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Abstract

Spirituality has not fo be brought info econcmic life from withaut, It is
potentiolly clready there, but we are not alwoys aware of it. What we
want 1o do in our paper s o moke explicit the spintual dimension of
economic octivities. This involves three dimensions, First of all,
spirttuality imvohves a cerain relotion fo oneself. One con show that
this is also required by sensible economic oction. Secondly, spirituolity
is utterly imporfant in our refations with others, for instonce on the
workfloar A purely instrumental use of employees or colleagues is
eantrary to all meanings of spirifualite. Finally, spirtualily has o masrs
dimension. It entoils on acule owareness of the gift dimension of life
and o sense of connecledness o the universe. There is no inherent
conflict between spirituality and involvement in econamic activity both
in the Easfern and Western traditions,

Intreduction

In a pluralized society, spirituality has o special role to play. A society lacking
spiritual capital, the capacity to form social capital, remains deeply impoverished,

*  Dr Anteon Vondevelde is Full Professor of the Certre of Economics and Ethics, the Higher
Institute of Philosophy. Katholieke Universiteit Leuven. Belgium and Roy Varghesa Palatty is
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whatever level of consumption it achieves.' The wealth of a community is not
decided by money alone, but on how this money is allocated effectively to improve
the overall development of the person-in-community. We do not subscribe to the
Hobbesion dogima thal human beings are bosically selfish and violent, They have
other motivations also. Spirituality does not have 1o be brought into economic life
from without. It is not something that is to be imposed; it is to be found out in
averyone. Like the infinite potential within oll people, spirituality needs o be
uncovered, rekindled and encouraged. It is not fo convert the “corporate cannibals
info economic vegetarians.” We fry to make explicit the spiritual aspect thot is
potentially already there. This poper is divided into four sections: first, we argue
that the domain of spirituality is not in a cloistered life but in the midst of economic
life; second, the re-reading of the self-inferest based interpretation of economic life
helps us 1o see that it con be a starting point for other motivations; third, we
analyse how economic motivation and spiritual interest work together both in East
wnd West, Here we explore the spiritual dimensions of wealth ond sharing and we
put into perspective the macro-dimensional view of life. Finolly we propose three
new paradigms for business spirituality - corporate ashram, care-holder approach,
ond oikonomia and okalogics for solid ecumenism.

1. Economic Life and the Domain of Spirituality

For a long time, within a Platonising tradition of Christianity, this life was considered
to be no more than o bridge towards real life, life after death in ihe glory of God.
However there hove been other traditions within Christianity. According to the
Benedictine motto, "DOro et Labora’ - ‘pray and work’, the normal and ordinary
aspects of life are as important os the longing for the divine. Work is worship. To
make oneself useful for the others, this is the core of a meaningtul life. Our karma
decides our desfiny. When we say man is the crown of creation, it means primarily
that he is skilled ond copable of hard work. Honest ond committed work is o
sincere prayer. Experiencing the celestial in the midst of the earthly, the extraordinary
in the midst of the ordinary, the exceptional in the midst of the normaol, the mystical
and sacred in the midst of the mundane and profane is vital. In Gitanjali, the
Indian mystic poet Rabindranath Tagaore says about the divine experience: "He is
there where the tiller is tilling the hard ground and the path-maker is breoking
stones. He is with them in sun and in shower, and his gorment is covered with
dust.” Indeed, o restless mind and o meaningless heart can find peacetul equanimity
and meoningful existence when it charges activity with spiritual life.

' Philip Goodchild. Theelogy of Money. Durhom: Duke University Press, 2009, 158-63.

?  Robindronath Tagore. Gitanjall, lenden: Macmillion and Co., 1938, 11. Togore recesved
Mobel Prize in lterature in 1913 for o selection his poatry, Gitanjal.
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Within the Platonic tradition spirituality has been explained in terms of detachment
from the “real world.” It would aim at the construction of another real world with
extended bonding, responsibility and ottachment. However it is possible to re-
discover the innate spiritual character of human life and the inssparable connection
of every person to nature and community. Everyday spirituality is not a flight from
the world but a different woy of looking o the world and enjoying it. The Zen woy
to affluence teaches us that we shiould rather limit our desires than try 1o expand the
means to fulfil them. Happiness supposes some wealth, but not maximal wealth.
Beyond a cerain — rother low — threshold there is hardly any connection between
happiness and income. Here, the rational arguments in favour of “frugality” can
go together with o deeper sense of spirituelity. Frugality is both o way of lite and o
public good. It is, on the one hand, @ spiritual atfitude of detachment and asceticism
which renounces the ruthless pursuit of self-inferest and directs the gaze i higher
things; and, on the other hand, it refers to o number of social ond economic
problems related to the responsible use of resources in order to bring about
sustainable development and well-being.? Hence, o self-interested or ego-centric
principle of utility should eventually transtorm to one of mutual solidarity. We hove
to deal prudently and frugally with the environment so as o satisly the needs of the
presant generation ond the future as well, A spiritual outlook always considers the
invisible Other — the peogle, the plonet and the Highest Good. Moreover, spirituality
colls for a reinterpretation of economic exchange. Instead of an endeavour to
maximize self-interest, exchange should aim ot achieving @ mutual benefit: | profit
from our interaction, but | want it to be beneficial for you too. This is the secret for
engaging into long term cooperation.

