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Chapter One 
Introduction 

Motivati'on 

For n d y  twenty-five years the author has worked for Canadian multinational 

mining corporations, generaiIy in the areas of public affairs and strategic planning. 

During the past several years he has been engaged in intemal and extemal consultations 

relateci to exploration projects, mine feasl'bility studies, and operational practices. These 

discussions have touched on issues that might be categorized under the headings of 

environmental protection, sustainable social and economic development and corporate 

social responsibility. In this effort he has fresuentIy engaged in didogue with various 

Christian churches and organizations 

On many occasions, while working on projects in Latin Amerka, or Afnca, or 

Asia and the South Pacific, he has encountered questions about, if not opposition to, 

multinational corporations generaliy, and mining specificalIy, h m  representatives of 

mainStream Christian churches, both Catholic and Protestant. In severai instances, he has 

b a n  engaged in public controversy and dialogue with Church representatives related to 

actions of the company he represented.' 

From the beginnmg of his employment in the mining mdusûy, the anthor has 

sought common ground between tht business he is engaged in, which he strougiy 

believes to be a moral and socidy beneficial endeavour, and Christianity, the fiaith he, as 



a Roman Catholic, personally professes. To some, however, this effort has appeared to 

be an exercise m selfdeception ifnot hypocns~? 

Corporations are subjected to a plethora of e x t d  normative demands, pady 

h m  secular organizations focusseci on wncerns such as environmental protection, 

human rights, labour standards, or social development, p d y  h m  academic critics of the 

market economy and the impact of corporations, and partly h m  Christian churches and 

ethicists. So variegated and c o x h k g  is the anay of pressures and messages îhat few, if 

any, wrporate employees wodd assert with confidence that theu decisions and actions 

and those of the corporation they work for are demonstrably ethical. 

Which of these normative demands do corporations acWy take into account? 

Which demands appear nasonable and realistic h m  a corporate perspective, which less 

so, or not at aIi? It wodd seem atmost impossible to satisfy aU the ethical criteria 

proposed. For corporate critics not ody advocaîe priorities and values that often seem at 

odds with those of corporations and their employees, but sometimes they even question 

or reject the very notion that corporations have the capacity to make ethicai decisions and 

take ethicai actions. 

For Christians who work m corporations, such as the author, criticisms and 

m d v e  deman& Iaimched at corporati011~ by chtuches cause tension, It is evident that 

many Christian churches and ethicists be l im that corporations are a c W y  or potentialIy 

hvolved m unethid decisions and actions. Criticisms and demands are gmerally aimeci 

at the corporations themselves and not the persans who work in and for them, bat fcw 

sensitive Christian corpontte employees c m  féel d e c t e d .  Mer all, such a peson is 



attached to both institutions, respects the roles and accepts the values of both, so that if 

the institutions are in confIict, the individual is necessarily conflicteci. 

- Chnstians who possess an anderstanding of their ecclesiastical histories and 

theulogid traditions know thaî tension between the Christian and secuiar worlds is as 

old as the religion itself. and may be inevitable. The contemporary conflict between 

churches and corporations may be no more than a modem maniféstation of this agsold 

tension. Some, perhaps many, individuais adj- to this tension by separating and 

isolating, as fm as possiile, their religious and working iives. Others, including the 

author, feel that this solution contradicts personai integrity and authenticiw. 

One feeh a need for a clarification of the orïgin and nature of Christian ethicai 

perspectives and principles and their actual or potential relationsbip to decisions and 

actions of corporations. What options are avaiIabIe to S o m  an understanding of: (1) the 

mherence of actual or potentid normative demands imposed by chrnches on corporations 

with Christian ethical perspectives and p~c ip l e s  rooted in various theolopicai traditions; 

(2) the a d m i  or potential capacity of co~porations to integrate the implications of 

ChrÏstian ethicai perspectives and principles into their decisions and actions; and (3) the 

actual and potentid nile of corporations as moral agents in Society, or more broadly in 

God's plan for d o n ?  

In response to externai normative demands, corporations in ment years have 

begun ta express certain basic principIes that guide their decisio~~~ and actions The 

author has been hvolved ia a nll~lber of exercises to formulate corporate ethical 

principles, a major one of which was the development of his company's Suriaincrbw 



POI~&. A signifiant experïextce in draftmg principIes for an mdusfrial sectar was the 

author's participation in the development of a Chartet. for the Intenisltional Cound on 

Me& and the Environment (I.C.M.E.). 

Since its uiception in 1991, the author has been active with the I.C.M.E., which 

currentiy counts twenty-eight of the worid's Iargest mdtinational mining corporations 

among its members. During that the, he has represented his Company in negotiating 

with other LCMX. member companies the words and phrases which have corne to 

consiitute the Charter, a set of global operating principles accepteci by al1 m e m k  

companies. The initial version of the Chmer, with p ~ c i p k s  relateci primady to 

protection of the environment and human health, was issued in 1992. The Charter was 

revised to include a set of social principles, and was reissired in 19984 In effect, the 

I.C.M.E. Charter can be read as a set of ethical nomis for r n u i ~ o n a l  business 

corporations developed in a wholly secular context. 

For almost a decade, the author has been m dialogue with the Canadian Task 

Force on the Churches and Corporate Responsi%ility (T.C.C.R.). This organïzation is an 

ecumenical coalition of a number of Canadian church pups ,  Protestant and Roman 

Cathoüc, estabfished to mdertake research and action programs that wiil help promote 

and hnpIement polieies adopted by members with respect to the environmena and social 

responsï'bilities of Canadim-based corporations and financial institutions. At h e s  

didogue has focussed on s p d c  issues mvolving the author's Company, about which 

T C C K  was concenid In recent years, the authorhas aigageci in diSCUSSions with 

TCC& abouî theirPrinc@Iler for GIoM Corporate Responm'bil@, referxed to as the 

Bench M i  document, with respect to its apparent implications for his company and for 



the mining industry generally. Bench Marks was developed by T.C.CK together with its 

counterpart in the United States, the I n t e t h  Center on Corporate Responsibility 

(I.CC.R,.) and, in the United Kingdom, the &urnenical ComciI for Corporate 

Respomiility @C.C.R.). Bench MiAs, and was initidy issued in 1995, and was 

mised and reissued in 1998. Bench M i k s  is an exampieof an extensive set of 

normative demands which Christian chuches are proposing to corporations? 

As part of an LC.M..E. praject to complete a revision of the Charter during the 

year 2000, so as to better incorporate the p ~ c i p l e  of sustainable developmmt, the author 

has compared the Chmtet with Bench ~ a r k s P  The objective of this cornparison was to 

discern gaps between the two documents, and identifjr the additional words and phrases 

that wouid serve to bring the Charter into closer alignment with Bench Marks. While the 

pnamblts of the two documents reveai differences in perspective between the two 

organi7ritions on environmmtai and social issues, variances between the Charter's 

principles and Bench Mmrkr ' principles appear to be mostiy a matter of specificity or 

concrefeness in reference, rather than a matier of ethicai principles. The author has found 

b i f u n a b l e  to attriiute differences m the two documents to a sec* as opposed to a 

Christian understandmg of the d e s  and responsiiilities of corporations or of the 

communal context of their activities. Indeed, except for the preambIe, it appears to the 

author that the principles presented m Bench Mmks wdd have originated as readily in a 

s d a r  ethicai mntext as  in a Christian ethicai c o n t a  This has Ieft the author 

wondering how the normative deman& presented by the chmhes relate to specifidy 

Christian &cal perceptions and princip1es. 



Clearly, corporations and th& employees are b e g i h g  to respond to the 

manifold extemai nomabive demands by adopfing and adhering to sets of principles 

rdated to a range of ethical concems. From the author's observafion, this corporate 

response gmerally forms part of a strategy of confikt reduction or issues management 

The author is unaware of any hstance in which a coÏporation has adopted prhcip1es 

related, for example, to envhnmmtal protection, human rights, labour standards or 

social developmmt, for the express purpose of becoming demonstrabIy ethical in its 

decisions and actions. Rather such principles are usually adopted for the purpose of 

satisfying the demanâs of certain collstitumcies, such as govments, communities or 

o r g ~ t i o n s  in civil society, or for the purpose of reducing opposition and wimillig 

support for the corporation's business. 

A corporation might claim that it is king ethicd insofar as  its actions wnfiorm to 

a clear set of guiding principles, whether being ethical is its primary intention or not. 

One wodd presumably have to concede such actions to be more ethicd than alternatives 

that might conflict with such principles. However, the author has observed that the 

conformity of a corporation's actions to certain guiding princip1es need not mean that the 

corporation's decision-making processes explicitly mtegrate ethicd considerations in a 

marner that would qnalify the corporation to be cons id^ in the author's vie& as a 

ûue mord agent. This has prompted the author to ask how one might understand, aiad 

p e h p s  eventudy enhance, the capacity of the corporation for etbicaI decision-makmg. 

It was with these questions m mind thaî, dnring his studies at the Vancouver 

Schoo! of TheoIogy, the author encorntend the ethical methodology of Professor 

Terence R Andetson. This methodology appears to the author to offer a holistc 



approach to mcorporating ethical considerations into decision-makbg, in that it seeks to 

mtegrate and apply a compreheosive range of ethicat categoxies (which Anderson c d s  

"base points"). Anderson's methodology seems to offer a well-founded, reasonable and 

comprehmsive approach to ethical deciosion-making. This has prompted the author to 

adc 

If one were to apply the methodology for ethical decision-making proposed by 

Andaon to the decision processes of corporations, what would be some of the 

specinc secular and Christian ethicd noms that one wouid need to take into 

account? 

This then became the motivating question that has inspireci this thesis. 

Anderson's base points, being clearly defined and quite distinct, offer a hmework for 

org-g an examination of various secular and Christian ethical perspectives and 

principles that can be applied to corporate decisions and actions. Reviewing Christian 

ethicd perspactives and principles in this manner might help set the stage for developing 

and implementing straegies to enhance the capacity for ethical decision-making and to 

resolve, at Ieast partially, the tension between the churches and corporations. 

At times, the author, pprompted no doubt by his Catholic background and 

predilections, has imagineci that when he ascends by elevator m the office tower of his 

corporation, to the fIoor where he works, and q a H s  to his office to think and write, he 

resemb1es in some ways the monk of centuries past (and p e d q s  today) who, &a a brief 

sojoum in the world, is Ued in a basket to his monastery on a clin; where he retires to 

his cell to medÎtate and transcnie the SCCiphrres, The mstitutions in temis of intention, 



motivation and arperience may be fimnsmientally merent; yet dght th- be an arrow 

of similari@ (or even wntinuity?) which piemes through and connects m o d e s  and 

corporations? One final question, thezefore. on which the exammation of Christian 

ethical perspectives in this thesis may shed some light, is whether the corporation, 

whatever its role in secuIar society, has the ptmtial to b e a  incubator of individual and 

coUective morai and spintual development 

Objectives and Outline 

The objective of this thesis um be briefly summarized as follows: to desmie in a 

systematic and org&ed mamer a range and variety of Christian ethical perspectives 

and p~ciples,  within four mainstream traditions of Chnstianity (Catholic, Lutheran, 

Calvinist and Anabaptist), and to CI* how these ethical perspectives and principles 

have been or might be applied to the decisions and actions of corporationsC The 

methodologicai âamework of Termce R Anderson will be used to organize the 

discussion of the various ethical perspectives and principles. The author's experimce in 

corporations wiU form the basis for judging the corporate capacity to understand, accept 

and intemalize those perspectives and principles. The s p d c  outcome of this work will 

be a clarification of= 

the ground and substance of a varie@ of Christian ethical perspectives and 

principles that actualIy or potmtialIy impose normative demaflds on 

corporations; 

the putative reactions of corporations, m Eght of th& c-t perceptions and 

practices, to various s d a r  and Christian ethicai perspectives and principles. 



Chapter Two wiU examine a variety of normative demmds on corporations that 

origbte among secular ethicists. The consideration of sec* ethical perspectives and 

prinCipIes sepanitely k m  ChMian ethicai paspetives and prhciples is motivated by a 

consideration of what wodd be usefbi h m  a corporate point of view with respect to 

malring various normative deman&, to which a corporation is subject, accesslile and 

comprehensiile. It is assumed that secuiar etliical perspectives and principles are LikeIy 

to be more plausibIe to corporations, as secular institutions, thaa Christian perspectives 

and principles. Moreover, if a minimalist test can be developed for deciding whether 

corponde decisiors and actions are ethical, one might reasonable expect the relevant 

criteria to be found within the range of ethicai principles articulated in the secuiar 

domain. On the basis of his experience in the corporate world, the author wiU comment 

on the extent of convergence or connict between secular ethical perspectives and 

pnnciples and the c m t  perceptions and practices of corporations in m a h g  decisions 

and taking actions* 

Chapta Tkee will examine a variety of Christian ethi4  perspectives and 

principles that can be related to corporations, with a review of the distinctive thedogical 

traditims on which those perspectives and principles are based. First, the ethical 

perspectives of Saint Augustine with respect to each of the main categorïes, as expresseci 

comprehensively and systematically in the City of Gd, will be reviewed. The 

examination of Catholic ethical perspectives within each category di begin with a 

considedon of the views of Saint Thomas A- as expressed in his Sunvna 

TheoIogiae. Then the officiai social teading of the Catholic Church will be considered, 

as expresseci in the papal encyclicds and otha authoritative statements. Fhaüy, the 



views of a fw leadhg Catholic theologians and ethicists will be considered, so as to 

illustrate the variety of CathoIic ethicd perspectives as weU as the d i v d t y  of 

mterptetations of the official teaching. For Protestant ethical perspectives the views of 

Luther, Calvin and the early Anabaptists wül first be rwiewed. Then church statements, 

where relevant and available, will be examine andfïnally the views of leading 

Protestant theologians will be considered. In concluding the discussion of =ch Mtegory 

of n o m ,  the author will comment on the reactions that corporations might be expected 

to have to various Christian perspectives and prinnples. 

Chapter Four, the conclusion, will provide bnefreflections on the extensive 

material presented in support of the two principal objectives of the thesis. Then 

consideration will be given to the overall potential of corporations to expand their 

capacity for ethiad decision-making, fht with respect to adopting and applying a more 

extensive set of secular ethicai n o m ,  and then with respect to understanding and 

accepting a range of Christian ethical principles. Finally, certain practical steps wili be 

proposed for moving forward in expanhg the corporate capacity for ethical decision- 

makùig by deepening the corporate comprehension of Christian ethical perspectives and 

principles. 

Methodology 

A cleariy de- methodological fkarnework is reqyired to organize the mriew of 

secdar and Chriaian perspectives and princÎpIes as they relate to corporations. For this 

porpose, the fhmework developed by Terence R Anderson for systematidy identifLing 

the elements or components of the moral life wi4i.i be nsd7  



Anderson's fundamental perspective is that the morai H e  is an mtegrated whole. 

For the parpose of ethical refiection and analyses, howeva, f i e  categorks or '%base 

points" withm this integrated whole can be identifid They am: 

morai n o m  and standards 

moral character 

worldview and basic convictions 

situation and context 

authorifafive sources, 

Anderson introduces and examines his ethicai categories within a Christian 

context However, they are equally applicable within a secdar context. The review of 

both the religious and the secdar literature on corporate ethics can be neatiy structured 

according to these categories. 

Anderson applies his five categones in two streams of analysis: 

Anaiysis of self as agent (which incIudcs the tbree base points of morai 

charader, worldview and basic convictions), and morai wrms and standards. 

Analysis of the social se- which includes the base point of context and 

situation. 

Authority, the remahhg base point applies both to the imaiysis of self as agent 

and to the adysis of the social situation, 

'Moral normsn are de- as standards for guiding and assessing quaiïties of 

moral being (vntues and vices) and behaviour (actions that are @it or wrong, obligatory 



or pennitted). Anderson identifies three broad categories of moral noms aml standards: 

obligations, values and goods, and mord rights or claims. 

"Obligations" are one type of moral nom. They designate nght actions deaned 

essential for the flourishing of human cornmuni@. Obligations are to be contrastexi with 

"duties" which arise out of mies and functions of the individual in society, rather than 

h m  the context of dations and consequences. The term "obligatio~~s" embraces the 

term "principles", which refers to n o m  designakg actions that are intrinsically right or 

wrong in themselves, or actions deemed right or wrong in tenns of the good or evil 

consequences they produce. The principal obligations identifieci by Anderson are: 

Love of neighbour, e.g. 
- TenCommandments 
- justice @rocedural and disiributive) 
- liberty 

Tnisteeship of cmtion 
- respect for intrinsic worth 
- sustainable use 
- weU-being of creatures 

Vdues and Goods are the second type of moral N o m  'Values" are dehed as 

standards that indicate a desirable wnsequence of an action, such as niendship, weU- 

being, health, happiness, and so forth. "Goods" are defmed as a more traditional 

synonym for "valuesn refeLTing to the desirable consequences or dtimate end our actions 

shonld produce, in other words objects or end-states thought to be worthy ofhuman 

p d t .  Among values and go&, Anderson identifies: 

Beneficence or well-being 

Cornmon good (sharrd values of a collecfivity) 

Middîe axioms ( s p d c  social action goals) 



Moral ~ g h t s  are the third type ofmoral nom. "Rights" are d e h e d  as justined 

daims that m d i v i d d  and groups can make Ppon others in Society, characferistidy 

daims of power, pnvileges, or essential goods and &ces (of basic importance to 

hrmian kfe)). Rights can be categorized as: 

individual rights 

collective nghts 

animalrightss 

charactd is defined as the inner and distinctive mre of a person f?om 

which mord discernrnent, decisions and actions spxing). It is an enduring configuration of 

intentions, feelings, dispositions and perceptions of the self a s  moral agent. Anderson 

identifies two essential features of moral character: 

posture or stance towards life and the world, the determinative perspective or 

point of view h m  which one examines one's expressions and evduates them 

dispositions, a pasistent tendency or readiness to speak and act in a c d  

wax good or dcsirable dispositions are caiied c ~ e s " ,  and the opposites art 

d e d  "vices.'" 

"Worldvi& is de- by Anderson as the basic operative undetstanding of 

reality sband by a group of people or society generally, usually unarticulateci and 

un~oIlSCious1y assumed, but dways deeply held and o h  re@ed as vimially 

m* matic. Worldview encompasses answers to such basic questions (and Christian 

answers) as: 

Who are we? (Hmnan Nam) 

Where are we? (Creation) 



What is wrong? (Sin and Faii) 

What is the remedy? (Christ and ~edem~tion)" 

Anderson uses the term "context" to refa to the ove& economk, political, 

cultural and religious dimensions of society, and the term "sihiationH to refer to the 

inmediate conditions aEecting the individual as agent. Anaiysis of the context is a matter 

gathering nliable data and factual information 

performing a social analysis to discover underiying patterns and causes of 
conditions 

assessing the signifïcance of what is happening in terms of a larger frame of 
meaning. 

Anaiysis of the situation includes the gaîhering of more specinc information and 

facts (what, why, how, who, where, when), and assessing alternative courses of action, 

with respect to their feasiiility and likely ~onse~uences." 

"Authoritative Sources" apply both to the ansirysis of seifas agent (nomis, 

character, worldview) and to the andysis of the situation and conte* One c m  categorize 

the various types of authority: 

scnpture 

tradition 

reason(Naturallaw) 

experience @ersoIlitl or communicated) 

Iaw 

history 

science1* 

This bnef sammary of Anderson's methodoIogy of necessity leaves out tht 

wuiety of details and specincs which he provides for each of his base points, some of 



wbich will be feviewed in Chapter T b .  Anderson maintah, however, that in the end 

it is not the specinc andysis focusseci on one or more base points which is central to his 

ethical bmework, but the wmprehensive inclusion of ail base points in any ethical 

andysis. Moreover, a compreheosive ethical perspective should also meet the criteria of 

being congruent (hsving consistency within and &ng base points) and of behg 

integrative ( m g  due weight to base points). l3 Whiie these three criteria are essential 

for moral decision-making withm Anderson's fhmework, they are not subjected to 

expficit consideration in the examination of the vanous secular and Christian perspectives 

and principles that cm be related to the ethics of corporations. 

Having derived h m  Anderson's base points six major categories for 

classincation, the thesis will examine a signincant, but not exhaustively comprehensive, 

range of ethical perspectives and principles. Five of the categorÏes under which 

perspectives and p ~ c i p l e s  are considered are drawn h m  the base point of 'hioral 

n o m  and standards? justice, liberty, trusteeship of nature, cornmon good and human 

ngb .  One category, vimie, relates to the base pomt of "mord character." Another base 

point, that of 'bvorld view" will constitute the final category, within which the discussion 

wiU focus largely on various pcrspcctives on the role of the corporation as a mord agent 

in society. The discussion of perspeztives and princip1es relatexi to Anderson's other base 

points, situation and contact and authoritative sources, will be incidental as the subject 

under disCttSSi011 warrants, 

The author has seiected a sample ofnotaHe wntemporary ethxcists to illustrate 

the vatïety ofperspectives and principIes that are assoCiated with each ofthe base pomts. 

This selection has been made on the basis of the anthor's survey of sedar and Chxistian 



ethical iiterature, especially that focussed on social and economic issues generally and 

corporations in partidar. In a number of instances, the author will need to draw out the 

implications for corporate ethics of certain perspectives and principles whose fodlat ion 

is at a higher level of generality (dealing for example with the market economy or the 

organization of society). 

The examination of secular ethical perspectives and principles (Chapter Two) 

pmvides input to the base case for considering corporate ethics, on the assumption that 

these concepts are relatively plausible and accessible to corporations, as s d a r  

institutions. The examination of Christian ethical perspectives and principles and their 

relationship to corporations (Chapter Three), the main work of this thesis, is more 

extensive than the review of secular positions. A brief sketch of the theological 

background of different Christian ethical perspectives ami positions will cl* the 

gronds for concems and priorities of the churches with respect to corporate 

pdormrace. For each of the base points, an effort is made to identi@ certain 

fimdamental perspectives of the Catholic, Lutheran, Calvinist, and (to a laser extent) 

Anabaptist traditions. Insofiir as possible, the historical sketch attempts to capture how 

the different traditions have applied principles associateci with the different base points to 

questions of the economy or society more g e n d y .  The possible ethicd impücafions for 

corporations and like1y corporate reactiom are then considered. 

The ethics of corporations one issue that is not addresseâ explicitly in 

Andetson's systemafic f?amewo~& namely the nature and role of the coIlectivity (Le. a 

corporation) as  a moral agent The examination of secuiar and Christian worIdviews wi l i  

suggest s e v d  possible answers to the question ofwhether and to what extent a 



corporation can usefbliy be demibed as a "collective moral a g d  CoUective moral 

agency, if it exîsts, implies that ethical respomibüity for a corponite decision or action 

belongs to the corporation in a mamer and to an extent that it does not belong to the 

individuaIs, in part or in whole, who work for the corporation, whatever their particular 

involvernent in the decision or action, 

The a u W s  experience in corporations will provide the, admittedly subjective 

but weii infarmed, base for assessing: (1) the potential rdevance of the variaus ethical 

perspectives and principles to the curent perceptions and practices of corporations; (2) 

the capacity of corporations to integrate those perspectives and principles in their 

decisions and actions; and (3) the progress that corporations are making and couid m e r  

rnake in the direction of understanding, accepting and applying various ethical 

perspectives and positions. 

For the purpose of clariy it is important to establish that "corporation" as used in 

tbis thesis refers to the mtiltinationd business corporation, and not to the other forms of 

that legai entity. A corporation, as experienced by the author, is: (1) large, such that 

anployecs do not aii know one another personaIIy; (2) mnItinationai, such Uiat cultural 

affiIiations and nationai allegimces are variegated among mipfoyees and mits 

(subsidiaries) of the corporation; (3) cornplex, such that decision processes are not dways 

pediectfy clear, even for those most directLy mvohnd in the decisiom; (4) communai, 

such that empioyees &are a corporate dture, which includes language, vaiues and 

beliee, and(5) integrated, snch that a single focus or desred business remit drives 

wrporate decisions and d o -  and fomis the context for aIl i n t d  discussion, 

hc1uding efbicd matters. 



The deasion processes of corporations can be dscnied asr (1) empmcai, such 

that demonstrable facts and objective data are the principal eIements considered in and 

nictored into corporate decisiom; (2) quantitative, such that n d c  measurements are 

applied to all  signiscant vanables, particularly profit and los; (3) rationai, such that 

logicd analysis dombates the selection of p r e f d & ~ e s  of action; and (4) 

consequentialist, such that the outcome of decisiom and actions is the main concern and 

m a u r e  of success, as opposed to the intrinsic value of an action or object 

In the author's experience, the consequentialist nahire of coqorate reasoning 

makes corporatio~~~ more amenable to teledogicaî, as opposed to deontologicai, ethicd 

propositions. Caîegoncai imperatives based on intrinsic values7 such as  the dignity of 

human beings or the beauty and goodness of nature, are difficult for corporations to relate 

to as ethical principles, unless they have bem expresseci as the duly enacted iaws of the 

state, which corporations generally perceive themselves to be ethicaliy obligated to obey. 

However, it is ofken the punitive consepences of disobeying the law more than the 

ethical obligation to respect it that motivates corporate behaviour. One question, whose 

possible answers the varioos perspectives presented in this thesis may help clarify, is 

whether and how the ethical capacity of corporations7 their potentid to be morai agents, 

might evoIve beyond these tiimtations. 

Clarification is reqaired as to the meanhg oftwo tgms collsfantiy nsed in this 

thesis, 6jmspective" and "principle." Both terms are used in this thesis in a fküly general 

s- but can be cleariy differentiated h m  each otha. The tam 'berspecfiven refers to 



a particdar point of view, a parti& appmach to regarding or anaiyziug a subject, or a 

particdar way of o r g a g  and inter-reIating the various aspects of a subject. Ethical 

theories are examples of pempectives. There is a hierarchy of specinc applications for 

the term perspective. Thus in the discussion of Christian perspectivesy at the highest level 

of generality, there is a perspective which enwmp&es the essdals of the faith that 

Christians &arehare At the next level there are the different perspectives of the Catholic, 

Lutheran, Calwiist and Anabaptist traditions. At mother level of spccincity there are the 

perspectives of different ethicists operating in a single Christian tradition. 

The term "principle" is used in its most general sense to r&r to a cornprehensive 

proposition or general statement inttaded to guide dtciosions or actions, and in a more 

specinc sense to refer to niles or guides for right action. Different perspectives generate 

different sets of principles, if not Werent in substance, then différent in their inter- 

rdationship. Within Anderson's methodological firamework, a high level operating 

principle might be said to be that alI base points must be integrated hto a decision or 

action for it to be w n s i d d  truiy ethical. At the next level of g e n d t y Y  there is a 

principle that asserts the essentid necbty of each base point on its own as an eIement m 

ethical decisions and actions. For example, there is a principle that hnman nghts exist 

and are an important ethicd consideration. At the next lewel, there are the particdm 

principles categoMed under a base point, for example specinc politid, civil, economic, 

social and CUItnral rights. At a certain level of specincity, the term >rincipIet7 as used m 

this thesis becornes synonymous anth the tenn 'horm" as definecl by Anderson (sypra). 

This use ofthe temi "principle" m this thesis thus diffkrs h m  Anderson's more namw 

definition, in which e cip pies" are a snbset of'horms"; spedïdy, "principlesy7 are 



n o m  that designate certain actions as intrinsically right or wrong within the category of 

obligations. Rather, as used in this thesis 'borms" are a sp&c type of '>pricipk" 

Certain other words used in this thesis, mch as 'triew", 'jxxition" and "concept" 

are used as more generai and Iess precise tems. These te- encornpass broadly the 

''perspectives" and/or "p~ciples"~ with reference usuaiiy to a particdar tradition or to a 

particular ethicist 

The tem "capacity" is used in this thesis primarily with referaice to the process 

of corporate decisionmaking. Capacity may be denned as the combination oE (1) a 

circumscribcd range of factors that corporations customarily consider and integrate into 

thei. decisions, and (2) a Limited set of capabilities that participants in corporate decisions 

possess, with respect to understanding, prioritizing and relating various factors so as to 

produce preferred or optimal outcornes. Thus to expand the capacity of corporations for 

ethical decision-making is to admit certain ethical noms (which are conventionaiiy 

excluded) into the range of factors that are to be considered in the corporate decision- 

making process, and to educate decision-makers with respect to the meaning and retative 

signincance of those noms with respect to the corporation's objectives and mie in 

socieîy. 

