why this claim is significant is that it suggests the degree to which
certain of Smith’s concerns with the relationship of cognition to happiness dovetail
with similar concerns of contemporary virtue ethicists. One of the most important
and interesting developments within recent virtue ethics has been not only the
increased focus on practical wisdom but also increased emphasis on the ways in
which a focus on practical wisdom might bolster the credentials of virtue ethics to
speak to questions of action as opposed merely to questions of character. Take for
example Daniel C. Russell’s recent claim that “eudaimonistic virtue ethics does of
course concern itself with what is right and what one ought to do, but here the focus
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is on how to deliberate well about such questions, for which rules are generally
insufficient. . .Virtue ethics offers us action guidance less by giving us rules to
follow than by telling us how to become people who can do what rules never can”
(Russell 2013b, p. 14). It is a claim that would have resonated deeply with Smith,
who quite consciously distances himself from rule following, and insists rather that
the proper aim of ethics is to “present us rather with a general idea of the perfection
we ought to aim at, than afford us any certain and infallible directions for acquiring
it” (TMS 7.4.1). Indeed aside from the curious case of justice, Smith thinks that on
the whole such attempts to define rules for ethical action would be “the most absurd
and ridiculous pedantry” (TMS 3.6.9, cf. TMS 6.2.1.22). Acting well instead
requires cultivated habits of ethical virtue as well as a developed cognitive capacity
to know how to operationalize such virtues in specific instances, and it is in Smith’s
efforts to provide guidance on each front that his principal relevance for contem-
porary virtue ethics perhaps lies.

Conclusion

In sum, insofar as Smith’s moral theory is founded on a strong commitment not only
to virtue but also to happiness and to practical wisdom, it can lay claim to deserving
to be regarded as a “true” virtue ethics. Indeed, there may even be reason to regard
Smith as a truer virtue ethicist than such of his contemporaries as Hume and Kant
(whose credentials as a virtue ethicist have themselves been the subject of much
recent debate; see, e.g., Johnson 2008, cf. Dierksmeier 2013). But however this may
be, it seems at least safe to conclude that Smith saw himself as less aligned with the
principal concerns of either consequentialists or deontologists than with those
ancient eudaimonists who, as he himself says, “very justly represented virtue; that
is, wise, just, firm, and temperate conduct; not only as the most probable, but as the
certain and infallible road to happiness even in this life” (TMS 7.2.1.28).
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Abstract

Adam Smith believed that there is an absolute standard of virtue, that acting by
this standard represented the perfection of moral character, and that a commu-
nity of individuals who achieved this ideal would enjoy the greatest possible
Wealth of Nations.

However, Smith did not believe we can know this standard, and in any case he
did not believe any human has the self-command to achieve this standard, so as a
practical matter he did not believe that the greatest Wealth of Nations is
achievable.

But, Smith believed that we can develop an informed image of the ideal by
culling from the lessons of history the principles that lead to progress and thus
inform that ideal. For Smith the ideal is a limit, not achievable but approachable.
The raison d’étre of his moral philosophy was to imagine the contours of the
ideal of virtue and to advocate for institutions that nurtured a continuous
approximation of that ideal in individuals so that humankind could progress
toward that limiting case: The greatest Wealth of Nations and secure tranquility
for each individual.
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Introduction

People of the same trade seldom meet together, even for merriment and diversion, but the
conversation ends in a conspiracy against the publick, or in some contrivance to raise
prices. (Smith 1976b, p. 145)

Adam Smith had great admiration for the energy and creativity of the merchants
and manufacturers of society, what we might today refer to as the entrepreneurial
class. Their self-interest drives them to pursue “wealth and greatness,” and while
the fruits of this pursuit are largely “mere trinkets of frivolous utility,” nevertheless,
the energy and creativity of these men “rouses and keeps in continual motion the
industry of mankind.” (Smith 1976a, pp. 181, 183)

Smith admired these men but, as the opening quotation suggests, he did not trust
their virtue. Smith believed that, driven by an all too often unbridled self-interest,
the members of this faction would collude, and that they had the resources to affect
and effect policy to realize the objectives of their factional interests.

In 1776, the year the British colonies in America declared their independence,
Smith’s classic work The Wealth of Nations was published. In it he castigates the
members of this mercantilist faction for having been the source of these “distur-
bances” (Smith 1976b, p. 573). Their monopoly of colonial trade has served them
well, he writes, but it has done so at the expense of the blood and treasure of the
nation.

The power of this “order of men” derives from the political influence the
members of this faction leveraged with their resources.

[L]ike an overgrown standing army, they have become formidable to the government, and
upon many occasions intimidate the legislature. The member of parliament who supports
every proposal for strengthening this monopoly, is sure to acquire not only the reputation of
understanding trade, but great popularity and influence with an order of men whose
numbers and wealth render them of great importance. If he opposes them, on the contrary,
and still more if he has authority enough to be able to thwart them, neither the most
acknowledged probity, nor the highest rank, nor the greatest publick services can protect
him from the most infamous abuse and detraction, from personal insults, nor sometimes
from real danger, arising from the insolent outrage of furious and disappointed monopolists.
(Smith 1976b, p. 471)

In Smith’s analysis, this whole saga . . . economic distortion (monopoly) enabled
by political influence (rent-seeking) costing lives, treasure, and empire . .. repre-
sents a failure of virtue.

Individual civic virtue is for Smith the sine qua non of a successful, sustainable
commercial society. The wheels of progress turn, according to Smith, only as
smoothly as the virtue of its citizens allows. Thus “virtue, which is, as it were,
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the fine polish to the wheels of society, necessarily pleases; while vice, like the vile
rust, which makes them jar and grate upon one another, is as necessarily offensive.”
(Smith 19764, p. 316)

Smith’s analysis of virtue is dichotomous. It consists of an ideal universal norm
that we can never “know” ... we can only imagine, and the relative norms of extant
societal standards that we can observe. The connection between the two is
established empirically: To the degree that the extant relativist standards of a
given society approximate the ideal standard, to that degree the wheels of progress
turn more smoothly and that society functions more fruitfully.

In an ideal world we can take it on faith that all others will be virtuous and thus
we need not protect ourselves from being cheated or exploited. No fear ... no
transaction costs necessary to protect ourselves . .. fluid environment for trade . ..
greatest wealth for the nation. In the real world, to the degree that our trust
approximates faith, to that degree the transaction costs of trade are diminished,
the fluidity of markets is closer to the ideal, and the wealth of the nation is
enhanced.

It follows that those societal norms that, ceteris paribus, have historically led to
progress provide empirical indications of the nature of the invisible ethical ideal.

On Virtue in Smith’s Moral Philosophy

Smith envisions humankind’s progress as having evolved through four stages:
hunting and gathering, pasturage, agriculture, and commerce. He culls from this
historical progress of opulence what he believes to be the key elements of virtue
ethics that made this progress possible.

These key elements are the moral sentiments, ergo the name of his first work The
Theory of Moral Sentiments. The three primary sentiments that together in their
balance determine the degree of praiseworthiness or blameworthiness of an indi-
vidual’s sentiments, this being the measure of the distance of that individual from
ethical perfection, are

o Self-love
* Beneficence
* Justice

No one of these sentiments is virtuous or ignoble in and of itself. It is the balance
of these that constitutes the degree to which one’s sentiments are virtuous.

Self-love is the spring for human action. It is the energy source for society’s
engine of progress. Properly constrained it is virtuous for its energy serves society.
But unconstrained self-love is the vice, the “vile rust” that seizes up that engine.

Beneficence is the warmth of human kindness that Smith felt is so essential if a
community is to be a source of happiness for all individuals, and a source of comfort
for those in need. But beneficence alone is no foundation for social progress.
Progress requires energetic action stimulated by self-love, and it requires justice.
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“Justice . .. is the main pillar that upholds the whole edifice [of society]. If it is
removed, the great, the immense fabric of human society ... must in a moment
crumble into atoms” (Smith 19764, p. 86). The standards of justice embody the rules
that make the race for wealth fair. To the degree individuals follow these rules their
self-love is properly bridled, and thus properly constrained the keen competition
stimulated by individuals’ desires to “better their condition” (Smith 1976b, p. 341) is
constructive for society. All participants can be trusted to play by the rules.

Self-love motivates, benevolence humanizes, and justice constrains each of
us. When we balance these properly we are perfectly virtuous citizens, and a society
of such citizens is a warm and fruitful place.

So how can we “know” this virtuous balance of these sentiments? We cannot.
We can only imagine it. But then, imagining was Smith’s calling. He was a
philosopher and as he writes in his “History of Astronomy”: ‘“Philosophy, by
representing the invisible chains which bind together all these disjointed objects
endeavours to bring order into this chaos ... [and, as it deals in the realm of the
invisible, it] may be regarded as one of those arts which addresses themselves to the
imagination.” (Smith 1980, p. 46)

Smith’s standard for the consistency of an individual’s balance of sentiments
with perfect virtue is the sympathy, the “fellow-feeling” (Smith 1976a, p. 13) or
approval, of the imagined “man within the breast, the supposed impartial spectator,
the great judge and arbiter of our conduct” (Smith 1976a, pp. 226-227).

There is no list of ethical standards, no moral rulebook that can anticipate every
nuance of every situation and to which we can refer for every judgment on virtue.
As Smith writes: “We shall stand in need of no casuistic rules to direct our conduct.
These it is often impossible to accommodate to all the different shades and
gradations of circumstance, character, and situation” (Smith 1976a, p. 227). The
imagined “impartial and well-informed spectator” (Smith 1976a, p. 130) takes all
the extant conditions into account, knows the nature of perfect virtue, and can thus
make a definitive judgment as to whether, in the given circumstance, the balance of
an individual’s sentiments deserves approbation for its virtue.

Continuing his imagined ideal case, Smith asserts that even if one could “know”
the balance of sentiments that constitutes virtue, this is not sufficient to be virtuous:

The man who acts according to the rules of perfect prudence [(enlightened self-love)], of
strict justice, and of proper benevolence, may be said to be perfectly virtuous. But the most
perfect knowledge of those rules will not alone enable him to act in this manner: his own
passions are very apt to mislead him; sometimes to drive him and sometimes to seduce him
to violate all the rules which he himself, in all his sober and cool hours, approves of. The
most perfect knowledge, if it is not supported by the most perfect self-command, will not
always enable him to do his duty. (Smith 1976a, p. 236)

To be virtuous one must act by the standards of virtue.

But how does one know virtue and act virtuously when there is in fact no
impartial spectator, no “demigod within the breast” (Smith 1976a, p. 131), to
guide us. Smith’s impartial spectator represents an ideal norm that serves as a
reference point for his real analysis.



Adam Smith on the Greatest Wealth of Nations: How Progress Depends on. .. 131

Smith on Relative Social Norms, the Evolution of These Norms,
and the Progress of Humankind

Smith did not believe we can “know” the nature of perfect virtue, but as noted
above he did believe we can discern empirically the degree to which a society’s
virtue ethics approximate this ideal by that society’s place in the history of
humankind’s progress.

In Smith’s reading of history, humankind has made halting progress toward the
limiting, ideal case through the following evolutionary process: In every society
there is an established “golden mean” of behavior (Smith 1976a, p. 204) ... a
commonly shared conception of what constitutes virtue. This social standard is
inculcated in each successive generation through our capacity to be socialized. We
are, after all, malleable beings made of a “coarse clay” (Smith 1976a, p. 162), and
we desire the approbation of our community. Thus, it is possible for our society to
shape us into beings who take the extant standards of virtue, the golden mean, as the
natural order of things. To live by the extant standards of our society is to do our
“duty.”

This social standard of virtue, this golden mean, is not static. It evolves as part of
a simultaneous system that encompasses the social, political, and economic dimen-
sions of society (Evensky 2005, pp. 45-58).

For a society to function constructively, these social, political, and economic
dimensions must complement one another. But because each of these dimensions is
dynamic (e.g., the mode of production changes), the emergence of inconsistencies
across these dimensions is inevitable.

Sever inconsistency leads to societal dysfunction and decline. In Smith’s
analysis, for a society to progress materially, for The Wealth of Nations to
grow, these dimensions must evolve together in complementary ways. For exam-
ple, a successful move from the pasturage to the agricultural stage requires the
development of new social and political institutions that are adapted to land
ownership. Smith’s “stages” analysis is not a singularly economic analysis; it
represents the coevolution of social, political, and economic institutions that
makes progress possible.

In the course of this evolution these institutions shape and are in turn shaped by
individuals. We are socialized beings but we each have a unique biography, and
these uniquenesses give each of us a singular perspective from which to reshape the
institutions that have shaped us. Thus, human action is a key driver of a society’s
evolution. The trajectory of that evolution is not a product of human reason but
rather the result of chance, circumstance, and the intended and unintended conse-
quences of individuals’ actions.

For any given society, progress is possible but not inevitable. To the degree the
social, political, and/or economic dimensions are corrupted by unbridled self-
interest a society can stagnate or decline. Indeed, there is no example of inexorable
societal progress in Smith’s historical analysis. But while individual societies have
emerged, grown, and declined, humankind has progressed through the four stages
due to a process of natural selection.
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Material progress is potentially unleashed when individuals enjoy the freedom to
“better their condition” (Smith 1976b, p. 341), but freedom is only consistent with
progress where ethics and institutions ensure individuals’ security. Societies that
develop more mature systems of social, political, and economic institutions ...
including, crucially, more mature standards of virtue ethics ... are more fruitful.
Being more secure and thus more fruitful, these societies have more resources and
more sophisticated technology, and are thus more capable, ceteris paribus, of
defending themselves from outside threats. They are more sustainable.

In Smith’s view, the nation that as of his day has made the most progress thanks
to its more enlightened laws and institutions is his own Great Britain, which brings
us back to where we began.

The primary threat Smith sees to the progress that Great Britain has achieved as
of his day is not from without, but from within.

In her present condition [having followed the dictates of the mercantile system], Great
Britain resembles one of those unwholesome bodies in which some of the vital parts are
over grown, and which upon that account, are liable to many dangerous disorders scarce
incident to those in which all the parts are more properly proportioned. A small stop in a
great blood-vessel, which has been artificially swelled beyond its natural dimensions, and
through which an unnatural proportion of the industry and commerce of the country has
been forced to circulate, is very likely to bring on the most dangerous disorders upon the
whole body politick. (Smith 1976b, pp. 604-605)

He writes in 1776 that Britain has become so dependent on the flow in this
artificially enlarged vessel, the colonial trade, that “the expectation of a rupture with
the colonies . .. has struck the people of Great Britain with more terror than they
ever felt for a Spanish armada, or a French invasion” (Smith 1976b, p. 605).

That very year the rupture came. Subsequently, in a 1784 addition to The Wealth
of Nations (a new chapter titled “Conclusion of the Mercantile System”), Smith
writes with real vitriol of the distortions and consequent costs that these merchants
and manufacturers, pursuing their unbridled self-interest, have imposed on Britain.
They have sacrificed the well-being of the nation to their factional interest.

Conclusion: Adam Smith as Virtue Ethicist

Smith’s vision is classical liberal: he imagines the boundless possibilities of free
people pursuing their individual agendas to “better their condition” (Smith 1976b,
p- 341) in a free market system. But all that freedom only realizes the ideal in a
world populated by angels. And alas, we are not angels. So to make progress
possible we must, as a community, construct institutions that at once unleash and
properly bridle our energies.

In his last effort to share his vision, revisions to The Theory of Moral Sentiments
published in 1790 (the year he died), Smith adopts a civic humanist voice, extolling
“citizenship ... as an active virtue” (Pocock 1983, p. 235). Good citizenship is,
according to Smith, an essential foundation for his classical liberal vision.
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Smith writes in 1790:

He is not a citizen who is not disposed to respect the laws and to obey the civil magistrate;
and he is certainly not a good citizen who does not wish to promote, by every means in his
power, the welfare of the whole society of his fellow-citizens. (Smith 1976a, p. 231)

The progress of a nation’s opulence, realizing humankind’s potential to enhance
The Wealth of Nations ... it all rests on the participation of the “good [(as in
virtuous)] citizen.”

It is the “good citizen,” governed by justice and humanized by benevolence as he
seeks to better his condition, who contributes most constructively to the common-
wealth. It is he who, even as he “rouses and keeps in continual motion the industry
of mankind,” is praiseworthy . . . deserving of the approbation Smith bestowed upon
his dearest friend David Hume: a “wise and virtuous man.” (Smith 1977, p. 221)

For Adam Smith, the sine qua non of human progress is this virtuous citizen.
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Abstract

Adam Smith’s advice on how to live well is an intermingling of virtue ethics and
an account of the proper institutions for humankind. He advises that a commer-
cial society is to be preferred over all other types because of the freedom and
opulence it provides. Throughout his works, he defends his conviction that
commercialism brings with it a good standard of living, a stable society,
enhanced knowledge, satisfying religious belief, liberty, the ability to follow
one’s own interests, an educated populace, and the possibility of international
cooperation. For Smith, while there are varying standards of living well, many of
which have merits for their given contexts, he advises that people look toward
nature and human knowledge to determine the best life in the most promising
society. This chapter outlines Smith’s advice to those seeking virtue. It describes
the good life as natural and illustrates both the principles and conditions that are
motivating people toward excellence and justice.
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Introduction

Philosophers have long debated what it means to live well. The phrase itself is
ambiguous and may either denote a standard of moral behavior or an empirical
theory of satisfaction. The former, which sees the good life as a moral standard,
deemphasizes personal happiness in favor of righteous behavior; it may idealize
asceticism or detachment from worldly attractions. Catholic priests and the Platonic
philosopher king adopt this approach to living well. The latter, an approach that
sees the good life as a satisfied one, deemphasizes morality in favor of pleasure or
wish fulfillment. Ayn Rand’s heroes, Nietzsche’s Ubermensch, and Gordon Gekko
represent this theory at its most extreme.

There is no single location in which Adam Smith articulates his account of the
good life; his theory must be constructed from all of his writings. However, it is
clear that despite the popular notion that Smith endorses a capitalist model of
accumulation, he actually offers an account of good living that balances morality,
environmental influences, and personal desires. His account is Aristotelian in that it
recognizes the interplay between moral virtues and external goods, but it is
Hobbesian and Mandevillian in that it respects personal interest as a worthy goal.
Further, while scholars regularly resurrect The Adam Smith Problem, a false claim
that there are irreconcilable tensions between other-oriented concerns in The
Theory of Moral Sentiments (TMS) and self-interested motivations in An Inquiry
into the Nature and Causes of the Wealth of Nations (WN), Smith’s account of
living well is consistent between all of his works. Any tensions between altruism
and egoism (Smith never uses these terms) are found within individual texts, not
across them.

Finally, like the philosophers before him, Smith is both a theoretician attempting
to describe a system and a teacher giving advice. He offers prescriptions to guide
readers in their own choices and actions. This chapter will describe some of these
pedagogical moments alongside its more theoretical discussion.

Individuals Decisions Are Affected by One’s Institutions

Living well is a dominant theme in Smith’s work. Taking his project as a whole, he
aims to articulate the principles that govern human interaction and social growth,
both of which inform his theory of the good life. Yet, while he emphasizes the
human world and prioritizes discussions of human psychology, personal motiva-
tion, and social and political progress, Smith also takes nature into account.
Modern readers may be confused when encountering his texts, since he assumes
some aspects of human life as natural that many now regard as artifact, but Smith
predates the modern debate contrasting nature and nurture. Nurture is natural, for
Smith, and nature is, in some sense, nurturing. The good life has elements of both.
A case in point, Smith did not think society was an agreement or construct
created by individuals: he rejected the idea of a social contract. Instead, he argued
that human beings must live in society, that no person could subsist on his or her
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own, and that moral development is only possible in a social context. This means
that individual choice is necessarily filtered through one’s context, and while, as we
shall see, people can challenge cultural mores, Smith does not anticipate either
existential or radical freedom. His agents are relational. They are physically
atomistic but mentally interwoven. A good person can find independence within
social influence, but he or she cannot be autonomous in any extreme sense of
the word.

For Smith, all societies can be categorized as being in one of four distinct stages:
a society made up of hunters, or of shepherds, or built around an organized
agriculture, or, finally, one founded on commerce. This list is hierarchical and
chronological, meaning that Smith sees commercial societies as more recent than
agricultural ones and that, all things being equal, later societies are better than their
predecessors.

According to Smith, commercial societies are superior to others because they
provide more knowledge, more expansive liberty, a better quality of life, and long-
term stability. In them, the individual has more control and more agency; he or she
is freer, morally and politically. Commercial societies also interact better with one
another than noncommercial societies do because they promote peace and cosmo-
politan values. Smith’s belief in what would now be called globalization is foun-
dational to the oft-cited contemporary claim that no two liberal democracies have
ever had a war against one another. Whether or not these observations are true,
Smith assumes that peace is an essential component of living well and he does not
glorify the martial virtues (WN V.i.£.59-61, Smith 1976a). Classical philosophers
saw these martial virtues as cultivating a kind of self-reliance, but Smith counters
that notion, expecting a commercial society must tame aggressive values. For
Smith, commercial interactions are indeed built on the desire for exchange, but
sympathy motivates interpersonal relationships.

Smith’s individual is empathetic and imaginative; TMS both reports and advises
that people enter into others’ perspectives to judge matters from the point of view of
those whom they morally evaluate. This alone is a challenge to a militaristic ideal.
Soldiers are, by definition, closed off to the enemy’s experience and a cog in a large
machine. But from day laborers to political operatives, Smith aims to counter the
invisibility that results from collectivity. Our moral interest falls on individuals. We
learn their stories and we judge their actions. But we cannot move them around as if
they are pieces on a chessboard, and we cannot effectively manipulate the system of
which they are a part (TMS VL.ii.2.18, Smith 1976b).

Smith’s is not a Utopian vision. He makes no suggestion that commercial
societies are perfect, but they do, he asserts, represent progress. He favors a
comparative approach to understanding justice and asks what it means to live better
more often than what it means to live well. Improvement is natural, whether from
the individual or historical perspective, and while Smith never claims his four-stage
historical progression is inevitable, his philosophy of history seems to suggest it.