Every human person experiences on immense longing for a higher form of happiness
that containg within itself the seeds of mysticism. The "gvaryday mystic” is o man
with immense lenging. Qur longing for higher things makes us spiritual and mystical.
“The heart is o lonely hunter” becouse it is restless until i rests in ulfimate hoppiness.
Qur perseverance and longing for higher goals is something amazing and spiritual.
Human sclidarity is the mork of everyday mysticism. This experience normally oppears
in the greyness and banality of daily life, in contrast to the psychologicolly dramatic
way the mysticism of the greot saints is normally portrayed. The mystic dimension is
not merely something different added to our temperal life. Similarly, every joy and
success points fo the eternal light ond everlasting life. Accerding to Karl Rahner,
the Catholic German theologian,

¥ Lk Bouckoen. “Spirtuakity 05 o Public Affoin” Ethical Perspectives, 10 (2003}, 10&-117,
Bouckaert explains the possibility of susiainable development in the contermparary business
field by lallowing an atfituda of frugality. Both the populody called rafional, ond the spirtuel
affiludes co-exist in the idea of frogaity.
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Where an ulfimate responsibility is assumed in obedience to a person’s
conscience, where ultimate selfless love and fidelity are given, where an
ultimate selfless obedience to truth regardless of self is lived out, ot this
point there is reolly in our life something that is infinitely precious ... thot
is-able to fill out an eternity,*

Rahner colls mysticism of everyday life a “mysticism in ordinary dress,” oro
“mysticism of the mosses.”® In the Indian religious and philosophical traditions
work is considered as Yajna or a sacrifice. Your karma purifies the mind, which
is an essentiol pre-requisite to any spiritual pursuit. One must do one’s kermo
to the best of ene’s abilily. We connot neglect materiol dharme in favour of
retreating to a hermitage just as we cannot neglect spiritual dharma or our
responsibility to God and the collective good in fovour of greed ond other
destructive forms of materialism.? The domain of spirituality manifasts itself as a
complex phenomenon in the spheres of intellectual activism, emational
encounters, and moral activities.

A Spirit-centered person or a Wisdom-leader can lead his firm in an
exceptionally enlightened way. We have examples in both the Eastern and the
Western traditions. In India, for example, leaders are called Rajorshi - king
and sage. They are not opposite. A brief narrative of the mythological story of
the life of King Janaka (hoiled es the archetypal rojarshi leader in the Indian
fradition) might be useful to convey the meaning of o spirit-led leadership
process. When Janoka felt tired of managing the offairs of his kingdem, he
colled his ministers to the capital city of Mithila and told them that he would
like to delegate the duties of running the kingdom to them, and that he would
go for a retreat, On that day, in the stillness of midnight, Janoka shed all his
regalia, and wolked out of the polace, wrapped in a single clath, bare-footed
and bare-headed. He was olone, walking out of the city-gates, lowards the
ever-deepening forests. He walked the whale night, struggling in his mind with
deep existential questions: what have | been doing these years? What is the
true purpose of my lite? Who am | really? What will happen when | amno

* Korl Rohner, “Eternity from Tima,” Theclogical lnvestigotions, Vel XIX, transl, Edward Quinn,
Londan: Daron, Longman ond Todd, 1984, 177.

¥ Korl Bghner, “Religious Enthusiosm ond the Experience of Grace,” Theological Investigations
X, transl. Edwerd Guinn, Mew Yark: Seabury Press, 1979, 35-57. For o brief discussion on
this topic, see Harvey [ Egan, Karl Rahrer: Mystic of Evenpdoy Life. New Yark: The Crossroad
Publishing, 1998,

¢ Forthe recant ond eloborote discussion on tha Eostern vizion of business spintuclity, ses
Sharda 5, Mondrom and Margot Esther Borden (eds.). Spirfualiy and Business: Exploning
Possibilities for o New Manogement Forodigm, MNew York: Springer, 2010,
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more in this body? At daybreak he spotted o hermitage and saw there o sage
absorbed in meditation, Janoka sat on the ground, patiently waiting for the
sage to return fo external consciousness. The sage asked: What brings you
here? Janako asked for instruction and guidunﬂ:. The soge took him under his
tutelage, but asked him to become involved in the everyday activities of the
hermitage for a week, They included collecting firewood, milking the cow, cocking
the food, cleaning the hut and so on. Janakao actively involved himself in oll of
this. On the sighth day, the sage soid, ‘now | will answer all your guestions,
and give you practical lessons.’ Jonoka got enfightened and returned to Mithila
with a full heart ond soul. So he could resume his duties as the monarch.”
Against the task-shooting mechanical routine activities, spirit-led conscious
involvement mokes us happy ond spiritual. Similarly, the idea of a philosopher-
king in the Greek tradition reflects not only an aristocrotic, hierarchical and
authoritarian trodition, but also the idea of inner enlightenment, This spirituality
does not just involve our interiority, but has also a meaning for everyday life.
Everyone has spirituality, just as everyone has physicality, It is oll about our
actions and choices; it is where spirit is given flesh, where intention becomes
action. This leads to an effective utilization of resources, together with a re-
discovery of the innate spiritual character of human life. As Sri Aurobindo soys:

Spirituality is in its essence an awakening te the inner reality of our
being, fo a spirit, self, soul which is other than our mind, life and
bady, on inner aspiration to know, fo feel, to be that, fo enter into
contact with the greater reality beyond ond pervoding the universe
which inhabits also our own being, to be in communication with It
and union with It, and a turning, a conversion, a transfarmation of
our whale heing ns a result of the aspiration, the contact, the unicn, o
growth or woking into a new becoming or new being, o new self, o
new nature.

2. The Economics of Spirituality and Self-interest

What drives economic man? In the Metaphysics, Aristofle distinguishes between
‘praxis’ and ‘poiesis,” between action in the narrow sense of the word and ‘productive
activities.” Praxis or action is intrinsically valuable, i.e, the end is in the activity
itself. Seeing, thinking, living, loving, politics, procticing philosophy are Aristotle's

" Cited in 5, K. Chokroborty. “Spirit-Centerad, Rojarshi Leadarship,” in Spiriuality and Ethics in
Manogement, ed, Lostlo Zsolnoi. Boston: Kluwer Acodemic Publishers; 2004, 33-49.