Parameters 

An examination and cldcation of ethid perspectives and principles and th& 

reIationship to corporations, especialEy one as expansive as the presmt work, rcquires a 

clear definition of panmieters. It is necessary to identify questions and avenues of 

enqriiry which lie outside the scope of this thesis. 



Anderson's ethicai methodology pmvides the fka~ework used in this thesis to 

organize the discussion of the various ethical demands and expectations which secular 

and Christian ethicists impose on corporations. This thesk does not attempt to pnoritize 

the relative importance of the various perspectives and principles considered iwler one 

base point with those considered unda anotha. m or doesit attempt to prioritize, in temis 

of such qualities as signifiaince, cogency or relevance. secular perspectives and 

principles aga& Christian perspectives and prulciples considered under the same base 

point. The systematic exarnination of ethicai perspectives and principles grouped under a 

single base point may, however, facilitate a future effort to interdate and possiibly to 

prioritize or rank them. 

It is ncognized that Anderson's ethical methodology is more than an instrument 

for organizing ethical concepts; it is firndamentally a theory as to what corîstihites ethicai 

decisions, actions and states of moral being. Anderson's methodology is attractive 

because it has the practicai usefirlness of forcing individuals and corporations to thllik 

expficitly about the miplidons ofeach and ai i  of the base points in making decisions 

and taking actions. However. it is not the purpose of this thesis to demonstrate that 

Anderson's methodofogy must be adopted if corporations are to decide and act in an 

ethicai numer. An d y s i s  of the theoreticai ments or deficiencies of Anderson's theory 

of ethicai decision-making is b e p d  the scope of this thesis. The capacity of 

corporations for ethicai decision-makmg will be discussed with refererxce to the corporate 

ab- to accommodate or mtegrate specific ethical paspdves and principles in their 

decimon-makmg proceses, and not to the ability of corporations to adopt Anderson's 

methodology in its entirdy, though the discrission may shed some light on this question. 



For Anderson, decisians to be considenxi ethidy sound shodd be holistic 

(compd&ve, congruent, and integrative) in ththen consideration ofthe ethical base 

points. This thesis does not attempt to demonstrate or prove that ethicai decisions to be 

such must be holistic, ie. that Anderson's methodology is the ninimakt test with respect 

to the process ( h o t  to the content) of ethical decision-making. The thesis does not 

attempt to define or fornulate a minimalist test as such. It will be evident from the 

vanous ethicai perspectives subjected to examination in this thesis that a number of 

different positions could be taken as to what might constitute a minimalkt test, with some 

ethicists aàvocating a single principlt, such as justice or love or the common good, a s  

sufncient to q u w  a decision as ethical (all other base points being either imlevant or 

hplicitly contained in, subsumed under, or deriveci h m  that one primary principle). 

This thesis is, then, a project in applied ethics, not thareticai ethics. While 

Vanous ethicai theones and methods are represented in the perspectives and principles 

examine& the thesis does not address issues of theory or method as such. Reference may 

be made to ethical theories, such as seKinterest or attniism as the hdamentd driver, or 

to methods, such as the comprehensive, congruent and integrative application of ethical 

n o m ,  but anaiysis or evduation of such theones or methods is beyond the scope of the 

thesis. 

More specifically, different theories wiIi be presented in this thesis with respect to 

the capacity of a corporation to be a moral agent, to bear ethicai responsi.biiity for 

decisions and actions which is not ultimately attriiutable to individuais who work in and 

for the corporatio~~ It is beyond the scope of this thesis to assess the relaîive merits of 

those thenries as such. Commentaq on the various theories of the wrporati011 as a moral 



agent will extend only so fiir as the anthor's assessment of how redistÏc and acceptabie 

such theuries semi on the basis of his expaience in and understandhg of corporations. It 

is ais0 beyond the s a p e  of this thesis to andyze t h e e s  ofthe corporation as a moral 

agent in order to differentiate the relative ethical respomcbiiities of corpotatio~~~ and their 

employees. The examination of perspectives and p&ciples in this thesis will, however, 

provide a partial preparation for such an mdysis and differentiatiooa. 

This thesis does not attempt to rneasure in a definitive maang the existing 

capacity of corporations for ethicd decisions and actions, although observations wiU be 

made, based on the author's experience, on the dimension of the challenge corporations 

face integrating certain ethicai perspectives and pinciples, particdarly Christian, into 

their decision-making processes. Nor does the thesis attempt to mess definitively the 

feasriiIity of closing or narrowing the divide between Christian ethical perspectives and 

pnnciples and corporate perceptions and practices, dthough this challenge wiU &O be 

discussed on the basis of the author's e x p h c e  and reflectiom. Nor does the thesis 

attempt to pre~cnie how Christi- or corporations should make decisions or take action 

in a gmeral or a specinc manner. 

The differentiation of sedar and Christian ethical perspectives and prhcipIes, as 

presented m this thesis, is for the purpose of convenience and usefiilness to corporations, 

and not for the purpose of demonstraîhg the isolation of the two spheres of ethicai 

discome. Some of the works refmenced in Chapter Two have been written jointly by 

secular and Christian ethicists, but presait perspectives that appear to the author to be 

essentidy secdar. The distinction of secular h m  Christian peqectives cannot and 

should not bt overly rigomas. Mer a& The origmal fornulaiion of Christian ethical 



views was to some extent Muenceci by the secuiar ethical perspectives of the Greeks and 

Romans (particdariy PIato, Aristotle and Cicero). Similady, the secuiar ethics which re- 

emexged dnring the Enlightenment was duenceci by the then long lineage of Christian 

ethïcs (particulady Luther and Calvin, but dso Aquuias). Even today the churches differ 

in the extent to which their ethical perspectives and principles can be said to be Stnctly 

Christian, or a mixture of Christian and secular thinking. The Catholic tradition, with its 

stcong emphasis on the accessibility of natural law through human m o n ,  wodd appear 

to be relatively inclined to incorporate secular perspectives and principles insofar as they 

are congruent with its holistic worldview, while the Anabaptist tradition wodd appear 

more inclineci to rely exclusively on scripture and theology as  the basis for its ethical 

positions, with the Lutheran and CalWiist views somewhere in betweea Moreover, in 

today's world the fact that one is Christian need not automaticdly imply that one's 

intellectuai position, even one's ethicd perspective, is essentially Christian, anymore than 

one's positions with respect, for example, to science, history, art or Iiterature. In spite of 

these caveats, the differentiation of ethicai perspectives and principles as either s d a r  or 

Christian appears to be a useful and informative exercise, particularly h m  the point of 

view of understanding the corporation's reaction to those perspectives and principles. 

Fhdiy, it îs beyond the scope of this thesis to consider the various interpretative 

histories of corporations. Some historical sociologists, notably Max Weber and R H, 

Tamey, have athibuted the emergence of the market economy and corporations to 

Protestant, partidariy Calvinist, perspectives and principles, notably the preeminence 

accorded virtues sach as prudence, hgality and ~e~-disci~line.'~ The reason for this 

parameter is that the focus of this thesis is on the relationship to corporations of Christi= 



ethical perspectives and principles, in terms of their theological grouflding and substance, 

and not on the possible theologicd mots and historical evolution of the corporaîion. To 

bave hcluded an exploration of the latter subject within the scope of tbis thesis would 

have necessitated the exrrminatioa and clarification of many perspectives thaî relate not to 

ethïcs as such but to the history and sociology of corporations, which f b m  the author's 

obsewation of the Eterature is extensively explorai t& 

Summary 

In sumrnary, the objective of this thesis is to examine and cl- in a systernatic 

manner, by Umng Anderson's methodological fbmework, the ethicai perspectives and 

principles that relate to corporations, first and somewhat briefiy within the context of 

secular ethicai discourse, and then, more extensively as the main work of this thesis, 

within the context of Christian ethicai discourse. The purpose of this exercise is to shed 

light on the possible ethicai responsibilities of corporations and the p o t d a i  curporate 

caipacity for ethical decisionmaking. The desired outwme of this work is that Chnstiaus 

and corporations WU be able to perceive clearly a range of ethicai perspectives and 

principles that rnight be applied to corporate decisions, actions and states of moral being. 

This thesis thus will c l a m  some of the options avdable for a corporation to respond to 

n o d v e  dernands h m  Christian chufches and ethicists; and it wiIl cl* some of the 

options potentiaüy avdable to Christians to move the corporation in the dnection of their 

vision of possicbrlities. Wbile the Christian perspectives and principles pnsented m this 

thesis ere clearty nomative, the thesis itseif shodd be read as descxiptive rather than 

prescriptive. The ove& mtent is to cl* what mi@ be done (the options), as opposeü 

to what codd be done (the feas~ile) or w h t  shotdd be done (the normative). 



It is expected that this review of various Christian perspectives and p ~ @ f e s  

related to the ethics of corporations, in addition to suggesting subjects reqniring fitrther 

research, wilI reveal areas of promise for finding cornmon ground. 
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Chapter Two 

Secular Ethical Perspectives and Principles and Their 
Relationship to the Current Perceptions and Practices of 

Corporations 

Secuiar ethicai perspectives are those which exclude reference to a divine or 

spintual dimension in understanding the activities and responsibilities of the business 

corporation, and exclude scripture and religious tradition as an authoritative base for 

moral obligations, values, rights and Wtues. 

The secular literature on corporate ethics evinces a significant diversity of 

perspectives. F h t  of dl,  there are a number of academic disciplines, or "points of 

departure", at work in the various secular ethicai discussions of corporate ethics, 

including: 

Economics and "hard" business, 

Organizational behaviour and "soft'' business, 

Business and managerial experience and cases, 

Social and politicai sciences, 

Legai studies, and 

Philosophy and the humanities.' 



Secondly, secular ethicists tend to ground their arguments on one or another of 

Anderson's base pomts, which rnay be regded as their "points of entry." SecuIar ethical 

pefspectives and principles and their rdationship to corporations are classified in this 

chapter under: justice; kedom or Irierty; tnisteeship of nature (&able 

development); the common good (or UtiIitarianism); rights and duties; virtues and vices 

(the habits of individuals and of corporations or of the corporation's cultirre). Secular 

ethicists have articdated various understandings of the nature and d e  of the corporation 

and its global operathg context, which will be considered under worldview. While these 

points of mtry to ethical discourse are usefui for organiPng the various perspectives and 

principles, it wiu quickly be noticed that ethicists generaiIy extend the discussion to touch 

on ethical principles in the other categories. Thus ethicists focussed primarily on justice 

will also discuss issues of freedorn, rights, the commoo good, and so forth. 

The diversity of secdar ethicai perspectives and principles and their possible 

relationships to corporations raises the question as to whether there is any cornmon 

gromd across the scholariy spectnrm Two scholars have desmied the lack of a stable 

theoreticai base for business ethics thus: 

The feeling one gets h m  the Iiterature (tex&, articIes, books) is that of a 
theoretical "fkee-for-aIl" where eclecticism seems to dominate over the need for 
foctu and the seMing of a conmion fotmdation. The presentation of ethicai 
theory in the fiterature of the fieId is alrnost uopredictable, dthough Kantian 
deontology and utEtarianism seem to be hard to ignore. M a y  authors ais0 
include such perspectives as egoism, whre theory, theones of justice, theories of 
rÏghts, universalism, ethical reiationism, an ethic of caring, and so on. The 
theoretid fomdations of buSmes ethics, therefore, are not secure; the dominant 
mterest m the field seem incüned toward bdding a diversity of perspectives, as 
opposed to identifymg a common core of tbeory? 



This diversity of perspectives in the secular ethicai literattm is reflected in the 

variety of views about corporate mles and responsiibüities that the author has observed in 

business management. Given the fact that even among experts in the field there is no 

commonly held "core understanding" of corporate ethics, it is not surprishg that business 

people generaily believe that reason and common sense, their personal insights and 

values, and the reward systems within which they operate are the essentiai inputs to any 

so-caUed ethicai decision. Yet implicit in the various orientations of business people with 

respect to the ethicai d e s  and raponsibilities of thek corpoEations can usudiy be fouad 

an acceptance or rejection of one ethical theory or another. Therefore, it is useful to 

review a varïety of perspectives, recognizing that this exercise, consistent with the nature 

of the subject, is necessarily eclectic and unintegrated. 

Secular Perspectives on Justice 

Most discussions of justice in the secular ethical Iiterature cm be categorized as 

f o d g  primar-y e i k  on issues of distribution or issues of procedure. Yet while 

distinct as subjects of enquky and analysis, distributive justice and procedural justice are 

intunately relatd A just distribution of the essential prerequisites for moral choice and 

action is in some respect a necessary precondition of procedural justice. On the other 

han& just distribution, while it may be motivated by considerations of need or 

entitIement, canaot be achieved effectiveIy without just procedures. Therefore, most 

secular ethicists while focussing on one aspect ofjustice will tend to at least dlude to the 

other as weii. The foIIowÏng perspectives on justice are examples of weU-articdated 

expressions of both epaiitarian and inepaiitarian understandings of the subject. 



A leading exponent of egaiitarian distriiutive jdce is the philosopher John 

RawIs, whose writings have inspired many secular ethicists? Rawls focusses on sociat 

justice, which he defines as '7he way in which the major social institutions distribute 

fimdamentai nghts and duties and d e t h e  the division of advantages fiom social co- 

operation." By major institutions, Ra& refers to the political constitution (which, for 

example, assigns powers and rights), the economic system (which, for example, 

structures production, property, markets and wealth creation), and social arrangements 

(which, for example, establish f d y  and community relationships). For Rawls, other 

institutions are smaller systems within the major political, economic and social ~ysterns.~ 

Rawls develops his concept of justice by considering what principles rational 

himian beings, deciding under 'Yfair conditions", would choose for assigning rights and 

duties and determining the division of social benefits. Rawls proposes that "fair 

conditions" for rational choice would eliminate biases related to social position, material 

possessions, personal abilities, psychological propensities and even conceptions of the 

good Justice is rooted in those principles that rational individuals would together choose 

ifthey were to decide behind a hypothetid "veil of ignorance." Isolated firom the 

contingencies of social GUcumSbnce and the accidents of n a t d  endowmmt, rational 

human beings woufd, in Rawls view, anive at the foIlowing two fimdamental principles: 

(1) basic rîghts and duties should be assignai equdy to aU humans (as rational mord 

agents); and (2) social and economic inecpalities (for example, of wedth or power) are 

just only ifthey remit in compensating benefits, particdariy for the least advantaged 

members ofsociety? 



For Rawls, justice as equality, gromded in fainiess, excludes lessenhg the Iife 

prospects for some in order to increase advantages for others, even ifthe result is a 

greater net balance of satisfaction in society. Thus, for Rawls, the prhciples ofjustice 

d e  out jus tmg Ïnstitutions (Uicludhg corporations) on the grounds that the hardships 

of some are offset by the greater good of the aggregate. Bther, in a well ordered society, 

according to Rawls, everyone is engaged in a CO-operative effort for mutual advantage, 

which requires that benefits be divided among individuals in a m m e r  that draws forth 

the willing co-operation of dl, including those less weU situated It should be noted that, 

for Rawls, there is no injustice in greater benefits being earned by a few, provided that 

the lot of kss fortunate individuals is aiso improved.b 

Social CO-operation based on justice, according to Rawls, has three specific 

attributes: (1) Co-operation is grounded in publicly recognized rules and procedures that 

evnyone accepts and regards as properly regulating the conduct of dl .  (2) Co-operation 

is subject to "fair tems", which allow d l  participants to benefit in an appropriate way, as 

assesseci by a suitable bench mark of cornparison. (3) Co-operation is inspired and 

susfainecl by each participant's idea of rational advantage, or view of the good? 

Fair tems of CO-operation are possible, according to Rawls, only where there is a 

fair distniution of the resources (primary goods) that are necessary for a person to make 

rationai choices in life. Primary goods hclude basic rights and liberties (such as fkeedom 

of association, fkedorn of movement, and choice of occupation), positions of political 

and economic responsiaifity, income and weaIth, and (most importantly for M s )  the 

social basis ofseKrespect The just disûi'bution of primary goods, for Rawls, is 

objective, and not related to felt satisfaction, so that strong individual desires do not 



constitute a just daim on primary goods. Rather, primary goods shodd be distniuted as 

needed for persons to access (or to make choices hm) the full m g e  of conceptions of 

the good (individual personal p d t s ) ,  provided that the @ublic) principles ofjustice are 

respect& This distriiution conhasts with that of utilitarianism, where the common 

good, with a strong respect for individual subjective preferences, dictates the docation of 

primary goods. Society overail, or more specifidy the national comrnunity, which for 

Rawls is the greatest extension of socid CO-operation for mutuai advantage, has 

responsiiiiity for maintaining the public principles of justice Inûividuals (and 

corporations) are respo~l~~ile fot the ends they pursue; however, such responsibility is 

redy possiile ody if they enjoy the prllnary goods required to ailow and enable hem to 

make tnily h e  choices. Individuals (including corporations), therefore, are responsible 

for adjusting th& personal conceptions of the good (the desired outcome of their efforts) 

to a resuitant just distniution of primary goods (rights, fkeedoms, innuence, incorne and 

seKrespect)? 

In much of his writing, Rawls does not distinguish between individuais and 

coiiectivities, though at one point he says that the t m  "person" applies not ody to 

individual humans but ais0 to 'hations, provinces, business h, churches, tearns and so 

od"  Rawis does, however, observe that the principles ofjustice apply differentry to 

institutions and to mdividuals. He defines institutions as "public systems of rules", which 

assign rights and duties, powers and immunities, and so forth, to offices and positions. 

Rawls lists 'hatkets" and "systems of property" (and by irnplied extension 

"corporations") among institutions so defin& The mies, which are the essence of 

institutions, presaiie or forbid certain kmds of action, and provide for r e w h  or 



sanctions Institutions can be said to be just (in a substantive sense) if their d e s  accord 

with the two fimdamental principles ofjustice, and just (in a formal sense) if the 

authorities interpret the d e s  impartially and consistently (fairiy) for al1 participants. 

Everyone who participates in an institution is assumed to know the niles, as are many 

outside the institution who obsewe or relate to it. The pubficity of the d e s  establishes a 

common basis for mutual expectations and, in a welI-ordered society (one effectiveiy 

regdateci by a shared conception of justice), a cornmon understanding of what is just or 

mjust, Ideally, the d e s  of an institution guide its participants in p m i t  of their 

predorninant interests in ways that M e r  socially desirable ends,'* 

It has been suggested by John Dalla Costa that the ideal fieefy chosen end of the 

corporation as moral agent is ethicd and efficient commerce and exchange. The 

community is best servea if business is the best it can be. One question that arises, to use 

the language of Rawls, is what primary goods are needed for the corporation to choose, 

pursue and achieve ethical and efficient commerce and exchange, and to co-operate with 

other mord agents in society is so doing. 

Dalla Costa observes that the economy consumes resources (naturai, human and 

moral), thereby Înevitably affectkg the disûÏiution of primary goo& and the relative 

capacity of other persons (individuai or coilective) to pume their individual and mutuai 

advantage. The corporation by its very activity is mgaged with the cornmunity on more 

Iewels than rnerdy the creation of weaith. It affects the ability of other moral agents to 

make k e  decisions m th& best interest, The implication is that corporations are 

obIigated to reduce the distributive imbaIances, or impediments to fkee choice, which 

they may aeate. By removing resources h m  the globd commUmty, in D d a  Costa's 



view, corporations are obligated to r e m  con~%utions which firrther the social weU- 

behg of saciety as a whole or, as Rawk wodd Say, to expand and equalize the allocation 

of primary goods. 

In the words of Dalla Costa, justice 'îweaves aU institutions and individuais into 

the larger fabric of community well-being." For Dalla Costa, the symmetry of 

distributive justice does not appear to be blind equality. For Dalla Costa the comrnitment 

to progress, to the continuhg implementation of justice, even if incrementd, is central to 

the ethid stance. Imperfect solutions in an imperfat world are often al1 that can be 

achieved. Dalla Costa fordates his basic principle ofjustice thus: "Contncbute to the 

formation of a community that you would want to entrust yourseifto." This principle 

incorporates distinct actions of ethical significance. 'cContribute" means to participate, 

give, buiid and add on to. ''Formation" is the achievement of progress and reaiization of 

an ideal or a potential. "Commmity" is the shared fonun withia which individuals make 

their choices. ''Entnist'' is the action of caring or expressing support for others.' ' 

The ethicist Thomas Donalcison has coosidered how RawIs two principles of 

justice might be appüed to those decisions of muhinational corporations that distribute 

risk h m  indusüialized to developing wuutries. Doddson obsenes that conventiond 

cost-bedt anaiysis, which calculates the increase m overd welfare ta be produced by a 

given investment, effedvely puts a price on the risk of loss of life or damage to hedth 

that may be associateci with the investment. Because the existing conditions of hedth, 

edumtion, ernpIoyment and community weli-being are so Iow in most deveIoping 

countnes, the ~Iative baient of improVmg socio-economic conditions higher than in 

industrialized counûies; however, the dative cost of loss of life or damage to health of 



individuah is commemmtely lowcr. This fact biases the distribution of fieedom fkom 

risks to life or hedth in favour of Uidustnalized countries, Donaidson suggests that 

h m a n  H e  and health should be vaiued equally everywhere, and that freedom h m  risks 

to We and health should be equally distriiuted globdly as a Rawlsian primary good. He 

notes, howwer, that Rawls limits the application of his two principles of justice to 

distriiutiom within nations and not between nations, because nation dates for Rawls are 

the largest possible systerns of co-operation for mutud advantage with responsibility for 

distriiuting primary goods. Donaidson argues that it may be possible to shape Rawls' 

principles to fit the problem of international risk distribution, but failing that 

muItinationaI corporations are at Ieast ob tiged to apply the principle of fair distribution 

wïthin a developing country, so that no sub-class of its citizens is disadvantaged in ternis 

of risk for the greater benefit of the nation overa.U.'* 

Community well being is the basic refereace point of Michael J. Sandel in his 

critique of Rawls' theory of justice. For Sandel to be human is to be an individual in 

community, with re1ationships Ioyalties, allegiances, responsibilities and associations, 

wIiich make the moral agent an encumbered selE This impIies that '?O some 1 owe more 

than justice requires or even permits, not by reason of agreements 1 have made but 

instead in Wtue of those more or Iess endurhg attachments and commitments which 

taken together define the person that I a m "  From this perspective, the prirnary ethical 

nom of the moral agent (imdividual or coilective) is not distn'butive justice, as Rawls 

wodd contend, but rather the good of others as they relate to oneself, and dtimateIy the 

cornmon good, by which SaudeI means not the -est aggregate satisfaction in society 

but tht optimal weli-being of each inâhiduaI m the comrn~nity>~ 



The ethicist Robert Nozick argues that the principles of justice should be based on 

a c W  history rather than on ideal end d t s .  A distniution is just ifit mises h m  just 

distn'butions in the past A person is entitled to possessions ifhe acquired them in accord 

with the prHicip1es of justice in acquisition and justice in trarisfer. VioIations of these two 

principles create unjust situations, which necessitate-~ozick's third principle, that of 

justice in rectification. Nozick calis his perspective on justice based on history the 

"entiflement theory of j~stice."'~ 

For Nozick just distn%utions are achieved through procedd justice, Lei 

transactions which have themeIves been just Transactions in the economy, the 

exchange of goods and s e ~ c e s ,  take the form of explicit or implicit contracts. Free 

choice for individuals (and by extension corparate persons) is essential for contracts to be 

vaiid. Hence, hedom is an essential element in procedural justice; and systerns that 

cociîe decisions are inherentiy unjust. Unequal distniution is justifiable and acceptable, 

as long as it is produced by just procedures, te contracts based on fice choice. Fmm 

experience, however, âee choice is bomded by various conditions, such as the 

circum~fances, knowledge, understanding, mterests and resources of the decision-maker, 

as weU as by the inter- and freedom of others. Free choice may dso be bounded by 

certain na& rights possessed by alI persons. The most sigaificant boundary Limiting 

h e  choice consists of historicd (or precedent) constraints. 

Decision-rnakers today m o t  escape the consequenees of past decision-rnakers. 

While the CircumSfatlce in which decisions may be made today are mequa1 among 

nidnndnals, this i n q d t y ,  ifit is not the remit of past injustices, w~tutes7 for NoPck, 

the jast conditions of fixe choice. In Nozick's view7 other wIlStramts on fke choice, 



beyond nahiral and historical boundaries, m o t  be ethicdy imposed, by govemments or 

by other in~titntiom!~ 

That implementing justice is in the seKinterest of the corporation has been argued 

forcefiilly by Manuel Velasquez. He argues that justice is more profitable and more 

inûjnsically valuable thaa injustice, even in corporations, Velasquez notes the results of 

research in psychologid and sociology, which reveal three criteria of justice to which 

people respond: (1) proportionality, which says that rewards are just when they are 

proportional to each petson's contriebution; (2) &ty, which says that rewards are just 

when aiI persons receive the same; and (3) nead, which says rewards are just when 

dlocated according to individual need. The nsearch indicates that justice as 

proporthnality correlates with cornpetition among individuals or groups. Justice as 

equality cornlates with solidarity and taunwork of individuds working co-operatively. 

Justice reIated to need correlates with a hi& level of interpersonal relationship and a 

shared goal of promotmg each other's welfare. 

Velasquez concludes that people desire distriitivve justice for itseif and not 

merely for personal advantage, and that this desire motivates them to take steps to ensure 

that justice prevaiIs, even ifthis means foregoing personai advantage. One can argue, 

therefore, that districbutive justice is intrinsicdly valuable to employees, customers, 

communities and others to whom a corporation relates (stakeholders). ConsequentIy, it is 

in the seKinterest of a corporation to understand and act in accord with the pnonty that 

stakeholdas attach to distrrintive jusfice, which implies acting in accord with certain 

objective nomis ofjustice. 



Velasquez also Ends that research on p m c e d d  justice indicaies that people 

respect and attniute inhmsic value to processes that they perceive as just For example, 

dispute resolution processes where the parties are aiIowed to provide input into the 

process are perceived as more just than processes where such input is Mtered or impeded. 

Moreover, the decision that emerges h m  procedures perceived as just are embraced and 

accepted as  legitimate by the affected parties. The evidence, thus, supports the view that 

corporations that practice procedural justice are more eEective, because such 

corporations receive support for their decisions, among employees and other 

stakeholders; command the respect, trust and cornmitment of current and prospective 

employees; and emjoy o r g ~ t i o n d  cohesion and harmony that translate into a CO- 

operative wihgness to work together, to communicate and to ~hare.'~ 

Justice based on aquality or need has been rejected by certain ethicists who give 

prionty to fieedorn, particularly the fiee market, k g  Kristol, for example, has 

expressed scepticism: T h e  term 'social justice' was invented in order not to be 

compatible with capitalim." He argues that "social justice" has an irredeemably 

egalitarian and corisequentiaily authoritarian thrust that is incompatriIe with the 

capitalistic socio-economic system, which is neither egalitarian nor authoritarian. 

Knstol accepts equality before the Iaw, but not economic eqnaIity and the other 

egditarian extensions ofmsocial justice? The equaiity of opportunity, so essential to 

cornpetitive enterprise and the pinsrrit of self-advantage, is mereiy an absence of ofncial 

(Iegai or po1itic;U) coflstramts (not an eqyd distn'bution of primary goods). Capitalisrn 

rewards persons Cmdividual and corporate) in temis of their contribition to the economy 

as de- and measiired by the matket place. Under capitalism, distniutive justice is the 



differentid reward to paons  based on their productive input to the economy (which may 

be enhanced by elements of chance). This is justice based on the nom of proportiondity 

(but aot strictly the same since chance rnay bias the disûi'bution of rewards). 

Knstol argues that "sociaI justice", insofar - it is a meaningful concept, applies 

not to corporations in the private sector but to govemmental agencies in the public sector, 

whexe the respomiifity to deal with social issues, such as need and inequality, resides. 

Kowever, a liberal c o m e t y  exists on the pnmise that there is no authority able to 

lmow what everyone merits and to allocate it fairly; for if there were such an authority 

why wodd fieedom be needed? Knstol maintains that if we want a society that aïms for 

"social justice", then we must have a consensus on values, with no disagreement as to 

what is goad, bad, desirable or undesirable (in other words, a consensus on the primary 

goods). Knstol believes that such a consensus seems humanly unachievable. 