The key to progress for Smith is the development of manufacturing abilities.
Political organization is dependent on the means of production and sustenance.
Political structures function best when they are suited to the societies they organize,
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and each time period has its own moral norms with its own standard of necessity
and luxury (WN V.i.2-11, Smith 1976a). Well-being is naturally articulated by the
social structure, he argues, even if there is always room for improvement. Smith
understood commercial society as allowing for better and more accurate personal
judgment. Individuals are as connected to the means of production as governance is.

Further, while Smith is egalitarian in some respects, he appears confident that
individuals can live well even if they have fewer material goods or less political
status than some others. But he also disallows gross inequality, writing “no society
can surely be flourishing and happy of which by far the greater part of the numbers
are poor and miserable. It is but equity, besides, that they who feed, cloath
and lodge the whole body of the people, should have such a share of the produce
of their own labour as to be themselves tolerably well fed, cloathed and lodged”
(WN 1.viii.36, Smith 1976a).

Progress is natural, again, a notion that runs counter to many modern sensibil-
ities. But he believes that both the laws of history and the principles of human
nature are discoverable. They can be describable in ways similar to Newtonian
physical laws. There are key differences, or course — the different principles of
human nature are often in tension with one another in ways that the laws of physics
cannot be, and the laws of nature cannot be articulated with the same precision as
the mathematical laws the natural sciences — but they are still considered to be
principles and are still empirically discoverable. As a result, for Smith, human
behavior can be predicted with reasonable accuracy, and the human environment
can be adjusted to suit the needs and tendencies of individuals and groups.
Again, here we see that individual action is not radically untethered but subject to
laws of nature.

Smith’s overlapping of nature and artifact results in a precise and objective
account of living well. He is not as pluralistic as liberals who believe that a personal
belief system must undergird all an individual’s values nor is he as historically
rooted as conservatives who suggest that traditions define the good life. This quest
for objectivity leads to a tension in Smith’s work, since living well is both objective
and contextual at the same time. The standard for a good quality of life must be
adjusted to account for the vicissitudes of any society, but there is still always a
right and a wrong way to live properly that is compatible with a given economic
culture.

Consider Smith’s claim that while a linen shirt is “strictly speaking, not a
necessity,. . .in the greater part of Europe, a credible day-labourer would be
ashamed to appear in publick” without one. Smith recognizes that one could survive
without proper clothing, but that inappropriate dress would prohibit not just thriv-
ing, but subsistence. He is also explicit about the theoretical consequence of this,
explaining that necessities mean, “not only those things which nature, but
those things which the established rules of decency have rendered necessary...”
(WN V.ii.k.3, Smith 1976a). Some philosophers might find this redefinition of
necessity objectionable — either an object is a necessity for all human beings or it
isn’t — but this misses Smith’s point. Living well is not a transcendent category; it is
objectively derived from cultural inquiry (Weinstein 2013).
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Smith does not mean to suggest the conservative or relativistic notion that a
culture’s account of living well cannot be challenged. As alluded to before, TMS
articulates a sophisticated theory of conscience, a moral psychology that permits an
agent to appeal to an imagined impartial spectator who overrides cultural beliefs.
This spectator has an eye on progressive history and an empathetic attitude that
triangulates personal experience, cultural norms, and critical analysis. (Smith’s
work predates the term “empathy”; he uses the word “sympathy” instead.) The
impartial spectator is both the final arbiter and the justification for individual moral
judgment. It considers utilitarian, deontological, virtue-based, intuitionist, and
divine arguments and balances them with information supplied by the emotions.
Impartial spectators are not perfect. They are only the best a person can do and they
must be continually attended to and developed for a person’s moral wisdom to
improve.

Moral judgments are ultimately individual acts, and Smith is explicit that a
person is “by nature, first and principally recommended to his own care.” In this
case, care is a moral category. As he writes “that great purpose of human life” is “to
be observed, to be attended to, to be taken notice of with sympathy, complacency,
and approbation. . .” (TMS L.iii.2.1, Smith 1976b).

To summarize Smith’s advice so far: individuals who wish to live well in a
commercial society must recognize that they do, in fact, live in a commercial
society. Reactionary moral standards would not enable individuals to cultivate the
appropriate virtues; it would only make them out of step. Further, they must
recognize which specific commercial society they live in. They must be aware of
the standards of intercourse, the social and commercial expectations, and the moral
norms. Should they challenge these norms, they must do so only after cultivating
their sympathy and imagination. Individuals in any society are capable of moral
challenge, but the seeds of this challenge exist in the actual experience of those with
whom one lives, not in a theoretical decontextualized Utopian system.

The Principles That Motivate People To Live Well

Despite culture difference, there are transcendent human tendencies found in all
people regardless of who they are or where and when they live. Most prominent is
the unending desire all people have to better their own conditions. According to
Smith, this motivation is “the uniform, constant, and uninterrupted” (WN IL.iii.31,
Smith 1976a) and “comes with us from the womb, and never leaves us till we go
into the grave” (WN IL.iii.28, Smith 1976a). It is one of the core principles of human
nature. Because all people desire to improve their lives, each will be happier in
those communities that maximize their liberty to do so (Weinstein 2013), hence
Smith’s preference for commercial societies.

Lest this be interpreted as an innate desire for accumulation, Smith offers a
story to illustrate that wealth is not the be-all and end-all of life. He describes a
“poor man’s son” who looks at his father’s life and conditions and responds with
endless ambition. The son sacrifices and toils for years until he has achieved the
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economic level he thinks suitable, and then, finally, only at the end of his life
does he reflect on what he has done: “he begins at last to find that wealth
and greatness are mere trinkets of frivolous utility, no more adapted for
procuring ease of body or tranquility of mind than the tweezer-cases of the
lover of toys; and like them too, more troublesome to the person who carries
them about with him than all the advantages they can afford him...” (TMS IV.i.8,
Smith 1976b).

The parable of the poor man’s son illustrates conflicting advice even though it is
contained entirely within the pages of TMS. Ambition does indeed better one’s
condition; it promotes wealth and economic well-being. But ambition also obscures
that which is most valuable: happiness, family, morality, and appreciation of what
one has. Smith refers to this as nature’s “deception,” a negative for the individual
who succumbs to its lies, but a positive for the general good. It “rouses and keeps in
continual motion the industry of mankind. It is this which first prompted them to
cultivate the ground, to build houses, to found cities and commonwealths, and to
invent and improve all the sciences and arts, which ennoble and embellish human
life; which have entirely changed the whole face of the globe, have turned the rude
forests of nature into agreeable and fertile plains, and made the trackless and barren
ocean a new fund of subsistence, and the great high road of communication to the
different nations of the earth” (TMOS 1V.i.10, Smith 1976b).

For Smith, the virtues and social interaction are the cornerstones of living well.
Although the conveniences of life may make goodness and sociality easier to
realize, these amenities are not required. Sometimes, in fact, wealth complicates
matters, putting the desire for “baubles and trinkets” ahead of moral approval. The
lower classes in commercial societies falsely glorify the rich, thinking that they are
not just better off but morally better. But Smith advises against this habit writing
that “in what constitutes the real happiness of human life. . .In ease of body and
peace of mind, all the different ranks of life are nearly upon a level, and the beggar,
who suns himself by the side of the highway, possesses that security which kings
are fighting for” (TMS IV.I.10, Smith 1976b). Happiness and economic achieve-
ment are not identical, neither are recognition and moral goodness. Smith asks
people to seek praiseworthiness rather than praise, confident that wealth is the
“most proper” reward for the virtues of “industry, prudence, and circumspection”
but that all who are wealthy are not virtuous (Young 1997).

This leads to another tension, the lure of praise over praiseworthiness, of being
respected instead of respectable. Smith writes that “two different roads are
presented to us,” one, “the study of wisdom and the practice of virtue,” and the
other “the acquisition of wealth and greatness” (TMS 1.iii.3.2, Smith 1976b). But
this too is not such a great conflict since Smith argues that for most people in the
middle and lower classes, “the road to virtue and that to fortune, to such fortune, at
least, as men in such stations can reasonably acquire, are, happily, in most cases,
very nearly the same” (TMS L.iii.3.5). It is only for those in “superior positions,” or
those in “the courts of princes [and] in the drawing-rooms of the great” that
“success and preferment depend, not upon the esteem of intelligent and well-
informed equals, but upon the fanciful and foolish favour of ignorant,
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presumptuous, and proud superiors; flattery and falsehood too often prevail over
merit and abilities” (TMS 1.iii.3.6).

In other words, Smith’s advice to the laboring and merchant classes is to trust
that virtue and ambition are the same. By pursing the two in tandem, most people, in
most situations, as long as they do not reach beyond their capabilities, will achieve
the life they desire. For those in positions of great wealth or great authority,
however, he presents a graphic and compelling description of corruption, unhappi-
ness, and dishonor, trusting in their ability to learn from his examples.

One shouldn’t take his caution too far. It would be absurd to suggest that Smith
sees virtue and economics only as competitors. Following Mandeville, he sees
nothing wrong with self-interested activity, recognizing the proper allure of profit.
His grand goal, the promise of the commercial stage, is “a well-governed society”
that results in the “universal opulence which extends itself to the lowest ranks of the
people” (WN 1.i.10). Universal opulence is the condition in which all members of a
given society have what they require to live and flourish. But Smith is explicit about
distinguishing between necessities, conveniences, and luxuries, insisting that only
the first is necessary for living a good life. It is this ordering — the moral obligation
to provide the poor with necessities alone and his advice above that the poor and
middle classes should not normally expect to achieve greatness — that inspire many
of Smith’s critics. How upwardly mobile Smith’s system is, is itself a matter of
debate, a controversy that should not be foreign to any students of justice in a
capitalist context.

Smith’s advice to those who live in commercial times, then, is to understand that
bettering one’s own condition is as concerned with the moral and the interpersonal
as it is with the economic. We must cultivate those virtues that complete our
individuality, but we must also recognize, as emphasized, that individuality is
overlapping. Happiness and praiseworthiness are of the utmost importance. They
require economic support but not riches, although this is hard to see in the midst of
the endless attempts to better oneself. Individuals strive too hard, are too myopic,
and sacrifice too much for their goals. If they are not cautious, they will lose so
much that the economic success will mean nothing.

What Smith ultimately wants is a self-aware, self-motivated population, striving
for economic success by following their own interests while working together in the
process. Happiness is dependent on community and institutional conditions, includ-
ing the following: a sound mind, the government has an obligation to create a
minimally educated public; spirituality, individuals will be more likely to abide by
culturally accepted moral rules if they believe that their morality is divinely
inspired; sociality, people need one another and a strong community in order to
live and be happy; self-determination, Smith envisions a society in which people
are free to pursue their own interests and occupation; self-governance, government
should be limited to three functions, protecting the society from foreign invasion,
protecting individuals from one another, and creating and maintaining public works
and public institutions, although what Smith means by public works is quite
complicated (WN IV.ix.51, Weinstein 2013; Smith 1976a); and political stability,
an educated people is “more decent and orderly than an ignorant and stupid one”
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because they see through “the interested complaints of faction and sedition” and are
“less apt to be misled into any wanton or unnecessary opposition to the measures of
government” (WN V.i.f.61). These terms, while not Smith’s own, suggest that he
anticipated Martha Nussbaum and Amartya Sen’s modern variation of virtue ethics,
the capabilities approach.

Conclusion

In short, for Smith, a political society is most stable when everyone lives well and
each person abides by the rules of justice. As a result, he advises individuals to be
moderate in their religious beliefs, loyal to the state and follow its laws, and caring
for others. A commercial society allows individuals to interact well with strangers
and friends alike, maximizing the possibility for universal opulence, liberty, praise-
worthiness, and, ultimately, happiness. While this, for Smith, is living well in a
commercial society, it is a conclusion that individuals must come to on their own.
People must take responsibility for their own education, experience, choices, and
ambitions. With the requisite skills and economic support, a commercial society
allows for a person to be “perfectly free to pursue his own interest his own way, and
to bring both his industry and capital into competition with those of any other man,
or order of men” (WN IV.ix.51, Smith 1976a).
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Abstract

The moral theory that Adam Smith provides us with in his The Theory of Moral
Sentiments is a masterpiece of analysis. But it is a book with a very specific
intention in mind. The Theory of Moral Sentiments is not primarily about what
we ought to do or how we ought to live. Smith’s philosophical project is not
intended to provide us with arguments in support of particular principles. It is not
a guide to judgment; rather it is a profound analysis of the nature of moral
judgment. This approach sets Smith’s philosophy in stark contrast to many of the
other works of moral philosophy produced by the Enlightenment. Smith, unlike
his Enlightenment peers Jeremy Bentham and Immanuel Kant, does not identify
a single principle that will allow us to resolve moral questions. Instead he points
to how the various aspects of moral experience, including utility and rule-
following, come together in our moral experience. This clears the way for
Smith’s interest in the potentially more flexible virtue ethics approach as dem-
onstrated by his addition of a new Part VI on the character of virtue to the final
edition of The Theory of Moral Sentiments.
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Introduction

In recent years, moral philosophers have rediscovered the work of Adam Smith and
have begun to take more seriously the approach to moral philosophy that is to be
found in his Theory of Moral Sentiments (1759) (Darwall 2009; Fleischacker 2003;
Sen 2009). Smith’s book was widely read and highly influential during his lifetime,
but passed out of intellectual fashion in the centuries after his death. One of the
reasons that the work passed out of intellectual fashion was that it fell between two
divergent trends in the development of moral philosophy. As normative moral
philosophy, that part of the discipline concerned with providing us with reasons
to act in a particular manner, and empirical moral psychology, that part of the
discipline interested in how we think about morality, became distinct fields of
intellectual inquiry, Smith’s Theory, with its focus on observation and explanation
of how humans experience moral judgment, was of limited interest to those
philosophers whose attention was directed toward the prescriptive identification
of how people ought to think about morality (Campbell 2013).

This tension was apparent even during Smith’s lifetime. David Hume, Smith’s
great friend and intellectual inspiration, distinguished between moral philosophy
conducted by an ‘“anatomist” or a “painter” (Hume 1976, pp. 620-21, 1975,
pp. 5-6; Abramson 2007). What Hume meant was that his approach was an
anatomical, analytical inquiry that sought to dissect the phenomenon of moral
judgment. He was chiefly concerned with explaining morality rather than in pro-
viding arguments in favor of any particular proposition in morals. The other
approach, that of the “painter,” was the approach of Hume and Smith’s immediate
predecessor in the Scottish Enlightenment, Francis Hutcheson. Hutcheson, and
those influenced by him, saw the role of the professor of moral philosophy to be
primarily one of inculcating young students in the principles of how they ought to
act by “painting” the beauty of moral behavior.

Smith’s Method

Smith wrote his book while he was a professor of moral philosophy at Glasgow. His
lectures there would have been expected to involve an element of moral education
through “painting,” but in the book that emerged from them Smith sets himself the
“anatomical” task of examining extant systems of moral philosophy and contrasting
them with his own system. What makes his approach so interesting is that it is based
on an examination of the failure of other systems to provide an adequate account of
the experience of moral judgment. What this means is that these systems — those
based on selfishness, benevolence, reason, and the classical virtues — fail in some



Adam Smith: Moral Judgment Versus Moral Theory 145

important respects to capture the actual experience of moral judgment. Working
from this starting point, Smith attempts to build an alternative account that better
captures the actual experience of moral judgment. Thus the failings of the more
prescriptive moralists lay not so much in their conclusions as in the faulty meth-
odology that they applied to reach them. By focussing on one aspect of moral
experience, such as happiness or reason or selfishness, previous philosophers work
with a “partial and imperfect view of nature” (Smith 1984, p. 265) leading them to
develop a partial understanding of moral experience.

One obvious example of this is Smith’s discussion of the place of motive in our
moral judgment. If we adopt a moral philosophy that focuses on the benign or
malign consequences of our actions (such as utilitarianism), we miss out on a
significant part of moral judgment, that part that assesses the motivations of actors.
If we focus on outcomes alone, we neglect the fact that we feel that the motivation
and intention of the actor is also part of what makes a moral judgment. As a result, a
purely consequentialist moral philosophy will have trouble encompassing assess-
ments of the worthiness of individuals in terms of character and motivation.

Smith’s project, like that of Hume before him, is based on the view that a
successful theory of what we ought to do (a normative theory) must be based on
an accurate understanding of human moral psychology. A “rational” system that
provides an argument in favor of a particular normative position will fail if that
argument is based on a partial understanding of how our moral thought process
actually operates. Chief among the failings of the existing systems of moral
philosophy that Smith engaged with, and by extension with the systems that
succeeded them in the nineteenth century, utilitarianism and rational deontology
of a Kantian sort, was that they elevated a concern for principle and a desire to
provide an account of how we ought to think about morality above a concern for
how moral judgment actually takes place. Smith’s point is that the way that we
make moral decisions is more psychologically complex than these approaches
would suggest.

The failure of previous schools of philosophy is that they provide philosophi-
cally sophisticated arguments about what the content of moral judgments ought to
be that are divorced from how actual agents make moral decisions. Smith’s strategy
in highlighting this disconnect between normative moral philosophy and actual
moral experience is something that is brought explicitly to the fore by his revision
of what becomes Part VII of the final edition of TMS published in 1790. In this
section, Smith goes through the various schools of moral philosophy and highlights
how each of them are unable to deal with everyday moral issues in a convincing
fashion. That these principle-based accounts issue in counterintuitive prescriptions
is, in Smith’s view, evidence that they provide only a partial examination of moral
judgment. Each school, in Smith’s view, is subject to a kind of tunnel vision. That is
to say that the focus on one right way of thinking about morality, or upon one
principle that is supposed to issue in authoritative answers between competing
moral views, means that these philosophers are unable to provide an account that
captures the true complexity and subtlety of moral judgment. For example, Smith’s
discussion of authors who base morality on self-love shows how they are forced to
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adopt unconvincing positions to reconcile their account with the reality of the
experience of sympathy and fellow feeling (Smith 1984, pp. 315-321). Such
thinkers are forced to try to reduce our concern for others to a calculation of interest
rather than accepting it as a feature of moral experience that must be encompassed
with a moral theory on its own terms.

The superiority of Smith’s account, in Parts -V of TMS is that it does precisely
that: it looks at different elements of moral experience and attempts to assign them
to their proper place in the structure of moral psychology. Each of the potential
candidates for a central moral principle — concern for others, self-interest, reason,
happiness (utility), and justice (rules) — are discussed in turn as part of an overall
account of morality rather than as definitive of the whole of morality. An accurate
account of the moral psychology of actual agents addressing concrete examples and
struggling to choose the “right” course of action demonstrates that a number of
different principles are at work in our thinking about morality. Smith brings these
together in a theory that sees moral judgment as driven by our feelings and achieved
through imaginative reflection. The approach concentrates on describing how this
struggle is undertaken.

At the very start of the book Smith nails his colors to the mast by rejecting the
binary systems that reduce morality to selfishness or benevolence. “How selfish
soever man may be supposed, there are evidently some principles in his nature,
which interest him in the fortune of others, and render their happiness necessary to
him, though he derives nothing from it except the pleasure of seeing it” (Smith
1984, p. 9). Simple observation of how people actually behave and think about
morality demonstrates that both of these principles must form a part of an accurate
moral theory. Human beings are at times benevolent and are at times self-interested,
and similarly they at times regard self-interestedness as the “correct” principle upon
which to make decisions, while at other times they clearly regard it as correct to act
in a benevolent fashion. Philosophical systems that attempt to reduce morality to
either one of these principles will inevitably issue in counterintuitive outcomes
when the appropriate motivation or decision principle lies in the other. These
systems will then have to invoke convoluted argumentation to preserve their
desired principle’s relevance. Smith wants to provide us with an account that is
able to deal with the issues that this raises in as parsimonious a fashion as possible.
The success of his theory will be determined by the extent to which it is both true to
our moral experience, and more accurate and theoretically elegant than that of other
systems of moral philosophy.

Moral Sentiments

Smith’s theory is grounded on the idea of natural sociability realized through the
psychological phenomenon of fellow feeling or sympathy. This facet of human
psychology provides the basis for Smith’s account of how we actually experience
morality. Smithian sympathy is “fellow feeling” (Smith 1984, p. 10) with any
emotion. As a result it is a feature of human nature, a universal fact of human
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psychology. It is not a principle that allows us to prefer one action as more
“sympathetic” than others (Berry 1997, p. 157). The use of sympathy also commits
Smith to moral sentimentalism. That is to say, to an approach that views humans as
emotional and passion driven. Smith regards reason as an inactive tool, an instru-
ment that is used to pursue the actions that our feelings motivate us toward. Moral
judgment, on this account, is not to be understood as a detached process of rational
argumentation, rather it is an emotional and imaginative experience where we
reflect on what to do in the light of past moral judgments.

Philosophical systems that reduce morality to reason are bound to fail on Smith’s
account for three main reasons: first, reason is the slave of the passions and as such
cannot motivate us to action. What Smith means by this is that it is passions that
motivate us to action while reason is what we use to work out the best way to
achieve what our passions direct us toward. Second, Smith’s epistemology rejects
the idea of a priori knowledge. He is an empiricist and the result of accepting this on
a methodological level is that he is committed to a theory of human psychology and
epistemology that sees us as operating on generalization from experience. Given
this, the rules of morality that we do in fact recognize are not something that we can
have access to in an a priori fashion. We cannot deduce morality from a rational
principle and we do not do this. Moral education is a process of acculturation and
habituation where people learn from experience and generalize rules of conduct.
These rules, like those of science, have their authority from their confirmation by
repeated experience. Reason, by this account, is not something separate from the
process of induction from experience. As a result, a theory that claims the authority
of reason from argumentation from a priori principles is insufficient on both a
descriptive and a methodological level. The most obvious examples of such theo-
ries in Smith’s time were the medieval scholastic and Aristotlean systems. These
systems, in Smith’s view, were pure sophistry to be dismissed as the evidence of
observation told against them. Third, Smith is keenly aware of the epistemic
limitations of individual humans. His interest, as he repeatedly states, is in actual
judgments by imperfect individuals, and not in the sort of perfect or “God’s eye”
judgments that reflect perfect knowledge and rationality.