8 S Aurobindo, The Supramental Monifesiotion upon the Eorth. Pondicherry: S Aurcbindo
Ashram Press, 27005, 17.
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privileged examples. In these cases there is no exleriority between the action ond its
result. Love, friendship, wisdom, the political debate that is constitutive for communal
life: these are all goals in itself. They do not serve any further goal. 'Poietic’ activities
invalve the making of something. This cotegory encompasses instrumental and
strafegic activifies. An artisan tries fo make beautiful or useful objects. These serve
us in our daily purposes. Generally speaking, Aristotle privileges proxis above
poiesis. What is an end in itself is higher than whot is merely @ means for something
else. However it is important to see that work hos o practical (' proxis’) dimension,
as well as an instrumental value, Work produces o good or service, but at the
same time it displays the quality of the artisan. He derives social prestige and pride
from his work. Hence work is not only instrumentally valuable in that it provides the
warker with an incoma or with voluable cbjects, but it is alse intrinsicolly valuable.
Intrinsic value can be discovered in three aspects: (1) work structures our time, (2)
it integrates us in social relations where human beings need each other’s cooperation,
and (3) it is ¢ source of appreciation, and hence of self-respect. Maybe economic
action starts from self-interest, but, mostly, it becomes indistinguishably service to
the others, os well as source of self fulfilment. By rendering service to the others,
unwittingly, we contribute to our own self-realisation.

Strategic intelligence is indispensable for leaders and managers. Yet, this strategic
rationality moy result in counter-productivity if it overlooks the volue-based and
spiritually motivated trust amongst the offected agents. Unfattered strotegic rationality
can jeopardise the common good of an organization. There are many examples of
managers that have ruined their firm because they were driven by short term profit
mofives. Very often these were engendered by perverse remuneration systems, such
os huge bonuses and stock options. The general justification for unleashing the
motivation of self-interest is that it increnses economic growth and sociol wealth.
Especially in the eighteenth century, of tha down of the science of econemics, when
ecologicol limits to growth were not already clearly recognised, this was considered
to be o good in itself. Moreover, economic growth was suppesed to make conflict
seftlement ond peoce keeping sasier, by creating the opportunity for win-win-
situations. Hence, the tuming upside down of the whole hierarchy of values o that
time. Every factor that fosters economic growth was considered to be good. Even
ethical values were made instrumental for this goal.

The invigible hand machanism stotes that vanity, the pureuit of self.interast, tha
flourishing of private vices leads indirectly 1o the common good for the whole of
saciety. According fo this argument the economy must oct according fo its own
principles, ond not by the maoral considerations imposed on it from without. In
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other words, moral aclions contradict market rules and drive the moralizing
entreprensur out of the game.” This argurnent is based on the presupposition that
market and morality, economic lile and spiritual motivations may not go together,
However, this is wrong. Markets without morality degenerate into war of oll against
oll. What works well is moderate self-interest, selfishness corrected by honesty.
Adam Smith knew perectly well that the invisible hand works only when all or most
octors on the market mitigate the pursuit of their sell-interest, i.e. when they respect
some moaral rules. His Inquiry into the Crigin and Nature of the Wealth of Nations
is preceded by a Theory of Moral Sentiments. In this book on moral philosoghy,
Adom Smith explains that humaon beings are not only motivated by self-interest:
they also desire the sympathy of others. We want others to look ot us and to
approve our actions and our general woy of life. As we know thot people rorely
ever sympathise with extreme senfiments and gut reactions, they will be inclined to
moderate their emations and the corresponding actions. Sell-command attracts
and enhances the sympathy of the bystonders, Hence our possions are governed
by an inner logic that moderafes them. A sensible concem for one’s own interesis
is not bad in itsell. It only becomes an evil if it degenerates into free-rider condud,
selfishness, opportunism, the ruthless pursuit of self-interest, even at the cost of
other human beings or ethical values. Self-interest has to pass the sympathy test in
order to be oble to fuel the invisible hand. Hence moral considerations should not
be imposed on them from without, but they are potentially alrecdy there, although
we are not always aware of them. As Pope Benadict XV says, “It is becoming ever
so clear that the development of the world ecoromy has also to do with the
development of the world community and with the universal family of man, and
that the development of spiritual powers of mankind is essential in the development
of world community. The spiritual powers are themselves a factor in economy: the
market rules function only when a moral consensus exists and sustains them."'?

Economic man bases his octions on instrumental rationality and self-interest. This
is nat necassarily a bad thing. At a very bosic level, even when one wants to help
other people, one has first of all to take care of onesell. Moreover, self-inferest does

*  Forexample, economists from Alben Corr 1o Mifion Friedmon orgue 1thot people responsible:
for decisions and aclions in Busineis should not sxercise sociol responsibifity in their copocity
as company executives but concentrate on increosing profits for their companies. Eventually
they could engage in philanthropic activities in their private life, but not in business life. This
point of view hos been criticised by the defendars of the stokeholder's conceglion of the firm.
Business life con only be sustoinable if firms take into cccount the interests of all thase who
are offected by the octivities of the firm, Morecver the tendency fo tum public goods info
private ones is most harmful for the poorest members of society

®  Joseph Cardinal Refringer. "Church and Economy: Responsibility for the Future of Eaonomy,”
Communio, 13 (1984), 200.
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not necessarily exclude altruism. Many people integrate fo o certain measu ¢ ine
interests of their children, friends and colleagues in their self-interest. Yet, they have
ta decide whot kind of self it is that an economic man wants to serve. Reflexive
rationality precedes instrumental rationality: what kind of persen do | want to be?
This gquestion inevitably leads us to a return to the spiritual self. A sensible egoist
should try to develop a rich persanality. This is more thon just self-conservation.
According to Aristotle, @ human being ims not just at mere survival but olso at ‘a
good life’. This means that we should in some way connect our limited existence to
some franscendent aim, | mean fo something we consider fo be greoter than
ourselves. Mostly transcendence is interpreted in o religious sense, but there are
also non-religious forms of tronscendence. Some people live for their children, or
for their beloved, others put their lifa 1o the service of o paricular value, an NGO,
a comrmunity, an assaciation, a Church. . Eventually they are even willing to socrifice
their life for o good soke, something they consider fo be utterly important. Of
course this involves o risk. We all know of political militants who have been working
half a life for a porty thot in the end decsives them cruelly. Some peopla hove so
discover that tha parson ll'my have loved cbova Ewar',rlhing has bafrcl',red him ar her,
Our children often do other things thon whot we dreamed of. However, refusing oll
commitments in life would lead to an impoverished and flat existence. One can try
to avoid disillusions and frustration by never falling in love, by refusing to get
children, or by ovoiding all external commitmients, but inthe end this leods to a life
that is dull and uncttractive.