Kristol concludes that we cannot have a liberal society, with dl the freedoms that 

prevd in a Lieral society, i fwe assume that "social justice" has a precise meaning on 

which society agrees and which it is the fimction of  govemment to impose. To argue the 

case for "social justice" is to argue against the capitalkt concept of justice, essentiaily a 

LiberaI society and liberal economy, in which decisions about rewards are made by the 

market, ~6th some govemmentd intervention in support of those who are totally unable 

to compete for tewards in the marketp1ace. WhiIe Kristol fbmes his perspective in terms 

ofjustice as the primary base point, his argument verges on an ethical perspective based 

on liberty:' 



From the author's expaience in the corporate worid, questions ofjustice as such 

do not occupy the attention of business people or enter fomaliy and explicitLy into 

corporate decision-making processes. Of the foregohg sec& perspectives on justice, 

corporations wouid tend to h d  the biertarian view (as expressed by Kristol) rdatively 

agneable and undemanding. Justice besed on precedent (as expressed by NoPck) aiso 

appeak to corpotations since it seems relevant to the real world, as opposed to some ideai 

state of affauS, particuIarIy in its accommodation of Ïnequality, an essentiai characteristic 

of the h e  market. However, the pruiciple of rectification may be troubling to 

corporations insofa as it justifies a redistriution of w d t h  on the basis of past injustices 

(as with aboriginal land claim settlements). The notion ofjustice as progressive rather 

than absolute (as expressed by Dalla Costa) might dso apped to corporations as being 

pragmatic and d t s  onenteci. Corporations may h d  the altniistic view that justice 

consists in attendhg to the well-behg of others (as expressed by Sandel) to r e q k  a leap 

beyond the common corporate perception, on which market expectations are based, that 

individuals and corporations act essentially in th& own seWinterest. The egaiitarian 

view of justice (as expresseci by Rawls) would be the most difficdt for corporations to 

accept. in that seems to be an idedistic concept based on hypothetid reasoning, which is 

hard to reconcile with the reai world of affairs. With respect to the distni'ution of risks 

within a nation according to RawISian principles, as Donddson advocates, corporations 

wodd h d  it difficdt to define their responsiïiiity vk a vis thaî of national governments 

for deciding what is a faV and acceptable risk distribution among citizens of a nation. 

If distri5utive justice can be deI.kered by the fkee market, with govemrnentaI 

corrections ody for egngious anomaIies, the corporation is effectively relieved h m  



respons&iIity for deciding what is jusf h m  identifying objective noms of justice and 

acting m accord with them. Corporations are relatively content with procedural concepts 

of justice (such as k e  and faV contracts) that support market transactions (production 

and exchange), whereby goods and seMces are conceived and delivered and wealth is 

geaerated and distributecl. Market fieeâom is a primary good for corporations, as it 

aiIows and encourages corporate cornpetition towards maximizing and accumulating 

wdtb ;  it enables corporations to make optimal choices in their self-interest. To the 

extent that n o m  of distributive or procedurai justice, as opposed to simple individual 

self-interest, rnight impose constraints on the production and disûiiution of goods and 

services, corporations would perceive unacceptable restrictions on their capacity for 

wedth rnaximization. 

Nevertheles, to subject the fkee market in some manner to noms of distriiutive 

justice may be consistent with the best interest of the corporation over the Longer tem, as 

some enlightened corporations are beginning to reaiize. The challenge to the cornfortable 

paradigm of an inherentiy just fiee market that currently creates concem in corporations 

is being posed not by capitalism's traditionai theoreticai adversaries but, as Velasquez 

has prrdicted, by many constihiencies whose co-operation is key to corporate success 

(empIoyees, comrnunities, consumers and other stakeholders). Corporate sel f-interest 

incteasingiy nquires a corporate understandmg and response to public expectations and 

demands with respect to distributive and procedural justice. 

The &or's own Company has attempted to address this issue in its Swtainability 

Policy. which commits the company to certain p ~ c i p l e s  of  distnautnre and procedural 

justice, though not articufated as such. Under the Policy the company comrnits to: (1) 



"support a fuir dilstnfnbuh'on of economic benefits mining to local communities and 

the national economy"; and (2) 'provide for the Nective i n v o h e n t  of communities in 

decisions which affkct them (and) treat t h  as equakn The company's decisions and 

actions are guided by the principles ofthe Policy, not as objective n o m  (supported by 

logic and fact) of faK distriution or of fair decision proces, but as subjective noms of 

community and stakeholder consensus that decision processes and resuitant distributions 

are fair. This approach impties that the decisionmaking process that cornmunities and 

stakeholders consensualIy accept is in fact just, and produces a just distill%ution Sharing 

decisionmaking with stakeholders, in this manna, roquires corporations to move away 

h m  their consequentidist (or end result) orientation towards a procedurd (or process) 

orientation, under the principle that "if the process is nght, the result will be right." 

Implementhg the "right process" will require corporations to pay attention to 

procedurai justice. Yet as noted in the foregoing examination of various theones, 

procedurai justice nquires that the p h  involveci have the necessary fkeedom and 

competency to make good decisions. What resources @riMary goods) do communities 

and stakehoiders, as weU as corporations7 need for th& engagements and transactions to 

qualify as just and f&8. procedures?'* Still unanswered are questions as to what 

constitutes primary goods and whether they are universal or culture-bound. On the 

objective side, there are competing paradigms (or worId~ews) within whidi "prUnary 

goods", with their politicai, economic, socid, adturai and ethicd dimensions, can be 

defineci, such as: (1) socid, economic and environmatai ststahabili~, or (2) state 

security, hmnan seciinty and socio-economic development; or (3) politicai-civil Bghts 

and economic-social-cdturaI rights- On the subjective side, no consensus exists as to the 



natme of and need for prÏmuy goods, @vaIrnt to that which business people have for 

s e v d  grnerations heId about faV transactions in the fïee market It appears that much 

work remains to be done for corporations to meet the challenge of understanding and 

impiemenhg truiy just procedures that lead to tnily just disûiiutions. 

Secular Perspectives on Liberty 

As the review of secular ethical perspectives on justice has show- Liberty (or 

M o m )  is a cIosely related ethical norm. For Rawls, kedorn is a primary good which 

should be aIIocated equally through distriiutive justice. For Nozick, fieedom is the 

essentid el-t in procedurd justice. Kristol opposes the egalitarian view of social 

justice, in favour of the fteedom-based justice of capitaüsm. Ethical perspectives based 

on justice stniggie with the issue of equaiity, while perspectives based on fieedom regard 

equality as vutually a non-issue, except for the equaiity of fieedorn itseK 

The most notable exponents of the libertarian perspective are Friedrich Hayek and 

MiIton ~riedman." Hayek argues that notions of justice introduce an extraneous and 

irrelevant norm into the market system. More specifïcally, the application of the merit 

principle (an example of pmportionality) ody confises those who work within the 

market and impairs the system's efficicncy and effectiveness. Fundamentally, Hayek 

thmks the important issue is not merit but usefbhess. The market rewards most those 

who achieve maximum ut%@ (goods or outwmes) with a minimum of pain and sacrifice 

(merît). Rewads based on merit resuït in different aiIoCafions for the same service. Only 

the value of the nmk, as detemineci by the market, and not the vahie of the merit, shouid 

determine rewards. Fundamentally, Hayek views the imposition of constrahts on the 



market for reasons of just dktriibution to be inherently unjust The ethicai ide& is that 

market processes shouid fimction 

Friedman emphasizes that fmdom in the economy is inhately related to 

M o m  in the politicai domain. However, while Fxjedman posits fieedom as the 

dtimate nom in judging social arrangements, he refrains fiom defining fieedom as a 

value in itself. Rather, fnedom has an instrumental value related to gmerating 

efficiencies in the market and maximiPng weaith creation and consequent weILbemg 

(optimal utüity). Govemmental regdation, which restricts economic kedom or political 

libaty, is unethical because it impedes market efficiency and weaIth maximization. 

Likewise, coastraints on the freedom of contract are unethicai impediments to the 

market's thnist towards wealth maximization." 

For Friedman, ethicai issues are properly the concern not of social systems such 

as the fke market but of individuals in the marketplace: 

In a society, freedom has nothing to say about what an individuai does with his 
fieedom; it is not an dl-ernbracing ethic. Indeed, a major concem of the 
(classical) hiberal is to Itavc the ethical problem for the individuai to wrestle with. 
The 'keaiiy" important ethicd problems are those that face an individuai in a fiee 
society - what he shodd do with his hedom? 

What then is the ethicd responsiiility of the corporation? Friedman states that it 

is to maximize profits (optimize utility), while confomiing to the basic des of the 

society, me1y those embodied in taw7 contracts and ''ethicai custom." In Friedman's 

view, few trends can so thomughIy undemine the very foundation of a fiee society as the 

acceptance by corporate managers of a social respofl~~iility other than to m-e 

profits for thek shareholden, 



Friedman understands the "ethicai custorn" that consfrains market fieedom to 

mean that business should be nm without committing fi.aud, without intentional 

deception, in keeping with the standards of fair cornpetition, and genedly in keeping 

with societal values. This concession to custom would appear to open the liiertanan 

perspective to a broad range of ethical no- p&s incIuding wealth redistribution and 

environmental protection (assumbg that those are values generally held by the society in 

which one does business). The ethicai noms that constrain freedom in the marketplace, 

in Friedman's view, therefore are subjective, rather than objective? 

Friedman defines the function of govemment, insofar as it can ethically impose 

boundaries on fieedom of choice in the market, as being to protect the requisites for fke 

markets and civil liierties. This has been interpreted as implying that governrnents 

should pnvent private h m  (such as to a .  individual's interest in Iife, liberty, health, 

property, possessions, contracts, and reptation) or public h m  (in the form of negative 

externaiities, Le. a corporation's imposition of wsts upon others). Beyond that, 

government shouid renain h m  acting in any manner that might restrict the freedom of 

the market or impede the abiiity of business corporations to maximize their retum on 

capital. 

John Dadey has andyzed and criticized Friedman's ethical perspective on a 

number of gmtmds. Danley desmies Friedman's position with respect to the ethical 

responsiiiIity of business corporations as a threefold argument based on promise, agency 

and d e .  Management have promised shareholdas to maxhke profit and should 

ethically keep th& promise; management are agents of the principals (sharehdders), and 

agents have an ethical responsibility to maximize the interests of the p~c ipaI ;  and 



management's role in the corporation is to maximize profits, which it is therefore their 

duty to discharge. However, Danley shows that these arguments are specious. FUst, 

there is no evidence of a "promissory" relationship between management and 

shareholders, and even if a promise codd be demonstrated it could be questioned whether 

keeping it was the highest ethical nom, there being competing noms such as p rese~ng  

life or possibly even enacting justice (comprehensively dehed). Nor is it necessarily the 

case that corporate management are in fact an "agents" of shareholders (as opposed to 

being agents of the corporation itself); and even if it were so the ethical obligation to 

always maxmiize the interest of the principal, above any other ethicd consideration, 

cannot be demonstrated. Moreover, while one may nomally be obligated to perform the 

duties of the role that one has accepted under contract, other ethical obligations may 

ovenide the duties of that roIe. 

Dadey ako questions the libertarian perspective with respect to its one-sided 

emphasis on the production of w d t h  (and aiI the associated social goods), at the expense 

of any consideration of distniution. Friedman, himself. does not actually oppose 

govermnmt distribution of benefits to the most disadvantaged citizens, thereby 

m w g  utility in the social and politicd spheres, as long as such govementai 

actions do not f i g e  on market fkbdom. He supports, for exampIe, a negative incorne 

tax (essentially a govenunent subsidy) to citizens below the poverty he. However, 

under no circumstances should the responsibility for the distribution of goods and 

savices, srcept through fke market transactions, be imposed on corporations. 

Anoüia probIem Danley notes with respect to the hibertarian perspective is that it 

camoot be conclusively demonstrated that maximum fieedom m the marketplace leads to 



the greûtest wealth creation. The concepts of net present vdue of capital and discounted 

retums on investments force management towards shorter time horizons for measuring 

w d t h  gemerated According to the logic of capital, management wili be inclined to 

generate short-tam profits rather than long-terni increases in wealth. In other words, the 

prcdictive ability and the interest of corporate management to make choices which do in 

fact maximize utility over the long tetm is wegk The fiee market may not in fact 

produce maximum weaith for society, continuous econornic progress, but rather cycles of 

boom and bust, which are weii known in capitalist economies. For this reason, 

arguments are Eequently heard for more rather than Iess govemment regulation of 

economic transactions- The utiiitanan basis for fnedom as tht primary ethicd nom (the 

instrument most criticai to the economic system for the maximization of wealth) will be 

furth= considerd in the section on common good ~ i f i a . ~ ~  

G d d  Cavanaugh has provided a summaiy Iist of the "ethicd hadequacies" of 

the libertarian perspective: 

Aquisitive materialism is encourageci by a system that provides a rationalization 
for sewmtefeSf and seifishness, 

Freedom and productivity are dominant values, with Iess attention paid to how 
this needom and productivity wiii be wd 

Because of large organizations and the division of Iaborn, individuais seldom feel 
a smse of human participation. 

Traditional imbounded faith in scientinc, technologicai, and industrial progress is 
increasindy ~uestioned. 

There is ineqnaiity in the distncbution of incorne and wealth, domesticdy and 
i n t d o d y *  

Individud decisions based on seKintexest in&gIy f d  to add up to an 
acceptaMe and humane policy for society as a whole. 



The cumbersome machinery of m a j o r i ~ d e  may not Ieave us &cient time to 
solve the serious problems that face us. 

From the author's experience in the corporate worid, the n6e market is highly 

esteemeci by corporations, being the essentiai precondition for their existence, activity 

and success. However, the Iibertarian perspective on what corporations should do with 

their hedom, while traditionally attractive to corporations, actuaiiy appeais to a 

dedining number of corporate managers for at teast two reasom. 

In the fust place, as with distniutive and procedd justice, society's perceptions, 

and particularly the views of employees, communities and others directly affecteci by a 

corporation's business decisions, are an important consideration in management's 

caIcuiation of corporate seKinterest Given the reality of society's expectations of 

corporations, ever fewer corporate managers are willuig to Say that their role does not 

mclude some elment social fesponsiiüity. 

The challenge for corporate management is to decide how fa beyond the narrow 

Friedmanite dennition of the role of corporations in society they need to go, in order to 

satis@ key constituencies sufEcientIy to achieve the opthai seEinterest of the 

corporation. A m e r  question is how to address social issues (as corporations wodd 

reftr to public concems about distniutive and procedural justice) without compromising 

or undennining their fieedom of action in the economy. Fmdamentaiiy, corporations 

wouid prefer to exacise their needom of decision by undertaking voluntary initiatives to 

address society's concems, rather than to see their fieedom cmtded by govenmiental 

initiatives to achieve War objectives. However, corporations may hesitate before 

implementing vdrmtary initiatives out of a concern that they may prompt mandated 



nqukments. This concem reflects the fact that corporations and govemments rare1y 

have M a r  views as to the optimal degree of &dom of corporate activity. 

Managernent thinkuig remains essentially pragmatic, willing to rec~gnize social as well 

as economic objectives, but ody in the context of considering how best to preserve end 

use fhedom. 

In the second place, the author has observeci that there is a psychological 

alimtion or compartmenbiism impIicit in the Libertarian ethical perspective. Friedman 

sdmits that individuals must make ethical choices, which fieedom itseifas the primary 

ethical nom cannot dictate. Iiidividuals, ifnot corporations in the marketplace, need to 

consider n o m  such as distniutive and procedural justice, and ai l  other ethical noms 

and dues, in order to make valid moral choices. The corporate manager, however, in 

orda to perfiorm his d e ,  as defineci by Friedman, is required to exctude such ethical 

considerations so that his decisioas serve oniy to maximue corporate profits. Does 

managing a corporation requin that managers assume one ethical stance at work, and 

another (supposediy more holistic) one in their pnvate lives? 

For many years, managers have known that it is counterproductive, aiienating of 

ernployees and other important codtuencies, to be so unidimensional; and so they 

increasingly demontitrate a broader set of personai characteristics, intefests and concems. 

They present a more human face, sach as nicouraging the personal devdopment and 

initiative of cmployees or as engaging stakehoiders in coiisoItations on decisions which 

may a&ct thar uiterests. There is a feeling, however, among both those who work in 

and those who observe corporaîions that when difficult decisions aise, such as the need 

to retrench workers, the fiçade fidis 06 and corporate management's real pnonty reveais 



itselfto be consistent with Friedman's perspective. Friedman's dictnm as to the 

appropriate mie of the corporation clearly reduces nrery corporate practice, howeva 

edightened it may seem, to the instrumental function of mrreaSmg shareholder wealth. 

Overcomiog this fienation, this psychologiqd compartmentalization, this lack of 

personai integration, is a challenge facing wrporate management today. The feeling is 

growing in corporations that one should not have to divide one's role as a moral agent 

between the corporation and one's private Be. The challenge to management is to 

develop corporate straîegies and cultures which will allow the individual to express 

himselfor herself as a moral agent acting within and through the corporation. Such 

corporate strategies and cultures wiII be considered in the context of two other base 

points: trusteeship of nature and dispositions (virtues). 

Secular Perspectives on the Trusteeship of Nature 

The progressive improvement of life on Earth in al1 its dimensions (economic, 

social and environmental) and the protection of the physical environment fiom damage 

constitute a perspective which, in secuIar ethicai discourse, cm be referred to as 

susfainable development This rather new term has received cumncy not only in 

management literatirre and academic treatisa but also in publications by govemments, 

mdtilataal institutions and non-govemmentai organizations. While there is no 

unÏverSaUy accepted dennition of sustainabIe development, a number of cornmon threads 

are endent. The BnutdtZmd Report stated: 

SnstainabIe Development is not a nxed &te of harmony, but rather a process of 
change in which the exploitation ofresources, the direction of hvestments, the 
orientation of technologid development, and institutional change are made 
consistent with friture as weU as present needd6 



Thomas Gladwin, James KaineUy and T-S Krause have identifiai certain ethical 

noms implicit in susfainable devefopment. The process of change, of which persons 

(individual or corporate) are agents, shouid be accomplished in an inclusive, connecte& 

equitable, prudent and secure mamer* Sustainable developrnent is spatidly and 

temporally comprehensive in that it encompasses the entire globe and fitture generations. 

Within susfainable deveIopment aII dimensions of Me, economic, social and 

environmental, are regarded as comected and interdependent. There is a nom of 

fairna or @ty that applies to intcrgenerationai and hterspecies relationships. There is 

a duty requiring ri& evduabion and reasonable caution (which may relate to the virtue of 

prudence) not only in environmentai, but dso in social, economic and technologicai 

decisions and actions* Findy, the nom of security impks a dut- of caring for and 

protecting al1 humans, fauna and fIora and providing for safety fiom harmfil disruptions 

or chronic -threatsn 

Heman Daiy and John Cobb differentiate sustainable development from simple 

economic growth, Sustainable development is an on-going qualitative improvement of 

the human condition @artly consisting of weaith) achieved in dynamic equilibrium with a 

protected environment; whereas economic growth refers to the quantitative expansion 

only of humanly created capital, or weaith. One can detect a pomible relationship of 

sustainable developmcnt utilitarianism, ifone uses an extremely comprehensive 

definition of uttlity, embraciTlg ail aspects of human welI-behg (includmg nature itself). 

It wouid appear that one distinction between SaSfainhle development and utilitarianism 

is that the latta foctrses on the end nsult of the optimd weil-behg of human bemgs in 



the aggregate, while the former focuses on the process of wmprehensively caring for the 

Earth both spatiaily (the globe) and temporalIy (fiiture generations). 

Daly and Cobb also note that the pruicipIe that the Earth's resources should be 

used in a manner that respects the needs of future ge-nerations prompts a question as to 

how industries that extract non-renewable resources can confonn to sustainable 

development. One possible answer is that the running d o m  of natural capital (depletion 

of resources) is offset by the accumulation of humanly created capital. Maintaining total 

capital stocks by tnuisfomiing n a t d  resources into humanly created capital, DaIy and 

Cobb c d  '%wedc" sustainability, in contrast with "strong" sustainability, which requires 

maintaining mated and naturai capital in balance. In weak sustainability accelerated 

extraction of non-renewable resources can be countenanced if there is a demonstrably 

complete conversion of natural capital to humady created capital. However, in strong 

sustahability the anticipation of the fiiture higher costs of maintainhg comprehensive 

weU-being, in view of the depleting stock of naturai capital, inspires a more restrained 

extraction of nahnal resources. It should be noted that this is a global analysis, and the 

situation in certain geographicai areas, such as a desperate need on the part of a particular 

population for humanly created capital, could translate into a preference for weak 

sustainability in those areas? 

John Eikington argues that according to the Bnmdtmd Report sustainable 

devdopment requires society to conform to three minimal conditions: 

Society's rates of use of renewable resources shodd not exceed then rates of 
regmeration. 



Society's rates of use of non-renewable resources should not exceed the rate at 
which sustainable renewabIe substitutes are developd 

Society's rates of pollution emission should not exceed the assimilative capacity 
of the en~onment ,~~  

Elkington desmies the many implications of sustainable development for the 

d e s  and respomtbiIities of the corporation. In temis of wcountability, corporatiom 

acting within the sustainable development fhmework are expected to report their m a l  

results not just as a %ancial bottom line", but as a "triple bottom iine" (financial, 

environmental and social). 

With respect to production processes and products, sustainable development 

wodd appear to impose the following noms: 

intemdization of costs, 

global consistency of environmental standards, 

sustainable (efficient) cons~lption of matends and energy, 

stewardship (respomiility without ownership) of products throughout the Iife 
cycle. 

Corporations acting in accord with sustainable development need to recognize 

that they are responsible not just to shareholdas but to a broad range of stakeholders 

@exsons whose interests are afEected by decisions or actions of the corporation). 

Engaging these stakeholders m decision-processes is essentid if the corporation is going 

to acctuateIy guage its impact and direct its pérformance towards comprehensive human 

progress (economic, social and environmentai). Stakeholder engagement processes are 

also essentid for the corporation to achieve the rïght tiiade-offs between negative and 

positive d t s  of its &ties. Stakeholder rdationships imply the nght of potentially 



affécted persons to information about the corporate plans or activities that may affect 

them and the right to be collsulted (in other words, the n o m  of procedural justice). 

Iircreasingiy, stakeholder consent is beaiming a condition of a corporation's permission 

to proceed with a project One question raised by stakeholders involvement in corporate 

decisions is whether there is shared accountability for the results of shared decisions, or 

whether the corporation continues to bear full accountability for the results of decisions 

which are not exclusively its own. 

Two significant deficiencies of the stakeholder model of corporate accountability 

have been noted by Thomas Donaidson. First, there is no standard for assigning relative 

weights to the interests of different stakeholders and for designhg appropriate trade-offs 

between competing interests. Whatever stakehoiders agree to appears to be acceptable. 

Secondy, there is no explicit normative justification for the stakeholder model as the 

mechanism for making corporate decisions. Corporate management adopt the 

stakeholder mode1 because it works, not because it is right, fair or just Donaldson 

obsares that these shortcornings leave the stakeholder model subject to the accusation 

that it is no more than an mstrUment for maximumg the wedth of shareholders, the 

unstated prirnary stakeholder.)' 

From the author's experience in the corporate world, sustainable development is 

gaduaUy gaining acceptance by major corporations. The motivation is largely 

pragmatic, m that the thesustamable development paradigrn is inÇreasMgly used m 

govermnent decision-making and espouseci by varÎous pubk coastituencies of 

corporations. SnstainabIe development encourages corporations to take a comprehensive 

perspective on th& business activities, and thus fosters holistic decisions that incorporate 



the perspectives of many stakeholders. The proinciples guiding dechions within a 

sustahble development wntext are &O increasingIy explicit, such that corporations are 

begiming to adopt cornprehensive codes of practice for economic, social and 

environmental activities. The principles which corporations dcuiate as sustainable 

development corne close to expressing ethicai no&, which generally however are 

implicit rather than explicit. 

There are, however, weaiaiesses .h the sustainable development perspective. 

F i  it is virtuaily impossible to measure comprehensive1y the positive and negative 

impacts (economic, sociai and environmentai) of corporate activity. From the author's 

experience in the mining industry, this challenge is particularly important and difficult in 

the extractive sector. In order to integrate rnining, which extracts a depletable resource, 

into the SuSfainabIe development paradigm, it is necessary to postdate a theory that 

mining converts naturd capital (resources in the gound) into economic and sociai 

capitaI, or in other words changes inert material into useable products and into surplus 

qi ta i ,  which is rebvested in social and economic improvements for public benefit The 

problem is that it is not possible to compare the value of minerds Iocked in the ground 

with the net improvement of human weU-being produceci by their extraction. 

Consequently, mining cornpanies are seeking to identify measUrable factors that Ca. 

serve as objective indiCators of their net economic, social and environmental contricbution 

to human society and state of the Earth. The deveIopment of a manageable set of reliaHe 

indiators, however, is pmblematic, and at present is the subject of a research agenda 

The second problem with mstak&Ie deveiopment is that as  a comprehensive 

vision, it inspins and accommodates mirent, sometimes conflicting, interpretations. 



Some business peopie find the lack of a single cl- definition of sustainabIe 

development to be an impedirnent to discourse. They h d  it nearly impossibIe to carry 

on a meaningful conversation when the temu being used mean different things to 

dinerent participants in the conversation Other business people recognize that 

sustainable development, as an umbrella concept thai accommodates différent 

perspectives, invites dialogue among people whose views may differ in some respects but 

converge in other respects, with a view to finding their common ground. However 

dinerent the various perspectives purporting IO be sustainable development, corporations 

art finding that they need to engage with a variety of organizations and institutions (in 

the public sector and in civil society) if they are to succeed in adkessing the complex 

range of inter-related aspects of sustainable deveiopmmt. The chalIenge facing 

corporations is how to engage potmtial partners, which rnay in the past have had very 

negative views of corpotate intentions and practices, and how to develop a consensual 

and mutually supportive appmach towards achieving fûndamentalfy shared objectives 

within the context of a diversity of sustainable development visions and objectives. One 

question nmaining is how sustainable can alliances be between corporations and other 

institutions in society if those alliances are based on different understandings of 

economic, social and environmental priorities. 

Secular Perspectives on the Common Good 

W~thin the secular philosophical domain of ethics, the nom of common good cm 

generalfy be zlssociated with U u t i I i t a n * ~ ,  as originalIy articulateci by Jeremy Bentham 

(1748-1832) and John Stuart MilI (18064873). In its srniplest fomuiatioa, utifitarianism 

d e W  the objective of the fixe market (as of di political and social institutions) as being 



to provide the "greatest happiness for the greatest number", to maximize human well 

being, to achieve "optimal utility." The words of John Stuart Miil provide the classicai 

expression of the utiIitarian perspective: 

Actions are nght in proportion as they tend to promote happhess, wrong as they 
tend to produœ the reverse of happiness. By happbess is iutended pleasure and 
the absence of pain; by unhappiness pain, and the privation of pleasure. 

There is no hown Epicurean theory of life which does not assign to the pleasures 
of the intellect, of the feelings and imagination, and of the mord sentiments, a 
much higher value as pleasura than to those of mere sensation.. ..Utilitarian 
writers in general have placed the superiority of mental over bodily pleasures 
chiefly in the greater permanency, safety, uncostliness, etc., of the foxmer - that 
is, in their circumsfantial advantages rather than in their intrinsic nature* 

The happiness which foms the utilitarian standard of what is right in conduct is 
not the agent's own happiness, but that of aD concemed. As between his own 
happiness and that of others, utilitarianism requins him to be as stnctiy impartial 
as a disinteresteci anci benevolent observer.. .. Umty would enjoin, fbst, that laws 
and social arrangements should place the happiness ... or interest, of every 
individual, as nearly as possible in harmony with the interest of the whole; and 
secondly, that education and opinion, which have so vast a power over human 
character, should so use that power as to establish in the mind of every individual 
an indissoluble association between hÎs own happiness and the good of the whole; 
espccidy between his own happiness and the practice of such modes of conduct, 
negative and positive, as  regard for the universal happiness presmies?2 

A five-stcp process for reacbing decisions guided by the utilitarian ethical nom 

has been described by Danley. First, one must identify the relevant alternative actions to 

be considereci. Secondly, one must determine the consequences for oneself and others 

associated with each alternative. Third, one must assign value to the consequencw of 

each dtemative. Focnthly, one needs to determine the net vatue (the cornmon good for 

oneseifand aU others) associatecl with each alternath F0maily7 one should choose the 

aItemative that 0 p t h . k ~  or r n a x b k s  the net value7 te. produces the greatest cornmon 



The economist and ethicist Amartya Sen has deked utilitmianism as the 

intersection of two theories, welfism and consequenciaiism. WeIfarism refers to the 

assigrnent of value to "States of affairs" by the assessment of human satisfaction or 

hmnan weIi-being, which Sen describes as "people getting what they prefer." 