One obvious consequence of this fallibility of moral knowledge is that it might
not always be possible to develop precise rules about morality. Smith’s attack on
the sort of philosopher who attempts to achieve this, the casuists (Smith 1984,
pp- 39-40), stresses the point that it is often very difficult to capture all the nuances
of a situation in a rule that will apply in all other situations. Smith’s point is that
there may be certain aspects of human experience that are amenable to formulation
in rules, such as the rules of justice concerning property, but these will come
nowhere near capturing the totality of circumstances in which people make moral
judgments.

Smith’s account of sympathetic moral judgment famously describes how we
develop an impartial spectator that acts as the voice of conscience in our judgments
of self and others. The experience of moral judgment is, according to Smith, the
reflection on our moral sentiments through the lens of the impartial spectator who
embodies our sense of propriety. One consequence of this is that for Smith the
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moral judgments made by individuals are embedded within the societies that
produce those individuals (Forman-Barzilai 2010). While Smith appears to operate
with a notion of universal moral rules that hold for all of humanity, his approach to
social explanation and his account of the diversity of moral beliefs in TMS and in
his Lectures on Jurisprudence suggest that he is aware of the variation in moral
beliefs between different societies. This is not then dealt with from the point of view
of one society being “correct” and other societies “wrong.” Instead Smith seeks to
account for the diversity of moral beliefs by examining the interaction of a universal
human nature with different social circumstances and showing how moral beliefs
change through time.

Smith’s impartial spectator is an internalized imaginative reflection on the
information that an individual acquires from his experience of his society. It is
impartial in the sense that it checks our natural urge to be partial to ourselves and to
excuse, or rationalize, our self-interested action. So while the impartial spectator
might allow us to assess our own action and to resist the unfavorable judgment of
our peers, it does not do so by invoking a standalone mode of moral reasoning.
Instead it represents the imaginative extension of the account of socialization in the
theory as a whole.

Rival Accounts

Smith’s position here can be generalized to his overall approach to moral philos-
ophy. It stands sharply at odds with that of Immanuel Kant. For Kant, it is possible
to reduce morality to a single rational principle of consistency — what he calls the
categorical imperative. Using this principle we should be able to decide on the
moral value of any potential action by imagining that our decision is a rule that
would apply to all people and then assessing whether this is rationally consistent.
From Smith’s point of view this is both excessively rationalistic and grounded on an
impoverished list of features that should be considered when deciding what to do.

Nineteenth-century accounts of the history of philosophy tend to view Smith’s
theory, together with that of Hume, as a form of proto-utilitarianism. But this
reading is a mistake precisely because it looks for a single principle of moral
judgment in relation to normative moral philosophy in a work that is engaged on
quite another philosophical enterprise. Smith is well aware that utility forms some
part of our moral experience, but his conception of its place is not that of an
overarching justificatory principle. This cannot be so, as for Smith, there is a serious
limitation on the usefulness of utility in accounts of actual moral judgment. And
that is that it quite simply fails to account for how we make moral judgments. It was
for this reason that Smith criticized Hume’s account of the development of justice
from a sense of utility allied with sympathy with the public good. For Smith, this
account provides an admirable post-hoc reconstruction, or functional explanation,
of the role that justice plays in society, but it fails because it gets things the wrong
way around. Human beings pass judgment on the moral rightness of an action
before they consider the usefulness to the individuals involved or to society at large.
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For Smith, utility is “plainly an afterthought” (Smith 1984, p. 20). We decide that
an action is worthy of punishment because it is wrong, not because we are conscious
of the utility to society of a system of punishment that deters future wrongdoing.

Utility does play a part in Smith’s moral philosophy when he argues that we
might consider God to operate from some sort of providentially benign motivation
in his design of the system of nature. This sort of philosophical reflection on the
tendency of the system of nature to promote the happiness of individuals suggests to
Smith that the place of utility lies on a level of philosophical reflection detached
from ordinary moral judgment. What Tom Campbell has called “contemplative
utilitarianism” (Campbell 1971, 2013). Smith seems quite comfortable with utility
playing a role in the reflection of philosophers so long as we do not mistake this for
the sole valid mode of moral reflection. Smith’s near contemporary Jeremy Ben-
tham developed a prescriptive moral theory that saw utility as both a descriptive
fact of human psychology and the correct foundation of a system of normative
ethics (Bentham 1948). While Bentham was influenced by Smith’s economics, he
set himself a quite distinct task in his own philosophy and legal theory. Bentham
believed that he had identified the single supreme moral principle: the utility
principle, or that action is good that produces the greatest happiness for the greatest
number as Smith’s teacher Francis Hutcheson would have it. The utility principle
provides a single moral principle to which we may hope to reduce all other moral
considerations. When we talk about rights or about virtues we are, in Bentham’s
view, making an implicit appeal to utility. As a result, we can reduce all other forms
of moral discourse to a utility calculation. Utility trumps right for Bentham, just as
right trumps utility for Kant and the deontological rationalists. Smith regards both
of these positions as only partially true because he does not regard moral philoso-
phy as being capable of such clean cut decision principles.

Conclusion

It is for this reason that Smith’s moral theory is a deeply human and humane
approach to morality. It seeks to understand how individuals use imagination and
conscience to weigh the options in their judgments. This process has at its founda-
tion the idea that a variety of concerns and principles play a part in how we reach a
judgment. The approach accepts that we do in fact reach conclusions and make
judgments, but it utterly rejects the idea that a single principle, whether happiness or
reason, is in any sense an accurate depiction of this process.

Adam Smith’s moral theory differs from that of many Enlightenment moral
philosophers because he is more careful than most in distinguishing between
descriptive and normative arguments. His concern to account for the reality of
moral judgment, and his apparent disinterest in the search for a single principle that
will settle moral disputes, marks him out as providing one of the most psycholog-
ically sophisticated and comprehensively applicable accounts of morality: an
account that is as applicable today as when he first published the Theory of Moral
Sentiments.
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Abstract

Rooted in a tradition of over 2000 years, modern Catholic social teaching (CST)
has been developed since the late nineteenth century. CST proposes principles
and also criteria and directives, but it is essentially a virtue-based approach, in
which virtues are intertwined with principles and with four basic ethical values:
love, truthfulness, justice, and freedom. Christian love (charity) is at the heart of
CST, animating and inspiring all other virtues and principles. Practical wisdom,
the virtue of good judgment, is also crucial to determine the just means of virtues
and to apply principles, criteria, and directives correctly in each particular
situation.

Keywords
Catholic social teaching ¢ Virtues ¢ Ethical principles ¢ Values ¢ Love ¢ Practical
wisdom e Justice « Freedom ¢ Truth

D. Melé ()
IESE Business School, University of Navarra, Barcelona, Spain
e-mail: mele@iese.edu

© Springer Science+Business Media Dordrecht 2017 153
A.J.G. Sison et al. (eds.), Handbook of Virtue Ethics in Business and Management,
International Handbooks in Business Ethics 1, DOI 10.1007/978-94-007-6510-8_9


mailto:mele@iese.edu

154 D. Melé

Introduction

Ethics on social issues has been developed by the Christian writers from the very
dawn of Christianity (Charles 1998). From the twelfth to the seventeenth centuries,
the Catholic moral theology — although not presented as the official doctrine of the
Church — made important contributions to ethics in economics and business (Melé
1999, 2013; Wren 2000; Schlag 2013, Azevedo Alves and Moreira 2013). Virtues
occupy a central place in the Catholic ethical tradition (see “» Virtue Ethics in the
Catholic Tradition” by Alford H., this volume).

Since the late nineteenth century, the Roman Catholic Church has presented
what is known as modern Catholic social teaching (CST), beginning with
Pope Leo XIII (1878-1903), who wrote the encyclical letter Rerum novarum on
the condition of workers in consequence of the Industrial Revolution and the
“laissez-faire” ideology then dominant. This was the first of the Papal encyclical
letters — short booklets written in pastoral style — in which, along with other official
documents of the Catholic Church, modern CST is contained. These teachings — the
beginnings of which can be located several decades before those of the current
movement of business ethics (De George 1987: 2001) — have important implica-
tions for ethics and spirituality in business (Williams 1997; Melé 2011) and
continue to hold validity. Private authors, based on CST, undergo further develop-
ment beyond the magisterium of the Pope and bishops. This latter is known as
“Catholic Social Thought.” Here, we only will refer to CST.

Formally, CST is a moral theology (SRS 41) developed or accepted by the
magisterium of the Catholic Church (the Pope, as Supreme and Universal Pastor
of the Church, and by bishops in communion with the Pope), and as a moral
theology, CST finds its essential foundation in the biblical Revelation and in the
tradition of the Church interacting with reason and subsequently with philosophy,
and this is what provides CST with its own internal logic. Practical experiences and
some contributions from the social sciences are also taken into account; thus, faith
and reason represent the two cognitive paths of the Church’s social doctrine. CST —
now a large body of knowledge and an academic discipline — are addressed not only
to faithful Catholics but also to every person of good will. The main documents of
CST until early this millennium were synthesized in the Compendium of Social
Doctrine of the Church (CSDC) (2004), an essential reference book which also
gives a comprehensive and systematic overview of CST.

Its internal logic gives rationality to CST and, therefore, universal applicability.
Faith sheds light on certain aspects of the human being, such as the fullness of
meaning of human dignity based on the divine revelation that the human being has
been created in the image and likeness of God (Bible, Genesis 1:27), and gives
deeper knowledge. CST’s aim is to draw inspiration and light to understand, judge,
and guide human experience and history (CSDC 74-78).

CST proposes a set of permanent principles for reflection, criteria for judgment,
and directives for action (OA 4; SRS 3) applicable to particular social and business
situations. According to the Compendium, the “permanent principles” constitute
“the very heart of Catholic social teaching” (CSDC 160). Considering the
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importance shown to principles, one might think that CST is essentially a deonto-
logical approach. This is not the case if, by a deontologist approach, we understand
one which is duty based and excludes the role of virtues or assigns them a
secondary role.

The Centrality of Love

The fundamental inspiration of CST is above all “its vital link with the Gospel of
the Lord,” as Pope John Paul II wrote (SRS 3). Principles, criteria, and directives
are only a consequence. This makes sense if we remember that the essence of
Christian morality is Jesus Christ Himself, inasmuch as, according to the Bible,
every believer is called to be a follower of Christ (cf. Bible, Acts 6:1), and Jesus
presents himself as “the way.” In this line, Pope John Paul II explains: “Following
Christ is thus the essential and primordial foundation of Christian morality.”
(VS 19; emphasis in original here and hereafter). More specifically, he added:
“Jesus asks us to follow him and to imitate him along the path of love, a love
which gives itself completely to the brethren out of love for God: ‘This is my
commandment, that you love one another as I have loved you’ (Bible, John 15:12)”
(VS 20). Thus, the imitation of the Christ’s love becomes central. Such a love is a
virtue — a stable disposition of character — which includes all other virtues, as we
will discuss below.

However, moral norms are not excluded from Christian morality. Jesus says:
“Do not think that I have come to abolish the Law or the Prophets; I have not come
to abolish them but to fulfil them” (Bible, Matthew 5:17), but adds that all the law
and the prophets are reliant on the two commandments love God and love your
neighbor (Ibid 22:37-40). Thus, love is both a crucial virtue and a commandment or
principle for good behavior.

If this interpretation is correct, virtues and principle are inseparably united in the
very foundation of Christian morality. These biblical writings also include general
principles of conduct and specific precepts. In particular, the New Testament
encourages virtues, as well as living moved by the Holy Spirit (God), beyond a
set of strict norms. In this sense, Christian morality is life in the Spirit, i.e., life in
union with Christ. In the New Testament, “human life is much less governed by
prescriptions than in the Old Testament. Life in the Spirit leads believers to a
freedom and responsibility which surpass the Law” and in order “to apply these to
the particular circumstances of individual and communal life, Christians must be
able fully to engage their conscience and the power of their reason” (FR 69). This is
what occurred in Catholic moral theology throughout history in an attempt to use
reason to develop faith to give guidelines for Christian practice.

The Bible itself presents charity closely related with many other virtues and, in a
certain sense, at the core of all of them. St. Paul writes: “Love is patient; love is
kind; love is not envious or boastful or arrogant or rude. It does not insist on its own
way; it is not irritable or resentful; it does not rejoice in wrongdoing, but rejoices in
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the truth. It bears all things, believes all things, hopes all things, endures all things”
(Bible, I Corinthians 13:4-7).

Outstanding Christian authors such as Augustine of Hippo and Thomas Aquinas
stressed the centrality of love in Christian ethics. Aquinas emphasized that charity
(love) —understood as friendship of the person with God — underlies all virtues: “no
true virtue is possible without charity” (1981, II-II, 23, 7). Augustine, in a more
detailed way, explained how love embedded all cardinal virtues (temperance
fortitude, justice, and prudence). He wrote:

For these four virtues (would that all felt their influence in their minds as they have their
names in their mouths!), I should have no hesitation in defining them: that temperance is
love giving itself entirely to that which is loved; fortitude is love readily bearing all things
for the sake of the loved object; justice is love serving only the loved object, and therefore
ruling rightly; prudence is love distinguishing with sagacity between what hinders it and
what helps it. (1991[388], Chap. XV)

Pope Benedict XVI makes explicit the centrality of love (charity) in CST by
saying: “Charity is at the heart of the Church’s social doctrine. Every responsibility
and every commitment spelled out by that doctrine is derived from charity which,
according to the teaching of Jesus, is the synthesis of the entire Law (cf. Bible,
Matthew 22:36—40)” (CV 2). He adds that charity (love) is not only for interper-
sonal relationships, but it also embraces all other type of relations among human
beings. “It [charity] gives real substance to the personal relationship with God and
with neighbour; it is the principle not only of micro-relationships (with friends, with
family members or within small groups) but also of macro-relationships (social,
economic and political ones)” (CV 2).

Charity as neighborly love can be translated into the managerial and business world
as “service,” when this service contributes to human flourishing (See “» Service in the
Catholic Social Tradition: A Crucial Virtue for Business” by Guitian G., this volume;
see also Guitian, 2015). In this sense, the Compendium affirms that service is “the sign
and expression of love, which is seen in the areas of the family, culture, work,
economics and politics according to specific aspects” (PCJP 2005, n. 551).

Four Key Values: Love, Truth, Justice, and Freedom

CST present four key values: love, truth, justice, and freedom, (CSDC 198-208; PT
45) affirming that social order “must be founded on truth, built on justice and
animated by love; in freedom it should grow every day toward a more humane
balance” (GS 26). These values can be related with their corresponding virtues.
As noted, love is central, but truth is also a crucial Christian and human value,
and truthfulness — which includes love for truth — is its corresponding virtue. Love
and truth go together. Love “rejoices in the truth” (Biblia, / Corinthians 13:6), says
St. Paul, and in other passage, he adds “do the truth in love” (Biblia, Ephesians
4:15). Benedict XVII talked extensively of “love in truth” in one of his encyclicals,
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the Latin title of which is precisely Caritas in veritate (“Love in truth”). He sees
charity as being intertwined with truth: “Truth needs to be sought, found and
expressed within the ‘economy’ of charity, but charity in its turn needs to be
understood, confirmed and practiced in the light of truth” (CV 2). Charity itself
entails truth, that is, knowing what is really worthy of being loved. “Truth is the
light that gives meaning and value to charity (...) Truth frees charity from the
constraints of an emotionalism that deprives it of relational and social content, and
of a fideism that deprives it of human and universal breathing-space. Without truth,
charity degenerates into sentimentality. Love becomes an empty shell, to be filled in
an arbitrary way” (CV 3).

Love and truth are presented as crucial for social life, up to the point that
Benedict XVI affirms that “Caritas in veritate [love in truth] is the principle around
which the Church’s social doctrine turns, a principle that takes on practical form in
the criteria that govern moral action” (CV 6). Through its close link with truth,
“charity can be recognized as an authentic expression of humanity and as an
element of fundamental importance in human relations, including those of a public
nature” (CV 3).

Courage is perhaps required to emphasize the importance of truth in a cultural
context in which skepticism and relativism are widespread and in which one might
find even an increasing reluctance to acknowledge the existence of any truth.
Benedict XVI was aware of this when he wrote this text (CV 3), but he was
confident of the capability of human reason, and of course, of faith to grasp the
truth in matters crucial for human life, and warned about the risk in a culture from
which the truth is excluded. “In a culture without truth, this is the fatal risk facing
love. It falls prey to contingent subjective emotions and opinions, the word ‘love’ is
abused and distorted, to the point where it comes to mean the opposite” (CV 3).

The importance of truth appears clearly in the business context when people are
manipulated, customers are deceived, or accounts are falsified. People generally
react against organizational cultures based on lies and a lack of respect for truth.
But, “truth, by enabling men and women to let go of their subjective opinions and
impressions, allows them to move beyond cultural and historical limitations and to
come together in the assessment of the value and substance of things.”

Another crucial value, closely related with both love and truth, is justice. As a
virtue, Aquinas defined justice as “a habit whereby a man renders to each one his
due by a constant and perpetual will” (Aquinas 1981, II-II, 58, 1), and referring to
the matter and object of duties (norms), he affirmed that justice is “rendering to each
one his right” (Aquinas 1981, II-1I, 58, mentioning Isidore of Seville).

Justice, which is crucial for any society, is “the primary way of charity” (CV 6),
but charity goes beyond justice; “charity demands justice: recognition and respect
for the legitimate rights of individuals and peoples. It strives to build the earthly city
according to law and justice. On the other hand, charity transcends justice and
completes it in the logic of giving and forgiving” (CV 6). While justice promotes
relationships of rights and duties, CST holds that justice is not sufficient, it is
necessary to achieve “relationships of gratuitousness, mercy, and communion,”
which are aspects of charity.
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Last, but not least, freedom. This is a value which includes the recognition that
human beings have the capacity of self-determination to act and consequently to be
the owner of one’s own actions; therefore, each person should be respected as a free
and responsible being. CST understands freedom not merely as personal autonomy to
make choices whatever they may be, but a responsible self-determination of individ-
uals. Love for freedom — responsible freedom — is the corresponding virtue for this
value. As the Compendium explains, “the meaning of freedom must not be restricted,
considering it from a purely individualistic perspective and reducing it to the arbi-
trary and uncontrolled exercise of one’s own personal autonomy” (CSDC 199).

From a social perspective, and with implications for business organizations, CST
emphasizes that economic structures and institutions, being important and often
necessary, should be instruments of human freedom, and not stifle it (CV 17).

These four values underscore the unconditional value of each person and his or
her calling to integral human development, in which love in truth is central, since a
man “cannot fully find himself except through a sincere gift of himself” (GS 24).
“The human person cannot find fulfilment in himself, that is, apart from the fact that
he exists ‘with’ others and ‘for’ others” (CSDC 165).

Such a calling to an integral human development could be related to the inert
experience of rejection whatever erodes one’s own humanity, such as being cruel or
damaging people, and the contrary, i.e., loving your neighbor. According to Ben-
edict X VI, “All people feel the interior impulse to love authentically: love and truth
never abandon them completely, because these are the vocation planted by God in
the heart and mind of every human person” (CV 1).

Love in trust, accompanied by justice, brings about integral human development
when acting with freedom: “Only in freedom can man direct himself toward
goodness” (GS 17). Thus, “human development presupposes the responsible free-
dom of the individual and of peoples: no structure can guarantee this development
over and above human responsibility” (CV 17).

The four abovementioned values have, in one way or another, underlain CST
since Leo XIII, although they were only made explicit by Pope John XXIII in 1963
(PT 45). Likewise, the importance of acquiring and living virtues has been present
in CST since its very beginnings, although their intertwining with principles was
not always explicitly noted.

Basic CST Principles

Along with virtues and values, CST proposes a set of “permanent principles,”
which, as noted, constitute the very heart of Catholic social teaching. Among the
principles presented by CST, one very basic example is the principle of human
dignity, which is based on the recognition of and respect for the intrinsic worth of
every human being, the awareness of the primacy of each human being over
society, and the corresponding duty of respect for every person, which includes
not manipulating him or her for ends which are foreign to his or her own develop-
ment (CSTC 132-3). This principle “is the foundation of all the other principles and
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content of the Church’s social doctrine” (CSDC 160). It is not based on the second
formulation of the Kantian Categorical Imperative, but on the recognition of such
dignity as a basic good from both practical reason and Christian faith. In this sense,
John Paul II assessed that the main thread, and in a certain sense, the guiding
principle of all of the Church’s social doctrine, “is a correct view of the human
person and of his unique value, inasmuch as ‘man . .. is the only creature on earth
which God willed for itself” (GS 24)” (CA 11).

A second principle is the principle of the common good, closely connected with
the previous principle of human dignity and with the equality and unity of all persons
and the calling to develop or flourish as a human being. Within CST, the common
good is understood as “the sum of those conditions of social life which allow social
groups and their individual members relatively thorough and ready access to their
own fulfilment” (GS 26). The principle of the common good establishes the duty of
organizing social life in accordance with what is good for the whole in order to foster
human flourishing within the community (CSDC 164). Every aspect of social life
finds its moral legitimacy in the common good (CSDC 165).

The principle of solidarity considers the existence of interdependences and
social interactions, with the corresponding sense of unity, recognition of the
intrinsic worth of each party, and a sense of brotherhood — all of which require
awareness of and willingness for the common good. In short, the principle of
solidarity can be defined as the obligation of contributing to the common good of
the society. This principle is, therefore, contrary to all social or political forms of
individualism (cf. CDF 1986, n. 73), including the common good interpreted as a
sum of individual interests. It requires people to cultivate a greater awareness that
they are debtors of the society of which they have become part (CSDC 195). This
debt includes both current and future generations and, subsequently, the duty to
contribute to sustainability. However, solidarity is not only about relationships in
the society at large — the moral requirement of solidarity is “inherent within all
human relationships” (CSDC 193).