A sensible egoist would not anly develop a rich personality. He should alse cultivate
personal integrity. Integrity refers to one’s inner unity and wholeness, which is the
result of the integrafion of one’s self.'” The integrated-self characterizes an agent's
relotion o herself — to her desires; to her character, ond to her agency. It is true thot
integrity is not merely o parsonal virlue, ' Thare are two fundamerntal intuitions on
integrity: firet, integrity refars o o farmal ralotion to anezelf, ar hatwaen pads ar
aspects of oneself; and second, integrity is connected in an imporiont way fo acting
morally. We should not develop a fragmented personality. A person may be subjected
to many cenflicting desires. Somecone acting of each moment out of the strongest
immediate desire, with no deliberation or discrimination between more or less
worthwhile desires, clearly octs without integrity, Horry Frankfurt calls such o person
a 'wanten’." Wantonness seems everywhers, but an integrated person hos to

" Ewymologicolly, the term ‘integrity’ is reloted fo “integer” which meons o whole number or the
inification ol parts ino o whole
Cheshire Calkiswn. "Sflﬂhcfir{.! far Samathing,” Journal of Fﬁr'lnl:lpﬁp, 92, 511995), 23500

Harry Fromkdur, *Freedom of the Will and the Concept of @ Person,” Jowrmal of Philgsaghy,
68, 1 {1971), 5:20.
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decide what he or she wants 1o be, One hos to discriminate between various
desires in order fo act on self-fulfilling desires. The self-deceived persan is unable
to perceive what aclually motivates him. He acts out of exernal motivations.
"Wheoleheartedness - the consislency of and non ambivalence oboul one’s vorious
endorsements - is really 0 necessary condition for having integrity.”™ Self-
determination and resclving conflicls on the level of the seli is the first siep foward
developing an infegrated self, and thus toward discovering the spiritual self. Many
o time we fall into idolatry. We treat the part os the whole, which is not the whole as
such. The reduction ol wholeness info parts, and accepting poris as o whole, is
idolatry, Integrity is not o motter of material wealth and income. It is on the level of
‘being,’ rother thon 'hoving.’

3. Human Transcendence and the Economy of Spiritualify

Tuming fo the self in no way means self-centredness ar defining one's self in o woy
that excludes others. Humaon beings are not atomistic individuals. Aristotle introduces
the question in the Nicomacheon Ethics: whot is the nature of the human good or
happiness {eudaimonia)? He examines three woys of life: hadonism, politics ond
contemplatfion.'® He rejects the hedonistic way of life as infra-human, ‘a life fit only
tor catle,’ unworthy of 6 humaon being. Alss, Aristotle argues thot meney ond
wealth are not o proper goal for human endeavour, but merely instrumental to
other goods thot really matter. For o successful life we need some wealth, but not
too much. Economic acivities are necessory for developing ‘higher’ interests, but
we should not become slaves of our desire o have more [than the others], Someone
choaosing a political life participotes fully to public debates and is willing to set
oside his self-interest for the common good. The highest form of life consisis of
cantem p|-niic-n. It is the life of o phitnaq pi‘mracﬂ:i{ing truth. However this is not the
anly important thing in ife. In our pelitical ond economic activities we reach outto
our neighbours, fo persons who are in need. In confemplofion we franscend fo the
other - the one who is the Highest Good.

Human haoppiness encompasses various dimensions. Our self-interest involves
taking interest in the others. This includes various forms of familicl, sociol and
political relationiship. Arislotle argues: "self-sufficiency applies not to o persan
on his own, living o solitary life, but to a person living olongside his porents,
children, wite, friends and fellow-citizens generally, since the humaon being is by
noture a secial animal "¢ The same applies fo the corporate world, It is the not

% Frankiurt, *Fresdom of the Will ond the Concept of o Person,” 18

T Arlstotle. Micomachean Elhics, ed. D: Ross, Oxlerd: Oslord Univarsily Press, 1980, Book 1, 5,
&7,

¥ Angoile. Nicamochear Ethics, Book, 1, 7, 1097k, 11.
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the salf of an individual alone. but the self of all that counts, Quite often, we can
distinguish o 'corporate self’ within fiems. A strongly individualistic, self-ossertive
view of the orgonization, based on so-called atemistic individualism, could explain
the organization os o temporary nexus of contracis and 'colculative” ties and
bonds. However, this is net a very plousible image of o firm. Indeed it is opposed
lo the corporate values, goals, visions, and to the organizational consciousness
af the firm that strezses very clearly its inevitoble collective dimension - “o collective
self.’ Hence individual identity in contemporary highly differentfioted society is
multilayered: individuals occept their role in collective entities, yet keeping their
personal idenfity.

There is no inherent canflict between spirituality ond involvement in business. From
fime immemarial, the great gims of human endeavour (purushdrthas) hove been
classified inte four in the Indian fradition - wealth (ortha), sesthetic pleasures
(kéma), nghtecusness/ethical living/harmony with the global environment (dhamal,
ond blisstulness (moksha), Material prosperity has never been treated as something
bad in this tradition. It believes that o strong, stable and sustainable persenal
embeddedness in organizational life is indispensable for attaining spiritual values.
According to this tradition, money definitely is wealih, but also health, education
and skills can be freated as wealth, since their imparionce fronscends mere morke!
value. All human endeavours ore inlerdependent and should be pursued equally.
Excessive importonce given to one cver other dimensions of human flourishing
brings negative consequences. Kautilya, the outhor of ancient Indian economy
and political science {Arthosdsthro) however, says wealth (artha - economics) is
most important; for dharma and aesthetic pleasures {«dmc) are both dependent
on it,'” Similorly, Buddhist economics sees no conflict between religious values and
economic progress. Spiritval health and materiol well-being ore not enemies. They
are natural alliee The RBuddhist view of work, as F. F Schumacher expiaing, funcions
on of least three lavels: “to give a mon o chance to utilize and develop his foculties;
ta enable him to overcome his ego-centeredness by joining with other peopleina
common fask; and fo bring forth the goods and services needed for o becoming
existence,”'®