Consequentialism refm to the choosing of actions by an assessrnent of their 

consequences, not for individual agents but for ail col1ectively. Thus Sen dehes 

utilitarianism as '%veKarist consequentialism", in which actions are chosen on the basis 

of consequences. and consequences are assessed on the basis of welfare." 

Various approaches have been takm by exponents of utilitarianism towards 

defining a d  assessing human welfare. The ethicist John C. Harsanyi defines utility in 

terms of people's "ûue preferences" as opposed to their "manifest preferences." 

Harsanyi argues that the actuai preferences of people as manifiesteci by their observed 

behaviour may indude preferences that are based on emileous factual beliefs, careless 

logicai maiysis, or strong emotions that influence rational choice. On the other hand, 

people's tnte preferences are ones they wodd have if they had ail the relevant factud 

mformation, always reasoned with the greatest c m .  and were in a state of mind 

conducive to rationai choices?' 

Sen, on the other hand, apparently rejects the notion that the social (common) 

good can be based on some measurement of human preferaica. Rather he proposes that 

the social good should be denned in ternis of the capabilities of persom to achieve 

%aIuable fimctioningsn, a term which includes the traditional utilitarian value of '%eing 

happy", as weU as such social or psychologicai values as W o m  of action" and "self- 

respect" dong with more conmete dues  such as %5ng weii-no~sBedn in other 



words, for Sen, it is necessary fht to d e t e e  in a wmpreheflsive manner what &es 

a good He for a human behg, and on that basis then to define an idea of the social 

gd36 

Che practid as weil as theoretical question that eses is who has responsibility 
. 

for dennùig the social good. Traditional utilitarians, the classical Iibds, have argued 

that the sum of individuais making choices in their personai own interests would 

collectively determine and produce the common good According to classical liberais, 

such as Milton Friedman, economic needom maximizes net utility, or in other words 

cornpetitive eapitdism in the fm market under minimakt govanment produces "what is 

best for dn Danley observes that this perspective encounters both practical and 

theoreticai problans. In the first place, the ideal conditions for achieving optimal utility 

(such as perfect information) cannot as  a practicd matter be achieved in actuai markets. 

Additiody, them are practid constraints on measuring and comparing the various 

utilities producecl by different choiccs of acts or des, thus limiting one's capacity for 

rational decision. There is also an implication in the classicd liberai position that 

govermnent regdation beyond the ideal minimum Iacks Iegitimacy or ethicd standing, 

which produces the apparent absurdity that one is not bound by regdations that exceed 

the ide& Finally, human welI-bekg may mclude more than what actual human 

preferences, as expresseci m the market, might bdicate, and goverment action beyond 

h t  indîcaîed by the mMmiaIist state may be mentid far the attainment of those other, 

non-economic, aspects of weII-being?' 

In opposition to the libdanan perspective, Sen has proposeci that a '3ublic agent" 

may be niqui& to dezide the bat interest ofsociety as a whoIe, in effkct to define the 



common good In this conte* Sen differentiates utiIitarianism as a norm for persona1 

morality as opposed to a norm for public choice. As an ethical norm for individuals, 

utilitarianism requires a person to decide how to act in accord with the nom of optimal 

utifity. As an ethical nom for the general public as a coIlectivity, utiIitarianism demands 

the articulation of general and explicable des, which can only be done by a '>ublic 

agent." Sen notes that the notion of a public agent need not imply a single 

comprehensive decision-mahg centre for society, and that there may be a pluralism of 

public agents embodying different collective values and dictating diffierent sets of mies. 

In fact, it may be that optimal utility does require and thus justifies pluralkt and 

decentralized decision-making in society. However, Sen would appear to maintain that 

the common good, optimal utility, whatever the number of public agents, must still be 

determineci collectively through public rules. and not by individuais acting according to 

personai preferences in a relatively rule-Eee ~ontext?~ 

The distinction between "act utiIitarianism" and "de utilitarianisrn" has been 

m e r  emphasized by Harsmyi. In the former, a moral agent asks "what particular act 

wouId i n m e  or decrease social utility", while in the latter the mord agent asks "what 

particdar ethicd norm or d e  would optimize social utility." Harsanyi concludes that 

society benefits more h m  d e  utifitarianism than h m  act utiIitarianism, in that the 

former leads to choices that are comprehensive (affecting ail mord agents subject to the 

d e )  m th& b d t  or damage to the collective interest, whik the latter leads only to 

partidar contn%tttions to or subtractions fimu society's coikctbe weII-bemg. Harsanyi 

observes that d e  utiIitarianism acknowledges the importance of social institutions 



(public agents). which establish a network of rights and obligations among different 

people in s~ciety?~ 

Some ethicists concemeci primarily about the norm ofjustice have fauited the 

concept of utility for its seeming indifference to just distribution or just procedure. John 

Rawis, for example, has pointed out that in utilitarianism the correct distriiution is that 

which yields maximum fulfihent, so that it does not matter how the sum of satisfactions 

is distniuted among individuals, any more than how one individual distributes his 

satisfactions over tirne- Rawls perceives in utilitarianism the potential for an 

unacceptable trade-off of hierty for welfâre. In his words, " the violation of the liberty of 

a few might. ,.be made right by the greater good sharad by many." For Rawls a norm of 

justice based on equaiity (as discussed in the examination of justice supra) is superior to 

the nom of utility? 

The ethicist R.M. Hare has corne to a diffefent conciusion as to whether 

distributive justice is necessady at odds with utility. Hare argues, first of all, that utility 

is based on giving equd weight, impdally, to the quai  interests of everybody, or in 

other words utility is based on a fonn ofdistri'butive justice- Secondly, Hare argues that 

while utiIity itselfis apparently hdifferent as to distriiution, there are utilitarian grounds 

for a fairiy high degree of quaIity in the distniution of actud goods. The fint is the 

ctiminishhg marginal utility of ai l  goads, x, that approaches towards quality comIate 

with an hcrease in o v d  utility. The scçond is that inequalities tend to pmduce 

negative social consequerices, h m  envy to connicf whose disutility is evident," 



From the author's experience in the corporate worid, the utilitarian mode1 is 

implicit, if not explicit, in much of management's justification of corporate decisions and 

actions. For corporations, the market is always right, and individual preferences, which 

can be m e a d  and fiiIfUed, are taken to be unassailable indicators of human we1C 

king (utility). Acting in one's best interest, either as an individual or as a corporation, is 

assumeci by management to be ethical behaviour, and such action seems to be undeniably 

productive, through the sum of the efforts of dl, of the common good. For corporations, 

the only question that arises with respect to the norm of self-interest as the generator of 

maximal utiIity is the extent to which it is "enlightened", i. e. long-terni and holistic as 

opposed to short-term and particuiaristic. 

For most corporations, the principal actors in the market are investors and 

cusfomers. For more enlightened corporations, other stakeholders (as referenced in the 

discussions of justice and of sustainable deveIopment supra) also have a role to play. 

Perhaps, the most reliably operative nom cmently guiding corporate decisions is to 

decide and do what key actors want, to satisfy investors and custorners fmt, and then 

other stakeholders. From a corporate perspective, this norm is dernonstrably ethical 

inso far as the preferences of those actors collectively produce optimal utility, which for 

the corporation trandates into maximai profit. The utiIitaria. mode1 seems to fiee 

corporafions h m  concerns as to what noms achtally drive the preferences of key actors, 

or what conditions other than the maximai satisfaction of preferences might characterize 

the wmmon good (net utility). 

Corporations are actuaIiy cornforteci by the seerningly insuperable challenge 

confionthg utilitarians oE (1) denning ''happiness'' or "human wetI-being", and (2) 



rnea-g the aggregate u a t y  of ail  people within an economy in a mannes that cm 

demonstrate that acting in a certain mariner contnàutes more to the common good than 

acting in m y  0 t h  mmer.  W e  the difficdty of meetmg this twofold challenge allows 

différent ahicists to presmie different n o m  for corporations in line with their personal 

evaluaiion of the consequences, or impact on socieG, of corporate behaviour, 

corporations fed fize to consider any caiculation of net value (optimal utility) based on 

ideal, as opposed to actual, preferences to be subjective and relativistic. 

The notion that the common good might be deked by some supenor authonty, a 

public agent, such as the goveniment, is repellent to corporations for several reasons. In 

the first place, the concept of a public agent chargeci with such broad responsibility for 

the cornmon good connicts with the notion of minunalist goverment, which seems to 

corporations to be essential for optimal efficiency and utiiity. Secondly, different public 

agents could conceivably prescnie different n o m  for corporations in line with diEerent 

perceptions of the consequaces, Le. of the overall impact on society, of corporate 

behaviour. Thus one public agent's definition of utility might be the aggregate value of 

goods and services, whiie another's might include conditions of hdth, education and the 

arts in Society, and stül another's the @ty of the natural environment, and so forth. 

From a corporate perspective, it is far better to reIy on the variety of individuai and 

orgaaiutional preferences based on (enlightened) seWinterest to lead society towards the 

common good, than to subject ai l  izidividuds and organizations to some rigid ideal 

imposed by a higher apthority. 

OveraII, corporations, not s~lxpnSmgIy, are happy to rmphasize the vdue of what 

they produce, their contri%ution to the common good, as justification for theû corporate 



activity. Eowever, few corporations wodd attempt to evaluate their contricbution to 

wmmon good, which is just as well ift as utGtarians would s e a n  to indiate, net utility 

cannot be m d .  Companies that produce competing materials, such as metals and 

plastics, may argue whose products are more contributory to the common good, but it 

wodd s e w i  to be of little avail without some calcul& of the aggregate positive and 

negative impacts of the production and use of those matenals. Yet while seemingly 

impossible to apply in any strict sense, utilitarianism, providing the greatest good for the 

p t e s t  number, is actuaiiy the ethical n o m  which is most fkquently adduced in defense 

of corporate decisions and actions. 

Secular Perspectives on Rights 

Rights can be dehed, according to John Daniey, as one's claims on the actions of 

ohers. Rights can be defineci as inherent or contrachai. If rights are regarded as 

inherent or natural claim; on the actions of others, whidi individuais possess because of 

some essential human quality. such as reason, then according to Danley, they would 

appear to be by nature egalitarian. For ail humans would be deexned to possess the 

@ty on which such rights are based. Inherent rights wouid also impose a universal 

duty to respect mch rights, whether or not they are dehed and protected in Iaw. 

Ori the other haad, Danley points out that nghts can also be understood as 

orïginating m a =*ai contract- Contractual rights rnay be de- by society's 

objectives, for example, msiximum uaty  or welbbemg, or maximum fkeedom, or 

m h u m  distniutive or procBduraIjustice- Contractual rights are, therefore, 

mStrmnentai and arbitrary- The duties one has to respect and support contractual rights 



are likewise arbitrary, though such duties may be logicaUy bound to the definition of the 

rights* 

For Danley, rights do not presmibe ethicai noms on the possessor of the rights 

(except insofar as certain obligations associated with the enjoyment of the rights are 

imposed under social contracts). Raîher, specific rights impose specinc ethical n o m  on 

otbers, namely the duty to respect (and perhaps to support) such nghts. If one admits the 

existence of rights, thm one incm duties with respect to the rights of others. Thus it 

becomes incumbent on anyone, including corporations, to understand, so as to respect, 

the na- and extent of any and ail rights. 

Accordhg to Dadey, there are two rights which corporations are logically 

compelled to recognize, the rights of property and association. Property rights are a 

corporation's c l a h  on the public to respect al1 aspects of ownership (acquisition, 

deveIopmmt, exchange, and so forth). Association rights are a claim on the public to 

d o w  individuals to join together and agree on policies in support of profit maximization 

(and possibly otha corporate interests). Obviously, the right of association is, for 

corporations, on a second tier after the nght of property. For without a basic right 

dlowing the maxhiation of profit, the accumulation of weaith, which the property right 

makes possible, there wodd be no impulse to form business corporations. Dadey notes, 

howcvcr, thai the right of association is hdamentalIy an individuai human right, not a 

corporate right (rmlike property). It is because individuaIs have the right to associate, that 

they are able to create corporations. 



The question that anses then is what are the limits of the corporate, as  opposed to 

the individual, right to associate. Obviously, the corpunite right to associate (e-g. Uuough 

partnerships, mergers and cartels) is much crirtailed in law, for example by anti-trust 

regdations This would indicate that the corporate right to associate is generaiiy 

recognized as a contractual rathex than an uiherent nght. On the other hand, the 

individual nght of association is genedly regarded as an inherent or naturd right, even 

though the state may ümit that right for various purposes. such as preventing conspiracies 

thaî would subvert the 

Corporations, obviously, stand to benefit not ody h m  the rights of property and 

association, as aiready rnentioned, but also nom other rights, such as non-discriminatory 

treatment, physical security, fret speech and expression, and participation in the political 

process. Larry May has examined tht applicability of individuai rights, particularly free 

speech, to collectivities, and has concludeci that only a limitai individual right cm be 

extended to corporations. 

The right of free speech, according to May, can be justified for individuah on the 

two grounds of consequence and autonomy. Free speech enabla individuals to achieve 

their objectives, and it permits their seKactualization as  rational behgs. May argues that 

individuai rights understandably take priority o v a  corporate rights, so that corporate fiee 

speech might be Iimited by the greater right of the corporation's individual employees or 

other stakeholders or individuals. In otha words, the corporation's right of fhe 

expression could not be riseci to repress the fkee speech rights of employees, or of any 

other individual. Also, the vast financial power of corporations wodd enable them to 

overwheIm individuah, particuIarIy in the political araia. Thus reStncti011~ are justifiabiy 



hposed on political expression by corporations, such as wouid be unjustifiable for 

individua~s!~ One concludes h m  May's assertion of the pnority of hdividd rîghts 

that analogous restrictions would be justifiable for other corporate rights, such as 

property, association and nondiscriminatory treatment, wherever such collective rights 

confiict with individual rights. 

Corporations, according to May, cm appeal to a consequentialist justification of 

their right to free speech, in that thek objective of profit maximization requires 

advertising. Moreover, other corporate objectives, such as susfainable development, or 

putative corporate responsibilities such as the pmrnotion of nghts, wuld conceivably 

justify a more comprehensive fieedom of speech. It would seem difficult, however, to go 

beyond consequentialism and to justiQ corporate rights on the basis of autonomy, the 

way individual rights c m  be justifieci in view of the inherent dignity and ineinsic worth 

of human beings. Udess corporations can in some manner be defined as ontological 

persons (as will be discussed tmder Christian worldviews i@a), there does not appear to 

be any possibility of a corporate anaiogy to the inherent dignity and intrinsic worth of 

individual human beings. 

The effective realization of individual rights can be viewed as an essential 

elexnent in holistic human progress. May notes that the implementation of the nghts 

agenda is an important component of progressive social and economic development? 

This suggests that corporations might justw playhg a role in promotmg rights on the 

basis of co~l~eqrrentialist logic. For it can be argued thai the advancement of civil and 

poIiticai rights and of economic, social and d t m d  rights has the consecpence of long- 

term profit maximization, both h u g h  the mcreased satidktion of stakeholders and 



through the strengtheaing of host societies and economies (ultimately markets). From 

this perspective, supporthg the impIementation of rights in areas where corporations 

openite is in their own long-term seKinterest Certainly, a corretation between the 

establishment of catain ri&& and sutainable economic and social progress, if it can be 

concretely demonstrated, would appear offer the prospect of developing an objective 

basis on which corporations might be pemded to adopt rights as an ethical nom. 

Thomas Donaidson notes that coaventionally the corporate right to property is 

based on the individual right, as descnied by John Locke (1 632-1 704). Basically, 

Locke's argument is that a person owns his own body, and therefore the activity of his 

body (Le. his labour), and by extension that which mixes with such activity, namely the 

products of his labour. This right is attributed to corporations as legal penons. However, 

Donalcison notes that as a matter of historical fact property rights originate in social 

contracts, or more specifically laws of the state, which are subject to renegotiation and 

evolution. The processes by which property may be aquired and exchangeci, as well as 

the responsibilities of property ownership, are dehed in man-made laws, which change 

over tirne. 

For Donalcison, it is ciear that property rights, grounded in laws of the state, not 

ody impose obligations on others to respect one's ownership, but dso impose obligations 

on property holders towards others- Donaidson notes that the evolving legd nature of 

property nghts justifies, for example, the cumnt obIigation imposeci on corporations to 

file environmental reports related to their property, a condition of property righîs that did 

not exkt swaaI decades ago. Property ownefihip within this perspective is a conditional 

right (subject to the imposition ofobIigations by the state) rather than an absolute right. 



Donaldson also indicates that property rights may be fùrther bounded by 0 t h  normative 

standards (such as procedural and diskibutive justice or liberty)?' 

AU rights, according to Donaldson, must satisfy three critexia: (1) protect 

sornethuig of great importance; (2) be subject to substantial and recment thrats; and (3) 

be fair and affordable with respect to the obligations or blndens imposai on others. The 

af5ordability test, for Donaldson, does not relate to the efficient use of fiin& (the priority 

assigneci different expenditures), but to the absolute ability to bear the cost of honoiiring a 

fimdamental duty. TIIUS~ Donabon asserts, corporations must be prepared to suEer 

some fiancial loss for the sake of respecting rights. Donaidson notes that the faimess 

test imposes in different burdeas on different moral agents with respect to the duty to 

honour and promote rights. Specficdly, govements bear a heavier burden than 

corporations. The burdens that rights impose on others are threefold: (1) to avoid 

depriving anyone of the mjoyment of his or her nghts; (2) to help protect one fkom 

deprivation of his or her rights by others; and (3) to aid those deprived of rights. For 

Donaldson, the third duty applies ody to governments, and not to corporations? 

Donddson identifies ten fimdarnental rightss which he believes that corporations 

must respect as the fkst level of duty: 

frtedom of physical movement 

ownership of property 

fieedom h m  torture 

fair triai 

non-discriminsltory katment 



fkdom of speech and association 

minimal education 

political participation 

mibsistence4' 

Since the Second World Wu, the United Nations and related institutions have 

engaged in repeated efforis to d e h e  rights, producing the Universal Declaration of 

H m n  Rights (1948), and two key covenants which were adopted in 1966 and came into 

force in 1976: the International Covenunt on Civil and Political Righls and the 

Inteniatonal Covenant on Economic. Socid und Cultural Rightr. Subsequently, two 

conventions were adopted by the international community: On the Elhination of AH 

Fonm of D&crimination against Women and On the Rights oflhe Child. Other 

definitions of Rights were expressed in Conventions of the International Labour 

organization, such as th& On the Rights of lndigenous and Tribal Peopies. 

The numerous rights proclaimed and adopted through Declarations, Covenants 

and Conventions of the United Nations are formally rights estabiished by social contract, 

though preambles in the various documents on rights state that they are inherent and 

themfore universal. Moreuver, the nghts procIaimed by the United Nations are presented 

as  inter-reIated, interdependent and indivis~cbIe, such that no hierarchy of rights (some 

"coren others not) is adrnissiile. Some rights, however, are "absolute", while others are 

'~rogressive." The Covmmrt on Ciid und Political Rights rquires states to adopi 

legislation to give effect to such rights, i e ;  states are immcdiately obligated to protect and 

promote those rights. However, the Covemmt on Economi~ Soeùrl mid CuItwai Righîs 



obügates States to take steps, to the rnaxhum of available resomes, towards the 

progressive achievement of those rights? 

It is important h m  the point of view of corporate ethics to note that Declarafiors, 

Covenants and Conventions of the United Nations define the duties of states to ensure 

enjoyment of rights? not of other moral agents (whether individual or corporate). The 

rights de- within the UN. system relate principdly to individuals rather than to 

collectivities (an exception being the Rights of Indigenous and 'T'&al Peoples). 

Wesley Cragg has argueci that since 1948, whm the Universal Declmation 4 

H m n  Rightr assigned to governments the responsibility for human rights, corporations 

have operated under a ''tacit social contract" which reüeved them ftom responsibility for 

protecting and promoting rights. Cragg srnar izes  the fondation of the old social 

contract as: profit maximization + fiee market + rule of law = economic development. 

The implicit understanding has been that corporations are responsible for profit 

maximization within the context of the f?ee market, while govetaments are responsible 

for maintainnig fÎee market structures and establishing the ruIe of law (which includes 

responsibility for human rights, as well as labour standards and environmental 

protection). Corporate social responsibility under the old social contract, according to 

Cragg, has been confïned to a narrow range of reciprocal obügations between the 

corporation and its employees, customers, supplïers and mvestors, rdated to such matters 

as honesty in transactions, avoidance of conflict of interest, nspecting Company property? 

meeting contractual obfigations, and obeyhg duly enacteci l m .  



Cragg mitintahs that the old social conûact under which corporations have - 

operated for n f t y  years is now obsolescent This is because the p w t h  in power of 

mdtinationd corporations has outstripped the growth in reguiatory and judicial capacity 

in many developing corntries, and indeed States have voluntarily weakened their legal 

control of corporate activity in order to attract corPo-rate invcstment T 'us  in many 

developing wuntries, the essentiai govermnentaI responsibility under the old social 

contract, the establishment of the d e  of law, has become relatively inoperative. This 

void is being fillecl by the operative n o m  established by the corporations themselves, at 

best a fom of voluntary self-regdation. Corporations have, as a consequence, come 

under considerable international pressure h m  civil society organkations, multilateral 

institutions and some govemments to express and adhere to explicit noms that should 

guide their operations. Cragg argues that the promulgation of corporate codes of conduct 

by individual companies or industry associations (such as the ICME's Charter or 

TCCR's Bench Mmks) is evidence that the old social contract is in the process of being 

repIaced by a new social contract. It seems apparent that under the new socid contract 

corporations wiIi assume a share in the heretofore exclusively governmental 

responsibility for protecting and promoting human rights (and also, presumably, labour 

standards and environmental qtdîty)? 

From the author's experience in the corporate world, tht right of property is 

regarded by corporations as unquestionably hdamentd, indeed incontrovertMe. This 

right is essentid to the activity of the corporation, which is to produce items (which it 

owns) and exchange items (property rights to those items) by buying and s e h g  in the 

marketplace. Moreover, the corporation or its shareholders owns (has property rights in) 



the weaith which is created though this economic activity. Corporations would generally 

admit no nahua1 constraint or boundary on their property rights except the property rights 

of others- 

Although the right of property of individuais has been almost rmiversally ascnied 

to corporations as an essentid attnaute, one should note &ai Locke's Iogic as to how 

property rights originate may not be generdy appiicable to corporations, unless one 

amibes some sort of personhood to corporations. However, most corporations would not 

spend much mental energy questionhg whether their right to property is naturai or legai, 

as long as it is publicly recognized as absolute. Govemments may have the power to 

expropriate property, but corporations would tend to question whether thcy have the 

Iight. 

In spite of their unquestioning recognition of property rights, corporations ofken 

fïnd other rights to be difficdt to comprehend and assimiIate, though as a matter of 

ethicai custom (to use F~edman's terminoIogy) they may respect a variety of rights in 

practice. The view comrnon in corporations is that rights are largely arbitrary, de- 

through poiitical processes, often culhue-bounci, and subject to varying interpretations 

and applications. There is much corporate experience of various groups invoking the 

language of rights (with its public and political appeal) to assert and advance various self- 

interests. Corporations are not themselves above this rhetoncal stratagem, as the author 

has heard managers engaged in labour negotiations refer to "manage~nent's right to 

manage." 



O v W ,  the ethicai n o m  of respectmg, protecting and promoting rights, without a 

very concrete, acpücit and rational exphnation of that duty, has weak appcal to corporate 

management, The generat corporate view is that rights are easy to assert, but difficult to 

demonstrate apodicticdy, and as a practicd matter difncult for corporations to promote. 

Rights, to be recognized as  such by corporate management, wodd appear to need to be 

based on some mort fundamentai ethicd nom, such as justice, or Iiberty, or sustainable 

development, or utilitarianism. In other words, the instnimentality of rights in producing 

positive consequences with respect to relations or outcornes needs to be made explicit 

and dernonsûable. 

What are the impücations for corporations of the contract-based list of rights of 

indinduals, and the related obligations imposed on states, as containcd in the Universal 

Dedaration of Humon Rights and related Cownants? Does every such right impose a 

duty on corporations to respecf protect and promote that right? Or are corporations only 

subject to specific obligations stated in laws regarding rights enacteci by states parties of 

the UN. Declaration, Covenants, and Conventions? Or is there some minimalist list, 

such as proposai by Donaidson, which is demonsîrably binding on corporations? Or, 

indeed, is the tacit social contract under which corporations have operated for more than 

nfty years being subtly renegotiated, as Cragg asserts* so as to establish corporate 

respomiiIity for pmtectiag and promoting human rights, in view ofthe power which 

corporations possess, possibly supaior to that of some states, to inflcence the rights 

agenda? 

While it might be argned that corporations have a duty to respect rîghts that have 

been weU-defineci in international agreements. it is debatable whether corporatious have a 



duty to promote those rights beyond (the possibly deficient) protection Horded by states 

thak as members of the United Nations, fomdIy subsafbe to those rights. It is also 

questionable how far corporations should go, given the formai prerogatives of national 

sovereignty (inespective of the ineffectiveaess of some governrnents) to prevent the 

infiïngement or deprivation of the Bghts of others. 

There might, however. be in some cases a pragmatic motivation for corporations 

to accept and an ethical nom relateci to rights. Insofar as key constituencies of the 

corporation (investors, communities, govemments, society overdl) assign pnority to 

issues of rights, corporations may need to respond to rights-related stakeholder demands 

and expectatiom. This pragmatic motivation may at Ieast lead corporations to recognize 

and attempt to understand issues of rights. However, as already seen in the foregoing 

discussion of distributive and procedurai justice and of sustainable deveIopment when 

considered as stakeholder issues, rights regardeci h m  this perspective can be relegated to 

the category of subjective preferences. A corporation that recognizes nghts ody as the 

requirement of one or more key constituencies, or more bluntly in response to stakeholder 

pressures. may feel relieved of the need to accept or assert nghts as an objective nom. 

Thus by understanding rights as subjective preferences or demands, well founded or not, 

which stakeholders assert and which must be accommodateci tbugh some process of 

negotiation, corporations are Ieft fke to manage issues of rights in whatever way best 

contn%utes to profit maximkation, if that is their oniy r d  objective. 

Secular Perspectives on Virtue 

The previously discussed base points dl refcr to ethicai n o m  reiated to 

behaviour, des for determining nght action. The base point of Wnie htroduces 



consideration of the character of the mord agent. Character, as definecl by Anderson, 

refers to an enduring configuration of perspectives (points of view), feelings7 intentions 

and persistent patters of thought and action, which predispose the moral agent m the 

direction of certain ethicd choices and decisions?' 

W i t b  the sphere of ethical discourse on vimie, th&e is arnbiguity as to the 

meanhg of curporate virtue. Is corporate virhie to be undersfood as an amibute shared 

by many individuals in the corporatiofls, or as an attn'bute of a distinct communal entity? 

However corporations are utlderstood, whether for example a s  aggregations of 

individuais, as commmities, or as ontologicd moral agents (as will be discwed in the 

section on worldview infia), it is commody accepted that different corporations project 

percepbily diffefetlt characters Corporations appear to those who work m than and to 

outsiders to be more or Iess entrepreneurial, or bunaucratic, or cmtive, or highly 

focussed, or sensitive to stakeholders and the na- enviromenL Thus it appears 

reasonable to ascn'be a variety of postures or stances to ciiffiexnt corporations. 

From the perspective of corporate ethlcs, then, vimies might be descriid as the 

operative habits of thought, feling, relationship, and action that express the character, 

often referred to as the "cuitUren, of the corporation. From this perspective, the 

behaviour of the corporation is detemineci not so mch by ethicai wrms that cxplicitly 

guide decisions and actions as by the virtues (or vices) which characterk the 

corporation, This is not to say thaî ethicai noms (sach as justice or the common good) 

are irrelevaat, but rather that they innuence bebaviour, not deectly through explicit 

reference, but hplicitly through the virtues that mche or dispose a corporation to act in 

certain mamia. In otha wo- justice, whilt clearly being a d e  for guiding decisions 



and actions, is also an operative habit, or virtue, of heating everyone fairly. Ethical 

noms undoubtediy play a role in inspiring and nurturhg the formation of m e s ;  

howcva, it should be noted that operative habits of corporations rnay be f o d  h m  

other influences unrelated to ethicd noms, such as the correlation with business success 

expresseci through feedback mechanisms and reward systems. 