In contrast with this principle, which emphasizes human sociability, the princi-
ple of subsidiarity stresses human freedom by establishing that “a community of a
higher order should not interfere in the internal life of a community of a lower
order, depriving the latter of its functions, but rather should support it in the case of
need and help to coordinate its activity with the activities of the rest of society,
always with a view to the common good” (CA 48). A consequence of this principle
is that “neither the State nor any society must ever substitute itself for the initiative
and responsibility of individuals and of intermediate communities at the level on
which they can function, nor must they take away the room necessary for their
freedom” (CDF, n. 73). This principle, like the previous, is applicable to any society
or community including the business firm (Melé 2005).

The principle of participation regards the duty and the right to play some part in
the ruling of communities to which one belongs, each according to his or her
position and role, in order to promote the common good (cf. CCC nn. 1913 and
1916; CSDC 189). Participation may be carried out individually or in association
with others, directly or through representation, and often through institutions in
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accordance with historical and social contexts (CSDC 189-191). Totalitarian or
dictatorial regimes, where the fundamental right to participate in public life is
denied at its origin, are contrary to this principle (CSDC 191). In business firms,
the principle of participation is understood as promoting “active sharing of all in the
administration (. . .) in ways to be properly determined is to be promoted” (GS 68).
It is worth noting that CST principles are not a sort of “mechanical” rule one
follows without any deliberation. On the contrary, the principles of the Church’s
social doctrine are “principles of reflection” (OA 4: CSDC 85, 579) and “must be
appreciated in their unity, interrelatedness and articulation;” therefore, “examining
each of these principles individually must not lead to using them only in part or in
an erroneous manner, which would be the case if they were to be invoked in a
disjointed and unconnected way with respect to each of the others” (CSDC 162)
(emphasis added). This “examining” is precisely the task of a judgment of con-
science, which is “a practical judgment, a judgment which makes known what man
must do or not do, or which assesses an act already performed by him” (VS 59).
Practical wisdom or prudence, defined by Aquinas as “right reason applied to
action” (1981, II-II, 47, 2) and in similar terms by Aristotle before him (1980, VI,
5), is crucial for understanding and applying CST principles properly. Practical
wisdom, the characteristic virtue of practical reason (1981, II-1I, 47, 2), “immedi-
ately guides the judgment of conscience” (CCC 1806). On the other hand, practical
wisdom also plays an important role in exercising virtues, since it determines the
just means of moral virtues and gives them unity (Aquinas 1981, I-1I, 65, 2).
Practical wisdom is crucial for business leaders (see “» Practical Wisdom as the
Sine Qua Non Virtue for the Business Leader” by Naughton M., in this volume).

Intertwining of Virtues, Values, and Principles

As we have noted above on the subject of love, virtue and command are interre-
lated, and virtues and values go together to develop principles, as is the case of love
in truth, “‘the principle around which the Church’s social doctrine turns” (CV 6), as
previously mentioned. In this last section, we will deal with the intertwining of
virtues, values, and principles in CST.

First of all, it is necessary to recognize that for a long period, CST placed great
emphasis on principles, but virtues were always there although they often remained
implicit, with certain noteworthy exceptions. Thus, Leo XIII, Pope from 1878 to
1903, was particularly concerned with principles and standards of justice and the
corresponding moral duties, but he also stressed virtues. He reminded us that the
Church “calls men to virtue and forms them to its practice” (RN 28) and urged us to
fight “to break down courageously every barrier which blocks the way to virtue”
(RN 26). At the same time he made clear that virtue is not only a means to fulfill
one’s duty, but that “the true worth and nobility of man lie in his moral qualities,
that is, in virtue” (RN 24).

In a similar vein to Leo XIII, other CST documents stress the importance of
virtues for the compliance of duties (e.g., GS 49), but primarily for each person him
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or herself (e.g., LE 9). They also state that CST is an “unspent fountain of those
virtues which the modern world needs the most” (GS 43) and that the humanism
promoted by CST “can become a reality if individual men and women and their
communities are able to cultivate moral and social virtues in themselves and spread
them in society” (CSDC 11; cf. GS 30) (Emphasis added).

Sometimes CST emphasizes the contribution of virtues to economic progress;
John Paul II mentioned truthfulness, trustworthiness, and hard work as basic virtues
of economic life (CA 27) and praised people’s “disciplined work in close collab-
oration with others that makes possible the creation of ever more extensive working
communities” and important virtues involved in the business process: “diligence,
industriousness, prudence in undertaking reasonable risks, reliability and fidelity in
interpersonal relationships, as well as courage in carrying out decisions which are
difficult and painful but necessary, both for the overall working of a business and in
meeting possible set-backs” (CA 32).

On his part, Pope Benedict X VI stressed the role of virtues in shaping cultures,
affirming that “technologically advanced societies must not confuse their own tech-
nological development with a presumed cultural superiority, but must rather
rediscover within themselves the often-forgotten virtues which made it possible for
them to flourish throughout their history” (CV 59). The importance of virtues in
management has been highlighted in other minor documents, such as speeches of
Popes addressed to business people, particularly from Pope John Paul II (1978-2005).

The intertwining of principles and virtues can be found in some CST texts,
although given the pastoral style of papal documents, it is generally presented
without any further arguments. Thus, Pius XI (1922-1939) spoke of justice —
specifically commutative justice in the context of respect for private propriety —
as a principle or duty but took justice as a principle derived from its corresponding
virtue, since he adds: “the duty of owners to use their property only in a right way
does not come under this type of justice, but under other virtues” (QA 47). This
approach seems drawn from Thomas Aquinas, who, as noted, relates the virtue of
justice with the moral obligation of rendering to each one his right. Actually,
Aquinas relates all virtues — not only justice — with principles, as we will discuss
in the next section. More recently, and drawing from John Paul II — as we will
discuss below —, the Compendium sees solidarity as both a social principle and a
moral virtue (CDSC 193).

Probably the most explicit text on intertwining principles and virtues is one to be
found in the CSDC which suggests a univocal correspondence between principles
and values and between values and virtues, after stating that besides the principles,
the Church’s social doctrine also indicates fundamental values:

The relationship between principles and values [in CST] is undoubtedly one of reciproc-
ity, in that social values are an expression of appreciation to be attributed to those
specific aspects of moral good that these principles foster, serving as points of reference
for the proper structuring and ordered leading of life in society. These values require,
therefore, both the practice of the fundamental principles of social life and the personal
exercise of virtue, hence of those moral attitudes that correspond to these very values.
(CSDC 197)
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If values are seen as “specific aspects of moral good that these principles foster”
and there is correspondence between values and virtues, then virtues and principles
are also intertwined. There should be no great surprise in this, since such relations
also exist in Aquinas, quite an influential figure in CST (Alford 2013). Aquinas is
often known in the context of ethics for his theory of natural law, but his real base is
actually on virtues; indeed, his moral treatise (1981, II) is organized around virtues.

More specifically, the principle of human dignity, with its inherent recognition
of and respect for the intrinsic worth of every human being, is related with human
freedom, which entails self-determination for acting. “Freedom is the highest sign
in man of his being made in the divine image and, consequently, is a sign of the
sublime dignity of every human person” (CSDC 198; cf. GS 17). Respect is an
expression of justice and, ultimately, of love.

The principle of the common good is also a requirement of justice and love. This
is explicitly pointed out by Benedict X VI in saying: “To love someone is to desire
that person’s good and to take effective steps to secure it. Besides the good of the
individual, there is a good that is linked to living in society: the common good. It is
the good of ‘all of us’, made up of individuals, families and intermediate groups
who together constitute society.” Common good is not arbitrary or ideological; it
requires inquiring about what is truly good. Responsible freedom is an essential
aspect of the common good; in negative terms, a society in which freedom with
responsibility is not respected or fostered is not desirable.

The principle of solidarity is directly connected with charity in meso- or macro-
relationships. This principle is “a direct demand of human and Christian brother-
hood” (CCC 1939). CST explicitly refers to solidarity under two complementary
aspects: as a social principle and as a moral virtue. Regarding the latter, John Paul IT
defined solidarity as “a firm and persevering determination to commit oneself to the
common good” (SRS 38).

As noted above, the principle of subsidiarity emphasizes freedom, but also great
respect (justice) and love for persons and their integral development. It is by no
means a simple guideline for attributing empowerment, but an ethical principle
supported by love and freedom and also by the truth about the human person.

The principle of participation refers to the obligation to take part in promoting
the common good, each according to his position and role. It is inherent in the
dignity of the human person (cf. CCC 1913) and entails recognition of persons as
members of a community, not mere passive receptors of orders. CST appeals to the
truth about the human being, inasmuch as it affirms that participation is “in full
conformity with human nature” (GS 75), with the crucial human features of
rationality and freedom. Participation in business enterprises is also promoted
since in economic enterprises it is persons who are joined together. “Therefore,
with attention to the functions of each — owners or employers, management or labor
— and without doing harm to the necessary unity of management, the active sharing
of all in the administration and profits of these enterprises in ways to be properly
determined is to be promoted” (GS 68).

A philosophical approach to the intertwining between virtues and principles is
provided by Aquinas, who affirms that “every virtue is a habit that is the principle of
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a good act” (1981, II-11, 58, 1). He connects moral precepts with human goods in the
first principle of the natural law: “good is to be done and pursued, and evil is to be
avoided” (1981, I-11, 94, 2), and precepts with virtues by saying: “precepts are given
about acts of virtues” (1981, II-1II, 44, 2).

Conclusion

We have tried to show that in Catholic social teaching, principles and duties are
intertwined with values and virtues and the latter are extremely relevant — even
more fundamental than duties.

Although historically CST has stressed principles, criteria, and directives, we
have argued that this teaching is essentially a virtue-based approach. Christian love
(charity) animates and inspires all other virtues and principles. Practical wisdom,
the virtue of good judgment, is crucial to determine the just means of virtues and to
make sound judgments in each particular situation.

In the following chapters of this section, the reader would find further develop-
ments regarding the place of virtues in the Catholic tradition (Alford), the crucial
role of practical wisdom in leading organizations (Naughton), and service as a
practical expression of Christian love or charity (Guitidn). Two more chapters
focus, respectively, on CST-based virtues in managing people in organization
(Moreno-Salamanca and Mel¢) and in fostering an integral ecology (Porras).
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Abstract

Although virtue ethics predates the beginnings of Christianity, it is largely
thanks to the Christian, and especially the Catholic, tradition that virtue ethics
has survived and can be revived more generally today. After briefly indicating
some of the reasons for this, the metaphysical presuppositions for virtue ethics in
the Catholic tradition are examined, using the writings of Thomas Aquinas as the
main source because of his wide influence over this tradition as a whole. The
nature of virtue is then discussed, including both the classic distinction between
the four cardinal virtues and the unity of the virtues in virtuous action. Finally,
the relevance of Catholic virtue ethics for business and business ethics is
discussed. Its main contribution lies in the integrated philosophy of business
that it can offer, providing basic, framework answers to questions like “what is
business for?”” which, at the same time, allow a great degree of freedom when
applying them in practice.
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Introduction

The concept of virtue (arete in Greek) predates Christianity, although it does not
predate Judeo-Christianity, if we may recognize the deep connection between these
two traditions. Its long history, however, has been through many travails; in
particular, virtue ethics was gradually eclipsed as the modern period arose (in the
second half of the eighteenth century) and was largely lost to mainstream ethical
thinking. Where it survived, it was in a form that would have been largely
unrecognizable to the ancients (Pinckaers 1995). Dierksmeier (2013) argues that
Kant has been misinterpreted as focusing on deontology, whereas his more mature
thought focuses on virtue; at the same time, the same author recognizes that Kant
does start from a different, individualist anthropological viewpoint, thereby creat-
ing an important break with earlier virtue thinking, as we will discuss below. It is
historically the case that it is largely thanks to the Catholic Christian tradition,
marginalized in that same period, that the ancient idea of virtue ethics did not die
out completely, being kept alive into our day. Some of the earliest economic
treatises coming from Italy, pre-Smith, and rooted in the Catholic tradition were
founded on virtue ethics (Bruni and Zamagni 2007; Genovesi 2013), while the
Louvain school of economic thought was still actively promoting the connection
between the Catholic tradition and economics well into the twentieth century
(Almodovar and Teixeira 2008). Flynn (2008) shows how the virtue ethics of a
Catholic philosopher from the first half of the twentieth century, Josef Pieper, has
precious insights for the formation of business leaders today. Furthermore, the
figures who are usually referred to as “rediscovering” virtue ethics in the second
half of the twentieth century, Anscombe (1958) and Maclntyre (1985), are both
Catholic. It would seem, therefore, that it is largely thanks to the Catholic tradition
that virtue ethics has been able to return to a central place in ethical discourse. This
would seem to suggest, therefore, that it is not only important for the “mainstream”
to return to the early sources in Plato and Aristotle so as to “rediscover” virtue
ethics but also to access what has been preserved and developed in a living tradition
of thought and action through history, developing and updating what is to be found
in the ancient sources (see “» Virtues, Values, and Principles in Catholic Social
Teaching” by Melé D., this volume). This is all the more clear when it is realized
that in the classic Catholic virtue ethics of Aquinas, and the many thinkers who
follow him, the content of moral good is not modified by faith, but only illuminated
by it. The light of human reason can also lead towards a true evaluation of what is
good and true, even if faith can help (Dierksmeier and Celano 2012). If this is true,
then the results of Catholic virtue ethics are important for human ethical reflection
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in general. Furthermore, Catholic thinking, especially in some of its greatest
exponents such as St Thomas Aquinas, has added a great deal to the metaphysical
underpinnings of virtue ethics (Dierksmeier and Celano 2012). It is with the
metaphysical presuppositions for virtue ethics that we begin, after which we look
at how virtue is understood in the Catholic tradition, before turning to its relevance
for business and business ethics today.

Metaphysical Presuppositions

The classical Catholic exposition comes from Aquinas (1981), and thus we focus on
his approach here. For Aquinas, “being” is the fundamental starting point of
philosophy. God is the archetype of all being (uncreated) and the fountainhead of
all (created) being. God just “is,” fully and completely, as revealed to us in the
Hebrew Scriptures when God tells Moses his name: “I Am Who Am” (Ex 3:14)
(Aquinas 1981, 1, 2,3 & 4,2). God gives being to all that He creates. Unlike God,
whose being is fully realized, human beings have “potential,” that is, as yet
unrealized capacity for being which they can bring into reality by acting (growing,
developing, learning, doing). Since God is good, being is good (Aquinas 1981, I,
5,1), so that all that contributes to the life and development of created beings (not
just human beings, but all created beings, up to and including the cosmos) is good.
The moral philosophy and theology of St Thomas, in which his thinking on the
virtues finds its place, start from these fundamental, cosmic affirmations.

The human being comes forth from God (exitus) and returns to God (reditus). On
their journey through life, human beings use their freedom to develop themselves,
to bring what is potential within them into being, which is good. Here we touch
another crucial point of Aquinas’ thinking: morally significant human development
(i.e., apart from that which happens physiologically), which is growth in virtue,
involves using our freedom to work with the basic, open-ended tendencies of our
nature towards full development. These tendencies — Aquinas identifies some,
including: towards self-preservation, towards life in society, towards knowledge,
and towards reproduction (Aquinas 1981, I, 94,2) — are the foundation of what he
called “natural law,” using here an understanding of the word “law” that is more
like the “laws” of grammar in language or the “laws” of harmony in music than
“law” in a positive, juridical sense (McCabe 2003; Pinckaers 1995). Aquinas is also
thinking here that, through “natural law,” that is, through our working with our
natural tendencies towards what is good, we participate in God’s eternal law. In this
view, human freedom is not limited by God; rather, its expression is a participation
in God’s divine reign over all He has made. Another element of natural law thinking
that has relevance to economics and business is the distinction that the medievals
made between “primary” and “secondary” natural law. The “primary” level refers
to the human being as he or she could be, fully developed, fully alive; it is a kind of
ideal to which to aspire. The “secondary” level, meanwhile, refers to the actual
historical conditions of humanity, damaged by original sin, where we are all “on the
way” to full development, with our weaknesses, problems, vices and general
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limitations. Human beings in the first sense would be able to see that their good
depends on the broader common good, and they would naturally establish an
economy that is sustainable in every sense (including with the natural environ-
ment). They would also see what we can all see in our better moments, but fail to
put into practice: that an economy that includes everyone in some way as a
participant is the only truly human one. Goods would be available to all and we
would all work together for the development and preservation of the patrimony of
goods we had received (Utz 1999). Human beings as a whole, however, are not at
this level of development, and so we need to create structures for them that help
them, in their weakened and limited state, to move towards greater levels of fullness
(i.e., towards the kind of person represented by the primary level of natural law). It
is in relation to this secondary level of natural law that we can see that it is “natural”
for human beings to need systems of private property; without such systems, as we
have seen very well in the last century, we lose the incentive to develop the goods of
the earth, and we do not take care of those we have received. Systems of private
property, therefore, become important to help human beings do what they would
spontaneously do if they were able to fully understand and work towards what is
good for them. Private property is “natural” to human beings at this secondary level
of “natural”; it is a means to help us arrive at what is truly and fully human. As we
said, in economic terms, this “fully human” end would mean an economy that is
truly based on the common good, and therefore truly sustainable, and one that
allows everyone to participate in it (Utz 1999).

The Nature of Virtue

Within this general framework for understanding human life and what is good
within it, the idea of virtue finds its place. Aquinas adopts much of what Aristotle
says on the subject, although when it comes to deciding how to analyze specific
virtues, he uses the Stoic idea of the cardinal virtues, each one directing a basic
tendency within the human person towards the good: reason (mind), will, aggres-
sive emotions, and affective emotions (Aquinas 1981, I-II, 61). With this in mind,
we may turn to a definition of virtue: an acquired habitual disposition towards the
good. Each word is important here. Firstly, it is a characteristic of virtue that it is
habitual. Virtues are settled ways of behaving that we have acquired over time
through experience and experimentation and, in particular, through learning from
others. Other things being equal, it is usually harder for young people to display the
same level of virtue as those who are older, since they have not had the time to
develop these settled dispositions so completely. Secondly, a virtue is a “disposi-
tion,” here meaning a way of being, a form that an otherwise unformed tendency
within our character has assumed. Another way to understand the idea of disposi-
tion is to contrast it to the idea in existentialism that we only live in each moment
and that from one moment to the next we may do things that are contradictory,
without any sense that there may be a problem with this. Thirdly, a virtue disposes
us habitually towards the “good,” towards doing what brings the potentiality in our
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being, and in the beings around us, into existence. We can see the great difference
between this way of thinking about what is the good thing to do and that of
utilitarianism or deontology. Whereas in the latter case, doing the right thing is
mostly about “knowing (intellectually)” what the right thing is and applying this
knowledge impartially in each situation, in the virtue approach, doing the right
thing is more a consequence of becoming a fully developed person (integrating
knowledge into that); doing the right thing then reinforces the habitual disposition
(virtues) towards the good that have gradually been built up over time through
many attempts to realize the good across the different situations and circumstances
of life.

The four cardinal virtues mentioned above are usually given the names prudence
(virtue of the rational mind, which oversees the operation of all the moral virtues),
justice (virtue of the will, governing our relation to others, including God), courage
or fortitude (virtue of the aggressive emotions), and temperance or moderation
(virtue of the affective emotions). However, after the attacks made on prudence by
thinkers of the stature of Kant, and the deformation of its meaning in English in
general, the term “practical wisdom” is often used instead of prudence. In each
case, the idea is that these names refer to an acquired habitual disposition towards
the good of the particular power that virtue disposes. Since it refers to our rational
capacities, prudence or practical wisdom has a special place among the virtues, in a
certain sense “overseeing” the others. It is through a proper use of reason, evalu-
ating the circumstances that we face in each choice or decision we make in relation
to what is good (i.e., what leads to the development of living beings, human beings
in particular but not exclusively), that we are enabled to start moving towards what
is good in general. Our emotions are then important drivers in giving us the
“energy” to move towards that good, and the virtues that control them help them
to be directed in the way that prudence indicates. Lastly, our will, our capacity to
choose the human good and to make that choice come into reality, comes into play,
making what the rational capacity and our emotions are leading us towards really
happen. As such an account indicates, for Aquinas the virtues are intimately related
to each other; in some senses, the distinction between the four cardinal virtues is a
helpful tool for analysis, thereby deepening our understanding, but does not repre-
sent a distinction that we can push far in practice (Aquinas 1981, I-1I, 65). While it
does make sense to say that someone could be a good or virtuous politician or
businessman, i.e., in that part of his life dedicated to these activities, he displays
virtue, while we might not want to say he is a virtuous man fout court (perhaps
because of weaknesses in his private life, for instance), in any particular set of
circumstances, the virtues are operating together, even if they themselves are
always developing too. A person fully developed in virtue is able to do what is
good as a kind of “second nature,” so that we could say that “it comes naturally to
them” to do so, like a virtuoso performer is able to play her instrument “naturally”
or a great linguist is able to use languages in an effortless way. At the same time,
virtue theory is able to incorporate an incomplete development of virtue without
collapsing. Some terms have been developed to help us identify various stages in
that development: on the way to becoming fully developed (virtuous), a person may
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move from being “incontinent,” that is, from knowing what is good but not being
able to do it in a settled way (distinguishing himself therefore from a “vicious”
person), to being “continent” or “self-controlled,” and so able to do good in a
predictable way, even if still requiring effort and concentration to get there (Moore
2005; Porter 1994). Similarly a person who learns to be virtuous, say, in her family
or religious community, may gradually be able to transfer what she has learned in
these other areas of her life to her business activity.