The unity of self-development and transcendence is not paradosical, although the
former hos egoistic connotations and the latter suggests self-obandonment.
Transcending oneself amounts fo accepfing external volues, which means submitiing

¥ Koutlyo. The Adhashostra, tomsl, L M. Rengonathan. New Delhi: Penguin Books, 1992,
123

¥ E F Schumocher Smoll s Beoutiful: A Study of Economics as if Peopls Mattersd. Londen:
Blond gnd Briggs, 1573, 4%
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to inter-subjective standards.'? This is quite imporiant for the manegerial function
of a business corporation. A manager has to participate fo the inter-subjective
zones of his orgonization, He has fo integraie inio a collective entity. In other
words, "ta exist o5 a self is for management to be situated in the spiritual ond moral
space of the organization.”®™ This situation points to the eguivecal and
multidimensional engogemen! of monagers endowed with varied metivations. While
using their autherity managers shall make judgements on the basis of their own
systemn of ethics, emotions, oesthetics and ecological commitments, The popular
stakeholder theory®' has recognized the structure of this ex ante social responsibility
and the importance of taking into account the interests of all stokeholders. A good
leader with long-term planning has to concentrate on people, planet and profit (3
‘P's). One's spirituol needs ore fulfilled by the recognition ond acceptonce of
individual responsibility for the common good, by understanding the
interconnectedness of all of our lives, and by serving humanity and planet.

This insight may be an innavation within economics; it is immemorial wisdom in
the traditional teachings of world religions and philosophies. As Buddhism feaches,
we have to work with true love for all beings, in o spirit of benevolence, not only for
human beings but alse for all kinds of beings on the planet earth. Extreme utilization
of resources, by way of preduction and consumption, is fundamentally problematic.
Buddhist ethics contributes to the exploration of o new system of ecological
economy.?? It leads us to transform our inner values in the direction of saving our
plonet from crisis. Both ot the micro and macro levels, corporations have to transcend
their limited short-term goals in order to attain higher values of life. The spiritual
dimension of wealth-seeking, the economy of sharing and the mocro-dimensianal
view of life may help us to understand this better,

3.1. The Spirituality of Money and Wealth

In the everyday life o conversation amongst a couple on the possibility of earning
more money is not unusual. But having access fo such o conversation in the eighth

Alpar Losoncz, "Spiritucl Motivation in Manogemant,” in Spirituality and Ethics in
Monogement, ed. lasilo Jsoloni, Beston: Kluwer Arodemic Publishers, 2004, 81-82.
Losoncz, “Spirtual Motivation in Monogement,” 81,

& stakeholder is any individual, group or orgonizafion who hos o stoke in the pertarmance
of the orgonization

Simplicity and non-violence are the most imparant principles of this economy Ecological
aconomics fries to maximise o brood conception of well-being. Humen fulfilment and

developient of chuacier ure inevitoble pors of this economy, Jee, Schumocher, Small iz
Beautifyl, 48-58,
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century BCE is quite revealing. In the Brihadfranyoka Upanishod we find o
conversation between a woman named Moitreyee and her husband, Yejnavalkyo.
“How for would wealth halp us to gat what we want2”® is the question. Maitreyae
wondsrs: iF *the whole sarth, full of wealih® were io brelang just to yuu, could you
achieve immeortelity through it? "MNo,” responds Yajnovalkyo, “like the life of rich
people, so also will be your life. There is na hope of immartality by getfing more
wealth,” Maitreyee asks, “What should | do with that by which | da not become
immertal?2” Maitreyee’s rhetorical question hos been cited again and again in
Indian religious philosaphy to illustrate the human pradicoment and the limitafions
of the world. However, we can read it in a different and positive woy. This
conversation points to the intrinsic ond eidrinsic mofivation of the wealth one obtains.
On the workplace, for example, if | do a better job because my employer offers me
a benus, | have been externally motivated. If | do o better job because it makes me
proud of myself ond gives some inner joy, | have been internally motivated. Intrinsic
motivation brings passion for work. A good leader must be a passionate leoder to
evoke the infrinsic mafivation of the co-workers. Possion is maore importont than
finance.

As Aristotle notes in the very beginning of the Nicomochean Ethics (echaing the
conversation between Meilreyee and Yojnovoalkye about 3000 miles awoy), “wedlth
is evidently nof the good we are seeking; for it is merely useful and for the soke of
something else. " Indeed, we are not looking for wealth os such, but for somiething
more. Yet we cannat dencunce the value of weolth and ignore its medialing function.
The usefulness of wealth lies in the importent things that it allows us fo do.” Wealth
is 0 means thot helps us fo improve the quality of eur life and to reach our
transcendent ends. Man cannot be trapped in the quest for material means forgetting
the ends of his existence. Wealth hos individual, sociol ond transcendent purposes.

The nature of money explains exchonge. But, the noture of exchange does not
exploin money. How do we understand the funclion of money? Adam Smith famously
describes money os, the “great wheel of circulation:” "The great wheel of circulation
is altogether different from the gaods which are circulated by means of it. The
revenue of sociely consists altogether in those goods; not in the wheel which circulates
them."* As o mere vehicle or means of exchange, money contributes nothing to

Brivodédronyoks Liponishod, Part 4, 5§, 57,

= Aristofle. The Micomochean Ethics: Book |, 5§, 7,

F Aunniyn. dun, Development os Freedom. Caford: Owdord University Press, 2000, 14, 3en
quotes Aristotle fo exploin the bosis of the copability appeaach thal explaing the ussfulness
of wealth in order fo achiave substontive freedom. Indeed, freedom is the basis for aiming ot
transcendence,

2 Smith, Wealth of Morons, 385,
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the overall cutput of society. As Aristolle reminds, king Midos died from hunger,
because everything he touched tumed into gold. Money is not wealth or value. It is
o mere token of value. According to Aristotle money is good in as for as it functions
os a measure of value and os o mere means of circulation. However its very logic
goes far beyond these evident functions, Money can also serve to store value and
so it becomes desiroble in itself. What should be o mere instrument becomes the
supreme goal for many people. They tend to sell everything, even their soul tor
money. The Achilles’ heel of the current financial system is that oll actors involved
tend 1o confuse mere signs of value with value itself, signs of wealth with wealth
itself. 2500 years ago, Aristotle already dencuniced this confusion, He distrusted
the ambivalence of money. It helps fo ochieve need fulfilment in the most efficient
way, but it olso tends to pervert oll genuine commitment to values. Mowadays; we
could add that it became also o means for transterring ineguality from one fo the
tollowing generation.