A leading analyst of wtue, within a secular sphere of reference, Alasdair 

MacIntyre, has argued that virtue, properly debed, must meet three criteria: (1) be a 

quaiity necessary to achieve the good intemal to a practice; (2) be a quality which 

confributes to the good of one's whole life; and (3) relate to the pursuit of a good for 

human beings, the conception of which can only be elaborated and possessed within an 

on-going social tradition. Thus MacIntyre identifies qualities which appear to be vimies 

(or vices), but which not meeting d l  three critena cannot be classified as such. He offers, 

as an ewmple, the quaiities of ruthlessness and relentlessncss, which may contribute to 

human &val and achievement in such a practice as exploring the wildemess, but when 

transposecl to the practice ofcreating and sustaining the life of a f a d y  are totally 

counterpmductive. V h a t  seemed to be a Wtue in one context seems to have become a 

vice in the other." Such quaiities of ruthlessness and relentlessness are not, therefore, to 

MacIntyre to be considered as either virtues or vices, because they do not meet the 

criteria of contriîuting to the good of the whole human Me? It should be noted that 

competitiveness, whkh is populariy regarded as a corporate virtue, leadmg to the success 

and survivd of the fittest, wodd likewise fd Machtyre's threefold test 

For MacIntyre, tmthfitlness, justice and courage meet his criteria and can be 

genniaely c l d e c i  as virtues. V i e s  manifest themse1ves through practr'ces which 



have a certain contmuity or history within society. Machtyre is carefid to differentiate 

practrkes nwi Ulstirutrons, the latter being characteristiically concmed with extemal 

goods, such as money, power or status, rather than mternal goods, such as the Whies 

themselves. The nletionship of me, practicts and institutions is intimate, sometimes 

mutuaIiy supportive and sornetimes conflichral: 

No practices can survive for any length of t h e  UllSUSfaiZled by institutions. 
Indeed so intimate is the relationship of pmtices to institutions - and 
consequently of the goods e x t d  to the goods intemal to the practices in 
question - that institutions and practices characteristically form a single causal 
order in which the ideals and the creativity of the practice are dways vulnerable 
to the acquisitivmess of the institution, in which the c~perat ive  care for 
common goods of the practice is aiways VuIIlerable to the competitiveness of the 
institution. In this context the essentid fiinction of the virtues is clear. Without 
them, without justice, courage and truthfidness, p d c e s  could not resist the 
compting power of institutions. 

The integrity of a practice causdy requires the exercise of the virtues by at Ieast 
some of the individuah who embody it in their activities; and conversely the 
corruption of institutions is aiways m part at least an effect of the vices. 

The mes are of course themselves at tum fostered by certain types of social 
institution and mdangered by others.. ..In any society which recognized only 
extemai goods competitiveness wouid be the dominant and even exclusive 
featur e. 

Virtues then stand in a different relationship to external and to internai goods. 
The possession of the virtues.. .is necessary to achieve the Iattc yet the 
possession of the Whie may pdectIy weH hinder us in achieving extemal gwds. 
1 need to emphasize at this point that e x t d  goods genuinely are gooàs. Not 
onIy are they chmcteristic objects ofhuman desire, whose allocation is what 
gives point to the virhies of justice and of generosity, but no one can despise them 
aitogether without a certain hypocrisy. Yet notoriousIy the cultivaiion of 
üuthfuhess, justice and courage will often, the world being what it contingently 
is, bar us from being rich or fmoas or powerful. Thus aithough we may hope 
that we can not oniy achieve the standards of exceiknce and the htcmal goods of 
certain practices. by possesshg the vhtues and becorne rich, famous and powerful 
the virtues are always a potentid stirmbling biock to this cornfortable ambition. 
We shodd therefore expect tint, ifm a particular society the pursait of extemal 
gaods were ta becorne dominant, the concept of the Wnies might d e r  f k t  
attrition and then perhaps something near total effacement, although smidacra 
might abounda 



Machtyre, in fact, conchdes that since the Edightenment Westeni society bas 

lost the concept of common good, which is one of the key critaia for virtue, and has 

embraced hdividudism and emotivism in a manner that makes vimie ncarly impossible 

to practice. Western society has indeed become characterized by competitiveness for 

extemal goods, with üttle or no attention to internai goods.s MacIntyre observes that 

near the end of the Roman Empire monastic communÏties were estabfished to encourage 

and facilitate the deveIopment of virtues in the members of the com~~~unity. He suggests 

that the world today is again in need of an institutional environment that would support 

and promote individual and collective virtue. (Might corporations evolve into such 

institutions, secuIar monasteries, as it were?) 

A crucial turning point in that earlier history occumd when men and women of 
gocd will tunied aside h m  the task of shoring up the Roman imperium and 
ceased to identify the continuation of civility and moral community with the 
maintenance of that imperium. What they set themselves to achieve bstead - 
often not recognizing fully what they were doing - was the construction of new 
forms of community within which the moral life could be SuSfained so that both 
mordity and civiIity might survive the comuig ages of barbarkm and darkness. If 
my account of our moral condition is correct, we ought ais0 to conclude that for 
some tirne now we too have reached that hrming point What matters at this stage 
is the construction of local foms of community within which civility and the 
inteiIectual and moral life cm be sustained h u g h  the new dadc ages which are 
already upon us. And if the tradition of the Wtues was able to survive the homn 
of the Iast dark ages, we are not e n M y  without gromds for hope. This time, 
however, the barbarians are not waiting beyond the fbntiers; they have already 
been govaniag us for quite sometmia And it is our lack of conscious~tess of this 
that w d t u t e s  part of our predicament. We are waiting not for a Godot, but for 
another - donbtiess very different - St. Benedict. " 
Demis P. McCann and ML. Brownsberger, have responded to Machtyre's 

d y s i s  of viaue bof= as it reiates to corporate management. They argue that it is not 

necessarily the case that corporations are characterized solely by acquisitiveness and 

corporate management by an exclusive concem with extemai (non-virtuous) goods. They 



refer to Peter hcker ' s  definition of management as "the dynamic, Me-giving elernent in 

every business", whose hctions are to trmsfonn human and matcrial resomes, 

organize productive activities, and achieve economic d t s .  Thtu defineci, management 

may daim to have some concern for intemal goods (vhes) .  Tor  creating a new fom 

of association for mutual economic bettexment, rathk than merely for maxixnizing 

profits, suggests that rnanaging such relationships not oniy might have its own 

characteristic form of moral excellence, but also that as such it wodd qualify as a social 

practice within institutions focussed upon a society's economic development" (the 

common good). 

McCano and Browmbcrger dso agree with Drucker's argument that integrity of 

character is key to managerial success, and is maLUfested by vision and moral 

respomiility. McCann and Brownsberger define the role of managers as "senring their 

feiiow employees by helping than to become participants in a co-operative endeavour 

whose scope would have remained beyond the capacity of any of them, considered as 

individuais." For McCana and Brownsberger, the profit motive, viewed by MacIntyre as 

the vice of aquisitiveness, is not the con principle ideaIly at work in corporate 

management's practice (except m cases where individuai managers succumb to the vice), 

but is a peripheral tool for maisuring performance and distniuting to shanholders their 

entidements h m  the ente~prise? 

W ï ~ i r m i  F. May has argued that corporate vimie can be fond in sueh individual 

@tics as indwtry, honesty and integrity, but more imporrtantly in "~~-~perative" 

dispositions that enable the manbers of large, wmp1ex o ~ t i o n s  to work togethet. 

May cecognizes that MacIntyre deprecates these @tics as  "process virtues7> which 



enable the corporation tu pursue any goal whatsoever, including goals that may be 

immoral, as opposed to "substance" virtues which relate to shared substantive goals 

which are inberentiy good. Therefore, May argues that business managers require 

another virtue, which he calfs "public spiritedness", or the "art of acting in concert with 

0th- for the common good." May believs that corporate power and the role the 

corporation plays in society impose a respoasibility for acting for the common good, in 

contrast with Friedman's assertion that the sole responsibility of business is to maximize 

wealth for shareholders. The vimies of prudence (anticipative leadership) and courage 

(assessing risks in acting) are essential qualities for corporate public ~~ir i tedness .~~ 

David M m y  has offered a broad definition of corporate Whie (for which he 

proposes as synonyms: "values", '5dea.i~" and "principles", commonly used in corporate 

parlance) as: "a sustained and deeply held preference for a mode of acting, being or 

achieving? He suggests that a typical corporate statement such as: "We are commiaed 

to providing supenor s e ~ c e  to ou.  customers" impües several virtues' or operative 

habits, such as competitiveness, caring and promise-keeping," Clearly, Murray would 

d e s d e  certain attributes as Whies, which Machtyre wouId dÏsm*ss as such. 

Pahick Maclagan has exarnined the interaction of employee vimiw or vices with 

managexial patterns (or operative habits) of influence and control. He questions the 

compartmentaiîsm of ethical stance whmby employees must put aside their concems 

about society overd in order to focus exclusively on the objectives of the corporation, as 

being a threat to personai integrity. There is a tension felt by corporate management 

betwem manitairihg conûd over decitions and outcornes and respecthg @erhaps even 

n-g) employees' moral integrity and development Management has two options 



for reIieving this tensiox either exchding personne1 from decïsion3making or integrating 

their views into decisions Uuough some sort of participative arrangement, Corporations 

can be characterized, therefore, by the extent to which they are inclusive in management 

style, emphasizing virtues of trust, smsitivitys mutuai respecf and a coiîaborative 

orientation, or by contrast hiexarchical in decision &d coxnxndcation pmcesses, 

emphasipng virtues of efficiency, rationality, control of information and outcornes, and 

clear accountability for de ci si on^.^^ 

Understmdably, the virtues of the hierarchicai corporation will appear as 

weaknesses, if not vices, to the participative corporation, and vice versa Each type of 

corporation wili detect management manipulation in thc o h ' s  deusion processes, either 

subtly through participative arrangements or explicitly through command-control 

systems. This dichotomy revds  differing perspectives on corporate vimie. The virtues 

of the participative corporation appear to be deterrnined by the Wtues of individual 

employees and managers, who to some extent are able to integrate their holistic stances 

as moral agents into corporate decisions. On the other hand, the virtues of the 

hierarchicai corporation appear to be detecmined by the objectives of the organization, 

rather than of the individuai employees or managers, who may need to bracket certain 

aspects of their individuai mord character in order to work effective1y in the corporation. 

Gradually, the traditional hieratchid organizaîion, characterÎzed by command- 

control systm of decision and action, is being rep1aced by the participative corporation. 

Murray has noted several rasons for this trend: 



Business benefit - A greater social cohesion in the o r g h t i o n  through shared 
values (corporate Wtues) correlates with cornpetitive advantage and higher 
pmfitability. 

Doing the nght thing - Employees and other stakeholders, as well as the legd 
justice system, dcmand integrity h m  the corporation, which requires ethical 
conduct in every person acting in the corporation's interest, 

Changing societai attitudes - People in Western c~uatnes increasingly want to 
Live their Iives in consistent "wholes" rather than in compartments. 

Changing patterns of work - A growing number of "knowledge workers" are 
bringing into the workplace their educatd perspectives on many issues. 

Positive encouragement - Motivating employees towards improvement and 
achievement is done more effectively through afnrmation and empowement than 
through negative 

Willis Hannan and John H o m m  have noted even more fiindamental reasons for 

the evolution of corporate culture away nom the ûaditional model: 

Economic rationality, and related virtues, are not an adequate guide to decision- 
making. Sound decisions require a whole-system view, a .  assumption of the 
integration of all aspects of life on Earth, incIuding the spiritual dimension of 
human beings. Rationd maIysis needs to be supplcmented by intuitive insight 
and the consaisus of many human perspectives. Partners, not adversaries, are key 
to corporate progress. 

Humans ultunately seek meaning, not cornfort; creative work, not inactivity. The 
traditional model of the corporation is based on the faulty assumption that 
îndividuals will seek to avoid work as rmpleasant and burdensome, and engage in 
work only for materiaï rewards, uitimately consumption and l e im.  Human 
matmal wants are largeIy learned (acquired operative habits), and material 
craving is a misguideci search for meanhg. Creative work is necessary for 
psychologid and spiritual g m d  

Hannan and Homami suggest that the mord posture or stance [the virtues) of the 

traditional corporation can be contrasteci with the anerghg participative mode1 in terms 

of goal-settiag, leadership style, shared attitudes. and individual habits of behaviour? 

Together, these categories may cover the spectnrm of corpontte vlltues, or operative 



habits. It is usenil to observe the differences in the two corporate cuitures, and some of 

the explicit or implicit contrashg mes: 

Traditionil Corporation Participative Corporation 

Goal Setîing Retum to Shareholders Satisfaction of Stakeholders 

Near-tenn Profit hng-texm Gmwth and Success 

Focus on Outcornes Focus on Rocess 

KnowIedge and Intentionality Questionhg and Listenlng 

LinearAogicaI, analyzhg Creative, Synuiesizing 

Analysis Intuition 

Leadership Control and Motivate 

Hierarchid, bweaucratic 

Attitudes 

Focus on organhtionai needs 

Power of statu, money, 
Information 

Competitive - secretive 

Aliment of edict 

Deferred accouatability 

Deahg with conditions 

Inspire and Empower 

CoIlegiaI, flexible 

Focus on Stakeholder needs 

Power of awareness, network, 
Insight 

Competitive - CO-operative 

Alignment by shared vision 

Shared accountability 

Understanding context 

SolVmg problans Cresrting opporhmities 

Progress by mcremexlts by 1-s 

Blame for e e  Learnhg h m  failure 

TechoIogyIcapÏtai orientexi Peopie/knowIedge oriented 

Exnphasis on the 'tight" way Learning, expIoring, open 



Individuai 

Knowing the rÏght answer Asking the right question 

S elf-advancement Team-advancement 

Having Sharing 

Loyal to organhtion - Loyal to common good 

SecUnty coascious Tnisting and cordortable 

Feelings &ed Feelings expressed 

Comparhnentalized Integrated 

Harman and Hormann observe that the structures of traditionai and participative 

corporations differ, reflecting the different habits of thoughts and action within the two 

different corporate culture: 

Rigid hierarchy Organic structure 

Status Func tion 

Vertical Horizontal 

Centralized management Decentralized management 

Tight controls Local autonomy 

From the author's expenence in the corporate world, there is a reality to corporate 

culture. Certain shared habits of thought and action, prevail and are signincant 

determinants of corporate decisions, as well as of individual decisions within the 

corporation In the worst situations, these corpopon habits may mdeed be, in the words 

of WIntyre, dominated by competitiveness for extemai go&, with M e  or no attention 

to intemal goods, However, it is apparent that an increashg number of corporations are 



attempting to modify their culture in the expectation of achieving higher corporate 

paformanca This exercise pays attention to interior dispositions, such as one's concem 

for the weIfare and success of one's felIow employees, which are regarded as contributors 

to corporate cohesivmess and dtimate success. Flatter organizations, decentraIized 

management, cross-fimctional teams, i n t d e d  i n t d  dialogue, competmcy 

evaluations and h.aining programs, intendeci to mate  new habits of trust, accountabirity 

and communication in ai l  employecs, are al1 being implemented io accelerate this 

corporate culhtral evolution. 

However, cufhual evolution is not an easy process, aod many employees and 

managers are being stretched, having one hand, foot and brain lobe in each of the two 

diverging cultures. Few corporations, if any, have transfomeci themselves completely 

into the new mode4 for to do so might place them beyond the understandhg of traditional 

investors, the comfort-zone of longer-term employees and the responsiveness of the 

market, Moreover, many decisions have been made and actions taking m a corporation's 

history in the wntext of the old model, which might have been done differently in the 

context of the new model. Corporations are mderstandably retuctant to rwisit those past 

decisions and actions, ifthat is what CUIturaI evolution implies. Thus cunent society and 

corporate history both inspire the evolution of corporate culture, the development of more 

effective operative habits, or virtues, and prwent sach change f h n  occUmng too rapidly. 

ConsiderabIe corporate evolution mut o m  before corporations might ûuiy claim to be 

institutions that promote and fifcüitate the devclopment of important Viaues in di their 

empIoyees. 



Secular Worldviews: The Role of the Corporation as Moral Agent 

The most fbdmental question, which in this chapter has really suffaced only in 

the discussion of corporate culture and virtue, is %bat exactly is a corporation?" In what 

manaa can we refer to a corporation as a moral agent? Conceptudly, possibilities with 

respect to the nature of the corporation range nom a relatively loose assemblage of 

individuals associated with a legal fiction and collection of assets, to a contractual entity 

whkh has a reality and ethical role beyond that of the individuals who work in and for it, 

to some sort of ontological entity which has the characteristics of a community. Clearly. 

one can posit a spectnun of possibilities as to the relative coherence, autonomy and 

responsibility of corporations as moral agents. At one end of the spectnun is the view 

that corporations are essentidly aggregates of individual moral agents. engaged in joint 

efforts, for which they adopt certain decisionmaking procedures. At the other extreme is 

the view that corporations are m o d  agents of equivalent stahis with individual human 

beings. 

Obviously, this definitional issue has implications for the nature and extent of any 

attniution of obligations, values, rights and virtues to the corporation, as opposed to 

individuais who work in it, and for the roles, respom'biIities and relationships of the 

corporation within its global context (whether most narrowly dehed as the economy or 

most broadiy as the biosphere). 

As noted in the discussion of justice (supm), RawIs defines institutions, within 

which category one might indude corporations, as public systems of niles. He 

distinguishes between the mstitution as an abstract object and the institution as a concrete 



object in tirne and phce. Each of these two concepts of instiMion has distinct 

impIications for the notions of ethicd decision-makmg and etbical action. 

An institution may be thought of in two ways: nrst as an abstract object, that is as 
a possible form of conduct expresseci by a system of des; and second, as the 
realization in the thought and conduct of certain pmons at a certain t h e  and 
place ofthe actions specifi.ed by these rules. 'There is an ambigtzïty, then, as to 
which is just or unjusf, the institution as realized or the institution as an abstract 
object. It scems best to say that it is the institution as realized and effectively and 
impartiaily anmuiistered which is just or unjust The institution as abstract object 
is just or unjust in the sense that any reaIization of it would be just or unjusf," 

The issues involved in going beyond Rawls' definition of a corporation as a 

public system of rules. towards a s s i b g  moral agency to a corporation as one would to a 

human person have been succinctly summarized by Donalcison: 

What is the moral status of a corporation? 1s it, as the legal metaphor suggests, an 
'ïnvisiile" person? Or does it more closely resemble an impersonal machine, 
geared to generate des, procedures and profits? Ifcorporations are moral agents 
as are persons, then we must demand that they assume the burdens of morality 
just as people do, and that thgr develop something akm to consciences.. .. If they 
are not moral agents at all, but resemble compkicated machines, they must be 
directly controlied to prevent injury to society. And this direct control will Likely 
corne h m  the oniy force sufficiently powemil to control corporations, the 
governtrient,63 

According to Donaidson, If ethicai conduct is to be expected h m  corporations in 

a rnanner that is not simply detennined through govemment reguiation, the moral agency 

of corporations needs to be demonstrateci. The obvious differences between corporations 

and birmans (such as absence of sentiment, limiteci liability and iinIimited longevity) 

Donddson argues that the apparent mtentiondity of corporate behaviour is not 

mflicient to asmie moral agency to corporations. Intentio112LZity is an essentid condition 

ofhuman moral agency, but des, policies, power structures and decison processes 



which resuk in corporate actions are also anaiogous to the imer logic and functioning of 

cornputers, which are not moral agents. Nor does the fact that corporations enjoy certain 

rights, such as to o w n  property or to conclude contracts, necessarily imply mord agency, 

since imlike humans corporations have no apparent inherent nght to rights (given that 

there are many human nghts corporations do not enjoy, such as to worship or to vote). 

Corporations are ody  bestowed with rights through laws. 

For a corporation to be a moral agent, accordhg to Donaldson, it must have the 

capacity to decide and to act on the basis of ethicd noms. Therefore, if a corporation is 

nquired, by definition, to act exclusively to achieve a specified goal (such as profit 

maximization), it cannot be considered a mord agent. (This view contains the irony that 

it is the corporation as defined in the Friedrnanite libertarian perspective that invites the 

greatest degree of governmemt regulation.) 

Donaldson notes that there are models of the corporation other than the profit - 

maximizer, which have potential for mord agency. For example, the rational agent 

model descnies corponite decision-making as a unified process (of management) which 

incorporates dl of the corporation's values, much as human mord agents make choices 

on the basis of an ùitegration of d l  of their values. The organkational process model 

desailies explicit or tacit organiirsitional rules, principles and expectaîions, whkh may 

incorporate ethical noms, which guide decentcaIized decision-maknig groups in the 

corporation. 

Donaldson proposes that some corporations may be mord agents, and others not 

The test is whether the corporation has capacity to use ethical n o m  in decision-making, 



and whetha it can decide not only specinc acts but a b  its own structure of policies and 

values. In other words, corporations must enjoy a fkeedom of choice in their decisions. 

must have teasors for their actions, not simply causes, and must have a proccss for 

demonstrating moral accountabfiity. Doddson suggests that corporations that rail the 

moral agency test also lose their nght to rights. On the other hand, corporations that 

enjoy rights clearty incur obligations and duties, both b t  (as stipttiated in contractual 

dations) and indirect (as required by the rights of ail stakeholders)." 

The concept of the corporation that semis to appeal most to Donaldson is the 

social contract model. He proposes, as a thought experiment, that individuals, living in a 

state of na- in which everyone produces without the benefit of the co-operative efforts 

of othas, colIectively agree to contract certain rights and duties to "productive 

orghtions",  in wwhich iadividuds will combine their labour to produce goods or 

s e ~ c e s .  The resuit is a set of reciprocal obligations between the productive organization 

and society. Doddson observes that the hypotheticd contractors in the state of nature 

wiU demand that the obligations of a productive orgauhtion shodd extend not only to 

consumers and employees but also to d l  those afEected by the organization's activities. 

nie hypotheticd contractors will dso demand, according to Donaidson, that corporate 

activities main within the confines of justice and h m  rights. Donafdson concludes 

that the social contract mode1 of the corporation implics three culture-neutral obligations: 

(1) to mhance the long-tem welfare of employcts and consumers in any society where it 

operates; (2) to minimize drawbacks potentially associateci with productive organkations, 

such as  polIution, resolnce depletion, reductÏon of persond accomitability, or misuse of 



politicai power; and (3) to re& h m  violating minimum standards of justice and 
- - 
human rigbtsoS 

Cragg agrees with Donaldson that the corporation is best understood as the 

expression of a social contract. For Cngg this social contract senres primarily to 

diDFerentiate the respo~l~tcbnsibilities of corporations and governments. Cragg andyzes the 

current socid contract in its historicaI context and concludes that it is obsolescent and in 

need of renegotiation. According to Cragg, the essentids of the new social contract are 

graddy becorning visible in the form of corporate codes of conduct, some of which are 

king explicitly negotiated with representatives of chi1 society? 

The concept of corporations as an aggregation of individuals, who alone possess 

moral agency, has been described by Larry May. Moral agency, according to May, is 

possible oniy for individual humans who choose and act as whole pmons. Decisions and 

actions by a corporation are only possible by means of the decisions and actions of its 

constituent rnembers, b y means of individual moral agents. Corporations, according io 

May, are no more than 'ticarious agents", or agents acting on behalf of the individuais 

who are members of the corporation. May descnbes corporate vicarious agency as 

"event agency" ( i . ~  a process through which actions occur), as opposed to the 

ontologicaily stronger "abject agency" ( i . ~  an entity in itselfwhich acts). Moreover, 

rights of the corporation can be mdefsfood as being no more than the rights of 

hdividnals (the owners) in aggregate. Whi1e May tends towards denying corporations 

statu as effective moral agents, he notes that the moral agency of the individuais 

hvolved in a corporation is wnstramed by curporate charters, regdations and decision 

procedures. Moreover, limited liability endows the corporation with a characteristic not 



held by individual mord agents. May personaiiy endorses this weak (vicarious) form of 

corpurate moral agency. 

Another mode1 of the corporation as moral agent is thai of '%ommunity." Kuhn 

and Shriver observe that corporations manifest communal values (such as a sense of 

belonging, a shared understanding of organizational context, common rituals, and even 

particular ways that their members cornmunicate with one another). The communal 

seme is evident in the loss felt by employees who are dismisseci or rethd, the 

recognition that the corporation is more than a source of income and individual 

achievement, and that the experience of community with associates, their fiiendship and 

support, is a significant non-economic value ofwork 

Kuhn and Shriver believe that modem society and the capitalist economic system 

have evolved too far in the direction of individualism7 denying one of the strongest forces 

of nature, the human urge to fom coilaborative arrangements." Kuhn and Shriver 

appear to suggest that corporations have the potential to be commwilties, with the moral 

agaicy that miplies. It should be noted that May, though renaining h m  descnbing 

corporations as communities, makes an intereshg observation with respect to the 

historical limitations of idhidual moral agency. He notes that during much of human 

history, the primary rnod agent was the group. Mord responsiility was mderstood as 

the response that the rnernbers of one group owed to another group for the h m  done by 

one of its membas upon a member of the other group. "Personal responsiifity oniy 

made sense &er the question of p p  respomiility had been art~wered,'" While May 

is more mciined to assign etbÏcaI responsi'biiity to individuals, with a d m e n t s  to 

recognize the impact of corporations on îndividualS7 he htroduces the posstiiIity that 



some commllIulties (particdarly highly integrated ones) might be considered moral agents 

with cIaims superior to those of individual mernbers* May would probably disagree with 

Kuhn and Shriver as to whether corporations, as they exist today, cm tnily attain the 

SfafuS of communities. 

Peter French has argued forcefully in support of the redity of corporate moral 

agency, as being different fiom but equal to human moral agency. The actions of 

corporations are described by French are "redescriptions" of the actions of humans, and 

corporate intemal decision structures provide the license for such redescriptions. In other 

words, corporations are permitted by virtue of their formal ways of making decisions to 

tYedescribe'7 the original actions of individu& as corporate actions based on corporate 

intentions. On the other haad, corporations cannot generally redescribe corporate 

decisions and actions to be those of bdividuals in the corporation. The things that 

corporations do cannot be reduced to actions of individual employees or managers. such 

as manufacturllg products nom many imputs (labour, matenais, energy, intelligence. 

etc.), sethg the price of goods and services, or entering joint-ventures and various 

associations with other companies. Corporations are highly analogous to individuai 

morai agents, in that they act with intentionaiity, have rights and dutics recognized under 

law, carry on non-iegai relationships with other corporations and individuals, and go 

through a life cyde fimm birth to death* The ontologicd reality of corporations is evident 

M e r  h the fàct that people enter and Ieave as employees or managers without the 

essential character ofthe corporation (its guiding principles, corporate culture and ethical 

n o m )  changing.@ 



French argues that the long-tenn needs of society and the obligation of humans to 

respond to those needs can only be met if corporations are assignecl status as moral 

agents- The care for Mure genmtions, a moral imperative withui sustainable 

development, cannot be achieved except by entrustmg responsibility to corporate-like 

entities, whose existence spans grneratiom. lntererg&erationd equity necessitates the 

existence of moral agents that last through a number of generations. French summarizes 

his view of the necessity of corporate moral agency, and its putative superiority to 

Atomistic individualists chat themseIves out of participation in meaningful long- 
range respomibiIity relationships Their purposes in living must be drastically 
limiteci and no doubt account for thek typicd cynicism about almost everything 
over the long haul. It is no wonder that they put what hope they have in invisible 
hands. The springs, forests, and waterways of our planet cannot Iong withstand 
the treatment they have received h m  both corporate and nanual penons. 
Enviromentai protection is essential to the prosperity of those who will tive in 
the firme, but ody corporate entities can be sens~I~ly assigned responsibility for 
that protection, and individuai humaas participate in the task as they achieve their 
individual identities in their corporiite associati~ns?~ 

From the author's experience in the corporate world, each of the above described 

madels of the corporation as moral agent is to some extent plausible, though each has 

certain problems. 

Lf, as Donaldson proposes, corporations exist in a variety of organizationai 

models, some ofwhich pass his test of moral agency, then acting ethically and achieving 

mord outcornes is a mixed responsiibility ofgovcmmcntal regdation and corporate 

initiative. The problan is that the fdure of aU oorporations tu be mord agents 

encourages govemmental regdation, which m essence must treat ai l  corporations eqdly,  

thus over-repuiatmg corporations that are effective mord agents (with fUy active ethical 



noms). The apparent solution is to move al1 corporatiom in the direction becoming 

mord agents, thereby strengthening corporate initiative and reducing the need for 

govenunent regdation. This is very much the direction of corporate cultural change 

desmcbed in the discussion of W e .  Voluntary self-regdation, which is derided by 

those who distrust corporations and espouse more ekensive government regulation, 

would appear to be the key to corporations becoming effective moral agents. Moreover, 

voluntary seIf-regdation may be indicative of the emergence of a new social contract, as 

described by Cragg. 