Although this part of the discussion is less accessible to a general audience, we
would give an incomplete idea of virtue in the Catholic tradition if we neglected to
mention the questions of the “theological virtues,” “infused virtue,” and “grace”
(Aquinas 1981, I-II, 62 and 109-114). So far, we have talked about virtue as
something that we can develop through habitually trying to bring potential into
being (which is good) through using our free capacities to do this. In this sense, the
classical Catholic tradition is very clear that what is good for human beings is the
same for everyone, since it is based on human nature, on bringing into being the
potentialities in that nature. At the same time, we can all recognize the difficulties
that we experience in trying to realize the good, and from the Christian point of
view, this difficulty comes partly from the presence of “sin” and “sinfulness” in our
lives which “cloud” our vision of what is good and also lead us towards doing what
is only apparently, not truly good and, therefore, towards “vice” rather than towards
“virtue.” In the Catholic tradition, therefore, while it is recognized that all human
beings have the capacity to identify what is truly good, it is also recognized that sin
can block us from seeing it or can block us from being able to achieve it. In order to
overcome such a block, we need special help from God which, following St Paul’s
use of the word, has been called “grace.” Christians can be assured that they receive
God’s grace through prayer, penance, good works, and the “sacraments” (special
ritual moments through which God has assured us in Christ that we encounter him
and receive his grace), but they also believe that God is completely free to provide
help to whomever He wills whenever He chooses. Therefore, we can hope that
God’s grace works in all people of good will in some way, helping them to discern
what is truly good and giving them strength to achieve it. Through grace, we receive
guidance as to understanding what is good for us. According to St Thomas, we
could arrive at this knowledge ourselves, using the light of our natural reason alone,
but it would be much harder for us to do so and we would be more likely to make
mistakes, or arrive at conclusions where mistakes are mixed in with truth, and have
to learn from painful experiences of trial and error (Dierksmeier and Celano 2012).
Secondly, whether we are believers or not, we also receive help from God, through
grace, to do what is good. Given human sinfulness, this help or grace is needed by
all of us in order to become virtuous, that is, to habitually work towards the good.

Over and beyond the role of grace in helping us to achieve what is good at the
natural level, given the brokenness, limitedness, and sinfulness of human beings,
what we further receive from “life in Christ” takes us beyond the level of nature to a
real participation in God’s own life or what we might call a participation in
“supernatural” (as opposed to “natural”) life. At the level of “supernatural” life,
there are particular “theological virtues” which in the Christian tradition have been
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identified as faith, hope, and charity (love), as they emerge from the letters of St
Paul. Participation in God’s divine life is made possible by the same grace that
helps us overcome the effects of sin. Grace “sanctifies” (heals and raises up the
person to this higher, supernatural level) and also allows the person to participate
“freely” or “gratuitously” in bringing others to such a level (hence, St Thomas
speaks about “sanctifying” and “gratuitous” grace, Aquinas 1981, I'1I, 111, al). A
connected idea within the Catholic tradition is that of an “infused” moral virtue.
These infused moral virtues, given to us as a gift over and above our own efforts to
live virtuously, mirror those that we build up through our habitual attempts to do
what is good and do not replace them. They help us in a parallel way to achieve
what is good for us, strengthening us in achieving our moral good, as do the
theological virtues. A complete presentation of a Catholic understanding of how
God helps us to live a fully human life would also include a discussion of the gifts of
the Spirit and of the charisms, but here we are focusing on virtue so we only
mention them in passing.

Since the nineteenth century, a time when knowledge as a whole was rapidly
expanding and the foundations of whole new disciplines such as sociology and
psychology were being laid in the Catholic Church, the development of what comes
to be called “Catholic social teaching” and “Catholic social thought” takes place in
a similar way (see “» Virtues, Values, and Principles in Catholic Social Teaching”
by Melé D., this volume). In a sense, we can see the development of this body of
thought (some of it “official,” because it comes from the official “teachers” in the
church, the bishops, and, among them, the Pope) as the application of the same
moral thinking that is behind the virtue tradition, but in a more complex social
environment, where the construction of social systems is no longer based only on
traditional forms but is actively under our control. The principles of this social
thought that develop, therefore, could perhaps be seen as presuppositions for
creating “social virtue,” that is, a society that supports the full development of its
members in an inclusive and participative way.

Relevance to Business and Business Ethics

As discussed above, much of the thinking on virtue in business is influenced by the
Catholic tradition in one way or another. The greatest obvious influence is through
the many references in the literature on virtue ethics in business to Aquinas, often
alongside Aristotle, but beyond that, many of those working on virtue in ethics in
business are either personally inspired by Catholic belief or else part of the Catholic
tradition as professors in Catholic universities or use sources coming from the
Catholic tradition. In most of the current literature on Catholic virtue ethics and
business, there is a close link to Catholic social thought and teaching. Since the
literature that could be discussed here is large, the articles and books considered are,
where possible, the most recent of their kind or the most recently by the authors
discussed. Through their bibliographies, it is therefore possible to arrive at earlier
texts, including those by the same authors.
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We may identify three main ways in which virtue ethics in the Catholic tradition
is important to business: (i) in creating a basic philosophical framework for
business, providing answers to basic problems like “what is business for?”, “what
is a business?”, “what idea of the human being do we need when thinking about
business?”, “how do human beings develop in and through business activity?”, and
similar kinds of questions (Alford and Naughton 2001; Dierksmeier and Celano
2012; Genovesi 2013; Lutz 2003; Melé 2009; Sison and Frontrodona 2012); (ii) in
showing the contribution of Catholic virtue ethics through history to the develop-
ment of business (Alves and Moreira 2013); and (iii) in providing a basis for
practical business initiatives that actively draw on Catholic virtue ethics, such as
the “Blueprint for Better Business.”

Catholic virtue ethics has been applied to business as a whole in both book-
length studies (Alford and Naughton 2001; Melé 2009) and articles (Dierksmeier
and Celano 2012; Genovesi 2013; Lutz 2003; Sison and Frontrodona 2012).
Sometimes Catholic thinkers have relied more on Aristotle than on explicitly
Catholic sources, making clear that their approach is not limited to Catholic
believers. However, since other entries in this handbook deal with Aristotle and
how his thought is applied today, here we focus on texts which explicitly aim to
apply a virtue ethics from the Catholic tradition to business (see “» Virtues, Values,
and Principles in Catholic Social Teaching” by Melé D., this volume).

Alford and Naughton (2001) use virtue ethics both in the first, general part of
their book and the four cardinal virtues to structure in its central section to “engage”
Christian social thought with business. In “establishing the engagement,” they
present the virtues in general in a way that largely follows what has been said
above, linking it with a discussion of various dimensions of human development
and emphasizing that the virtues develop in community. Taking a classical
approach, like Sison and Fontrodona (2012), they see an intimate connection
between the common good and virtue, with the two reinforcing each other. In
“making the engagement,” they suggest how the virtues can be applied to business
practice (see “» Virtues and Principles in Managing People in the Organization” by
Moreno-Salamanca A. and Melé D., this volume) and discuss the role of virtues in
managing people within the Catholic Tradition. Melé (2009) does not espouse such
an overtly Catholic virtue ethics, but, unlike many other textbooks for teaching
business ethics, he does not start with comparing the different ethical theories of
utilitarianism, deontology, or rights language and then turning to virtue theory, nor
does he set up a series of cases to be analyzed using these different theories
(Goodpaster et al. 2005, among others), leaving the reader to decide between
them. Instead, he focuses on what needs to be done — what happens in business —
and how ethics is a part of this in a culturally diverse world. He then approaches
how business and ethics interact at individual, managerial, organizational, and
societal levels, with various key issues addressed at each stage. It is instructive to
note that virtue ethics is mentioned throughout the book, such that it can be
regarded as the underlying ethical approach, although it especially comes to the
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fore at the individual and managerial levels, while alternative ethical theories are
summarized in an appendix to one of the chapters. The most extensive discussion of
the virtues is to be found at the level of managerial ethics, where a whole chapter is
devoted to “Human Virtues in Leadership of Organizations.”

Lutz (2003) provides a devastating critique of much that has passed for business
ethics. According to Lutz, the underlying problem with the discipline is that it tries
to “insert” ethics into business theories and disciplines that are profoundly unethical
in their basic presuppositions. This hopeless task is like trying to “mix oil and
water.” Without a realistic “philosophy of business” that gives a proper place to
ethics, thereby allowing a mutually beneficial dialogue to take place between the
two disciplines, no real progress can be made. He further argues that such a
philosophy should start from the virtue of prudence as the fundamental virtue of
managerial life and begins to elaborate the beginnings of such a philosophy.

Sison and Fontrodona (2012) offer a magisterial contribution to (Catholic) virtue
ethics. They put together an understanding of the firm’s common good that draws
first on Aristotle and then on the “expansion” that Aquinas and Catholic social
thought make of his thought so as “to contribute to the virtue theory approach to
business ethics in several ways.” These include identifying virtue with the “sub-
jective, nonmaterial dimension of the common good of the firm,” thus highlighting
its “dominant and teleologically superior position” with regard to the objective and
material dimension of the common good. While producing good products and
services is clearly valuable, nevertheless, they argue, “these would amount to
almost nothing, from the human and ethical perspective, if they were produced in
contempt of virtue.” Focusing on the common good in its two dimensions allows us
to call a firm itself “virtuous,” where the organizational environment permits the
development of virtue at the personal and communal levels, thereby also benefiting
from that development. At the end of their contribution, they suggest that they are
extending the ideas on the “common good theory of the firm” proposed by Alford
and Naughton (2001), thereby again signaling their closeness to a Catholic virtue
ethical approach.

Dierksmeier and Celano (2012) provide another magisterial synthesis of Tho-
mistic virtue ethics in relation to justice, a “relational virtue” that “expresses a
communal orientation of the human being” which, when practiced as Aquinas
understands it, also leads to “personal fulfillment” (italics original) and therefore
also benefits companies. Correctly summing up the view of Aquinas on this point,
they can say that “[u]nselfish behavior, oriented to the common good, lies . . . in the
self-interest of business.” Through a very clear and thorough exposition of the
natural law basis of Aquinas’ theory of virtue, they demonstrate its general appli-
cability to human action which, along with its combination of general norms with a
sensitivity to circumstances, makes it especially helpful in a globalized,
intercultural context. They are also able to use this approach to justice to make a
helpful distinction between CSR activities and philanthropy, the first being a matter
of justice, so that “corporations cannot choose whether to be responsible corporate
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citizens or not,” while the second is one of generosity or charity, going beyond
justice, but not substituting for what justice requires. Finding “contemporary
resonance’ to their discussion in the 2009 encyclical of Pope Benedict X VI, Caritas
in Veritate (Benedict 2009), they make a persuasive argument that “social justice
[is] the global virtue of business.”

Flynn (2008) offers a “vision for leadership’’: “in both religious and nonreligious
ethics, virtue forms an important part of the struggle for a wholly just worldwide
community. The vision for a new world order based on justice and virtue must
become a practical imperative for the leaders of business.” For Flynn, relying first
on Aristotle, but then more extensively on Josef Pieper, the key to a proper virtue
ethics for business leaders and workers is to revive a proper understanding of leisure
in the good life. He calls for a “new concern for the integral needs of the person” to
combat the kinds of ills that afflict our society and argues that Pieper’s philosophy
“with its triple foci of virtue, leisure, and the human person provides a starting
point.”

Historical studies, demonstrating how virtue ethics has developed through
history in relation to the development of economic systems, are another area
where Catholic virtue ethics contributes to business ethics. For instance, Alves
and Moreira (2013) discuss the contribution of Domingo de Soto (1495-1560) to
virtue ethics on commerce, building on Aquinas and his natural law theory, at the
crucial moment of the “discovery” of the “new world.” The development of
commerce, he argues, can be seen as a good thing because, despite its drawbacks,
it is related to a greater level of culture and civilization. In itself, business is not
intrinsically good or bad; it depends on how it is carried out. Many aspects of
business can become morally dangerous; people may use positions of power
against the common good, for instance, yet commerce well done contributes to
the common good by transferring goods from where they are in surplus to where
they are needed, and can do so more effectively for a large number of different
products than any government administration could manage. He also emphasizes
that the vices of merchants are not the vices of commerce itself. He develops
arguments against monopolistic practices and against the withholding of informa-
tion when it is of material importance to buyers. Alves and Moreira (2013) also
indicate the substantial connections between de Soto’s thought and later thinkers,
such as Sison and Fontrodona (2012), emphasizing thereby the ongoing, living
tradition of thought that continues to update itself in the light of newly emerging
issues and problems.

Finally, virtue ethics in a Catholic perspective are also important in several more
practical initiatives to support business integrity. These would include the tools
created by the Veritas Institute to help businesses ensure that their ethical codes are
institutionalized properly and the “Blueprint for Better Business,” promoted by the
Blueprint Trust, which builds on virtue ethics to help businesses rethink their
purpose in relation to promoting human dignity and serving the common good.
For more information, see the websites of the Veritas Institute and the Blueprint
Trust: http://www.stthomas.edu/centers/veritas/; http://www.blueprintforbusiness.
org/.
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Conclusion

Catholic virtue ethics, in parallel with virtue ethics in general, has gradually moved
from the margins of business ethics towards the mainstream. Nevertheless, both
virtue ethics in general and Catholic virtue ethics more specifically are still less
developed than they could be in the area of empirical studies (Beadle 2013; Karakas
and Sarigollu 2013; Robinson et al. 2013). In the case of Catholic virtue ethics, with
its recognition that virtue resides in the person, this may be in part because of the
difficulty of using quantitative techniques. From a Catholic perspective, quantita-
tive studies that aim at “measuring” virtuous behavior need always to recognize that
what is measured can only constitute proxy variables for virtue itself. Although
great steps forward in the measurement of social outcomes, through more advanced
social indicators and the use of big data, have been made and will continue to be
made, nevertheless, all studies that aim to use measurement in some way will come
up against this limit. It will be important that this be kept in mind if the value of
virtue ethics itself is not to be lost through an inappropriate use of empirical
techniques.
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Abstract

There is an increasing use of the idea of “service” in management and business
ethics literature, but the concept of service as a virtue has not been sufficiently
analyzed. Catholic social teaching (CST) has developed interesting insights on
service, linking it to the exercise of virtue and subsequently to human
flourishing. This chapter, drawing from CST, presents service as virtue and
focuses principally on service as expressed in working within a business orga-
nization. In addition, it considers a set of virtues connected to service, including
availability, industriousness, diligence, kindness, and courage. Finally, it exam-
ines the relevance of the virtue of service for business, which is threefold:
favoring the human flourishing of those who work in business, fostering quality
of the work done, and contributing to the ethical quality of human relations
involved in business.
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Introduction

In recent years, concepts related to “service” have entered into the ethical discourse.
This is the case of “servant leadership,” which is an ethical approach to leadership
(Greenleaf 1977; Spears 1995, 2002; Autry 2001; Blanchard and Hodges 2003; Van
Dierendonck 2011), among others. According to Greenleaf, who introduced this
concept, someone who wishes to guide others in a firm must see himself or herself
as, first and foremost, their servant (Greenleaf 1977, p. 13). Similarly, other authors
stress the “willingness to serve” as a key competency for managers and the basis, in
conjunction with practical wisdom, for the manager’s main virtues (Melé 2012,
pp- 132—135). In addition, “service-learning” programs are being proposed as a way
to teach business ethics and develop the moral character of students and managers
alike (Giles and Eyler 1994; Fleckenstein 1997; Godfrey et al. 2005; Steiner and
Watson 2006; Vega 2007), and there is even a marketing theory termed “service-
dominant logic” (Vargo and Lusch 2004), which several authors believe to have
some ethical potential (Vargo and Lusch 2006; Abela and Murphy 2008; Williams
and Aitken 2011). Finally, a wide variety of firms have corporate values and mission
statements which make reference to an attitude of service. For example, Reell
Precision Manufacturing is an experienced firm that specializes in hinges, torques,
and other engine parts. As the company puts it, Reell wants “to create a world-class
service experience. You can feel it in the quality of our products and technology. You
can feel it in every interaction with our design and sales teams” (Round 2010).

In this chapter, we will discuss whether service as a permanent disposition could
be considered a virtue. Then we will explore how service is considered in Catholic
social teaching (CST). Our conclusion will be that service is a virtue closely related
with “love in truth” which is central in CST (Cfr. Benedict XVI 2014, #6; see also
“» Virtues, Values, and Principles in Catholic Social Teaching” by Melé D., this
volume). Furthermore, we will see that there are other virtues encouraged by CST,
which can be considered as aspects or requirements of service. We will conclude by
discussing the relevance of the virtue of service for business.

Service as a Virtue

Service can have different meanings. Drawing from dictionaries, we can find at
least two types:

(a) Satisfying people generally for economic reasons: Service is “an act or a variety
of work done for others, especially for pay” (The American Heritage Dictionary
of the English Language 2000). It is also said that companies provide goods and
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“services,” where service is a form of assistance that satisfies a need without
requiring the production of material goods (Oxford English Dictionary 1992).
Yet, this latter meaning of service is already contained in “work done for others
for pay.” In this sense, all businesses provide service.

(b) Helping people: This meaning of service comes from the expression “being at
someone’s service,” that is, being “ready to help or be of use” (The American
Heritage Dictionary of the English Language 2000). This expression means not
just being able to serve — i.e., to “assist” or “promote the interest of”” someone
(The American Heritage Dictionary of the English Language 2000) — it also
includes the attitude of being willing to assist or help someone, i.e., the
willingness or desire to assist that person. We call this latter disposition an
“attitude of service,” and we refer to this second meaning of service as the
“ethical” meaning of service. Hence, “service” in its ethical meaning is “an act
of assistance” or “help” for the other person which is done with a willingness to
assist or help or to promote the interests of that person. This second meaning of
service overlaps with the first if it is an act of assistance or benefit for others for
economic reasons. Note, however, that while such acts can be ethical, they are
not necessarily so — for instance, providing the services of prostitution or heroin
to another person with a full attitude of service would not be ethical service nor
would it bring about any virtue.

In business, the first meaning is quite common, but there are also companies in
which the second meaning is emphasized, though not at the cost of ignoring any
positive economic result of helping people. Thus, going back to the Reell example,
the company affirms:

Reell provides more than just parts, we provide solutions. Do you need torsion assisted
motion? Greater torque in one direction than the other? Do you have complex part
geometries? Reell has experience with all of these and more. (...) We change our design
so you don’t have to change yours. You get the right torque, the right fit and the right
function, all with Reell’s superior quality and on-time delivery. (...) Reell’s responsive
global customer service and world class manufacturing ensures no-hassle procurement with
on-time delivery. (Round Hole 2010)

It seems that, in this context, service implies that this company (a) seeks to
provide solutions by addressing the needs of individuals and society and (b) has a
disposition to assist its clients.

The question which arises is whether such disposition in managers and
employees can be considered a virtue. According to its classical meaning, a virtue
is a habitual disposition of the will toward ethical good, a disposition which leads a
person toward human excellence through good acts (Cfr. Crespo 2008). In other
words, a virtue is a good operative habit (Cfr. Thomas Aquinas 1936, I-II, 55.2),
which perfects the person. At a first glance, service in its second meaning — as an act
of assistance done with a willingness to help others — seems to be ethically good as
it is a manifestation of love (understood as willing good for someone) toward
others. Yet, as mentioned, not every act of service is ethically good. Service as a
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virtue needs some normative criterion which guarantees that the assistance pro-
vided is truly ethical. As we have discussed elsewhere (Guitian 2015), CST solves
the ethical ambiguity of service by linking service with the principle of human
dignity and its ethical ramifications. The assistance provided is not ethical service if
it fails to respect the human dignity of the people involved, as is the case of a mafia
association, trade in heroin or pornography, or when a trader deceives a client or
sets an unjust price. In particular, CST draws two consequences from the principle
of human dignity: respecting human rights and not treating anyone as an object to
be used, or as a means, or as a thing (Guitidn 2015). In summary, the ethical
goodness of service ultimately depends on its connection with human dignity,
and therefore it can only be a virtue when the assistance provided respects the
human dignity of the people affected by the action. This way service becomes a
manifestation of love in truth.

Bearing in mind the condition mentioned, we can speak of service as virtue when
acts of service so defined become a good habit, i.e., a habit oriented to the human
good. In effect, when instilled in the person’s character through repetition, service
becomes a good operative habit, i.e., a virtue, which can be defined as the habitual
disposition to help or assist other people’s needs expressed in acts of assistance.
Actually, there is unity between a virtue and its corresponding acts, and thus the
virtue of service implies the acts through which it is manifested (acts of assistance
or help).

The Concept of Service in Catholic Social Teaching

In the Christian tradition, the roots of the concept of service are found in some of
Jesus’ teachings reported in the New Testament, and CST draws inspiration from
these. These teachings reflect the human experience of personal fulfillment and
entail a wisdom that all people can understand and experience. Thus, the New
Testament presents service as an important expression of the commandment of love
(The New American Bible 1971, John 13: 34) and the key to human fulfillment
(The New American Bible 1971, John: 13:17). Jesus is portrayed teaching that
“anyone among you who aspires to greatness must serve the rest; whoever wants to
rank first among you must serve the needs of all,” and Jesus views himself as one
who “has not come to be served but to serve” (The New American Bible 1971,
Mark 10: 43-45). Therefore, the path toward fulfillment depends on the way one
relates to others, and Jesus suggests that deeds of service (which entail the attitude
of service) are central.

The Compendium of the Social Doctrine of the Church (Compendium) devotes a
section to “service in the various sectors of social life.” This section takes in earlier
reflections on service and offers the first synthesis of the concept of service in CST
(Pontifical Council «Justice and Peace» 2004, #551-574). Service is described as an
“expression and sign of love” that people must personally put into practice by
“complying with the different demands of their particular area of work™ (Pontifical
Council «Justice and Peace» 2004, #551). Service arises from an internal
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“commitment” (Vatican Council 1965, #31; Pontifical Council «Justice and Peace»
2004, #552) that requires the internal renewal of oneself (Pius 1931, #127; Pontif-
ical Council «Justice and Peace» 2004, #552) and is directed to “others loved as
brothers and sisters” and to “the improvement of structures” (Pontifical Council
«Justice and Peace» 2004, #552). The “priority” and “the central and unifying task™
of service are “promoting the dignity of every person, the most precious possession
of men and women” (John Paul II 1988a, #37; Pontifical Council «Justice and
Peace» 2004, #552). In summary, service is an act of assistance to others and the
community that stems from an internal commitment to assist or help others through
one’s area of work. Basically, CST’s concept of service coincides with the ethical
meaning of service, and, so understood, service may become a virtue through
regular practice.