The power of money is spiftual. Money is based on trust and the excessive longing
for money is o quasi-religious form of belief. Hence it should not come os o surprise
that religion is the anly surviving barrier to consumerism. As Philip Goodchild
remarks, “the theology of money, with its promises, its narcissistic self-positing os
the supreme stendord ond measure of value, its speculative detachment from current
conditiens, and its despotic power expressed in debt, con be transtormed enly by a
stronger spiritual power."* God or the mammaon: this is the basic choice the Bible
evokes to us. There is nothing wrong with sound enirepreneurship or with selling
the producis of one's creafivity, but money-making is not a proper goal in life.

Indeed, wealth has o social function and therefore it needs fo circulate ond 1o be
distributed more or less evenly. Gandhi tried fo explain this by an example: "The
circulation of wealth among a people resembles the circulation of bleed in the
body. The concentration of bload ot one spotis harmful 1o the body, and similarly,
conceniration of wealih ot one place proves fo be a nation’s undeing."* The more
evenly social weclth is distributed, the better it serves society. Peter Drucker, one of
the fathers of modern monogement, concludes his book entitled Londmarks of
Tamorraw with o question as old as human existence: "what is the meaning of
human existence and of human spiritd“** This question boils down to another,
more precise one: What are we looking for if not for wealth and power? This will,
he argues, inevitably fake you to the spiritual values, a retumn to the franscerdent:
“mankind needs the return fo spiritual values. It needs the deep experience that the

Goodchild. Theology of Money 129,
Gaondhi. Collected Works. New Delthic Govarnment of India, 1958.94, B: 303
®  Pater F. Drucker The Londmarks of Tomemrow, London: Heinemann, 1959, 200
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Thou and the | are one, which all higher religions share.” “The individual alse
needs spiritual values. He can survive in the present human situation only by re-
affirming that man is nat just a biological and psychological being but also o
spiritual being, that is creature, and existing for the purposes of his Creator and
subject to Him.** The rich are the trustees of the wealth they have, Their responsibility
is ‘beyond the wolls' of their organizations.

3.2. The Economy of Sharing

We live in a community in which we share most of the public goods. Sharing
miokes our life meaningful. Over-reliance on narmow economic rationality has serious
repercussions, like instrumentalizing the affected agents, using hidden ogendas,
practicing fraud in relation fo rivals and explicitly or implicitly vsing zero-sum
iaclics to destray rivals.’’ Hence, o good leader should share his money and
strength in order to empower his colleogues in the firm.

This can be explained by the story of an Indian corporote idol, M. R. Narayana
Murthy, the Founder-Chairman of Infosys Technologies. He respands to his friends
when they asked him what he wanted o do with his business: “| want this [Infosys]
to be the most respected software service in the world.” He continues, “If you seek
respect, you will not short-change your customers, you will be fair to your colleagues
in the company, you will be tronsporent with your investors, you will treat your
vendor pariners with care and understanding, you will nof violate the laws of the
land in whichever country you operate, and you will live in harmony in whichever
sociely you operate in...."® The corporation develops and believes in three value-
bosed maxims. First, ‘the softest pillow is o clear conscience’; second, ‘o plousible
impossibility is better than a convincing possibility'; third, and the mest important
is, 'In God we trust, everybody else brings data to the foble.” His ideal of corperafion
is a spirit-led one. This brings, he believes, frustworthiness, integrity, courage,
openness and fairmess. This leads to develop on inclusive environment, where
every member in the institution gets involved in the integral development of the
firm. Two important factors strongly contribute fo the economy of sharing: recognition
and self-esteem of the different porties in business and a spirit-led life.

Drucker. The Londmarks of Tomorrow, 200-01,

Losance. “Spirtual Mativation in Maragament,” B4,

M. R, Maroyana Murihy. A Better India, A Better World, New Delhi: Penguin Books, 2009,
159, The Fconomist rarked Masayana Murhy amaong the fen most-admired global business
leoders in 2005. He is one of the India’s most powerful CECs, Today Infosys operotes in
thiry-sight countries with lifty thousend people from forty-five: nationalities.

L
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First, self-esteem is a great motivator for human beings, ™ A good manager should
always create ¢ climate in which self-esteern and colloborative actian for the common
good con flourish. This helps employees to deal with their fellow colleagues with
respect, dignity ond affection. Now social recognition by peers ond colleogues isan
almost indispensable precondition for self-esteem. According fo Adam Smith the
desire for recognifion more than love of ease and pleasure is the most powerful
psychological motive for business adtivity. For modern man, recognition is the greatest
good, while public humiliafion is the greatest evil.** Anonymity is more dreadtul than
disgrace. Infosys uses the odage: “praise in public, crificize in private.” Secondly o
spirit-led life induces sharing. This is not anly true for individuals. It is also importent
that a firm be inspired by volues, by a common ethos, o spirit that infuses the whole
of the interactions within the firm and ihe relations with outsiders. A clearly definable
synergy and a shared vision help the pariners of business to moke a difference in oll
aspects of their existence. Moreover, trust in God helps us to trust in fellow-workers
and in the other partners in husiness. Sameane who uses the pillow of conscience
can never harm the public goed. Similarly, believing in the Ultimate helps usto look
for ‘plausible impessibilities” and gives us the imaginotion to start their realization.

A good business man has 1o be accountable not only to the firm he serves, but also
to the general public. Here, philanthropy and volunteerism become integral parts
of economic activities. It is not mere chority, but reaching out to the other for
empowerment. Oine cannot empower the ather with mere charity. We need responsible
sharing. Yet, we can only share what we have or what we are.