The problem with defining corporations, as May does, as vicarious moral agents, 

whose ethicai behaviour results nom norms that apply not to corporations as such but to 

the individuals involved (owners, managers and employas), is that the ethicd norms of 

individuals as well as their discernment are affected by their membership in corporations 

(as weIl as other associations). There is necessarily some modifying effect on individual 

ethicd respomiility in the process of coilective decision-making. What is needed, 

therefore, are ethical noms that are meaningful for individual mord agents operating in a 

corporate context, The evolution of corporate culture in the direction of mcouraging the 

individual mord integrity of managers and employees and mculcating virtues consistent 

with the participative mode1 of the corporation would appear to be relevant to this 

worldview. On the other hand, the traditional mode1 of the corporation, as well as the 

Fnedmzuiite libertarian world view in which the corporation is sûictly a profit maxunizer, 

wodd appear to severely d c t  the moral agency of hdividud employees and managers 

(once again ironic given the Libertarian emphasis on individual fieedom and autonomy). 



If one accepts Kuhn's and Shriver's definition of a corporation as a community 

characterized by distinctive commody held corporate Vutues, then corporations are 

responsiible for hoIding to accotmt indMdual employees or managers who act 

inconsistently with the corporate culture, thus threatening or damaging the well-behg of 

the corporate commun@. The community model accords with the perceptions of the 

corporation by outsiders, as being highIy integrated in terms of the alignment and 

identification of individual employces and managers with corporate objectives. However, 

it is difficuit for those outside a corporation to perceive it as a community in the same 

way they view an extended family or a village. Within the cornmunity model, individuals 

who work in and for the corporation may act as moral agents in their relationships with 

each other, but they would regard the corporation as being the principal m o d  agent in 

meking corporate decisiors and taking corporate actions. The problem faced by the 

corporation as  community is that it fiinctions in a world that is biased towarcis 

individualism. The extent to which individuals working in a corporation tnùy experience 

a sense of community varies Xmmensely among corporations, as individuai values often 

tend to ovemile corporate communal values. NevertheIess7 the evolution of the 

corporation in the direction of the participative mode1 appears to be the transformation of 

corporations into commtmities. The chaiienge is to decide and develop the most 

appropriate ethîcaf culture and moral virtues for corporations to t d y  become effective 

communities, 

The world view implied in the corporate moral agency perspective of French is: 

corporations not o d y  demoIlStrabty are but must be moral agents if the world is to deal 

ethidy with the mimense economic, social and enviromnental challenges both of the 



present and the firture. The pmblem is how to make corporations effective moral agents 

in deaüng holisticalIy with the complnr challenges of susfainable development. The 

solution appears to lie, both in strengthening the corporate intemal decision structures 

with the appropriate ethical norms, and in increasing the corporate capacity to enter into 

effective relationships with other mord agents (indi6duaL and colIective), Le. with 

stakeholders, to achieve a s h a d  understanding, joint decisions, and collaborative 

implementation of the susfainable development agenda. 
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Chapter Three 

Christian Ethical Perspectives and Principles and Their 
Relationship to the Current Perceptions and Practices of 

l 
l 
I Corporations 

Christian ethical perspectives are those which refer explicitly or implicitly to the 

divine actions of creating, redeeming and sustainhg rnankind pre-eminently, and the 

whole wortd genedy. Divine revelation is a major source of the Christian 

understanding of God's relationship to humaaity (individual and coîlective) and of the 

b i m h y  and relationship of different ethicai noms. Christian ethical perspectives are 

guided by the authotity of sacred scripture and Christian tradition, as reflected in the 

writings of the Church Fathers and great theologians, by the pronouncements of Chutch 

counciIs, synods and other assemblies, and (for CathoIics particuIarty) by the official 

teaching (the Magisen*um) of the Church (in such form as conciliar pronouncements and 

papai encyclicais). 

Christian perspectives on corporate ethics, despite the supposedly integrated 

coherence of the original inspiration, manifest a signincant variety. First of dl, there are 

a number of theologicai "points o f  entry" to Christian pmpectives on the ethics of the 

market econorny and business corporations. Some of the theological entry points are: 

Creation and God's relationship to humanity and to natme 

Christology and the m e d g  of redemptiort for man and ail of creation 

Love or agape and its relation to the Law and justice 

Grace and the trsmsformation of hdividuds, culture and nature 



EcclesioIogy and the role of the Church in society 

Natuml Law and the respective d e s  of reason and revelation 

DBerences among Christian perspectives on the ethics of the market economy 

and the d e  of corporations may also be grolmded in certain distinctions between 

traditional Catholic and Protestant approaches to social ethics, and within hotestantism 

distinctions among the Lutberan, Calvinist, and Anabaptist traditions. 

Withia Catholicism ethical discourse, or moral theology, has traditionally been 

closely related to canon law and to the sacrament of penance, with a focus on establishing 

principks relevant for guiding moral conduct and for judging the senousness of slliful 

actions. Moreover, Catholic m o d  theology has depended heavily on Platonism 

(primarily through Augustine) and Aristotelianism @rllnarily through Aquinas), with an 

abiding view that the moral order is generdy accessible through reason, in the form of 

natural law. Catholic ethicai analysis has thus tended to remain relatively independent of 

scriptural studies or theology (whether dogmatic, ecclesiastical or spiritual).' The review 

of Catholic ethical perspectives will consider the views of Aquinas (Summu Theologiae), 

the papal encyclicals and various modem theologians. Augustine is a source for both 

Cathoiic and Protestant perspectives, and so wiil be considered in the introduction of each 

the major sections. 

Within Rotestantism, ethical discourse has traditionally been closely integrated 

with doctrine* and often based on scripture as the source of reveded mord law. in the 

Luthem tradition, there are two contexts (Two Kingdoms") for the mord life: the 

"ethics of justification" in which the moral agent, acting freely but induced by grace and 

faith, receives forgiveness and righteousness so as to meet ethical obligations as revealed 



in scxipture, with a sense of gratitude, ffeedorn and love; and the ethics of "civil 

responsiibility" in which a moral agent is obIiged to act in a manner appropriate to one's 

station in life (magistrate, father, busmessman, etc.), using reason to determine issues of 

justice, social duty and the common good? In the Reformed tradition, the moral Iaw in 

its entirety is revealed in scripture and the Chnstian commUILity has as part of its vocation 

the promotion and construction of a Chnstian order in society? in the Anabaptist 

tradition, the moral law is grolmded in love and absolute obedience to Chnst as lord of a 

spintual kingdom, requiring the rejcction of natural law and civil authority, except insofar 

as they are based on explicit scriptural grounds, the m l t  being a Christian cornmunity 

that is distinctive and separate, not only in its faith but in its niles of co~duct.~ 

Angiicanisrn incorporated some elements of the Lutheran perspective but generally 

nmained sympathetic to the nahiral law tradition of Catholicism, and particularly to 

Platonic philosophicai approaches to ethics.' A mer bifurcation in Protestant ethical 

analysis occuned with the Enlightenment, which spiit hibeds f?om conservatives, with 

the former tending to favour Kantian deontologicai approaches.6 

The nature of the business corporation, as a moral collectivity, has only recently 

in the bistory of Christian ethics attracted formai andysis. In some respects, howeveq 

Benedictine monasteries h m  the sixth century on may clah an ancestral relationship to 

modern corporations. Lewis MUtllford and Arnold Toynbee have noted that the monks 

believed that through their life together, consisting of work, prayer aud recreation, they 

grew closer to God, not oniy as individuals but as a collectivity, and that in order to have 

ample tune for prayer, labour sa* devices were invented, tasks were standardized and 

thrift was practised, resuiting in a sipifkant accumulation of wedth? Certainly, the 



mdividual and collective purposes of monasteries are different h m  those of business 

corporations, but there rnay be similarities m tht mecbanism of institutional d v a i  

(growth and profit) and the reality of the collectivity as a moral agent. 

The corporation, as it has evolved in recent centuries, however, is more of€en 

ascriied to Protestant rather than Catholic influence. The emergence of modem 

capitaiisrn is indebted to Luther's doctrine of the Two Kingdoms and Calvin's teaching 

on vocation. Luther taught that doing one's duty in the world, respecting the dictates of 

reason, was a way to serve God and give th& for justification. Calvin stressed the 

importance of successful human endeavour towards organizing the world to the glory of 

God, the action of saving grace at work in the world, material success being a sign of 

God's favour and a promise of salvation. Together, these teachings of Luther and Calvin 

inspireci industriousness, hgality and the taking of risks to accrue wealth? There is in 

CaIvinism even a suggestion of the sanctification of the capitalist systern. (It is ironic 

that the reformers, having rejected justification by works, shodd have inspired the view 

that successN work is evidence of justification.) 

Whiie the modem corporation may to some extent have Christian mots, both 

Catholic and Protestant, it exists in the contemporary world as an essentiaily secular 

institution. This reality bas uivited a varie@ of theologicai perspectives on the ethics of 

capitdism and the corporation, ranging h m  positive views of corporate conhibutions to 

the on-going work of creation to negative views of corporate impacts on the morality 

(and spiritaality) of mdividuais and communities. 

IO? 



The implications ofthe evident diversity of Christian ethical pempectives have 

been summarized by J. Phiiip Wogaman: 

There is so oftm an irritating impncision in Christian ethics for people who 
prefer their ethics, Iike their mathematics, m exact categories. And such people 
are right, of course, insofar as  Christian ethicists proceed eclecticaily, applying 
inconsistent vaiues and principles to suit derived outcornes on particdar 
questions. Christian ethics cannot be imsystematic in the sense of containing 
fiindamental inconsistencies without risking rejection by orderly min& . . . 

A part of the ans- to the problem of Christian ethics is to recognize that the 
treasure house of scripture and theological tradition presents us with variable 
"entry points" into dinerent kinds of ethical problems . . .. Some pdcular  
theologicai symbols or doctrines may be more relevant to specific problems of 
being and doing than others are . . .. Al1 entry points, if authentic presentations of 
theological truth, are expressions of the same deep realities? 

In keeping with Wogaman's characterization of Christian ethical analysis, the 

following review of different Christian perspectives on corporate ethics, within categories 

derived h m  Anderson's base points, will necessarily be incomplete and eclectic. The 

objective is to give a sense of the variety of perspectives on the market economy and 

business corporations, which may legitimately cIaim to be theologicdly grounded in 

Christianity, within the four main streams of Catholicism, Lutheranism, Cdvinism, and 

Anabaptism. The discussions of justice and fieedom will be more extensive than the 

discussion under the other categories, as a number of theological reference points will be 

introduced which form the context of Christian perspectives and principles not oniy on 

justice and kedom but on rights and the common good as weU. 

Christian Perspectives on Justice 

In intmducing the base point of justice h m  a Christian perspective, Anderson 

points out that this ethical nom is rooted in the FÎrst and Second Commandments of 

Jesus: to Iove God totally and to love one's neighbour as oneseK In Anderson's worâs: 



' love without justice is ~entimentality."'~ However, love camot be equated with justice, 

as other principles are at work in a comprehensive understanding of love. Yet it is 

possible to d e h e  justice so broadiy, in terms of a social ided or vision, that it cornes 

close to embracing virtually al1 aspects of love of neighbour.li 

Christian ethical perspectives and principles, whether Catholic or Protestant, fmd 

mots in Augustine, whose views wiI1 be given f k t  consideration in the examination of 

perspectives and principles within each of the categories derived h m  Anderson's base 

points. For Augustine justice in society, which is essentiai for communal well being, 

ff ows from the Fountain of Justice, which is God (City of God, I,21). Augustine deals 

most explicitly with social justice in his discussion of Cicero's De Repblica in (City of 

God MX, 21). For Augustine justice refers to the right relationship between man and 

God, between persons in society, and within an individuai between reason and human 

passions. Justice implies the right of individuals and communities to right treatment, for 

'hhere there is not tme justice there can be no right . . . (and) that which is done by right 

is justly done, and what is unjustly done cannot be done by right" Thus Augustine rejects 

the assertion of some, that justice refers to %at rîght . . . which is usefil to the stronger 

party." Augustine appears to hold the view that without justice there can be no tme 

community (or "wed of the people"): 'Where there is not ûue justice there can be no 

assemblage of men associated by a common acknowIedgernent of right (the dennition of 

a community) . . . but ody some promiscuous mdtitude unworthy of the narne of people 

(or c ~ m m ~ t y ) . ~ ~  

Justice. for Augustine, gives everyone his due, including God. '7s he who keeps 

back a piece of ground h m  the purchaser, and gives it to a man who has no right to it, 



anjust, while he who keeps back himseif fkom the God who made him. and semes wicked 

spirits, is just?" Augustine agrees with Cicero that servitude in the civil order under 

certain conditions may be advantageous to those who experience it and therefore just, in 

the same manner that an individual's servitude to God is jus4 or the s e ~ t u d e  of an 

individual's passions to reason is just. 'When a man does not serve God, what justice 

can we ascribe to him, since in this case his sod cannot exercise a just control over his 

body. nor his reason over his vices."'2 The perspective of Augustine contains the seeds 

of later Catholic teaching that justice is both an operative nom guiding human moral 

agents in relating to each other and to God, and a Whte qualifjhng one's being or one's 

morai character. 

Catholic Viiews of Justice 

The ethicai perspective of Thomas Aquinas is the inspiration and source for most 

of modem CathoIic socid ethics. Therefore, an examination of the views expressed in 

Aquinas' Smma Theologiae wiIl commence the discussion of Catholic perspectives and 

principles relatai to justice, as weIi as each subsequent ethicd category. 

Aquinas deals most extensively with justice in the Summa Theologtae. in the 

section on virtues (S.T. II-D,57 and 58) and in the section on the divine attributes (S.T.1, 

2l).I3 Aquinas identifies justice with the naturai Iaw, or the divine order of creation; and 

he dehes naturai Iaw within a hierarchy of laws. At the highest Ievel is divine or etemai 

law, which equates with the Wisdom of God and is the exemplar (or prototype) of ail 

other foms of Iaw. At the next 1eveI is naturai law, or that part of the divine Iaw that can 

be ascertaineci through hnmm reason, Since oatural law is based upon human reasoo. ail 

humans are under obligation to it whether or not they understand its mots in divine Iaw. 



Next cornes human Iaw (positive law), or the enacted law of particular jtuisdictions, 

which must accord with the principles of nahüal Iaw or it cannot bind the conscience of 

rational men. FinaIly, there is Chmh law, which consists of two parts: the law of the 

Old Testament, including the Decalogue and the precepts that arose fkom it, which are a 

rnix of expressions of naturai law (moraliy binding on dl) and ceremonid law (binding 

on those in the community of faith); and the new Law of Christ, including the obligatory 

precepts of Love, Faith and Hope (binding on ail Christians) and the counsels of 

perfection (the Beatitudes), which include poverty, chastity and obedience (binding on 

those c d e d  to a more rigomus obedience of the ~ o s ~ e l ) . "  

The sort of justice which reflects and expresses the natural law for ail creation is 

distributive justice (or at a higher level generai justice), which needs to be disthguished 

Eom commutative justice (particula. justice), which governs human transactions 

There are two kinds of justice. The one consists in mutual giving and receiving, 
as in buying and selhg, and other kinds of intercourse and exchange. This the 
Philosopher (Aristotle, Nichomachean Efhics, V, 4) calls commutative justice, 
that which directs exchange and the intercourse of business. This does not belong 
to God.. .. The other consists in distribution, and is cailed distriiutive justice; 
whereby a d e r  or a steward gives to each what his rank deserves. As then the 
proper order displayed in niling a family or any kind of multitude evinces justice 
of this kind in the der, so the order of the universe, which is seen in both effects 
of nature and effects of wiU, shows forth the justice of God. (S.T. I,2 1, al). 

For Aquuias, then, justice carries the meanings oE (1) rendering to each one his 

right (S.T. II:-II, 58, al); and (2) acting in proper order and proportion (S.T. I,22, a4). 

Moreover, Aquinas States that "justice by its name implies equality, it denotes essentiaiiy 

one relative to another, for a thing is equd not to itself but to another." (S.T. II-II, 58, a2). 

The @ty asserted here, however, does not appear to be equaiity of treatment, which 



might contradict giving to each his due or acting in proper order and proportion, but 

rather to be an equality of right to justice itself. Because individuds differ in their roles 

in society, strict equality does not accord with order and proportion in distributive justice: 

In disûiiutive justice something is given to a private individual, insofar as what 
belongs to the whole is due to the part, and in a quantity that is proportionate to 
the importance of the position of that part in respect of the whole. Consequently, 
in distributive justice a person receives al1 the more of the common goods, 
accordingiy as he holds a more prominent position in the community- This 
pmrninence in an aristocratie community is gauged accordhg to vimie, in an 
oiigarchy according to wealth, in a democracy according to Liberty and in various 
ways according to various forrns of comrnunity. Hence in distributive justice the 
mean is observed not according to equaüty between thing and thing but according 
to proportion between things and petsons (S.T. II-II, 58, a2). 

Aquinas holds, therefore, that justice consists fundamentally in the nghts of 

individuds being munially recognized and treated commensurately. He defines two 

types of nghts: (1) natural rights which are based on an equaiity deriving h m  nature 

(creation), and (2) positive rights which are based on an equality, or proportionality, 

derived fiom common consent or agreement (S.T. II-II, 57, a2). 

With respect to commutative justice, individuais as moral agents have a right to 

an equaIity of standards of reciprocity, to equal treatment in human exchmges. For 

justice to be obtained in commercial transactions, it is necessary to maintain equality and 

balance between the worth of a commodity or sewice and its price. 

Whatever is established for the common advantage shodd not be more of a 
burden to one party than to another, and consequenüy aiI contracts between them 
should observe equality of a thing and thing. Again the equality of a thing that 
comes mto human use is measured by the price given for it, for which purpose 
money was invented.. .. Therefore if either the pnce exceed the quanti@ of the 
thing's worth, or conversely the thing exceed the prïce, there is no longer the 
equality of justice. (S.T. II-II, 77, al) 



In addition to distniutive and commutative justice, Aquinas uses the concept of 

'legaI"justice, which scholars today equate with the current expression ccsocial" j~stice. '~ 

"Just as charity . . .directs the acts of ail the virtues to the Divine good . . . legai justice 

establishes the twofold mord basis for directing wealth towards the poor "out of one's 

surplus," which is not optional but mandated: 

As love of our neighbour is a matter of precept, whatever is a necessary condition 
to the love of our neighbour is a matter of precept also. Now the love of our 
neighbour requires that not only should we be our neighbour's well wishers, but 
also his well doers.. .. We ought to succour his ne&: this is done by almsgiving. 
Therefore almsgiving is a matter of precept-.*. Now right reason demands that we 
shouid take hto consideration something on the part of the giver, and something 
on the part of the recipient. On the part of the giver, it must be noted that he 
should give of his surplus.. .. On the part of the recipient it is a requisite that he be 
in need, else there would be no reason for giving hirn alms; yet since it is not 
possible for one individual to relieve the needs of d l ,  we are not bound to relieve 
ail who are in need, but oniy those who could not be succoured if we did not 
soccour them. (S.T. II-II? 32, a5) 

Justice is intimately related to love. For Aquinas, justice is an ethical n o m  (or 

vimie) of the natural order, accessible by reason. Love, dong with Faith and Hope, is a 

vimie o f  the supematural order, granted by the grace of God. The act of ioving. 

accordhg to Aquinas, is the fïrst movement of the will, and thus the origin of al1 other 

acts. Love moves one towards the other. Love establishes an attachment, or spiritual 

union, between one person and another for the other's own sake. Love reIates a pmon to 

God, to other people and to oneself. Since justice is the nom (or Wtue) which, for 

Aqninas, is essentidy concemed with regdating relationships between persons in 

society, justice conforms in a speciai manner to love. AU ethicd nom,  or vimies, 

however, are according to Amas enlivened and energized by love, and mdeed are in 

practice acts of love. Justice without love cannot M y  be aiive. (S.T. 1-II, 25 - 28 and 

62)16 



With respect to the relationship of the community of believing Chnstiaas (the 

Church) to secular society, a subject that would rnuch absorb and divide Protestants 

during the Reformation, AqWnas o f f i  this peispective (having rejected that existing 

Christian cornmudies should ever fall subject to non-Christian values): 

We may speak of dominion or authority, as aiready in force: and here we must 
observe that dominion and authority are institutions of human law, while the 
distinction between faithfiil and unbelievers arise fkom the divine law. Now the 
divine law, which is the law of grace, does not do away with human law, which is 
the Iaw of natural reason. Therefore the distinction between faitfi1 and 
unbelievers, considered in itself, does not do away with dominion and authority of 
unbelievers over the faithfbl. 

Nevertheless, the right of dominion or authority can be justly done away with by 
the sentence or ordination of the Church who has the authority of God: since 
unbelievers in Wtue of their unbelief deserve to forfeit their power over the 
faithful. (S.T., II, &10, a10) 

These, then, are some of the general p ~ c i p l e s  related to justice in the Catholic 

tradition which form the basis for current Cathoüc perspectives on the ethics of the 

market economy and corporations. The world in which Augustine and Aquinas 

enunciated their principles was, of course, very different fiom contemporary society: 

Iargely lacking dernomtic institutions, without counterparts to modem multinational 

business corporations (except perhaps monasteries), hierarchical in social organization as 

well as in thinking, and more oriented towards mord agency w i t h  a communal context, 

where an individual's rights and responsiiilities are socidly detemiined and constrained. 

Moreover* Aquinas carefiilty integrates and balances aii aspects of ethics (love, justice, 

natural law, rights, the common good, and so forth), so that the application of his thuiking 

to a particular set of issues (such as the ethics of corporations) discourages the seiection 

of a single ethical nom as pre-eminent- Nevertheless, in the twentieth cenhiry, justice 

has emerged as perhaps the dominant base point m Catholic theo1ogica.i ethics. 



Fundamentaiiy, both Augustine and Aquinas project the view that ethical 

principles in the social order, notably the principles of justice, while God-given and 

expresseci in scripture, apply universally and not just to Christians Moreover, justice and 

other ethical norms are accessible through reason, not just through f a .  This 

universalism remains a central feahire of Catholic pronouncements on social ethics, and 

in particuiar on justice in the economic arena. 

Modem Catholic perspectives on justice (and other ethical norms) in relation to 

the economy and the activity of corporations are authoritatively presented pre-eminently 

in the social encyclicals, begllining with the 1891 encyclical R e m  Novanun (Pope Leo 

XIII) to the 199 1 encyclical Centaimus Annus (Pope John Paul II), and in other 

episcopai documents, such as the 1983 statement of the Canadian Bishops, Ethical 

Refectionns on the Economic Crisis, and the 1985 statement of the US. Catholic Bishops, 

Econornic Juslce for All. These primary sources of Catholic social teaching on economic 

justice have been subjected to varyhg interpretations by Catholic theologians, with 

somewhat sociaiist or c o m m ~ t a r i m  perspectives being represented by theologians such 

as Gregory ~aum," and somewhat capitdistic or libertarian perspectives being 

represented by theologians such as Michael ~ovak.'~ 

The nrst official appIications of traditional Catholic theory on justice, and other 

ethicd n o m ,  to issues of the modem economy, Pope Leo Xm's 1891 encyclical R e m  

Novarum, was concerned primarily with the rights of labour in capitalist and (then 

theoretical) socialist economies. The encyclicd applies Thomistic principles ofjustice, 

and other etbical n o m ,  to questions of work, wages, property, and the organization of 

Society in gened, parricularly human bequaIitytY In the words of the eacyclical: 



It is =Iy undeniable thaî, whcn a man engages in remmerative hbour, the 
impeihg rûwn and motive of his work is to obtah property, and & d e r  to 
hold it as his very own. 

Socialists, therefore, by endeavouring to M e r  the possession of individuals to 
the wmmunity at Iarge, strike at the interests of every wage -earner, since they 
wouid deprive him of the liberty of disposhg of his wages, and thereby of al1 
hope and possibility of increasing his stock and of bettering his condition in Life. 
What is of far greater moment, however, is the fact that the nmedy they propose 
is m d e s t l y  agakt justice. 

1s it just that the Wts of a man's own sweat and labour should be posstssed and 
enjoyed by anyone else? As effects follow their cause, so is it just and right that 
the resuits of labour shouid belong to those who have bestowed their labour. 

The practice of aiI ages has consecrated the prhciple of private ownership as 
bemg pre-erninently in conformity with hurnan nature, and as conducing in the 
most unmistakable manner to the peace and tranquillity of human existence. The 
same principle is confirmed and enforced by the civil laws- Iaws which, so long 
as  they are just, denve h m  the law of nature their bindmg force. The authority 
of the divine law adds its sanction (Deuteronorny 221). 

The hrst and most hdammtal principle, therefore, if one would undertake to 
aileviate the condition of the masses, must be the inviolability of private property. 

There naturally exist among mankind manifold differences of the most important 
kind; people differ in capacity, skill, hedth, strength; and unequal fortune is a 
necessary redt of unequal condition. Such inequality is far from being 
disadvantageous either to individuais or to the community. Social and public life 
cari ody be maintained by means of various kinds of capacity for business and the 
pIaying of many parts.'9 

Justice, in this early Catholic perspective on the twentieth century, thus respects 

the acqmsition and ownership of property through honest toii, accepts incentives in the 

economy to encourage human endeavotxr, rejects an egalitarian distri%ution of goods 

which does not respect just individuai claims, and accommodates social inequaiity as 

Iong as it is for the common good It is important to note, that while Rerunt Novarum 

artidates the rights of workers, its main concem. tlue to CathoIk tradition, is with 

obiigations (the retpisites ofjustice) on the parts of workas and employers. Workers iire 

obiigated to perform work they agree to, not to injure the propexty of employas, and not 



to use violence to attain their objectives. Employers are obligated not only to pay fair 

wages, but to give tÏme off for religious duties, to d o w  ûade unions, to assign work 

c o m m e  with employees' skills and capabiiities, and so forth. Justice governs the 

actions ofthe rich as well as the poor. Indeed the encyclical is strongiy critical of the 

abuses of capitaüsm: ' n i e  hiring of labour and the &duct of trade are coacmtrated in 

the hands of the cornpatatively few . . . (and) a mail number of very rich men have been 

able to lay upon the teeming masses of the labouring poor a yoke little better thm that of 

In 193 1, Pope Pius XI issued the encycIical Quudragesimo Anno (on the 

fortieth anniversary of R e m  Novamm), which is notable for its reaffirmation of 

natural law as the basis for aH f o m  of justice in society, its clarification of the 

individual and social uses of property and the obligations of property owners, its 

rehement of the concept of social justice, and its introduction of the principle of 

subsidiarity, as a d e  for the just rdationship of govemment to other institutions 

in society. 

For though economic science and mord discipline are guided each by its own 
p~ciples  in its own sphere, it is false that the two orders are so distinct and &en 
that the former in no way depends on the latter. The so-called Iaws of economics, 
derived h m  the nature of earthly goods and h m  the qualities of the human body 
and sou& determine what amis are unattainable or attainable Ïn economic ma-, 
and what means are thereby necessary; whüe reason itself cleariy deduces from 
the nature of things and h m  the individuai and socid character of man, what is 
the end and object of the whole economic order assigneci by God the Creator. 

For it is the mord Iaw done which wrnmands as to seek in aiI our conduct our 
supreme and h a 1  end.. .. ifthis Iaw be fâithfiüly obeyed the resuit will be that 
partidar economic aims, whether of society as a body or of bdividuaIs, wiii be 
mthmtely linked with the universal teIeologicd order, and as a consequence we 
SM be led by progressive stages to the nnal end of aiI, Goâ HimseK our highest 
and last8ig good)' 



The doctrine of niltural law, with the mord certaurty it implies and its universai 

appIicabiIity7 continued to underlie the ethicai prescriptions, if not to be niterated, in 

discussions of justice in the sociai encycIicaIs of the successors of Pius XI? 

The encyclical Quadraqesimo Anno reafEms the relationship of property to 

justice, articulateci in Rerum Novarum. but adds perspectives on the social uses or 

property in contrast with its individual uses, and expounds on the obligations of property 

owners in contrast with thek entitlements. 

There is therefore a double danger to be avoided. On the one hand, if the sociai 
and public aspect of ownership be denied or minirnized, the logical consequence 
is c'indididuaiisrn," as it is cailed; on the other han& the rejection or diminution of 
its private and individual character necessarily leads to some form of 
"collectivism." 