Interestingly, the Compendium frames service in the context of human work.
Service is indeed particularly expressed in working and also within business
organizations. As Pope John Paul II once said, beyond being the source of one’s
livelihood, work is “a service for brothers which ennobles man” (John Paul 1979).
This point would require understanding the “objective” and the “subjective”
dimensions of work, introduced by John Paul II himself.

In the encyclical Laborem exercens (John Paul II 1981) — the most representative
and extensive CST document “on human work” — John Paul II distinguishes
(without separating) two dimensions of work: (a) the objective dimension, which
is the output of work and the technical resources and instruments necessary for
work (John Paul IT 1981, #5), and (b) the subjective dimension, which indicates that
the person is always the subject of work. Through work, a person not only produces
external output (the objective dimension) but also transforms himself or herself,
enriching himself or herself as a person (the subjective dimension): “he also
achieves fulfillment as a human being and indeed, in a sense, becomes ‘more a
human being’” (John Paul II 1981, #9). The subjective dimension points to the
internal development of the person with regard to skills, virtues, or excellences.
Thus, work actions “must all serve to realize his humanity, to fulfill the calling to be
a person (...). There is no doubt that human work has an ethical value of its own,
which clearly and directly remains linked to the fact that the one who carries it out is
a person” (John Paul II 1981, #6). For this reason, “the sources of the dignity of
work are to be sought primarily in the subjective dimension, not in the objective
one” (John Paul II 1981, #6). Consequently, the ultimate ethical value of work is
determined by its subjective dimension.

With the relevance of the subjective dimension for human fulfillment in mind,
CST suggests ways of working that may help a person to achieve the human
excellence merited by his or her intrinsic dignity. In particular, CST places an
emphasis on work relationships (Cfr. Benedict XVI 2014, #53; see also “» Virtues,
Values, and Principles in Catholic Social Teaching” by Melé D., this volume)
because they are an important frame for a person’s development, including the
building of his or her character and virtues. It is here that we find the reference to
service as a key for ethical growth and for improving the community in which one
works. Reflecting on the work of entrepreneurs, John Paul II states, “your activity
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has always a deep dimension of service to individuals and to society, and especially
to workers in your companies and to their families” (John Paul 1987, #1; Paul VI
1966; see also: John XXIII 1961, #92; Pontifical Council «Justice and Peace» 2004,
#339). Yet the same idea can be applied to all workers in a firm, and thus,
addressing the employees of some Italian firms and expressly highlighting “the
aspect of service,” the Pope states that “our human realizations, even if most
sophisticated and complex, are worthy inasmuch as they reveal us as instruments
of service to our brothers and sisters” (John Paul 1988b, #7). He is not speaking in
terms of economic value; rather, the statement stresses the ethical value of orienting
work in business toward others. Finally, working in business as service implies acts
of virtue. The attitude of managers who understand their role as related to service
demands “constant availability” and the acceptance of “a responsibility that
revolves around three main coordinates: the persons who form part of a firm, the
society, and the environment” (John Paul 1990, #6). In this sense, the Compendium
states that “responsible authority also means authority exercised with those virtues
that make it possible to put power into practice as service” and lists a number of
these virtues, including “patience,” “moderation,” and “effort to share” (Pontifical
Council «Justice and Peace» 2004, #410; John Paul II 1988a, #42).

CST also focuses on the firm as a whole (i.e., the result of the common work of
those who constitute it). A business firm is a “community of persons who in various
ways are endeavoring to satisfy their basic needs and who form a particular group at
the service of the whole of society” (John Paul II 1991, #35; John 1961, #91).
Naturally, the specific way in which a firm serves society is through its activity of
providing goods and services (Pontifical Council «Justice and Peace» 2004, #338).
When practiced ethically, “economic activity is therefore service mutually rendered
by the production of goods and services that are useful for the growth of each
person” (Pontifical Council «Justice and Peace» 2004, #333).

In conclusion, the CST view of service is linked with the exercise of virtue and
so points to the ethical growth and human flourishing of those who put service into
practice in their work in business. This last point allows for further understanding of
how service can be applied in business practice, and in the next section, we explore
this idea in more detail.

Service Entails Other Virtues

According to CST, the attitude of service gives rise to acts of help for others that
require the exercise of virtues, so achieving ethical growth. Through virtue, service
builds the moral character of the person and forges excellent human relations in
economic activity. Analogously, a company can assume a service approach.
Although the idea of a “virtuous corporation,” understood as a corporation which
fosters corporate character and encourages excellence through the incorporation of
the virtues of those who represent it or are influential people in the firm (Moore
2002, pp. 29-30, 2005, pp. 663—-664; Sison and Fontrodona 2012, p. 230), has not
been developed in CST, we can say that a service-based corporation will be a
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“virtuous corporation” if the organization fosters the virtue of service among people
involved in its activity.

But what does service imply from a practical point of view? To answer this
question, we need to remember CST’s explanation of the objective and the subjec-
tive dimensions of work applied to service. Service has an objective dimension (the
act of assistance provided) and a subjective dimension (the personal ethical enrich-
ment of the person who provides service, which is closely related to his or her
internal disposition or attitude of service). Then, on the basis of the following CST
indications on service and virtues specifically required in a firm, the practice of
service demands the exercise of other virtues on the part of those who work in
a firm.

Availability (John Paul 1990, #6): The attitude of service implies being available
to others in the awareness that one’s talents and competence are called to bear fruit
for others. Otherwise, it is difficult to really be ready to help or assist others. Being
available to others shows respect for them. It is certainly a way of recognizing the
dignity of clients or colleagues. Moreover, availability entails a degree of humility,
a virtue that is contrary to false pride, which leads one to believe that being
available for or serving others is unworthy. Being available to others — in general,
serving others — reinforces one’s own dignity because it is an act of love that
ethically enriches a person.

Industriousness (John Paul IT 1991, #32): Understood as hardworking or steady
application to perform a task. Industriousness normally implies professionalism.
Service must lead the person who serves (and the firm as a whole) to offer the best
assistance or work within their abilities (objective dimension of service). A genuine
willingness to serve requires that the job should be done well. Thus, industriousness
and consequent professionalism result in both the human flourishing (technical and
ethical) of the person who serves and the satisfaction of the client or person who
benefits from that qualified assistance or work. Professionalism improves both the
subjective and objective dimension of service.

Diligence (John Paul IT 1991, #32): Service leads an individual to try to perform
his or her work with care and without unnecessary delays for clients or colleagues.
Diligence facilitates others” work and this is crucial in a firm, which is a participa-
tory environment (i.e., work with others and for others) (John Paul II 1991, #31).
Diligence reflects concern for the persons who receive that service, improves the
quality of the assistance provided, and contributes to the ethical growth of the
person who serves.

Kindness or courtesy (Vatican Council II 1965, #28; Pontifical Council «Justice
and Peace» 2004, #43): As an outcome of the attitude of service, the act of
assistance should be done with courtesy or kind manners. Kindness also shows
respect for the clients’ or others’ dignity, so ethically enriching the person who
provides service. In addition, when others have different views, kindness helps one
to understand these.

Courage (John Paul II 1991, #32; Catechism of the Catholic Church 2000,
#1808): Experience shows that performing work in business as service is not always
an easy task. Due to multiple demands, the behavior and interests of others,
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setbacks, and difficult tasks, putting service into practice means overcoming obsta-
cles. Therefore, it is an arduous good that necessitates the exercise of courage. In
this sense, courage contributes to the ethical growth of the person who serves by
aiding perseverance in good work despite difficulties.

This set of virtues allows us to better appreciate how service can be practiced
while working in business. Service enriches the person who serves (subjective
dimension) and may also positively inform the quality of the assistance or work
done for others (objective dimension) as an output of the virtues exercised. All in
all, service itself appears as a virtue connected to the exercise of those other virtues
mentioned and is manifested through proper acts of assistance to others when
working. Now that we have a more complete account of the ethical richness of
service, in the following section, we briefly address the relevance of service for
those who work in business and for business firms.

Relevance of Service as Virtue in Business

We have already explained at the end of the first section that, from an ethical point
of view, it is necessary for all business firms (and thus for those who make up a
firm) to provide ethical service, i.e., assistance which does not harm the dignity of
the persons involved (Guitian 2015). On this basis, we now add some remarks:

(a) The impact of service on the ethical character of the person (subjective dimen-
sion) depends on the person. The people who form the firm and, analogously,
the firm as a whole may internally assume the ethical dimension of service to a
greater or lesser degree or not at all. For instance, an individual can provide
assistance without willingness to serve or an attitude of service. An example of
this is a person who performs his or her job simply to avoid being fired or
punished rather than to serve. In principle, this action is not ethically wrong
provided it does not harm human dignity. However, in such a case, the person
lacks the attitude of service. From the perspective of his or her personal
flourishing (the subjective dimension), that person is missing the possibility
of receiving significant internal good while performing his or her work, i.e.,
those virtues involved in the attitude of service which enrich the person and
provide meaning. Ultimately, this proposal inspired by CST points to the need
to personally (and, analogously, corporately) assume the ethical meaning of
service, which includes the virtue of service expressed in its proper acts. In this
way, service can improve both the ethical quality of the person who serves and
the work that person does for clients, colleagues, other stakeholders, and, thus,
society. From the point of view of personal flourishing through work in
business, the virtue of service is highly recommendable.

(b) On the basis of not harming other’s dignity, a firm may assume and promote
motivations other than an attitude of service, such as a “sense of duty,” which is
not ethically wrong. Yet, if we consider what business firms do — providing
assistance to people to meet their needs — then the attitude of service emerges as
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being particularly important, given the crucial role that acts of assistance play in
business. In effect, clients usually expect to receive adequate assistance in
technical and/or human aspects, and a virtue like service with its corresponding
acts really focuses on meeting that expectation. For instance, when a firm
stresses its commitment to client satisfaction, an attitude of service expressed
in some tangible way is necessary to make that commitment real.

(c) Service (with the virtues it implies) is also important from the point of view of
human relationships in business. All businesses provide a form of assistance,
and the virtue of service, with the other virtues connected to it, helps to ethically
orient the array of human relations entailed in that work. In particular, the virtue
of service and its corresponding acts of assistance enrich relationships within
the firm (e.g., between managers and employees) and between the firm and its
clients and society. For instance, an entrepreneur who creates a firm can instill a
spirit of service, which can influence employees in their work and in the
relationships with clients and other stakeholders. In addition, the exercise of
service and the connected virtues of availability, professionalism, diligence, or
kindness in those relations contribute to the ethical quality of the company as a
whole.

Given that every business seeks to provide some form of assistance to others, the
virtue of service appears to be crucial for ethically sound firms, and in fact, it is not
difficult to find companies that strive to put service in practice (Guitian 2015,
pp. 67-70).

Conclusion

The CST concept of service makes a relevant contribution to the clarification of the
idea of service in business. CST adopts the common ethical meaning of service in
everyday language. In particular, CST basically understands service as an act of
assistance that is done with a desire or willingness to assist or help others (attitude
of service) through work. However, CST links service so defined with respect for
the human dignity of the people involved. Only thus can service be ethically good
and a manifestation of “love in truth.” When such acts are repeated, service
becomes a virtue, i.e., the habitual disposition to assist or help others that gives
rise to acts of assistance or help.

As a virtue, service ensures ethical growth through the exercise of the other
virtues connected to it, so building the moral character of the person and, analo-
gously, of the firm. Taking inspiration from specific statements of CST, we have
proposed a set of virtues involved in service including availability, industriousness,
diligence, kindness, and courage. These virtues specify the way service can be
practiced in business and may also positively inform the quality of the work done
for others. In addition, service helps to ethically manage those human relationships
involved in business.
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Finally, service is crucial for business firms. First and foremost, every firm must
provide ethical service, i.e., an assistance that does not harm the dignity of the
people involved. On this basis, the proposal of service inspired in CST is particu-
larly recommendable for firms as it provides a specific and useful framework for a
firm carrying out its work for others with responsibility: the virtue of service
facilitates the human flourishing of those involved in the business activity and is
mindful of those for whom the work is done. In short, service helps managers and
employees to be responsible toward clients, employees, other stakeholders, and
society.
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Abstract

Issued in 2012, the Pontifical Council for Justice and Peace produced The
Vocation of the Business Leader (VBL), a document that synthesizes the con-
tents of the Catholic social tradition in relation to business leaders by framing
their responsibilities according to a see, judge, and act framework that reveals
what practical wisdom demands in the context of business. The essay surveys the
connection between practical wisdom and the see, judge, and act framework in
the Catholic social tradition and explains this relationship in light of the contents
of the VBL document. By first examining the subjective dimension of work, the
dependent relationships between the world, the work, and the worker are mag-
nified. From this perspective, the necessity for practical wisdom in business is
evident, yet its applications abstract. What VBL proposes, in light of the see,
judge, and act tradition, is a practical approach to serving the common good,
making of decisions grounded in well-formed principles, and reciprocating gifts
and wisdom, which inevitably defines great business leaders.
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Introduction

In 2012, the Pontifical Council for Justice and Peace (PCJP) issued The Vocation
of the Business Leader (VBL), a document that synthesizes the contents of
Catholic social tradition in relation to the business leader. At the heart of the
document is the conviction that the businessperson is called not only to do
business but also to be a particular kind of leader in business. The two convic-
tions, of course, are related. The actions of businesspeople are significant
because they engrave a specific character on themselves and their work commu-
nities, one that takes them and others somewhere. Too often business, like other
forms of work, is viewed as discrete actions — a chronological set of actions that
are ultimately located in products, services, policies, structures, etc. Business,
however, like any work, must confront what John Paul II in Laborem exercens
called the “subjective dimension of work” (John Paul II 1981). According to him,
work not only impacts the external world but also alters the internal subject — the
heart, the soul, and the mind. Human actions at work as well as in life are prime
contributors of people’s destiny — moving them to a place with implications. In
many respects, the subjective impact may last longer than some of the objective
changes employees have personally initiated. Yet the subjective dimension of
work is not as easily discernible when people are only used to seeing the
objective dimension of work. At first sight, the work done in organizations can
look as if it involves people merely busy with objects. But upon reflection, as
Bernard Lonergan, S.J., explains, “it appears that deeds, decisions, discoveries
affect the subject more deeply than they affect the objects with which they are
concerned. They accumulate as dispositions and habits of the subject; they
determine him; they make him what he is and what he is to be” (Lonergan 1988).

Two major challenges in describing work today, and in particular business, are
not capitulating to the magnification of the objective (technology, profits, opera-
tional excellence, globalization, etc.) and the agnosticism of the subjective (Alford
and Naughton 2001). Emphasizing the importance of the subjective dimension of
work and its relationship to human character is not, however, to underestimate the
importance of the objective dimensions. It is precisely this dynamic relationship
between the subjective and objective dimensions of work that tells us about how
much we relate with the world and how the world relates with us. James Murphy
explains that “action is immanent (that is, perfects the self) only because it is
transitive (perfects the world); self and world are jointly articulated in the act of
labor” (Murphy 1994). Or to put it the other way around, because work is other-
transforming, it is also self-transforming.
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This reflection on the subjective and objective dimensions of work serves as one
of the operational foundations of why the VBL document places practical wisdom
or prudence as the sine qua non virtue of the business leader. No good leader can be
defined without it. For the businessperson as well as for any professional, the virtue
of practical wisdom is the habit of the mind and heart that takes what is the best
within someone and connects it with what is the best to be done in reality. Within
the business context, practical wisdom is not about achieving simply one good such
as profit, but about achieving a good life overall, ordering profit, wealth, technol-
ogy, etc., to that end. It is the virtue necessary to build institutions that serve not just
the leader’s particular good but also the common good, which are the conditions
that foster the development of those who are connected with the business.

The VBL document structures its comments according to the virtue of practical
wisdom by a see, judge, and act framework that is used throughout the Catholic
social tradition. This framework has its intellectual roots in Aquinas’ description of
prudence and is carried on through movements and teachings throughout history.
This chapter will briefly examine this root system, its influence on the Catholic
social tradition expressed through its teaching, thought, and practice, and specifi-
cally how the VBL document adapted this prudence through the see, judge, and act
frame for the business leader.

The Tradition on Prudence as See, Judge, and Act

A tradition is a vehicle to carry ideas from the past into the future. The Catholic
social tradition principally does this through its thought, practice, and teachings.
The see, judge, and act method was initially articulated by Thomas Aquinas as an
expression of prudentia (practical wisdom, in its modern translation). Aquinas
explains that there are three acts to prudence:

The first is “to take counsel,” which belongs to discovery, for counsel is an act of inquiry, as
stated above (I-II, 14, 1). The second act is “to judge of what one has discovered,” and this
is an act of the speculative reason. But the practical reason, which is directed to action, goes
further, and its third act is “to command,” which act consists in applying to action the things
counselled and judged. And since this act approaches nearer to the end of the practical
reason, it follows that it is the chief act of the practical reason, and consequently of
prudence. (II-11, q, 47, a. 8)

Aquinas frames therefore the notion of prudence according to three steps. Josef
Pieper, one of the preeminent commentators on Aquinas’ virtues, denotes the
importance of this Thomistic framework of practical wisdom by the following
commentary:

1. Seeing and deliberating of reality clearly: Pieper explains that for Aquinas,
“[t]he pre-eminence of prudence means that realization of the good presupposes
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knowledge of reality. He alone can do good who knows what things are like and
what their situation is” (Pieper 1966, p. 10).

2. Judgment according to Universal Principles: Pieper further explains that prudential
decisions are fed from two sources, quoting Aquinas: “It is necessary for the prudent
man to know both the universal principle of Reason and the singulars with which
ethical action is concerned” (Quoted in Pieper 1966, p. 10; Aquinas II, II, 47, 3).

3. Decision to act: Pieper concludes that “[t]he special nature of prudence is its
concern with the realm of ‘ways and means’ and down to earth realities,” like
business (Pieper 1998, p. 11).

Aquinas emphasized that “prudence is not just a quality of mind, but that
involves action exercised by the will” (Aquinas 2006). Out of the three main
elements, the third is the principal component of prudence because it is the nature
of the action that corresponds the most to what practical wisdom is for. Prudence,
then, is concerned not only with what is right but also that it is done rightly, not only
with what is good but also that it is done well.

These insights, drawn from Aquinas, informed the Young Christian Workers
through the leadership of Joseph Cardijn, who significantly popularized this under-
standing of prudence through the framework of “see, judge, and act” (Wendell
1954; Gigacz 2012). The practical and applicable understanding of this virtue
helped emphasize a more inductive method, where the situation at hand and its
various challenges and opportunities inform how to interpret the principles of the
actions that are taken. This constructive method was an attempt to avoid a deductive
reasoning of abstract principles that either resulted in unsettled ambiguity or failed
to consider the actual context and condition of the situation.

In 1961, the “see, judge, and act” framework entered into the official social
teachings of the Catholic Church through John XXIII’s encyclical letter Mater et
Magistra (para. 236) and is later summarized in the Compendium of Catholic Social
Doctrine in relation to prudence. The Compendium states:

The lay faithful should act according to the dictates of prudence, the virtue that makes it
possible to discern the true good in every circumstance and to choose the right means for
achieving it. Thanks to this virtue, moral principles are applied correctly to particular cases.
We can identify three distinct moments as prudence is exercised to clarify and evaluate
situations, to inspire decisions and to prompt action. The first moment is seen in the
reflection and consultation by which the question is studied and the necessary opinions
sought. The second moment is that of evaluation, as the reality is analyzed and judged in the
light of God’s plan. The third moment, that of decision, is based on the preceding steps and
makes it possible to choose between the different actions that may be taken. (PCJP 2005)

The influence of prudence, or practical wisdom, has undeniably played an
integral role in the Catholic social tradition. From its pedagogical expression in
the teachings of John XXIII and the Compendium to its constructive practices
exercised by Young Christian Workers, and philosophical insights in Aquinas’
thought, this framework brings a tradition that has the capacity to engage the
modern business leader.
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Vocation of the Business Leader: Practical Wisdom as See, Judge,
and Act

It is out of this tradition that the VBL specifically explains the virtue of practical
wisdom for the business leader — the virtue that enables the leader to be wise in the
practical affairs of business. The very framework of the document, based on see,
judge, and act, assumes that the business leader, precisely to be a good leader, must
be one who is practically wise. These stages are not merely chronological, but
continually shape and influence the business leader throughout life.

Seeing: VBL describes serious and complicated trends within business and the
moral and spiritual issues they present. While it recognizes a wide variety of
challenges and opportunities, it focuses on four specifically: globalization, com-
munication technology, financialization, and cultural changes. These challenges
and opportunities are some of the most significant for business today. The trends or
signs, the document explains, are “a complicated mix of factors” that presents “a
complex interplay of light and dark, of good and evil, of truth and falsehood, of
opportunities and threats” (PCJP 2012).

While the act of seeing seems rather straightforward, we would be naive to see it
as simply a stage independent of judge and act. Seeing presupposes a formation of
what the leader has been sensitized to see, especially from one’s education as well
as from one’s family, faith, and larger culture. Alasdair Maclntyre has argued that
because so many universities have given up on educating the student with a “habit
of mind” in relation to practical wisdom — a habit that helps future leaders to see
things in relation to each other, to form judgments about the nature of realities they
encounter — universities have, instead, sensitized future professionals to skills and
techniques without the capability of evaluating the entirety of the conditions they
confront (MacIntyre 2010). Rather than educating students as practically wise
professionals who can see things whole, university education is increasingly train-
ing specialized technicians who can only see parts (Pieper 1998). Maclntyre also
explains how this narrow training of the modern university is becoming more
dangerous because of the larger institutional scale leaders run. He asserts that the
remarkable crises of the last decades, including the most recent financial crisis,
have been the consequence of the misjudgments of an intellectual elite often trained
in the most prestigious universities (MacIntyre 2010). What these leaders lacked
was not specialized training, but rather a developed mind in practical wisdom,
which would have allowed them to interpret complex and converging realities
(Bennis and O’Toole 2005; Khurana 2007).