3.3. Macro-dimensional View of Life

Our economic existence and spirituality also have a macro dimension. We ore
both guardians ond guests on the earth. This means thot we have no ownership of
the earth, but just o mission: “to cultivate and to conserve it."* What we receive
from Mother Earth, we have to return to the giver when we say good bye to this
given life. We cannot deplete in one generation notural resources that have been
built up during thousands of years. This garden of earth is o gift that is given to
everyone. It is importont fo recognise the gift dimension of life. % Indeed, human

Maslew’s theory explaing different levels of motivations in human behavior

Smith. Thecry of Moral Sentiments; 13,

Ganesis 2: 15.

About the role of reciprocity in gift-giving, see, Antoon Vondevalde ed. “Towards o Conceplua!
Map of Gift Proctices,” in Gifts and interests. Belgium: Peatars, 2000, 1-20. By summarizing
the fomous essoy of Marcel Mouss, The Gift, for example, Mary Dovglos says that, “there
should not be ony free gifts,” bacouse charily wounds its beneficiarias, See, “Mo Free Gilts:
Foreward” by Marcel Mouss. Mew York and London: W, W Nardon, 1790, vii,

B W W% g
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relations can naver be bosed upon purely controctual agreements. An economic
contract presupposes strict reciprocity: quid pro quo. At the moment when the
contract is signed, ideally all rights and duties of both porties should be exactly
determined. However, contracts are always incomplete, One can never specify
precisely everything that is important for oll parties in o controct. Toke o labour
contract. One con specify salary and general working conditions, but especially in
a knowledge economy, more impariant is the quality of the work. Here employers
expect creotivity, commitment and innovation. Now this cannot be obteined from
slaves, or on the basis of contral.

This is the domain where the logic of the gift applies. This logic also encompasses
reciprocity, but rather a loose type. When we give o gift to someane, there is an
implicit expectance that something comes in return. However, when and in what
form reciprocity takes place is not determined in odvance. As there is no legal
contract, there is also no guarantee that reciprocity will ever fake place. The logic
of the gift entails a risk. Within a firm, employers often pay more than the strict
market clearing equilibrium wage. They organise from fime to fime a porty for their
colloborators. And they hope to be repaid with intrinsic motivation. Labour contracts
are partly the result of bargaining, but olso they are partial gift exchanges. Within
economic life in general, the best illustration of the logic of the gift is the omnipresence
of trust. Trust is not @ commodity that can be ‘produced’. An efficient legal system
enforcing contracts con stimulate frust indirectly, but still, to frust someone is a
waoger. Even more generally, o newborn baby hos no contract with its parents. Life
is @ gift, and we received from our parents much more than just life. They had to
prepare a place for us, and moreover, they have provided us with language,
education, material help, good advice, ond so on. Similarly, we have received
opporiunities, public goods and a scientific and technalogical bequest from society,
Finally, noture provides us with resources. A person endowed with spirituality is
oware of this gift dimension of life ond is grateful for t. It is the gift dimension that
tundamentally links us to God and fo the whole of universe.

Itis impossible to quantify the gift dimension of life. The earth on which we live, the
environment we enjoy or the relationships we experience are oll saturated with
gifts.” What we see at work here, is, es Paul Ricoeur says, a ‘logic of
superabundance’ rather than a ‘logic of equivalence.” As it is impossible to return
this superabundance of gifts, we can only take our responsibility by passing on
these gifis to others. We have a responsibility for our environment in the same way

#. lean-lug Moricn, “The Soturated Phenomenon”™ in Phenomenclogy ond the Theological
Tumn: The French Debaote, fransl. Bermord G, Prusak. Mew York: Fordhom University Prass,
2000, 185.89.
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as a good ruler feels responsible towards his people or as @ good steward who
tokes core of the goods that he has been entrusted with. Many a time, we cre
tempted to agpropriote giffs, fo turn them info private property rather than to return
it or to pass it on. This happens when we receive without gratitude or when we lese
the sense of serviceability. A proper use of things involves a sense of ontological
grofitude.

We all are guests in the sense that our presence on earth is not eternal. ™ Guests
may came and go, but the house of earth will stand longer. What is given to us is
tor temporal use. We should receive with dignity, ond not try to oppropriate the
common goed. In other words, as | received hospitality from the ether, | must also
be hospitable to the other — to oll living and non-living beings. All created things
are of the disposal of the guest’s freedom. If is impartant to note thet working and
using are two terms that are inseparably related. When we use something, we really
wark on it. This helps to bring out tha potentinl of snmathing . This ran be done with
respect or disrespect. Our instrumentel rotionality moy tempt us to tyronnize our
freedom, where we use the things of nature in order fo exploit them.* Excessive
instrumentalizotion entails o degradation of the potential qualities of resources. A
frogmented world-view leads to “a reckless science and violent technelogy.”
When we say thot we work on seme reseurces, this does not mean that we subdue
things to mere usefulness. As Kant rightly says dignity cannot be cashed but it con
only be valued *' Celebrating the aesthetic beauty of creatures helps us to lock for
higher goods. In his Auguries of Innocence, for example, the mystic poet William
Bloke celebrates this grand experience:

To see o world in a grain of sand,
And a heaven in a wild flower,

Holy infinity in the palm of your hand,
And eternity in an hour*?