The nght of property must be distinguished h m  its use. It belongs to what is 
cailed commutative justice, faithfûily to respect the possessions of others, not 
encroachiag on the rights of another and thus exceeding the rights of ownership. 
The putting of one's own possessions to proper use, however, does not fdl under 
this form of justice, but under certain other virtues, and therefore it is a duty not 
enforced by courts of justice. 

Provided that the natural law and divine law be observed, the public authority, in 
view of the common good, may specify more accmtely what is k i t  and what is 
illicit for property owners in the use of their possessions.. .. The right of 
ownership, Iike other elements of social WP, is not absolutely rigid. 

Not every kind of districbution of wealth and property amongst men is such that it 
can at di, and stilI less can adequate1y7 attain the end intended by God. Weaith, 
therefore, which is constantly being augmentcd by social and economic progress, 
must be so distriiuted amongst the various individuals and classes of society, that 
the common good of ail. ... be thereby promoted.. .. By these principles of social 
jtutzèe, one class is forbidden to exclude the other h m  a share in the profits.. .. 

I 
l'i 
x_ i Each class, then, must receive its due share, and the distniution of created goods 

must be brou t uito conformity with the demands of the common good and 5! social justice. 

The term ccsociaI justice," first used in official Catholic statements on social issues 

in Quadragesimo Anno, is iritended to designate the objective nom of all social and 



economic activities, relations and iastitutioas. The concept of common good is closely 

related to the principIe of social j d c e .  Also, for the nrst time in an official Cathoiic 

document, the obligations of social justice were extended to the whole world, particularly 

to the impoverished lands outside Europe and North America 

The immense nimiber of property-less wage-earners on the one hand, and the 
super-abundant riches of the fortunate few on the other, is an unanswerable 
argument that the earthly goods so abundantly produced in this age OP 
industrialisrn are far h m  rightly distniuted and equitably shared among the 
various classes of men. 

This accumulation of power, the characteristic note of the modem economic 
order, is a naturd result of limitiess fiee cornpetition which permits the sunrival of 
those only who are the strongest, which often means those who fight most 
relentlessly, who pay least heed to the dictates of conscience. 

Free cornpetition, and still more economic domination, must be kept within just 
and definite k t s ,  and must be brought under the effective control of the public 
authority, in rnatters pertaining to the latter's competence. The public institutions 
of the nations must be such as to make the whole human society conform to the 
comrnon good, Le. to the standard of soauljustice. ifthis is done, the economic 
system, that most important branch of social life, will of necessity be restored to 
sanity and right order." 

In this perspective, social justice is a nom of action (an obligation), rather than a 

n o m  of being (a Wtue). It is the principle that determines the right ordering of society, 

the role of institutions, and even the structures of constitutions. Without social justice, 

distributive justice is impossible, and commutative injustice is lampant. While the 

injustice of socialism is reiterated, the injustice of rmbridled capitalism ('Sirnitless fiee 

cornpetition") is expressed as becoming a major conccm. Social justice requires the 

establishment of institutions that wilI achieve the common good and facilitate the practice 

of both commutative and d i s t r i i v e  justice. 



However, social justice does not necessarily imply that the state must intervene in 

the economy as the sole institution able to effect the right ordering of society. The 

mcyclical introduces the p ~ c i p l e  of "subsidiarity," which States essentiaily that the state 

should not mtervene when smaiIer organkations or institutions c m  achieve the objective. 

Just as it is w m g  to withdraw h m  the individuai and commit to the community 
at large what private enterprise and industry can accomplish, so, too, it is an 
injusfice, a grave evil and a disturbance of right order for a larger and higher 
organisration to arrogate to itselffiinctions whkh ain be perfionned efficiently by 
smaIier and Iowa bodies.. .. Of its very nature the tnie aim of ai i  social activity 
shouid be to help hdividd members of the social body, but never to destroy or 
absorb theas 

The principle of subsidiarity is nrmly rooted in traditiond Catholic perspectives 

on the organic nature of society, individuals in families, communities and voluntary 

associations, where they primarily actualize themselves as moral agents. Once 

enunciated, the principle was reiterated in subsequent encyclicals, notably by John XXIII 

m Muter et Mugistra (196 1 )  and Pacem in Terris (1963), by Paul VI in Populonon 

Progresio (1 963) and Octogesirno Adveniens (1971), and John Paul II in Sollicitude Rei 

Sociulis (1987):~ Some Catholic theologians with neo-liberal econornic preferences 

have invoked the prlliciple of snbsididy a s  the basis for advocating minimdist 

govennnent roles in the e ~ o n o r n ~ . ~  Other Catholic theologians have argued that 

subsidiarity does not in every case sanctify voluntary associatious over state institutions, 

but ratiier encourages governent to impIernent pmgrams required for the common good 

that are beyond the capacity of individuals or groups of citizens." 

The relationship between love and justice was given a modern niteration by Pope 

Pias XI in QmdragesUiro Anno, with a aference to "bindmg men together", as an 



anticipation of the Iater enunciation of the nom of human solidarity. The encyclical aiso 

wams agamst excessive fke competition for its divisive eEects on society. 

Iust as the unity of human society cannot be built upon class warfare, so the 
proper ordering of economic flairs cannot be left to fixe competition alone. 
From this source have proceeded in the past al1 the mors of the ccindividualistic'' 
school. This school, ignorant or forgetfbi of the social and moral aspects of 
economic matters, teaches that the state should refcrain in theory and practice fÎom 
interfiering therein, because these possess in fkee competition and open markets a 
principle of s e l f b t i o n  better able to coatrol them than any created intellect. 
F m  competition, however, though within certain ümits just and productive of 
good results, cannot be the ruiing principle of the economic world.. .. 

It is, therefore very necessary that economic affiiirs be once more subjected to and 
govemed by a true and effective guiding principle.. .. to wit social justice and 
social charity. 

How completely deceived are those inconsiderate reformers, who zedous only for 
commutative justice proudly disdain the help of charity. Clearly, charity cannot 
take the place ofjustice unfarly withheld, but even though a state of things be 
pictured in which every man receives at last al1 that is his due, a wide field will 
nevertheless remah open for charity. For justice alone, even though most 
faithfully obsewed, cm remove indeed the cause of social strife, but cm never 
brbg about the union of hearts and minds. Yet this union, binding men together, 
is the main principle of stability in aiI institutions.. . which aim at establishing 
social peace and promoting mutual aid?' 

n ie  1961 encyciicai of Pope John XXUI, Mater et Maigistra, further elaborated on 

the theme of social and distriiutive justice, particuiarly with reference to the poverty of 

the developing wor1d. The notion of justice is extended to apply not only to wealth 

distribution but also to conditions of work, especiaiîy the participation of workers in 

decisions of their companies. The vision of the corporation as a "tme comrnunity" is 

enunciated. The lack of attention to the social fimction of corporations, the development 

of individuals who work in them, risks making the corporation essentiaiiy unjust, 

irrespective of its apparent cornpliance with the nom of justice in other respects. 



The remuneration of work is not something that can be left to the laws of the 
marketplace; nor shouid it be a decision left to the wiIl of the more powemil. It 
must be determined in accordance with justice and equity; which means that 
workers must be paid a wage that dows thm to iive a huly human Me and to 
fulnll their f d y  obligations in a worthy manner. ûther factors too enter into 
the assessment of a just wage: namely, the effective conhibution which each 
individual makes to the economic effort, the financial state of the Company for 
which he works, the requirements of the general good of the particdar country - 
having regard especidy to the repercussions on the overaiI employment of the 
working force in the country as a whole - and fuialiy the requirements of the 
comrnon good of the universal famiy of nations of every kind, both large and 
smd. (MM. 71) 

The economic prosperity of a nation is not so much its total assets in terms of 
weaith and property, as the equitable division and disüiiution of this weaith. 
(MM. 74) 

Justice is to be observed not only in the distribution of wedth, but also in regard 
to the conditions in which men are engaged in producing this wealth. Every man 
has, of his very nature, a need to express himself in his work and thereby to 
perfect his own being. (MM. 82) 

If the whole structure and organization of an economic system is such as to 
compromise human dignity, to lessen a man's sense of responsibility or rob him 
of oppommity for exercising personal initiative, then such a system.. .is aitogether 
unjust - no matter how much weaith it produces, or how justly and equitably such 
weaith is distributed. (MM. 83) 

Employees are justified in wishing to participate in the activity of the industrial 
concm for which they work.. .. Every effort must be made to ensure that the 
enterprise is indeed a tnie human cornmunity, concerned about the needs, the 
activities and the standing of each of its membm. (MM. 91) .'O 

Mater et Magistra Ïntroduces another ethical nom rdated to justice, that of 

"socialization.~' The encyclicd proposes that human beings experience a natural 

inclination to voluntarily enter Înto association in order to attain objectives which each of 

them desires, but which exceed the capacity of single individuaïs (MM. 60). 

Socialkation makes it possible for the individuai to exercise and satisfy many personal 

nghts, especidy those in the economic and social spheres (MM. 61). The nom of 

soàalization might be desmbed as an effort to h d  a middle ground between expansive 



governmenf taking on ever more socid and economic respoflsliilities for a citizeruy 

which increasingly consists only of individuais, with the consequent erosion of personai 

initiative, and a minimakt govemment, which so renains fkom intervening in sociai and 

economic matters that it exposes the weaker memben of society to penl. Obviously, 

socialization is related to subsidiarity; but rather than a negative injunction against 

goverment expansion, it is a positive encouragement of the formation within nation 

states of numemus groups, associations and institutions with economic, social, cultural 

and political objectives. Socialization is a cal1 for a strengthened and increasuigly 

plurstlistic civil society?' 

The principal statement on social issues produced by the Second Vatican Council 

was Gaudium et S p ,  or the Pastoral Constitution on the Church in the Modern Worid. 

In the discussion of social justice, this document advocates the principle of equdity in the 

distribution of the earth's economic and social benefits: 

While there are just ciifferences between people, their equal dignity as persons 
demands that we strive for f b  and more human conditions. Excessive 
economic and social disparity between individuals and peoples of the human race 
is a source of scandai and militates against sociai justice, equity, human dignity as 
weU as sociai and international peace. 32 

The thnist of Catholic sociai justice since Vatican II has been in the direction of a 

more egalitarh approach to distribution, partidarly with reference to developing 

countries. If one theme c m  be detected, it is a criticism of the ethicai dehciencies 

common m capitatism and the increasing exhortation to greater social justice and human 

solidarity in fixe enterprise systems. 



The theme of human solidarity was sounded by Pope Paul VI in his encyctical 

Each man is a member of society. He is part of the whole of mankind.. .. We 
have inherited h m  past generations, and we have benefited fiom the work of our 
contemporaries: for this reason we have obligations towards dl, and we cannot 
refuse to k t m c t  ourselves or those who will corne after us to enlarge the human 
family. The reality of human solidarity, which is a benefit to us, also imposes a 
duty. (P.P. 17) 

The same duty of solidarity that rests on individuds exists aiso for nations: 
"Advanced nations have a very heavy obligation to heQ the developing peoples." 
It is necessary to put this teaching of the Council (Vatican II, Gaudiu>n et Spes) 
into effect. (P.P. 48) 33 

Pope John Paul II extended the concept of solidarity to be a "preferential option 

for the poor" in his mcyclical Solicitudo Rei SociaZis (1 987). This encyclical furthet 

extends the Church's questionhg of the role of private property. 

The exercise of solidarity within each society is valid when its members recognize 
one anotha as persons. Those who are more influentid, because they have a 
greater share of goods and cornmon services should feel responsible for the 
weaker and be ready to share with them d l  they possess. Those who are weaker, 
for their part, in the same spint of solidarity, should oot adopt a purely passive 
attitude or one that is destructive of the social fabric, but while claiming their 
legitimate rights, should do what they can for the good of dl. (S.R.S. 39.1) 

By virtue of her evangeücal duty the Church feels called to take her stand beside 
the poor, to discem the justice of their requests, and to help satisfy them, witbout 
losing sight of the good of groups in the context of the comrnon good. (S.R.S. 
39.2) 

The same criterion is applied by analogy in international relationships. 
Interdependence must be transformed into solidarity, based upon the principle that 
the goods of creation are meant for all. (S.R.S. 39.3) 

Solichw@ is undoubtedly a Christian virtue. In what has been said before it has 
been possible to identifL many points of contact between solidarity and charily, 
which is the distinguishing mark of Christ's disciples. (SES. 40.2) 

The option or love or preference for the poor. This is an option, or a special form 
ofprimacy in the exercise of Christian charity, to which the whole tradition of the 
Chwch bears witness.. .. It applies eqpily to our social responsibilities and hence 



to our manner of living, and to the Iogical decisions to be made conceming the 
owoership and use of goods. (SES. 42.2) 

The goods of this world are originally meant for ail. The nght to pnvate property 
is valid and necessary, but it does not n u w  the value of this principle. Pnvate 
property in fact is under a "social mortgage," which means that it has an 
intrinsicaliy social ~ c t i o n ,  based upon and justified precisely by the p ~ c i p l e  of 
the universal destination of goods. (SKS. 42.a4 

A concrete application of the Catholic perspective on justice to issues of a modem 

industrial economy is the pastoral Ietter of the US. Bishops. Economic Jistice for Al1 

(1986). This letter, which is extensively based on scnpturai references (unlike most 

Catholic official pronouncements on social justice), prescriies fundamental principles of 

economic justice: 

Every economic decision and institution m u t  be judged in light of 
whether it protects or undermines the dignity of the human person.. .. The 
economy should serve people, not the other way around. 

Human dignity cm be realised and protected only in comrnunity. ... The 
obligation to "love our neighbou? has an individual dimension, but it also 
requires a broader social cornmitment to the common good. 

AU people have a ri@ to participate in the economic iife of society.. .. 
Such participation has a special signincance in our tradition because we 
believe that it is a means by which we join in carrying forward God's 
creative activity. 

AU members of society have a special obligation to the poor and 
vulnerable .... The justice of a society is tested by its treatment of the 
poor. " 

Pope John Paul II, in his 1991 encyclicai Centesirnm Annus (The Hundredth 

Anniversary of Renmi Novarum), went farther than ail previous officiai Catholic 

statements in questionhg the justice of the free market The fiee enterprise system and 

the market economy have their limits. There is one form of capitafism that accords with 

the nom of justice, and another that does not 



There are collective and qnalitative needs which cannot be satisfied by market 
mechanisms. These are miportant human needs which escape its Iogic.. .. 
Certainly the mechanisms of the market offer secnre advantages: they help to 
utiIize resources better; they promote the exchange of pmducts; above ai I  they 
give centrd place to the person7s desires and preferences, which, in a contract, 
meet the desires and prefcrnices of another person. Nevertheless, these 
mechanisms carry the risk of an idolatry of the market, an idolatry which ignores 
the existence of goods which by thek nature are not and cannot be mere 
commodities. (CA. 40.2) 

1s this the mode1 which ought to be proposed to countries of the Third World 
which are searching for the path to tme economic and civil pmgress? (CA. 42.1) 

Ifby "capitalism" is rneant an economic system which recognizes the 
fundamental and positive role of business, the market, private property and the 
resulting responsibiiity for the means of production, as well asfree human 
creatMly in the economic sector, then the answer is certainly in the affirmative.. .. 
But if by "capitalid is meant a system in which freedom in the economic sector 
is not circumscribed within a strong juridicd fiamework which places it at the 
senhce of human fieedam in its totaiity and sees it as a particular aspect of that 
fieedom, the core of which is ethical and nligious, then the reply is certainly 
negative. (C.A. ~ . 2 . 2 ) ~  

The coherence of Catholic teaching on justice is impressive. Nevertheless, as 

noted theologians have interpreted the official teaching in varying ways. Some 

emphasize the preferentiai option for the poor and the role of governrnent in correcting 

economic injustice, especially the abuses of multinational corporations, while 

downplaying Church statements on private property or subsidiarity. Others emphasize 

the value of the fiee enterprise economy as an arena for CO-creation, and the bettement of 

humaas through the distniutive justice of the market, while stressing the importance of 

pnvate pmperty and subsidiarity?' 

The two fundamentdy opposed views of the morality of the fiee market and 

business corporations have been d e s d e d  by Manuel Veiasquez: 

The nfit is the view of Chnstians Iüre... certain lieration theologians, who see 
the profit motive as necessarily comrptive and the modem corporation as a 



demonic institution created by a morally evil capitalism. In this view, the 
corporation necessdy spawns selnshess by it reliance on profit. It comrpts by 
concentrathg immense power in the hands of a few. It oppresses by keeping 
large masses in abject poverty. It is uncontrollable because it incorporates a 
bureaumtic, multinational structure that escapes both individual and national 
controis. 

On the other side are Cbristians.. . who see the giant corporation as holy and 
redemptive, the ernbodiment of God's saving p c e .  Michael Novak, for 
example, regularly, explicitiy and fully conscious of what he is doing, equates the 
American corporation to the incarnation: it is the MfiIment of the messianic 
promises.. .God's own incarnate presence. George Gilder argues that corporate 
motives necessarily and always embody love of neighbour; the businesman 
devotes bis entire iife to pleasing others; he is a man driven by altnll~m?~ 

Velasquez points out that these two perspectives are typical of histone reactions 

of Christianity to dominant social institutions. For example, Tertuilian perceived the 

institutions of the Roman Empire to be unalterably evil and compt, while Eusebius 

viewed the same Empire as salvific and holy. Clearly the highly balanced tension in the 

traditionai and cmently official Catholic view invites interpreters to attempt a resolution 

towards one pole or the other* 

Protestant Vïews of Jusffce 

The various perspectives on justice m the Protestant tradition are grounded in the 

views of the leadmg reformers (Luther, Calvin and the Anabaptists) with respect to 

revefation and reason, faith and works, and divine and natinal Iaw. The general 

orientation of the reformers was that human bemgs were ''justified" (made just or 

righteow) by the fiee gift of God of sdvific grace, rather than through their "works" 

(moral acts) in accord with noms of justice. Humcm beings act morally by being just 

(righteous) as a consequeme of faith, not by apprehending the noms of justice through 

reasoa Justice thns is a v h e  bestowed by grace received through faith. For the 

reformers, the divine law as revealed in the Old and New Testaments contahs, explicitiy 



or impLicitIy, the whole of the naîuraI Iaw, which therefore cm be accessed whoUy by 

faith, and need not for the Christian be ascertained by m o n ,  though reason cm discern 

much, though not ail, of the natural law. 

A major question facing the refomers was how the Christian, motivated by faith 

and guided by revelation, should relate to the world of politics and economics, with its 

secular norms of moral agency. Generally speaking, the Lutheran response to this 

question was to differentiate the "Two Kingdoms" of Christian and secdar society, and 

the two vocations of person and office, the former subject to reveaied noms of moral 

agmcy acquired through faith, and the latter subject to natural law accessed through 

reason, with the Christian as moral agent being subject to both. The Calvinkt response 

was to discem within the vocation of the Christian an obligation to bring the secular 

world, its noms and institutions, into conformity with the mord norms revealed in 

scripture. The Anabaptist response was to separate communities of Chnstians, wholly 

subject to revealed noms of moral agency, as much as possible korn the secular world, 

to which they then sente as mord exemplars. 

The Lutheran perspective on justice is rooted in a twofold understanding of what 

makes humau acts "good." On an ethicd plane, human actions may be considered good 

if they are done in response to God's cornand, or in other words in confonnity with the 

dictates of divinely ordained natural Iaw. On a metaethical plane human actions are 

good, despite their inevitable imperfections, because of the divine act of j~stification?~ 

In Luther's words in the "Treatise on Christian Liberty": 

For as works do not make m m  a beiiever, so also they do not make him righteous 
(just). But as faith rnakes a man a beüever and righteous, so fath dso does good 



works. Since, then, works jus@ no one, and a man must be righteous before he 
does a good work, it is very evident that it is faith above which, because of the 
pure mercy of God through Chnst and in His Word, worthily and suniciently 
justifies and saves the paon ,  and a Christian man has no need of any work or of 
any law in order to be saved, since through faith he is Eee fkom every law.4' 

Lest it be thought, that faith and its consequent righteousness are sutncient, so 

that the Christian is under no obligation to act in accord with the nom of justice, Luther 

rnakes it clear that good works in the world are expected to fl ow naturally fiom the 

righteousness of the Christian mord agent. Only, faith cornes first, and so transeends and 

justifia al1 actions that distinctions in the ethical quality of different sorts of actions by 

the Christian moral agent fade into insignificance. Luther expressed this idea clearly in 

the "'ïreatise on Good Works": 

Therefore, when some people Say, as they do, that when we preach faith aione 
good works are forbidden, it is as if I were to Say to a such man, ''If you had 
hedth, you would have the full use of dl your limbs, but without health the works 
of al1 your limbs are nothing," and fiom this he wanted to infer that I had 
forbidden the works of his iimbs. Whereas on the contrary 1 meant that the health 
must nrst be there to work al1 the works of al1 his limbs. In the same way, faith 
rnust be the master-worhan and captain of al1 the works, or they are nothing at 
ail. 

In this faith d works becorne egual, and one work is like the other, ail distinction 
of works fdl away, whether they be great, small, long, short, many or few. For 
the works are acceptable not for their own sake but because of faith, which is 
aiways the same and Iives and works in each and every work without 
distmction?' 

In Luther's view, justice flows natural1y thmugh the acts of the Christian. If the 

world consisted ody of Christians, Christian love would be a sufficient guide to mord 

action; indeed love would be the ody ethicai nom. However, many people are not 

Christians, for which reason laws and noms of justice based on natural law as discemed 

by hmm reason are required. This distinction between the world of the Christian and 



the world of the non-Christian Ieads Luther to articuiate bis vision of the "Two 

Kingdoms" (in 'Temporal Authonty: To What Extent It Should Be Obeyed"): 

IfaH the world were composed of reai Chnstians, that is ûue believers, there 
wouid be no need for or benefits h m  prince, king, lord, mord or law. They 
would serve no purpose, since Chnstians have in their heart the Holy Spirit, who 
both teaches and makes them to do injustice to no one, to love everyone, and to 
suffer injustice and even death willingly and cheemiily at the han& of anyone. 
Where there is nothing but the uuadulterated doing of right and bearing of wrong, 
there is no need for any suit, litigation, court, judge, penalty, law or sword.. . 
because the righte0u.s man of his own accord does all and more than the Iaw 
demands. But the Uanghteous do nothing that the law demands; therefore, they 
need the law to uistnict, constrain, and compel them to do good.. .. Al1 who are 
not Christian belong to the kingdom of the world and are under the law.. .. For 
Uiis reason God has ordained two governments, the spiritud, by which the Holy 
Spirit produces Christians and righteous people under Christ; and the temporal, 
which restrauis the un-Christian and wicked so that.. . they are obliged to keep 
still and to maintain an outward peace." 

One modem Lutheran scholar has succinctly summarized the key points of 

Luther's Two Kingdoms: God d e s  the spirihial reaim and the secular realm by different 

means (gospel and law) and for different ends (piety and peace), but He is Lord of both 

Kingdoms. Chnstians live simultaneously in the Kingdom of God, insofar as they are 

righteous, and in the Kingdom of the world, insofar as they are sinful. Both Kingdoms 

should "CO-exist in harmonious interaction and cosrdination as complementary 

expressions7' of God's action of cfeation (Kingdom of the world) and redemption 

(Kingdom of a d ) ?  Chnstians should not espouse a n g o r o ~  dualism between the Two 

Kingdoms, but shodd pmeate ai l  of society with personal love, social justice and the 

exercise of their Christian ethicd responsibilityCM 

Withm the secuiar rralm, moraI agents are subject to the natural law, known 

through conscience, as Luther makes clear (in "Trade and Usury") in treating an issue of 

commutative justÎce: 



Among thenselves the merchants have a common nile which is their chief m a x h  
and the bases of alI their sharp practices, where they Say: '7 may sell my goods as 
dear as I c d  They think this is theK right.. .. What eIse dots it meaa but this: 1 
care nothing about my neighbour, so long as I have my profit and satisfy rny 
greeds, of what concem is it to me if it injures my neighbour in ten ways at once? 
There you see how shamelessly this ma* flies squarely in the face not only of 
Christian love but also of naturai law. How can there be anything good then in 
trade? How can it be without sin when such injustice is the chief maxim and d e  
of tbe whole business? 

The nile ought to be, not, 'T may sel  my wares as dear as I cm or wiII," but, "1 
may sell my wares as dear as I ought, or as is right and fair.".. . Because your 
selling is an act performed toward your neighbout, it should rather be govemed by 
law and conscience that you do it without harm and injury to him, your concem 
being directeci more towards doing him no injury than toward gaining profit for 
younelt4s 

For Luther the naîural law is Witten in human hearts, md contains the ethical 

noms of the Old Testament, particulady the Decalogue, and of the New Testament, 

particularly the Golden Rule, but aiso the Sermon on the Mount. (In this last respect, 

Luther ciiffers fiom the Catholic perspective, in which the Beatitudes are "counsels of 

perfection" reveaied by Christ, rather than part of naturd law.) Luther does not 

differentiate between the divine spintual Iaw of nature and the human secular law of 

nahue. Nor does Luther make a distinction between distributive justice, commutative 

justice and social justice. For Luther, naturd law is an undifferentiated unity, and there is 

no specid naturai Iaw for Christians. The natural Iaw, for Luther, is rooted in the Iaw of 

love, which is smiilar to the Iaw of reason insofar as love equates with reciprocity, which 

is essentiai to the presmation of peace and order m the world. Rational insight enables 

hurnan moral agents to understand and compeIs them to foliow this law of recipmcity, 

which can be done (and often is) without any red motive of love, or at least without the 

love of Chria Nevertheless, in spite of the fact that the natural law is accessible by 



remon, Luther advocates that the natinal Iaw be pnached on the basis of scriptme, since 

preaching reaches human heart, where the law is Ïnscnbed and can be reawakened? 

Luther diffefefltiates the ethical responsibilities of the Christian as an individual 

ftom those of the Christian as an official in the secular realm. The Chnstian as an 

individual is governed by an ethic of love, while the Christian acting as an official must 

be guided by considerations ofjustice. T ' u s  the Chnstian judge who as an individual 

may feel forgiving toward an offender must as an officid hand down the sentence 

required by law. By delivering mch a sentence, the judge promotes civil order and 

justice, which are divinely ordained means of preservhg and protecting human society. 

Chrïstians are required to perfom the duties of their O fnces, their stations in li fe. Those 

Chnstians active in the secular realm will have greater difficulty achieving the ethical 

perfection that might be attainable by other Christians who do not assume official 

positions in the world of economics and politics. The Christian in the world remains 

subject to both the spintuai govemment of the Word and the secular government of the 

world, dl the while seeking for opportunities and ways of hplementing in the latter 

ethicd objectives inspkd by the former? 

Justice as  a nom governing decisions and actions in the secular reah should, 

accordmg to Luther, be ternpered with equity (balance), mercy and Iove. Luther 

fkequentiy states that %e strictest law is the greatest injustice." The law must "leave 

room for love," since Iove is the highest authority, which transcends both natural and 

positive law. Whoever administas justice shodd consider whether strict application of 

the Iaw wodd help or injure the one affecteci. Luther befieves that this is not just a 



Christian principle, but rather a principle of natural law that applies to all administration 

of justice in the secuiar realmP8 

SociaI justice, the right ordering of institutions and relationships in the extended 

community, particularIy the state, whiie not explicitly analyzed by Luther, appears to 

consist more in maintainhg existing structures and designated responsiiilities in society, 

as divinely ordained, than in chailenging and changing them to achieve better order and 

harmony. Thus Luther generaiIy advises submission to unjust laws or the administrative 

injustice of office-holders, rather than mistance. He regards rebellion against political 

authority as an encroachment on God's juridical authority, which alone is responsible for 

punishing unjust officials for thek injusticeP9 This somewhat controversial opinion wris 

stated in "Against the Robbing and Murdering Hordes of Peasants", written during the 

Peasants War of 1525, and later in "Whether Soldiers, Too, Can Be Saved", the source of 

the following: 

The peasants who rebeiled claimed that the lords wodd not d o w  the gospel to be 
preached and that they robbed the poor people and, therefore, the lords had to be 
overthrown. I answered this by saying that aithough the lords did wrong in this, it 
would not therefore be just or right to do wrong in r e m ,  that is to be disobedient 
and destmy God's orciinance which is not ours to do. On the contrary, we ought 
to M e r  wrong, and if a prince or lord wiIl not to tolerate the gospel, then we 
ought to go into another r e a h  where the gospel is preached - as Christ sa s in Y Matthew 1 O:23, 'Vhen they penecute you in one tom, fiee to the next." O 

For Luther, the regdation of society, for moulding it in accord with natural law 

and m response to Christian ideals, is the responsibiüty of government. It is the duty of 

government to nisure that in harmony with natural and Christian law the different classes 

are rnaintained in suitable ways of living, that social a s  are remedied, and that economic 

progress is achieved. Where the good of society is concemed, the prerogatives of 



governent considerably surpass those of the individual, as  ody govemments can 

change the political and economic structure and its compulsory characteristics, estabiish 

monopolies and comprehensive indutrial structures, and gain an inaease of property and 

profit in excess of immediate or proportionate need. hdividuak are obliged to [ive 

within their own class, accordhg to its social standards, under the protection of 

govemment. For Luther, it is contrary to divine as weIi as natural law for individuais to 

break through existing institutions on one's own fkee initiative or to agitate and disnirb 

social structures in order to improve one's maMer of life or social position." 