This attitude in modern universities may also form business professionals to
view reality as bifurcated between “fact and value.” Business, therefore, becomes
about facts and data; if realities within business cannot be measured, they do not
exist. Anything that is not verifiable or falsifiable, according to this way of seeing,
“does not belong to the realm of reason strictly understood. Hence ethics and
religion must be assigned to the subjective field, and they remain extraneous to
the realm of reason in the strict sense of the word” (Benedict XVI 2011). The
challenge of this way of viewing reality is the abstraction of the person from their
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social context. No longer are businesspeople seeing employees as mothers and
fathers and sons and daughters, but rather they see them as 8-hour units or full-time
equivalents (FTEs) having only instrumental value. These leaders, because of the
bifurcated way they are seeing, can neither establish a deep and disciplined
sensitivity to human suffering nor foster integral human development. Thus, what
we are seeing is already within the realm of what we are judging.

Judging: While seeing finds itself already in the realm of judgment, the key
challenge in judging is avoiding a judgmental attitude that results in “crude judg-
ments” that fail to see reality (Midgley 1981). At the center of the VBL document is a
re-articulation of the Church’s social principles for business leaders to “judge” and
discern what is good and not so good in business, premised on an accurate view of the
human person (human dignity) and what that means for community life (common
good). Catholic social principles help leaders identify, understand, and articulate their
business’ values and the quality of relationships they should have.

Unfortunately, one of the challenges within the Catholic social tradition is the
too-often abstract presentation of these Catholic social principles. This vagueness
can lead the tradition into the temptation of moralism, which Joseph Ratzinger
(Benedict XVI) describes in the following way: “A morality that believes itself able
to dispense with the technical knowledge of economic laws is not morality but
moralism. As such it is the antithesis of morality” (Ratzinger 1986, p. 204). More
specially, it is the antithesis of practical wisdom, which is the virtue that orders
effective means to good ends in changing circumstances. One cannot be practically
wise without practicing well what is to be done. What is needed in business and
what practical wisdom provides is not only a “maximum of specialized economic
understanding, but also a maximum of ethos so that specialized economic under-
standing may enter the service of the right goals” (Ratzinger 1986, p. 204). Practical
wisdom requires that the ought of social principles be translated into the realistic
and possible means of what business can deliver. Practically wise teaching regard-
ing a living wage, for example, always implies a wage that is sustainable for an
enterprise; otherwise, one has not a just wage but an unsustainable wage.

VBL attempts to overcome this temptation of moralism by laying out six
practical social principles within the Catholic social tradition located in relationship
to three institutional goods of business: good goods, good work, and good wealth
(see VBL, para. 38-56). Good goods are about producing goods that are really good
and services that really serve. Good work is organizing work so that people develop
their gifts and talents. Good wealth is creating sustainable wealth so that it can be
distributed justly. While full of tension and difficulty, the practically wise busi-
nessperson first locates the good business does and then operationalizes these goods
within its day-to-day routine. While each of these goods and their corresponding
principles, policies, and practices deserve more elaboration, the point is that these
goods create the conditions for people to flourish in their connection to the work of
business. These three goods judge what it means to be a good company. When all
three of these goods are present, businesses contribute positively to the social
conditions and increase the probability that people will develop. It is precisely
this account that in part describes the actions of the practically wise leader.
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Acting: It is a truism that what is necessary for right action is seeing reality as it is
and judging with right principles. Therefore, one would think that at this point, the
VBL would start listing the practices and policies business leaders should
do. However, the VBL draws specifically upon the subjective dimension of work
and begins an analysis on receiving (in contrast to achieving) the good, which has a
significant impact on the character of the business leader. In order for businesspeo-
ple to develop wisely in their work, something more than work is needed. This
approach to leadership is best captured by a Latin phrase, nemo dat quod non habet:
“nobody gives what he does not have” (see Goodpaster 2007, p. 97). In other words,
for people to give rightly in their work and business, they need to first be able to
receive rightly. It is this insight that defines most clearly the wisdom of the
practically wise leader.

A principal challenge for businesspeople is that their “can do” attitude and practical
orientation can tempt them to regard “themselves as determining and creating their
own principles, not as receiving them” (PCJP 2012, p. 20). It highlights a significant
temptation of the business leader which it calls the “quasi-Nietzschean ‘superman’
complex” (PCJP 2012; see Nietzsche 1998). When business leaders perceive them-
selves as practical, creative, innovative, and constructive, but neglect the dimension of
receiving, they fail wisdom, distorting the reality of their place within the world and
overestimating their own achievements and work. This is why the document maintains
that the person “comes in the profoundest sense to himself not through what he does
but through what he accepts,” not through what he achieves but what he receives
(PCJP 2012; see Ratzinger 1990).

According to VBL, what wise businesspeople desperately need is to first receive
— to receive a wisdom that is not just created but participated in. The document
writes of this receptivity as “to receive the sacraments, to accept the Scriptures, to
honour the Sabbath, to pray, to participate in silence and in other disciplines of the
spiritual life. These are not optional actions for a Christian, not mere private acts
separated and disconnected from business” (PCJP 2012). The document argues that
this receptive orientation is a powerful shift from the overcharged activism that one
finds in business. Without a deep well of reflection, contemplation, and prayer, it is
hard to see how businesspeople, or any other professionals for that matter, can find
wisdom and resist the negative dimensions that come from financialization, tech-
nological overload, hyper-competitive situations, and the like.

The second “act” to which the VBL document calls the business leader is to give
in a way that responds to what has been received. A business, for example, can only
be an authentic community of persons when it serves those outside itself, which is
the basis of developing those within the business in a way that is sustainable
(Chimielewski 1992). In particular, the giving of business leaders entails cultivating
practices and policies that foster a better world and better leaders. These practices
and policies include fair pricing, just compensation, humane job design, responsible
environmental practices, socially responsible investment, and so forth. It also
requires a prudent application of social principles to hiring, firing, ownership,
board governance, employee training, leadership formation, supplier relations,
and a host of other issues.
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The practical wisdom of the business leader is a formation in this rthythm of
human activity as receptivity and giving. From the exchange/equivalence model of
business to a relational/gift one, the business leader moves toward ends that have
the capacity to make them and their communities good. Benedict XVI explains, “if
the market is governed solely by the principle of the equivalence in value of
exchanged goods, it cannot produce the social cohesion that it requires in order to
function well. Without internal forms of solidarity and mutual trust, the market
cannot completely fulfill its proper economic function” (Benedict XVI 2009, para.
35) (Emphasis in the original). What often escapes businesspeople and their
consulters is that contracts and incentives cannot exhaust what is exchanged at
work. Something more is going on: goods are shared in common, relationships are
developing, communities of persons are forming, gifts are given, people are
transformed, etc. (see Bruni and Zamagni 2007). Schindler captures the dynamism
between receiving and giving when he writes: “When we first experience our being
as created, as being gifted life, this receiving enables us to see our doing and having
... as ways of giving which they are meant to be” (Schindler 1996, p. 159).

Conclusion

The VBL document expresses the strong commitment to the virtue of practical
wisdom found within the Catholic social tradition. Practical wisdom demands the
integration of seeing, judging, and acting well by aiming at good ends, operating
with right and effective means, and applying these principals in changing and
unique circumstances. One cannot be naive about the difficulties in creating,
sustaining, and growing businesses with this virtue in mind. Such a combination
and implementation of see, judge, and act are riddled with tensions and conflicts. A
just wage to employees, for example, is often in tension with fair prices to suppliers
and customers, especially in an industry with thin profit margins. The challenges
posed by such tensions, however, do not justify businesspeople surrendering all
tensions to market forces. Business leaders are not simply to be market technicians;
rather, they are called to be practically wise — leaders who have the capacity to be
wise in practical affairs, which often entails living in the tension and transforming
such tensions into robust relationships.
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Abstract

Virtues and principles proposed by Catholic Social Teaching (CST) are partic-
ularly significant in managing people in the organization. In this chapter, we
review how these virtues and principles apply in six groups of crucial human
resources management practices: (1) job design, (2) staffing and recruitment,
(3) training and development, (4) benefits and compensation, (5) performance
appraisal and promotion, and (6) layoff, downsizing and outplacement. We
discuss here how truthfulness, justice, gratuitousness, and other virtues play a
great role in conducting these practices ethically and how the principles of
respect for human dignity, focus on the common good, solidarity, subsidiarity
and participation are relevant too. We also present some insights of CST which
seem especially relevant managing people in the organization.
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Introduction

In the field of managing people in organizations, often termed human resource
management, there is an extensive body of literature focused on achieving effi-
ciency and ultimately on creating economic value (Schuler and Jackson 1987
Delaney and Huselid 1996; Huselid 1995; Lepak et al. 2006; Armstrong 2006;
Mathis and Jackson 2010; Stewart and Brown 2011). Some authors include com-
prehensive menus of policies and practices and even typologies (Lengnick-Hall and
Lengnick-Hall 1988) and frameworks (Baron and Kreps 1999). Although these
proposals are not homogenous, there is no significant difference in what one could
call the core Human Resource Management Practices (HRMP), including the
following which will be considered in this chapter: job design, staffing and recruit-
ment, training and development, benefits and compensation, performance appraisal
and promotion, and layoff, downsizing, and outplacement.

Several authors have identified and discussed relationships between ethics and
human resource management (e.g., Greenwood 2002; Gravett 2003; Johnson 2007,
Koster 2007) from various ethical perspectives. Here we consider the Catholic
Social Teaching (CST), which is not only addressed to Catholic but to all people of
“good will.” CST shares some features with other approaches, but has its own
foundation and internal logics (Melé 2011). The aim of this chapter is to briefly
review the above-mentioned Human Resource Management Practices and to link
them with virtues and principles presented by CST. We draw on the previous
chapters of this section, and, in a certain sense, we continue the task of scholars
such as Naughton (1992), Zigarelli (1993), Naughton and Laczniak (1993), Alford
and Naughton (2001), Guitidn (2009), Kennedy (2010), and Tablan (2015), who
have each developed particular aspects related with our topic.

Job Design

Job design refers to the content of a certain work position within an organization,
methods of doing the job, proper use of available technology, associated responsibil-
ities, and the formal relationships involved, including the reporting procedures. It has
important consequences for productivity, interpersonal and group relations, work-
family balance, attitudes, motivation and behavior, satisfaction of social and personal
interests, and personal development, including skills, competences, and virtues.

The initial direct focus of job design on productivity has been enriched over time
by including other elements, such as consideration of job satisfaction, experiencing
the meaningfulness of the work, and a sense of responsibility for the outcomes of
work. These factors have an influence on improving quality in production and on
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reducing undesirable behaviors such as absenteeism, grievances, and a lack of
commitment.

Job design also has important ethical implications related to its contribution to
the common good of the firm and therefore entails the virtue of solidarity, which
gives one “a firm and persevering determination to commit oneself to the common
good” (John Paul II 1987, n. 38). The common good is not in opposition to the
individual good; it is the good in which all participate. It includes respect for human
dignity and labor rights, which “must be examined in the broad context of human
rights as a whole, which are connatural with man” (John Paul II 1981, n. 16,
emphasis in original), and the development of workers through their job. Regarding
the latter, CST emphasizes and gives prominence “to the primacy of man in the
production process, the primacy of man over things (...) Man, as the subject of
work, and independently of the work that he does-man alone is a person” (Ibidem,
n. 12, emphasis in original). In this line of thought, CST reminds us too that human
work proceeds from the person and is also essentially ordered to and has its final
goal in the human person (PCJP 2004, n. 272).

On occasion CST has expressed concern about undesirable situations, but it
mainly offers positive criteria as a guideline for job design. Thus, considering the
working conditions of some factories in the 1930s, Pius XI affirmed that “dead
matter comes forth from the factory ennobled, while men there are corrupted and
degraded” (1931, n. 135). In positive terms, John Paul II speaks in favor of the moral
obligation to link industriousness as a virtue with the social order of work, which
will enable man to become, in work, “more a human being” and not be degraded by
it, not only in terms of the degradation of his or her physical strength, but “especially
through damage to the dignity and subjectivity that are proper to him” (1981, n. 9).

Efficiency and personal development are not necessarily opposed. A well-
designed position will allow employees not only to contribute efficiently to the
process, but also to develop their own potential as human beings and to make good
use of their abilities and potential. In other words, the job design should provide the
necessary space to allow a person to grow in virtues (Naughton and Laczniak 1993).

Associated with human dignity there are fundamental rights of workers, required
by justice, which must be promoted and defended in job design. Such rights include,
among many others, the right to rest and the right to a working environment and
manufacturing processes which are not harmful to health or moral integrity.

Another aspect of job design which concerns ethics is the promotion of personal
initiative, responsibility, and creativity. This is related with the principle of sub-
sidiarity (Melé 2005), according to which, superior institutions or communities
must assume an attitude of respect and support lower-order communities, without
absorbing them. This entails respect for the freedom and autonomy of the worker
and opens the door to human development. Respecting autonomy should be con-
sistent, however, with pursuing the goals of the firm.

Finally, it is worth observing that job design can have an influence on family life
(schedules, trips, meetings, etc.). CST defends the position that “the family consti-
tutes one of the most important terms of reference for shaping the social and ethical
order of human work” (John Paul II 1981, n. 10). This must include job design.
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Guitian (2009) developed the idea that job positions should be designed not only to
achieve economic efficiency but also to avoid eroding the family, and even to
promote family development. This includes taking into account needs of mothers,
considering the human being as a whole, without any fictitious separation of private
and professional life.

Staffing and Recruitment

The goal of staffing and recruitment is attracting, selecting, hiring, and retaining the
right number of suitable people for the firm and assigning them responsibilities that
fit with both the employee profile and the needs of the organization. While recruit-
ment focuses on attracting a suitably qualified set of people to apply for a perma-
nent or temporary post, staffing refers to the process of selecting, deploying and
retaining individuals for the organization.

CST reminds us that every phase in the economic cycle inevitably has moral
implications and that “every economic decision has a moral consequence” (Bene-
dict XVI 2009, 47; emphasis in original). This includes staffing and recruitment.
These processes are not only key for organizational effectiveness, but also for
developing a humanizing culture (Melé 2003), that is, a culture of ethical and
human quality, since to a great extent both characteristics depend on people who
work in the organization and participate in the life of the organization.

Finding, hiring, and retaining the best available qualified candidate for a posi-
tion, in a timely and effective manner, is a matter of justice related with the
common good of the organization. The hidden costs of hiring people that don’t fit
in the company or the costs of not being able to attract the right candidates could be
very high in economic as well as moral terms. Similarly, being able to retain the
right people is also a serious responsibility in a competitive market, especially when
such people may be not be abundant. Those who manage these processes should act
with sense of responsibility seeking the good of the firm, with truthfulness, justice,
practical wisdom, and neighborly love.

Truthfulness includes telling the truth about the features of a post and the
organization and not creating false expectations in announcements, presentations,
and interviews. This should be compatible with stressing the advantages of the
vacancy and any attractions of the organization.

Justice entails honoring contracts and showing respect for human dignity and
innate rights, being aware that all human beings are worth the same. Justice toward
applicants should be embedded in all stages of the process, including tests and
interviews. The contracting of someone who is obliged by desperate need to accept
any job regardless of the conditions or remuneration on unfair terms would be
contrary to justice.

Justice precludes acting with a lack of respect for privacy, asking questions
which infringe one’s intimacy or are irrelevant for a certain job. The necessary
acquisition of information within the selection process needs to be in harmony with
the right to privacy of each human being. Staffing and recruitment involves
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searching for information about the candidates, but sometimes there is the potential
moral risk that companies look for information that is not relevant for the selection
process or is of a private character. In some cases, there is information that might
even force the candidates to commit immoral actions. Think, for instance, about the
possible unintended consequences of asking a candidate to undergo pregnancy
testing or supply credit ratings in a country with a high rate of unemployment and
poor salary conditions. Furthermore, the speed of technological advances and the
increasing availability of information pose challenges, especially in relation to
employee privacy and the protection of their data.

Another aspect related with justice is the avoidance of unfair discrimination.
Although the selection process is discriminatory per se, only objective criteria such
as the nature of the task to be performed or the knowledge required to perform it are
criteria to be accepted as fair. It is unfair to apply criteria that are contrary to human
rights or alien to the requirements of the job.

Practical wisdom is particularly important in defining and applying selection
criteria, which should cover everything considered necessary for the common good
of the firm. This includes considering technical preparation, traits of character,
intelligence, versatility, and competences, including moral competences.

Neighborly love and even an elemental sense of reciprocity invite managers to
apply the “golden rule,” to ask themselves if they are applying, reporting, reading,
and interpreting the selection tests and interviews in the way they would like others
to do to them. Neighborly love also entails acting with kindness with all applicants
and particularly with rejected candidates. They expect to know the true reasons why
they are not being hired. Neighborly love leads managers to provide these and even
to offer rejected candidates some recommendation on how to find a job or company
where they might fit well, given their personal characteristics and circumstances.

Training and Development

Training and development, also known as “human resource development” and
“learning and development” seeks to better the capacities of employees, individu-
ally and in groups, to improve their productivity and the achievements of goals and
specific objectives of the firm. These capacities refer to technical skills and other
competencies applicable to current or future jobs or activities performed within the
organization.

This practice is a tool for managers to increase productivity by developing their
employees’ technical skills, but it also ought to be a tool to help workers to flourish
as human beings. Through this practice, managers can demonstrate, by concrete
actions, the value they put on their subordinates as human beings. This entails
avoiding considering workers as mere means for efficiency or a mere resource for
gains. In this regard, CST reminds us that “business management cannot concern
itself only with the interests of the proprietors, but must also assume responsibility
for all the other stakeholders who contribute to the life of the business” (Benedict
XVI, 2009 n. 40).



204 A. Moreno-Salamanca and D. Melé

The acquisition of capacities could be planned, attendance at a short or not so
short course or seminar, for example, less planned, or not planned at all, as is the
case when learning is produced by working with others and even one’s own
experiences acquired through doing certain activities. Work itself is a source of
training and development. Through work, people not only produce things and
transform the environment, but they also transform themselves. The worker learns
while working — he or she acquires skills and virtues (or vices). This is part of the
“subjective meaning” of work, emphasized by John Paul II in an encyclical devoted
to human work (1981, n. 6; see also Tablan 2015). Acting ethically, he or she grows
as a human being, which in accordance with CST is a calling. In performing various
actions belonging to the work process, “independently of their objective content,
these actions must all serve to realize his humanity, to fulfill the calling to be a
person that is his by reason of his very humanity” (Ibid).

A real concern for human beings goes beyond the efficiency criteria. If managers
decide to care about the human development of their subordinates, they will assume
the extremely rewarding challenge of helping their subordinates develop virtues
and become better human beings. In this sense, it is worth remembering that
managers can facilitate the development of the virtues through role modeling
(Moberg 2000). This, and the organizational culture where employees work, may
have an influence on the person’s behavior and be an aid in acquiring the virtues.

Several virtues are involved in training and development within organizations.
Among these are solidarity, expressed as concern for the common good and justice,
providing training with equity in accordance with the needs of the company and the
capabilities of the employee. Patience and courage in pursuing employees training
and development can also be significant virtues. Managers have to pursue effi-
ciency, but also have to be patient if the process takes longer than was wished or if
subordinates commit mistakes, and act with courage in demanding personal
improvements related with their job.

The virtue of gratuitousness is a great insight for businesspeople, as it persuades
managers to use their influence at the service of their collaborators, and encourages
managers to serve the development of their subordinates, regardless of the imme-
diate financial return of the investment.

Benefits and Compensation

Benefits and compensation (B&C), also known simply as “remuneration,” regards
to policies and practices in rewording employees. They could be a fixed monetary
reward, which is the base of the salary, and a variable pay generally linked to
performance or results, or maybe a discretionary account of money. In some cases
employees receive a complementary compensation or benefits, such as medical
insurance, children school, car, and so on. Other category of payment is equity-
based compensation. It is generally related with global company equity or results
and takes the form of shares in the company, share of profits, stock options, etc.
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B&C is an important means of attracting and retaining people. It is often the main
extrinsic motivation for working and a source of satisfaction or the contrary. As with
the other management practices discussed here, this has a significant dimension of
justice: “A just wage is the legitimate fruit of work” (Catholic Church 2003, n. 2434).

Justice in the determination of the salary and the remuneration for work is so
important that Pope John Paul II wrote: “In the context of the present there is no
more important way for securing a just relationship between the worker and the
employer than that constituted by remuneration for work™ (1981, n. 19).

Natural justice draws a line at which managers should provide a minimum living
salary as to support a frugal and well-sustained life according to human dignity
(Gregory 1998). “Agreement between the parties is not sufficient to justify morally
the amount to be received in wages” (Catholic Church 2003, n. 2434). A wage
could be unfair even if employee and employer agree on a certain quantity if the
worker is in extreme need and has no choice but to accept the amount offered.

Justice in remuneration should be prudentially determined, i.e., with practical
wisdom, by considering both the above-mentioned minimum wage and the worker
contribution, along with other relevant socioeconomic elements. Specifically CST
provides some criteria for determining a just remuneration: ‘“Remuneration for
work should guarantee man the opportunity to provide a dignified livelihood for
himself and his family on the material, social, cultural and spiritual level, taking
into account the role and the productivity of each, the state of the business, and the
common good” (Vatican Council II, Gaudium et spes, n. 67, 2; see also Kennedy
2010, pp. 12-14).

In addition to the wage, businesspeople are encouraged to find appropriate forms
of participation in profits and even the ownership of the company by workers
(Chmielewski 1997). This is recommended by CST: “it is especially desirable
today that workers gradually come to share in the ownership of their company,
by ways and in the manner that seem most suitable” (John XXIII 1961, n. 77).

There is also an intangible form of B&C. Generally the person who works
desires not only due remuneration for his or her work, but to know that through
his or her work he or she grows and helps others to grow too. Learning, personal
treatment, status, and safety, among others, are also certain compensation. Hence,
from the side of managers, virtues like friendship and gratitude can help in making
subordinates feel better appreciated. Also, from the side of subordinates, the
exercise of virtues like self-discipline and obedience definitely helps in reaching
higher levels of personal satisfaction. Both for managers and subordinates, it would
furthermore be healthy to exhibit in their actions a genuine spirit of service.