To care for nature and every being in nature is very important in everyday life. We
receive, in one or another way, from all beings. S0, mutual hespitality and o caring

B *| gm o guest-oneadh for just o lithe while” [Psolm. 119; 9). There is a small handbook fitled
We all ore Guests an Earth: A Global Christian Vision for Climole Justhce by Cheistoph
Stueckelbarger Bangalore: Dharmaoram Publications, 2000,

Witliam Desmond. Efhics and the Batween. Mew York: SUMNY Press, 2001, 414-21.
Schumacher, Small is Beauiiful, 143,

Immanuel Kont. Groundwork of Metophysics of Morals, ed. Mary Gregor. Combridge:
Cambridge University Prass, 1997, 42,

o Wilkam Bloke. “Auguries of Innocence,” hp:/fwww.online-literure, com/poe/6 12/ [occessed
an 10" Movember, 3010}
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oftitude are essentiol for the commaen good of the society. Eco-spirituality or geo-
economics is not something oolional, but mandatory, and they became ethical
imperatives, This is evident in spiritual economics. One of the Cree Indian prophecies
echoas Aristotle’s story of King Midas: "Only olter the last trae has bean eut down;
only after the last river has been poisoned; only after the last fish has been caught;
only then will you find thot money connot be eaten.”** We consume in order to
survive. One does not survive in order to consume.

4. New Paradigms

Life is not, as Shokespeare’s Macbeth says, “o tale told by an idiot, full of sound
ond fury signifying nothing.” It has a purpose. lts purpose is not just material. Our
linear thinking and binary logic is limited. Life is both black and white, material
and spiriteal, immanent and fronscendent. The boundaries between here and there,
now and then, secular and socred, micro and macro get dissolved with the dawning
of new awareness or enlightenment, This seems to be o coincidence of opposites.
A soul-less corporation is dead. It has ni higher purpose. Higher purposes give
reasons for existence. fthe purpose is lost, existence is lost. A well-lounded purpose
legitimates an institution. Here, we propose three new poradigms to find an integral
visian for life in general and ecanomic life in particular,

4.1. Towords a Corporole Ashram

The atymological meaning of the term Mercurius is related to merx (goods for
sale}, which means merchant or commerce. Mecari, meaning frade, is the source
of words such as ‘market’ ond ‘merchondise.’** To our wonder, Mercury was not
only the god of trade and tradesmen but alse of the king of thieves, Hence, we
sometimes see business leaders as exploiters of rescurces. But, business is a coll. A
business corporation has to be an Ashrom, where economics ond ethics meetina
most sublime way. In o business ashram, the monogement has to take the
stakeholders seriously and develop o proactive sirategy. The relationship here is
beyond pure reciprocity and contract. Here, we consider people and profit, planet
and prosperity in a holistic manner. The other is recognized os a dignified person.
Mo objectification, no exireme subjectificotion either, Hence, every economic
problem is o spiritual problem as well. This promotes a profane or secular spirituality.
The Homo ceconomicus model of functioning has been transformed into a home
mysticus model,

4 Cres are one of the largest groups of indigenous peoples in Morth America, locoted mainly
ocnoss Canada.

4 hitp/fen wikipedia.org/wiki/Mercury_{mythology)
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4.2, Towards a Care-holder Approach

The well-known statement according to which ‘the business of business is business’
ignores the fact that social issues are fundamental fo business. Their neglect will
affect the credibility and the very existence of business in the lang-run. Gandhi
identifies seven ills that afflict modern-day civilization: “politics without principles,
sciance without humanity, commerce without marality, wealth without work, waorship
without sacrifice, pleasure without conscience, and knowledge without character.”*
Any development that disregards human worth is ultimately destined fo end in
disaster and disintegration. Our macro-dimensional view and an acute owareness
of the gift dimension of life make us interconnected and core-holders of the other.
A good leoder leads and motivales his partners with care ond concern. Then we
feel that we are the custodians of our brother and sisters - the pecple and the
planet. Our responsibility gives us more freedom.

4.3. Towards an Ecological Oikonomia

Aristotle made an important distinction between ‘oikonomia,’ and ‘chrematistics’.
Oikonomia is the use of wealth, while chrematistics is the provision, production or
acquisition of wealth. Qikonomia, for Aristotle, is the art of using wealth, not just
for mere survival but also for the Good Life .* It is teleological. Chrematistics tends
to simple money-making. It is short-termish, whereas cikonomia looks for the
“monagement of the household so os to increose its use to all members of the
household in the long-run.”*” This requires a way of bringing about o community
and making it flourish. Fer this, land, resources, institutions, langunge, histary
and spirituality are needed. Herman Daly and John Cobb distinguish oikenomic
from chrematistics on three levels: “First, it takes the long-run rother thon the shar-
run view. Second, it considers cosls and benefits to the whole community, not just
to porties to the fransaction, Third, it focuses on concrete use value and the limited
accumulafion thereof, rather than on obstract exchange value and ifs impetus
taward unlimited accurnulation. " Oikonomia views the market from the perspective
of the total needs of the community.

The terms 'economy ond ‘ecology’ are closely connected. They refer fo the
management and the logic of the househeld. In our globalised warld our oikes

Gandhi. Collecled Works, B; 362,
% Aristote. Polifics, ed. Benjomin Jowet, Mew York: Cosimo fnc., 2008, |, 4, 24-25.

€ Herman E. Doly and John B, Cobb. For the Common Good: Redirecting the Econamy fowaed
Community, the Environment and o Sustainable Fulure, Bosion: Beacon Press, 1994, 138,

4 Daly ond Cobb, For the Common Good, 13%.
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has become the whole world. More precisely, we belong lo various communities,
our family, our city, our work place, our country, and the whole of humanity. Hence,
economic life cannot be divarced from ecological concerns. As Gandhi rightly
says, ‘A human being is mode of earth. His body springs from the earth and
derives its sustenance from the various forms which earth tokes."** We live in o
complex network of living and non-living realities that suround us. As we are the
children of Mother Earth, our life ond econamic activities must have a spiritual
outlock by affirming responsible freedom and transcendent humanism. This requires
a fresh understanding of our economic activities, i.e. an enlightened way of life.

Conclusion

In this paper we hove argued thot spirituality does not have to be thought os
otherworldliness. There is an important spiritual dimension in everyday life that has
been conceptualised in the works of Gandhi, Tagore and Aurcbindo, as well as in
that of Aristotle, Smith and Kant. We have illustrated this thesis by reinterpreting the
notion of economic exchenge as aiming at mutual benefit, by brocdening the
category of self-interest, i.e. by amending instrumental rationality with @ good dose
of reflexive rationality, by showing the ambivalence of money and by highlighting
the gift dimension of life.
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