Performance Appraisal and Promotion

A performance appraisal is the way by which the job performance of employees is
documented and evaluated. Performance appraisal helps in identifying people
suitable for retention and maybe for promotion, and is a key means for career
development within the organization.
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Financial and accounting indicators tend to be the most common and influential
criteria used for performance appraisal and promotion. However, moral behavior
and competences, including moral competences, such as integrity and sense of
responsibility cannot be put aside. A sound performance appraisal should require,
therefore, evaluating both quantitative and qualitative aspects of a manager’s or
employee’s performance, and also their technical and moral performance. The
latter could include objective behavior in terms of virtues, including a sense of
service and cooperation, justice, loyalty, and others.

Performance appraisal needs solidarity since it is, first of all, for the good of the
firm. On their part, employees should keep in mind that they are debtors of the
company they belong to. They should be aware that their achievements are not
necessarily personal. They are embedded in a social reality, which is conducive to
and facilitating of that success.

Justice is also a key virtue for a fair evaluation. This requires acting without
favoritism and with truthfulness, which pushes the person to be as objective as possible.
The communication of the assessment and the corresponding feedback and informing
over new goals should be done with clarity and concern for the other. Sometimes the
results of a performance appraisal, which has followed a fair process, are perceived by
employees as unfair, merely because of the way they are communicated.

Acting with gratuitousness, trying sincerely to contribute to employee develop-
ment is desirable and can contribute to increasing the perception of fairness and of
having received just treatment. While justice guarantees fair procedures and out-
comes, gratuitousness invites one to go beyond justice and therefore increases the
likelihood of just decisions being accepted, even if these run against personal desires.

Regarding promotion, justice requires selecting the most appropriate people in
terms of competencies required for each position, including technical and moral
competences (Melé¢ 2012, Chap. 6). Promotion could also be in reward for a
contribution to the firm and other merits, if the employee has the required compe-
tences. These criteria are a requirement of two aspects of justice: acting for the
common good of the firm and with equity toward people. Unfair discrimination
takes place when there is favoritism or equalitarianism, which is not considering a
person’s competences or merits.

Every decision in this regard sends a clear message to the organization about the
type of employee that the company actually values. The CST principles and virtues
encourage businesspeople to foster a deeply human model of manager. Conse-
quently, the employees that should be promoted within the business firm are those
who strive to acquire and exhibit most of the virtues that we have so far discussed.

Layoff, Downsizing, and Outplacement

These three concepts are related with the termination of employment. Layoff refers to a
temporary interruption in work, as when factory work cyclically falls off, or a perma-
nent termination of employment of a group of employees by considering that their
work in the company is no longer necessary due to a slow-down or some other reason.



Virtues and Principles in Managing People in the Organization 207

Downsizing is a particular form of layoff in which there is an intentional and
planned reduction in the size of the workforce in an attempt to cut costs or improve
efficiency and/or effectiveness, and to enhance organizational performance or make
the company more competitive. Downsizing can be especially important when the
organization is over-dimensioned in terms of personnel. Sometimes this practice is
used to turn around declining organizations, or in an attempt to become more
attractive for acquisition or merger. Downsizing has been used as a strategic tool
since the 1980s to cope with competitive environments (Datta et al. 2010).

Outplacement is the process of assisting laid-off employees in their search for
new employment opportunities. The company can do this directly or indirectly, for
instance, through a specialized agency.

Downsizing brings about positive effects on costs and efficiency and negative
effects for both individuals and the organization (Datta et al. 2010; see also Iverson
and Zatzick 2011). In a downsizing, a part of the company staff lose their job, and, in
addition, damage can occur in the working environment, especially to morale and
motivation. There are also losses in human capital in terms of acquired employee
expertise, and clients could be lost if they were particularly linked with the laid-off staff.

Due to the negative impact, downsizing ought to involve a just cause and
proportion between its positive and negative effects, as required by the double-
effect principle generally accepted in the Catholic tradition (Mangan 1949; Warren
1989). It is not enough to simply maximize profits. According to Pope Francis, “the
economy can no longer turn to remedies that are a new poison, such as attempting to
increase profits by reducing the work force and thereby adding to the ranks of the
excluded” (2013, n. 204). Furthermore, the company may have other routes to
prosperity than downsizing. Indeed, pursuing the common good and solidarity with
those who form part of the company requires looking for alternatives to downsizing.
If, ultimately, downsizing is unavoidable for the survival of the company or to
maintain a competitive position, then the layoff is acceptable. The Catholic Church
teaches that a bad effect — in this case the layoff — is not reprehensible if the agent
does not have the possibility to avoid it (cf. Catholic Church 2003, n. 1737).

Managers ought to be truthful about the real economic decision and the real
impact of such a decision. Decisions on downsizing and layoff, in general, require
practical wisdom, which helps one take decisions with realism and a sense of
responsibility for the consequences of one’s action.

Deciding a downsizing without a proper diagnosis could unnecessarily damage
people and produce a high negative impact on the efficiency of the company.
Practical wisdom also helps one to foresee possible negative consequences of the
dismissal and how to mitigate them in advance. Respect for employees’ human
dignity, compassion, and solidarity calls for this mitigation. In addition, evaluating
properly the negative impact on the company is a requirement of the common good.
Selection of people who will be laid off should be carried out with justice and equity.

Outplacement is required by loyalty to employees, who may have been working
for long time for the company, and because of a sense of solidarity. A well-designed
outplacement is also a way to minimize the undesirable side effects on workers
mentioned above.
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Conclusion

In contrast with many approaches to HRMP, which only focus on efficiency, CST is
extremely concerned with persons, who are much more than mere human resources.
Christian thought cares about people’s dignity, rights, and human development
(or deterioration) reached and acquired through their work within the organization.
As we have seen here, these require virtues. Justice and truthfulness are crucial to
assure certain minimums, as well as courage in carrying out decisions “which are
difficult and painful but necessary, both for the overall working of a business and in
meeting possible set-backs.” (John Paul II, 1991, n. 32). Other virtues, including
sense of service, compassion, loyalty, and gratuitousness, encourage one to go
further.

An important final remark, in line with CST, is that both practitioners and
scholars should consider the insights offered here as a unity. It is not really feasible
to fully practice one virtue or CST principle without considering the others.
Consequently, the real challenge is to find imaginative ways to pursue and achieve
a real human management, which respects and fosters human dignity and accord-
ingly the integral human development of all members within the organization.
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humanity. The international interest to resolve these problems manifests our world’s
growing awareness about its responsibility to achieve social development in a way
which is also harmonious with the planet. Catholic social teaching has been dealing
with ecological concern from early 1970s. In 2015, Pope Francis wrote an important
document —the encyclical letter Laudato si’, through which he participates in the
interest for global action and encourages us to face the urgent challenges for the
protection of our common home. Part of this challenge includes “the concern to unite
the whole human family to seek a sustainable and comprehensive development”
(Francis 2015, n. 13). In this document, as we will refer below, he refer to the
importance of “ecological virtues”. This chapter reviews them along with other
virtues developed within the Christian tradition, particularly by Thomas Aquinas
(thirteenth century).

All human activities — economics, politics, architecture, engineering, etc. — occur
in close relationship with the environment and a people’s way of life. Therefore, the
exercise of these activities ought to take this relationship into account and endeavor
to foster the care and development of the environment. It is important that such care
be among the very purposes of those activities. Regarding the relation between the
environment and society, Pope Francis reminds us that today’s problems need a
vision which takes into account every aspect of the global crisis and proposes an
integral ecology that incorporates also the human and social aspects as part of the
environmental care (cf. Francis 2015, n. 137).

The use of the term “integral ecology” is new in the Social Doctrine of the
Church, but not in it contents. Paul VI, John Paul II, and Benedict XVI had
expressed this concept in different ways. In their teachings, they insist in the intrinsic
relationship between the environment and “human ecology” and “social ecology”
(cf. John Paul IT 1991, n. 38). The environment is not a mere framework for human
life. Man’s life —and all his activities— develops within the environment, and has
consequences on it since they depend upon it. “Experience shows that disregard for
the environment always harms human coexistence, and vice versa” (Benedict XVI
2007, n. 8). There is a reciprocal influence: the environment offers those elements
which make it possible for humanity to exist and to develop, and at the same time,
human activity transforms the environment. Benedict XVI expressed this intricate
relationship as follows: “The way humanity treats the environment influences the
way it treats itself, and vice versa [...] Every violation of solidarity and civic
friendship harms the environment, just as environmental deterioration in turn upsets
relations in society [...] Desertification and the decline in productivity in some
agricultural areas are also the result of impoverishment and underdevelopment
among their inhabitants” (Benedict XVI 2009 n. 51).

The care of the environment needs especially to take care of human kind and
foster social relationships. The magnitude of the enterprise needs a new solidarity
base upon the “‘sense’ that the earth is ‘our common home’ and, in our stewardship
and service to all” and that is needed, “to choose the path of dialogue rather than the
path of unilateral decisions” (Benedict XVI 2008, n. 8). The only creature on earth
capable of understanding the environmental problems and propose solutions is man.
“This integral ecology summons every human being and every community to a new
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responsibility” and the adequate response to the complex questions of ecology needs
“a deeper understanding of the natural law, which places value on the connection
between the human person, society, culture, and the equilibrium of the bio-physical
sphere in which the human person is incarnate” (International Theological Commis-
sion 2009, n. 82).

Sustainable development depends on human freedom. However, human liberty
alone does not guarantee the progress of society nor the good use of the environment.
We have caused great damage to our fellow men and the environment. In order to
bring about the good, it is not enough to set goals. It is also necessary to discern the
proper and most efficacious means in order to achieve those goals. This, in turn,
implies recognition of the objective order of human nature and of the environment.
As Pope Benedict XVI points out: “The Church, for her part, is concerned that the
question be approached in a balanced way, with respect for the ‘grammar’ which the
Creator has inscribed in his handiwork by giving man the role of a steward and
administrator with responsibility over creation, a role which man must certainly not
abuse, but also one which he may not abdicate” (Benedict XVI 2010 n. 13). It is
virtuous activity that assures the proper use of freedom, combining a creative use of
the intellect with daring and responsibility in order to find the models of fair and
sustainable development (cf. Francis 2015, n. 192).

The Global Action that People and the Planet Need has an Ethical
Dimension

The high level of international interest on this topic highlights that the environment
constitutes part of the “common good”. As such, it needs the moral commitment of
every human being and, above all, a political organization capable of guaranteeing
this collaboration. Global action requires the action not only of individuals. It
requires political action at every level: international, national and local.

Pope Francis calls attention to how weak the international political responses
have been, due to the many particular interests which prevail over the common good
and manipulate the information in order that their projects remain unaffected
(cf. Francis 2015, n. 54). As has been pointed out by the Social Doctrine of the
Church the heart of the ecological crisis is an anthropological and moral problem,
emanating from a mistaken world-vision, which has caused serious detriment to the
world around us (cf. John Paul II 1990, n. 6; Francis 2015, n. 101). Irresponsible
activity has caused the disorder, which impedes the proper development of persons
and environment alike.

For this reason, the Pope reflects on the meaning and purpose of human activity.
The solution to the problems cannot be reduced to a technical solution, which could
be used for or against humanity and the environment. To rediscover the meaning and
purpose of human activity, he poses certain fundamental questions: “What is the
purpose of our life in this world? Why are we here? What is the goal of our work and
all our efforts? What need does the earth have of us?” (Francis 2015, n. 160).
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These fundamental questions naturally lead us to pose moral questions: what is
the good to be done? How do we judge if an action suits the environment or damages
it? We can answer these questions if we recognize that there is an objective truth
written in the nature of each thing. Only a respectful recognition of the order and
purpose in nature, a recognition which takes “into account the nature of each being
and of its mutual connection in an ordered system” (John Paul II 1987, n. 34), allows
us to then determine which actions guarantee the flourishing of the human person
and the environment. The challenge of caring for our common home beckons a
change in mentality and a renewal of the will to do what is right and to correct those
behaviors which prey on true development.

Moral Virtues Caring of Our Common Home

The Holy Father emphasizes that “only by cultivation of sound virtues” (Francis
2015, n. 211) will the new convictions and ways of life which constitute an
“ecological citizenship” take root in hearts and minds.

One of the virtues mentioned in the encyclical is humility. By this virtue, one
moderates one’s estimation of his or her value, capacities and destiny in accord with
the truth. By this virtue, a person also recognizes the human responsibility to take
care of the environment and society. Paradoxically, true humility helps us avoid the
danger of “biocentrism”, a mentality which considers the human person “as simply
one being among others, the product of chance or physical determinism” (Francis
2015, n. 118), overlooking the fact that man transcends the natural world.

This transcendence is based in our personal identity, by which we are open to, and
can enter into relation with, a “you”; as a person we can know, love and enter into
dialogue with others and even with God himself. This transcendence constitutes the
nobility of the human person and confers meaning and value on all other human
capacities. In this way, in the midst of our physical and biological environment, we
stand out as transcending it by our capacity for reflection, conversation, interpreta-
tion, artistic creativity, and many other facets of the human person. “A correct
relationship with the created world demands that we not weaken this social dimen-
sion of openness to others, much less the transcendent dimension of our openness to
the ‘Thou’ of God” (Francis 2015, n. 119).

Recognition of man’s transcendence of the physical and biological environment
does not reduce the environment’s value, both in and of itself as well as for man.
Neither does it mean that man is its master. It is not man who has made all that exists,
nor did he bestow upon himself the qualities by which he transcends other creatures.
Man'’s openness to a divine “You” allows him to recognize a divine project in which
“a fragile world, entrusted by God to human care, challenges us to devise intelligent
ways of directing, developing and limiting our power” (Francis 2015, n. 78).

The self-knowledge which comes with humility fosters two virtues which also
lead us to care for the environment. By gratitude, we cherish the world as a gift of
God’s love. By liberality or gratuitousness, we place our possessions at the service of
others. These virtues foster a spirit of care and a self-sacrifice for others, independent
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of further personal gain (cf. Francis 2015, n. 220). These two virtues, which are
potential parts of the virtue of justice, manifest a recognition of the inherent value of
all creatures and “attune us to the moral imperative of assessing the impact of our
every action and personal decision on the world around us” (Francis 2015, n. 208).

With the term “sobriety”, Pope Francis refers to the virtue of temperance or
moderation in the use of material possessions. This virtue, which presupposes
humility, enables a person to put his or her goods at the service of others. A sober
person moderates the use of his or her goods in order to serve the needs of each
concrete situation in a way harmonious with his comprehensive flourishing as a
person (cf. Rodriguez Lufio 2008, p. 309). Temperance is essential for achieving an
integral ecology, because the temperate person will regulate his or her use of the
environment. For example, moderation in the consumption of food and drink,
moderation in the use of material goods, etc. Temperance is also important because
it enables just action: giving each his or her due.

These virtues form the base for a new “ecological citizenship”, but on their own,
they do not guarantee the solution to the current ecological problems. John Paul 11
makes references to other virtues that are more related to the solution of the
environmental problems, “such as diligence, industriousness, prudence in undertak-
ing reasonable risks, reliability and fidelity in interpersonal relationships, as well as
courage in carrying out decisions which are difficult and painful but necessary”
(John Paul IT 1991, n. 32). Pope Benedict X VI insists on the importance of prudence
in order to achieve a model of sustainable development capable of ensuring the well-
being of all while respecting environmental balances (cf. Benedict XVI 2008, n. 7).

Prudence, the charioteer of the virtues, enables practical reason to discern in every
circumstance the true good, to choose the means in pursuing it and, as its proper
subject, its effective realization. As Thomas Aquinas points out (Aquinas, II-II,
g- 47, a. 8, c.), the specific act of prudence (“practical wisdom” in current terminol-
ogy) is command, (imperio, in the original Latin) but in order do it, it needs a good
deliberation about the action to accomplish and judge the means to pursue its aim.

Good Deliberation in Caring for Our Common Home

The challenges we face in the care of the environment require a capacity to seek out
and plan the actions to be realized, to examine carefully the various facets of the
possible actions and to explore the possibility of new lines of conduct that could
guarantee an authentic human, social and environmental development.

This deliberation process stands in need of some intellectual habits such as
memory, intellect, docility, etc. Given the fact that memory analyzes all the knowl-
edge acquired in the past, we can say that it perfects our knowledge of reality. Thus
the importance of considering previous cases when programming a certain action:
how, for instance, an identical or similar problem was tackled in the past and what
can be learned from its solution. Rather than remaining content with a good
experience, it proves more advantageous to know the reasons why an experience
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proved favorable to the environment, or, on the contrary, failed to achieve its
initial goal.

The intellect, or intelligence, is the habit that allows us to analyze the present
reality and objectively know it, to see and understand the different aspects of the
problem at hand with a clear vision of the principles necessary to conduct the
reasoning process. Undoubtedly, in order to solve the environmental problems we
need a profound knowledge of the environment —attained by means of a thorough
scientific investigation In this respect, the virtue of studiositas, which can be
translate as a diligent study of the reality beyond curiosity, it is linked to temperance,
and entails a honest dialogue with other sciences so as to better understand all the
elements that intervene in the action. In this way, we end up avoiding a “superficial
ecology”, which is manipulated by slogans and is incapable of studying the envi-
ronmental problems and earnestly proposed solutions. Indeed, the complexity of the
ecological crisis as well as its multiple causes demands that “no branch of the
sciences and no form of wisdom can be left out” (Francis 2015, n. 63). Simulta-
neously, even though fragmentation of knowledge leads to satisfactory results when
concrete applications are required, nevertheless a global view —the existing relation-
ship between realities— is still necessary: “a science which would offer solutions to
the great issues would necessarily have to take into account the data generated by
other fields of knowledge, including philosophy and social ethics” (Francis 2015,
n. 110).

A prudent person readily admits that he does not always have all the information
required to discern on how to undertake an action. He or she also knows how to
doubt his or her own competence when, with reason, he or she ought to doubt it. In
addition, he or she asks for advice from those who are in a condition to give it and he
or she gladly accepts the knowledge that others can give him or her through
education. Docility is the habit through which a person is able to “take advice,
sprung not from any vague ‘modesty’, but simply from the desire for real under-
standing (which, however, necessarily includes genuine humility)” (Pieper 1966,
p. 16). This habit, which gives due importance to other people’s knowledge,
recognizes the wealth offered by the existence of a diversity of opinions and by
different approaches and experiences. It is also highly important for prudence in
governance, as it allows all parties to participate in the attainment of the
common good.

These habits constitute the first step in obtaining the effective solution to the
problems that integral ecology raises: to point out the most efficacious means to
obtaining a solution by means of awareness of the factors that intervene in the
problem.

Criteria Needed to Judge a Choice for People and Planet

The search for means, to be followed in attaining the objectives for sustainable
development, ought to be examined “in order to discern whether or not it will
contribute to genuine integral development. What will it accomplish? Why?
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Where? When? How? For whom? What are the risks? What are the costs? Who will
pay those costs and how? In this discernment, some questions must have higher
priority” (Francis 2015, n. 185).

The decision on the means to use for the global action for people and planet
should go beyond the technocratic paradigm and materialistic relativism, which
simply judges human acts based on achievements, utility and the security to be
attained (cf. Francis 2015, n. 105). It is erroneously perceived that every form of gain
in power directly leads to progress, improved security, well being and vital energy
(cf. Guardini 1998, p. 82). Yet no consideration is given to the moral value of
individual human acts. Technological and economic (progress) are not the only
parameters to be used in considering the development and growth of their users.
Good human acts need to be subjected to a moral judgment on the use of science and
technology.

Parameters such as improvement in security, utility, well-being and revenue
should be kept in mind yet they should be subordinate to both the individual and
the common good. Every human action with regard to the environment is accom-
panied by other aspects and for this reason it may be necessary to consider a
hierarchy of prioritized goods.

An integral ecology, as proposed by Pope Francis, offers a broad perspective.
The care for nature and the environment also requires one to value basic human
relations and to improve man’s social and transcendental dimension. At the same
time this improves science, technology and all human activities to care for the
environment in order to progress in a manner that is healthier, more human and
more social.

Accomplish the Good Action for People and Planet

Sustainable development is not reached only with deliberation about the means and
judgment about the actions to accomplish it. An International Agenda to promote a
sustainable development signed by all countries, will remain an ideal if it lacks a
concrete plan of action. The challenge of looking after the environment demands that
concrete actions which foster authentic development of people and the planet are put
in place. As the Social Doctrine of the Church has said (cf. John Paul II 1990, n. 6;
Francis 2015, n. 211), only providing information and awareness campaigns does
not suffice to solve the environmental problems. Neither does the existence of laws
and regulations to curb bad conduct nor even the presence of effective means of
enforcement. An ecological citizenship capable of commitment to the sustenance of
the ecology with long-lasting effects requires each person cultivate habits: a constant
and persevering realization of actions for the benefit of the environment. The
foregoing reveals the reason why the Pope Francis emphasizes the importance of
“little daily actions” in favor of the environment and society.

Authentic development of environment and society depends on the establishment
of projects in which concrete action by individuals for the good of the society and
environment is possible. The idea that sustainable development will be realized by
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invisible forces of the market or technology is irresponsible. The consequent passive
attitude would lead one to abandon the duty to contribute, with one’s own action, to
the common good which includes solving environmental problems.

Every moral decision carries with it a risky element out of which insecurity arises.
This insecurity might lead to indecision on the course of action or even paralyze it. In
order to arrive at concrete actions for people and the planet some faculties are
required to ensure the achievement of the good proposed. These faculties would
include prevision, circumspection and caution. As Pieper points out, the first
requirement for effective realization of the good is prevision “the capacity to
estimate, with a sure instinct for the future, whether a particular action will lead to
the realization of the goal” (Pieper 1966, p. 18). This faculty allows one to relate
something that is distant in time -the aim of the action- with the present circum-
stances, in order to achieve a given goal. It also takes into consideration the
consequences such that counter-productive 