Calvinism shares many basic theological perspectives with Lutheranism, such as 

justincation by fath, the primacy of the Iaw of love, and the essential uni@ of the divine 

and naturaI law, but it offers a different perspective on questions ofjustice and the role of 

the Christian in secular society. 

For Calvin, the certainty ofjustification (election) which the Christian possesses 

enables him or her to render personai s e ~ c e  under divine lordship. The glorification of 

God h u g h  a life of action in the world is the real test of Christian righteousness. In 

connict and in labour, the Christian engages in the task of sanctimg the world. He or 

she seeks to shape the world into an expression of divine justice by engaging whole- 

heartedly in a life of service to society, a Me of unceasing labour. Throughout such 

worldly endeavours, the Christian mains certain that being justified he or she wiIl not 

get lost in the H e  of the world, but will always remain interiorly reserved, even ascetic. 

Ultimately, however, responsi%fity for changing the world, though bome by each 

mdividual Christian, is pre-eminently bome by the commTmity of believers, the Church.* 



The c%ocation" of the Christian was, for Calvin, the key determinant of one's role 

in the world. From the social and economic perspective, the concept of vocation had 

extraordinary impact, since it raised the ordinary work of one's profession and the energy 

and devotion with which work was done to the level of a reIigious du@. Moreover, al1 

human vocations are ordered and orientecl towards achieving the reality of the "holy 

community", which as a collectivity is able and entitled to change the world as no 

individual can. Indeed, advancement and success in one's secular sphere of activity has 

generally been seen within Calvinism as the sign of God's approval of an individuai's 

response to his c a l ~ i n ~ . ~  

For Calvin, the administration of justice by individuals acting in their various 

secular vocations is guided by their understanding of the Iaw, as reveaied in scripture. 

H a e  Calvin appears to differ from Luther. For Luther used two senses of the law, the 

divine precepts revealed in scripttue which inspire a spirituai and personal response, and 

the civil precepts o f  society, based on reason but ais0 contained in scripture, which 

prohibit injustice. Calvin, on the other hand, saw three uses of  the law: the divine 

precepts that inspire a spiritual response; prohibitions against wrong-doing (negative civil 

hction); and guidance for the decisions and actions of beiievers (positive civil 

hction). For Luther, the Christian in the world mast stnrgg.Ie to reconcile the iaw to 

which he is persondy and spintually subject with the Iaw to which he is subject by virtue 

of his secular office. For Calvin, the Christian in the world, being subject to the law in ail 

three senses, is positively guided in his secdar decisions and actions by the precepts of 

Christ, whiIe the non-Christian is only subject to the prohibitions. Also unlike Luther, 

Calvm exciudts the Sermon on the Mount, with its coimsels to perfection, nom the Iaw, 



which consists essentidy of the Decalogue and the Golden Rde. Calvin's view on the 

role of law in implementing justice in society created almost as much controversy as the 

Two Kingdoms theory of Lutheranism; for it subjected Calvinist ethics to criticism of 

being an ethic of law rather than an ethic of love." 

Calvin appears to apply the term "justice" primarily to the second use of the Iaw, 

the negative prescriptions, while usbg the term 'Tudgement" for the third use of the Iaw, 

the positive prescriptions, as indicated in the following passage £tom the bbCommentary 

Ifwe would make a distinction, justice is the name given to the rectitude and 
humanity which we activate with our brettiren when we endeavour to do good to 
dl, and when we abstain h m  dl wrong, fhud and violence. But judgement is to 
stretch forth the hand to the miserable and the oppressed, to vindicate nghteous 
causes, and to guard the weak nom being unjustly injured. 

When these two words üudgernent and justice) are joined together, they denote 
perfect govenuneut; that is, that God defends his faithful people, aids the 
miserable and deiivers them when unjustly oppressed; and also that he r e s t e s  
the wicked and does not allow them to injure the innocent at their pleasure. These 
thm art the things which the scripture everywhae means by the two words, 
judgement and justice? 

For Calvin, the reign of Christ and the governent of the secular state need not be 

in conflict. Comparing the different types of govemment (monarchy, aristocracy and 

democracy), he concludes that theù advantages and relative utility are Wtuaily equal. 

However, in view of theu relative dyshctions, Calvm selects aristocratie democracy as 

the prefmed model, based on scripture: 

1 shall by no means deny that either anstocracy or a mixture of mistocracy and 
democracy far excels ali others; and t h t  indeed not of itself, but because it very 
rarely h a p p a  that kings reguiate themseIves so that their will is never at variance 
with justice and rectitude.. .. The vice or imperfection of men therefore renders it 
safer and more tolerable for the govenrment to be in the hands of many, that they 



may a o r d  each other mutual assistance and admonition, and that ifanyone 
arrogate to hunselfmore than is nght, the many may act as censors and masters to 
restrain his ambition. This has dways been proved by experience, and the Lord 
confirmed it by his authority when he estabfished a govenunent of this kind 
among the peopIe of Isratl, with a view to preserve them in the most desirable 
condition untiI he efiibited in David a type in Christ? 

The Anabaptist (for our purposes Mennonite) perspective on justice and the role 

of the Christian in the world d . e r e d  rnarkedly in its original fom fiom Lutheranism and 

Calvlliism. The Anabaptists desired to form 'lioly communities," in conformity with the 

dictates of the Sermon on the Mount. These communities of Christians were to live in 

detachment fiom the state, fiom aII officiai positions, from Iaw, force, oaths, and from 

war, violence and capital punishment; in quiet endurance of injustice and suffering; 

through mutual care and support, especially for the poor, and with strict control over 

Church members through congregational discipline. They accepted the naturaI law, but 

in general held that it was impossible to irnplement in this world, the realm of satan." 

Although the Anabaptists agreed with Luther and Calvin that justice is grounded 

in the wilI of God and is reflected in nature (through the naturd law), they rejected justice 

as a nom for Christian ethics, regarding love alone as the only Christian ethical norm. 

Justice is essential to the right ordering of secular society, which those living in the world 

are obliged to pumie; but ChrÏstians are caiied to mate holy communities governed by 

love. Inspkd by the Sermon on the Mount, the Anabaptists saw the struggie for justice, 

with ik restdnts on love and its impositions of power, as a compromise. It has been 

noted that whîle Anabaptists did not explicitly espouse justice as an ethical norm for 

Chnstiaas, the practice in their commUIUties was to conforni to noms of distnibutive and 

commutative justice. The implicit theology behind this fact is that love expresses itselfin 

hinnan relations in the fonn of justice?* 



Grounded in these traditionaI Lutheran, Cdvinist and Anabaptist perspectives on 

love, justice, the natural law and the Christian view of secular society. modem statements 

by Protestant churches and theologians have explored the dation of justice to society 

and the economy. The passage of time has modernized the terminology, but not obscured 

A modem Lutheran perspective is captured in a 1980 statement of the Lutheran 

Chmh in M c a ,  entitied Economic Jurtice: Stewardship of Creation in Humun 

Comrnunity. This statement refIects the traditional Lutheran tension between the Two 

Kingdoms. The secular worId has its own noms, which are, however, ultimately denved 

nom divine love, which the Christian is encouraged and expected to uphold. It is 

evidently quite difficult to implement justice hilly in the secular world, given human 

sinfiiIness, however highly motivated the Christian may be to make such an effort in 

response to God's love. 

Justice may be descnbed as distniutive love. It is what God does when many 
neighbours must be served with limited nsources. Justice is the fom of God's 
creating and preserving Iove as that Iove is mediated by reason and power through 
persons and structures in community Me. Injustice dehumanizes life and prevents 
fidi participation in CO-humanity. Justice is viewed simply as that which people 
need to be human. 

God mandates the doing of justice (Mieah 6:8). The specific content of that 
justice, however, is not directly meded but is discovered as life is lived amid 
c l a h  and counter-clami. The discernment of justice kvoIves every aspect of the 
human being. It is a task of reason.. . It is intuitive.. . It is political.. . It is moral, 
involving the fiindamental human capacity to h o w  what enhances and what 
destroys the being and dÎgnity of the person. 

Social justice refers to those mstitutional and legal arrangements which promote 
justice for ail the members of society. 

Because human beings, both mdividudy and coIkctiveIy, are self-centred, seK 
sereg, and self-ustifying, their d e m g  and dohg ofjustice are inevitably 



tainted by the rationalization of special interest. This sinfiil rationalization often 
leads to such errors as the pitting of benevolence against justice and the confusion 
of justice with righteousness. 

Social justice should not be pitted agallist personal benevolence (ofken called 
ch*) or corporate benevolence (often calied philantbropy); but neithex shouid 
benevolence be substituted for justice. 

Economic justice denotes this faU apportioning of resources and products, of 
opportunities and responsibilities, of burdens and benefits among the members of 
a community. It includes the provision for basic human need, fair compensation 
for work done, and the opportunity for the full utilization of personal gifts in 
productive living. 

Economic justice includes the elements of equity, accessiiility, accountability, 
and e f f i ~ i e n c ~ . ~ ~  

A maidine Protestant perspective, IargeIy Calvinist in its antecedents, is 

expressed in the 1987 statement of the United Church of Ch.&, Christian Faith and 

Econumic Life* This document declarcs that modem corporations have developed 

beyond the capacity of any community to discipiine or constrain hem, so that it is 

ternpting, within the kedom of covenanted structures of accountability, for them to 

becorne irresponsible. Consistent with the Calvinist perspective, the noms of justice are 

based on Bibiical injunctions, and not the dictates of reason; and the program of 

implementing Christian principles in the economic world is presented as mandated and 

achievable. In the words of the statement: 

Christian faith summons the Christian community to show concern for the 
economic dimensions of me.. .. As the Bible attests, God's Iove and cornmitment 
to the world are not confineci to the spirituai reaim, the Chtnch, or matters reIatÏng 
to worship. T o r  the Lord is a God of Justice" (Isa 30:18). Sclipture abounds in 
passages dealing with such aspects of economic Iife as wedth, poverty, justice, 
hunger, access to livelihood, and distribution of goods. It does so because 
economic matters relate to God's covenantd c m  and relationship with 
humanity. . .. 
The Biblical visîon of an economicaüy just society can be stated in.. . interrelated 
p~ciples .  These provide both a standard against which to measure contemporary 



economic systmis and a goal inspiring the faith conmiunity in its efforts to bring a 
more just order into being. 

In light of the parable of the great judgement, a just economic system fulnls the 
basic material needs of ail members of the human comunity and enhances the 
He  opportunities of the poor, the weak and groups at the margin of society.. .. It 
is contrary to a Biblical perspective on economics to make productivity an idol.. .. 
For the prophets, fair distn'bution of resources and fulnlment of covenantal 
relationships with ail members of the commmity had a higher priority than 
economic efficiency.. . 
A just economic system is inclusive, involving aII people in responsible, 
participatory, and economically rewarding activity.. .. It was the discovery of the 
OId Testament covenant tradition by CaIvinists M e r s  that paved the way for 
the emergence of democratic theory.. .. Economic democracy envisages an 
economic system in which al1 people participate and through which al1 are 
ntutured. It assumes basic economic rights and the exercise of those rights 
through widespread social participation. 

A just economic system builds and enhances human cornrnunities wherein people 
can live with âignity and weIl being. 

A just economic system respects the human rights of its mernbers and enhances 
the level of fkedom in society. 

A just and viable economic system is based on a responsible and equitable use of 
the earth's resources. 

The emergence of the corporation as one of the most powerfùl. pervasive and 
effective institutions in the modern wouid underscores the need to address the 
relationslip between corporations and the political and social order.. . . The 
Christian principles of economic justice.. . offer the basis for beginning to 
reconsider corporate d e s ,  ownership patterns, and modes of operation in relation 
to the wider society.. . to assure the preservation of pluraiism and the productivity 
of the corporation whiIe promoting greater responsibility and accountability to the 
communiîy.. .. 60 

A modern Mennonite statement on social issues reflects the Anabaptist gradual 

acceptame of the need to address justice fomally. In the statement adopted by a General 

Conference of the Mennonite Chmh entitIed J ~ t c e  and the ChrrStian Wimess (1983), 

justice is considered in the context of BibIical faith and a covenant people. This 

statement legithkes justice as a goal of the Christian working in the world. It makes a 



strong comection between justice and peace, and suggests that Christian love is for the 

sake of justice. It is obvious, however, that while the statement supports a Mennonite 

engagement with the world, it is deeply suspicious of the institutions thereof. The= is 

dso a strong suspicion of other values, which society may esteem above justice, which 

should be the supreme value. 

Missions and service experiences in many dinerent ethnic, economic, political 
and social situations have rnoved us to a deeper redization of the extent of 
injustice and greater compassion for its victims. Scriptural shidies on justice have 
taken on new meaning with our increased involvanent in the fabric of global 
society and growing awareness of how injustice infects even our own institutions, 
communities and families. 

Biblical justice is about the relationships God intends for al1 creation. God is just 
and God acts to create justice/righteousness. 

Justice in the Bible is more than equai nghts or giving appropriate due to each. 
Concem for reconciliation with God, the whoieness of the shalom community, 
and loving service to the victims of injustice are al1 integral elements of Biblical 
justice. 

Important guidelines are: Test the goals and hctions of work related 
o r g h t i o n s  by their cornmitment to justice.. .Be accountable to the covenant 
cotnmunity, but celebrate the variety of ways cornmitted persons can work in the 
world.. .Exercise a sensitive conscience, ready to differ a d o r  withdraw as 
necessary and to contribute positively to decisions. 

Economic, social and political institutions are potentially expressions of God's 
intention for human cooperation and sharing. Yet these structures have often 
become comrpted to serve penonal and group desires rather than the larger 
society, and narrow seKinterest rather than the good of aU God's creation. 

Even in thek rebelIion, however, the powers and structures operate under the 
providential sovereignty of God. In spite of their fstllenness, God cm use them to 
exercise an ordering fimction , as in Romans I3:1-4, where the sword of the state 
serves tu pmtect good and punish evil. 

We cm expect our convictions and actions to be chailenged by people who 
elevate some value or relationship other than our cornmitment to seek nrSt the 
Kingdom of God and his justice @ft. 633). Values oRen placed above 
justice/righteousness hclude f d y  and ethnic group custorns, national 



patriotism, or devotion to an economic system, whether capitalism, socialism, or 
communism."' 

Among leadllig Protestant theologians during the twentieth century, Reinhold 

N i e b u .  may be cited as an example of the Lutheran perspective, even refiecting 

Luther's theme of the Two Kingdoms in the title of one of his 1933 works in social 

ethics, Moml Man And Immoral Society. Niebuhr draws a distinction befween individual 

and social ethics, with the former requUing unselnshness as the ideal and the latter 

requiring justice. While these two stances interrelate and inform each other, they cariuot 

be fully harmonised. It is better to admit a moral dualism than to attempt to harmonise 

individual and social ethics. 

A realistic anaiysis of the problems of human society reveals a constant and 
seemingly irreconcilable conflict between the needs of society and the imperatives 
of a sensitive conscience.. .. One focus is on the inner life of the individud, and 
the other on the necessities of man's social life. From the perspective of society 
the highest moral ideai is justice. From the perspective of the individuai the 
highest ided is unselfishness. Society must strive for justice even if it is forced to 
use means, such as self-assertion, resistance, coercion and perhaps resentment, 
which cannot gain the sanction of the most sensitive morai spirit. The individual 
must strive to redise his life by hding hirnseifin somethuig greater than himself. 

These two morai perspectives are not mutually exclusive and the contradiction 
between them is not absolute. But neither are they easily hmonised.. .. The 
most perfect justice canuot be established if the moral imagination of the 
individual does not seek to comprehend the needs and interests of his fellows. 
Nor can any non-rational instrument of justice be used without great penl to 
society, if it is not brought under moral goodwill. 

It wouid therefore seem better to accept a fiank dualism in moraiity than to 
attempt a harmony between the two methods .... Such dualism. .. wouid make a 
distinction between the mord judgements applied to the self and to others; and it 
would dihguish what we expect of individuals and of groups.. .. Ody the 
actions of the self can be viewed h m  the intemal perspective; and h m  that 
viewpoint aLi egoism must be moraily disappmved.. .. The mord obtusenzss of 
human coileztives makes a morality of pare disinterestedness impossible. There 
is not mough imagination in any social group to render it amenable to the 
innuence of pure love.. .. 



The selfishness of human commUIiities must be regarded as an inevitability. 
Where it is inorrlinate it c m  be checked only by competing assertions of interest; 
and these c m  be effective ody ifcoercive methods are added to moral and 
rational persuasion.. .. The spirit of love rnay presewe a certain degree of 
appreciation for the common weaknesses and common aspirations which bind 
men together above the areas of social conflict. But again it cannot prevent the 
conflict.. .. To some degee the conflict between the present individual morality 
and an adequate political poky must therefore rernain?2 

Niebuhr also wrestled with the relationship between love and justice. Niebuhr 

offered guidance for Christiam acting in the secuiar realm, recognising that human 

beings may progress towards ever m e r  attainments of justice, but that the best hurnan 

efforts to amve at justice through the use of reason wili falI short of perfection because of 

the human failing (sin) of self-love. 

Any reiigious faith which merely discovers the law of love but does not also make 
men aware of the other law, that of self-love, is a sentimental perversion of 
christianity. 

It is h m  the standpoint of both of these laws, h m  the recognition of the vaiidity 
of one and the reality of the other, that Christianity must make its contribution to 
the organization of man's common lifie, whether in economic or in political terms. 
From the standpoint of the law of Iove every scheme and structure of justice will 
be recognised to be tentative and provisional. Not merely the positive law of 
particular communities but also the notions of justice, fiom the standpoint of 
which positive law is cnticized, are touched by interest and passion. 

Standards of justice may be said to be (1) expressions of the law of love. .. and (2) 
a practical compromise between the law of Iove and the Iaw of self-love.. .. A 
Christian contribution to standards of justice in economic and political life must.. . 
be fotmd in strengthening both the inclination to seek the neighbour's good and 
the concrete awareness that we are not inched to do this. 

Thus a genuine Christian contriiution to the ideological conflict in democratic 
society must serve to mitigate, rather than aggravate, the severity of the confüct; 
for it wiU prevent men h m  heetilessty seeking their own interest in the name of 
justice and h m  reckkssly denominating value prefefetlces, ooter than the& own, 
as evir? 



The Protestant theologian John C. Bennett, ni a 1953 essay, examined the 

relatiooship h m  a Christian perspective of disûiiutive justice and equality, in which the 

necessity of inequality, but not its absolute justice, is conceded: 

Justice in distrhution must aiways be under the criticism of the principle of 
equality. The efforts to achieve absolute equality of income, however, would 
involve a degree and of regimentation that would destroy many forms of personai 
kedom. It wodd ais0 deprive econornic institutions of the incentives which are 
essentiai for efficiency. Even ifa society were made up entirely and committed 
Chnstians, they should ncognize that they are not immune to the temptation to 
slackness, to the temptation to neglect work which is uncongenial. In any existing 
society the pressure of necessity and the pull of some economic advantage are, 
within Iunits, desirable if the economic system is to be adequately productive. 
But these considerations do not remove the daims of equality.. .. The burden of 
proof shouId be on every form of inequality. The defence of prilticular forms of 
inequality by their beneficiaries is an almost miversai expression of the sin of 
man that Christian teaching emphasizes. 

The dation between Christian love and the economic motives of the Christian is 
a perenniai problem with which Chnstians have stniggied kom the beginning. If 
sorne degree of inequaüty is good for the productivity of economic institutions, 
where may the line be drawn? 

Christian distnist of all weaith is never far away h m  any honest reflection on 
these problems? 

Cotpomte Reacffons to Christfan Wews of Justice 

The Christian perspectives on justice discussed above cm be rmderstood in four 

categories: 

(1) justice as a nom for human morai agency which has its source in the being and 

agency of God; K 

(2) justice as a nom of being, a virtue of the morai agent who has been justified by 

God through faith; 



(3) justice as a nom for human relatiomhips that eithcr stands in con- with or is 

encompassed by a standard of love for neighbour, and 

(4) justice as the nom for ordering and distniuting social and economic benefits and 

burdens in society (social justice)!' 

As secufar institutions, corporations have difficulty relating to the fkst three 

categories ofjustice. Corporations have problem with noms of justice that are based on 

or closely integrated with normative prescriptions of love. One immediately evident 

distinction between individual humans and corporations as moral agents is their ability to 

love. The emotional and subjectively experiential quaIity of love would appear to 

conflict with the mpllical and logical quahies of corporate decision-making processes. 

As collective moral agents in secular society, corporations are limited to accessing that 

part of the natinal law (distriiutive, commutative and socid justice) which is 

apprehensible through reason alone. 

One question is whether corporations are essentially confhed to Luther's and 

Calvia's second use of the law, negative civil prescriptions, or "to do no harm"; or 

whether or the basis of reason alone they c m  access at least partidy Calvin's third use, 

positive civil prescriptions, and "pmmote human weil-being." From the author's 

experience, some corporations, those that stroagIy embrace "corporate social 

responsiibility" or "sustainable development" are moving in the direction of a more 

comprehensive understanding of justice, at lest in teleologicd (or consequentialist) 

terms, if not in deontological terms. In other words, some corporations are beginning to 

realize, through empirid and aLlSilyticd processes, that a more comprehensive adherence 



to the noms ofjustice wiIl reduce social and political risk and create a better worId in 

which to do business- ParticularIy, some corporations are e x p l o ~ g  stakeholder 

capitaliism, a more democmtic approach to corporate decision-making, which seems 

consistent with Calvin's observation that democratic systems have lower risk (in terms of 

injustice). Corporations wu however, have a perennid difficulty in reconciling the 

norm of profitability with the noms of justice (the obverse, perhaps, of the Christian 

difficulty is reconciling the norm of Iove with the nom of justice). 

The Christian view of the limitations of a morality motivated by self-interest (in 

Niebuhr's ternis "self-love) should attract some corporate interest. For as seen in the 

examination of secular ethical perspectives and principles, enlightened self-interest is the 

pre-exninent motivator for corporations to explore, accept and apply ethicd noms. 

Within the Christian perspective, however, it is love, or one's interest in the wel1-behg of 

others more than of oneself, which done enables the moral agent to operate on a 

Christian ethical plane. That is not to deny the resility of self-love or self-interest, but 

only its insuniciency as a base for Christian ethics. Realisticdy, as Niebuhr noted, 

Christians operathg in the secuiar worid cannot displace self-interest as a motivator, but 

ody balance it with the interest of the other, or Iove. This view introduces the conceptual 

possibilïty that corporations, as collective moral agents might, might integrate their seK 

interest with at least some degree of other interest Corporations that adhere to 

stakeholder engagement processes in their decisionmaking practices (even if motivated 

by enüghtened self-intexest to do so) may be in a position to effect compromises between 

seKinterest and the interest of others. However, few ifany corporations would feel 



inteIIectuaUy cornfortable m asserting that the interest of others by itseif essentially 

constitutes the nom of justice at work in their decision making processes. 

Whüe uncornfortable with justice as a purely ethical noïm, corporations tend to 

put high value on justice as expresseci in positive law. the duly enacted legislation and 

regdations of the jurisdictions within which they operate. As creahnes of the secular 

realm, themselves created through duly enacted laws, corporations are extremely 

reluctant to challenge laws on the basis of higher principles of justice. In this respect, 

corporations are cornfortable denizens of Luther's secular reaIm, and somewhat less 

cornfortable in the Christianizing world of Calvin (which is ironic, given the extent to 

which Caivinist ethical injunctions. notably self-restm.int and the energetic discharge of 

the duties of one's secular vocation. appear to have propelled the emecgence of fiee 

enterprise, the market economy. and corporations themselves). Corporations today 

would be particdarly pleased to hear Luther enjoin against efforts to change (the divinely 

ordained) structure of the economy. and its institutions. through pressure tactics. 

With respect to some of the particular expressions of Catholic perspectives on 

social justice. corporations would be made nervous by Catho tic views that the fiee use 

and exchange of property is M t e d  by social prionties and notions ofjustice derived 

fiom the naturai and divine laws. Corporations might be expected to embrace 

mbsidarity, as a prescription for l e s  govemment control. However, the current 

decentralizing mode of many states is making govemment decisions which affect 

corporations more complex, since decision-making authorïty is rare1y devolved whoIIy to 

subsidiary units, teSuItbg in overlapping and sometimes conflicting decision processes. 



Solidad@ is a concept which corporations have generally experienced only in 

th& antagoni&: labour unions, non-governmental organizations and so forth. However, 

some corporations are explorhg ways of creating greater solidarity between managers 

and employew, through shared visions and values, and may be close to extendhg the 

concept to other stakeholders, such as communities in the vicinity of their operatiom. The 

great advance, a i t  ever occurs, will be to create solidarity with a broad range of 

institutions and communities that share concems about poverty aileviation and 

sustainable social and economic progress, particularly in the poorer regions of the world. 

Socialkation, which most corporations would identi@ with the proliferation of 

non-govemmental organizations, would for some corporations have a negative 

connotation, especially as they wouid prefer decision-making authority to be retained by 

government and not diffised through society. However, some corporations are coming to 

realize that strengthened institutions of civil society help diminish social and political 

instability, and thus reduce business risk, by allowing greater public influence on 

govemment policy through more democratic decision processes. 

In summary, there are a few points of convergence between the various Christian 

perspectives on justice and current corporate perceptions and practices, but there are also 

signincant dinerences and divergences. Considerable reflection and seif-education 

wodd appear to be regaired of corporations ifthey are to more M y  comprehend, and 

posnily apply, Christian perspectives and principles relateci to justice. 



Christian Perspecthres on Freedom 

Freedom of choice is a necessary condition of ethical action. Without sorne 

degree of fieedom, the moral agent carmot be held accountable for his acts, and to the 

extent that kedom is diminished, so afso is accountability. Anderson States that a 

common formulation of the norm of fixedom (or liberty) is that autonomous (self- 

directecl) decisions and actions should not be constrained by others. The norm of 

bedom, according to Anderson, has a Christian theologicai basis quite diffcrent fiom the 

secular (Enlightenment) concem about the rational autonomy of the individual. Trom a 

Christian perspective, tme human freedom cornes onfy fiom nght relationship with God, 

made possible through Jesus Christ. It is the kedom nom the power of sin and death, 

fieedom to spontaneoudy serve God in Chri~t ."~ 

A distinction cm be made between negative Eeedom (or the freedom of 

indifference) and positive freedom (or the fkeedorn for excellence). Negative fieedom 

consists in the power of the individual to opt for a "yes" or a 'ho," to choose between 

what reason dictates and its conûary, between what the law prewbes and its contrary. 

The implication is that the human will is fundamentaIly indifferent regarding contrary 

choices. Thus by w i h g  alone, without coLlStraint, the moral agent actuaiizes his 

autonomy. Negative kedom is how this ethicd nom is generally understood and 

applied in modem secular society. 

However, an ancient tradition, rooted in the Greek philosophers and the Church 

Fathers, teaches that fkeedom is the innate conformity, and one's recognition and 

acceptance thereoc of the human will and reason combhed with the justice, love, 

wisdom, goodness and absolute fieedom of Go& Such &dom is not characteriseci by 



an indifference of the will, but rather by the spontaneous, irresistible attraction of the 

whole human being, wül and intellect, towards all that is good and true. This positive 

sort of fieedom liberates the soul to 61d its natural destiny and resthg point in God. 

The negative and positive conceptions of freedom have different implications for 

the Christian with respect to various ethical noms. In the context of negative fkedorn, 

the law is an extemai restraint in tension with the unconstrained power of decision of the 

autonomous individual. In the context of positive ffeedom, the law is a welcome aid to 

self-actualization, which through an individual's attraction to what is tme and good, and 

through the m e s  of justice and love, is progressively interiorized. Negative tieedom 

locks the individual in self-assertion, while positive fieedom propels the individual 

towards coflaboration with others in pursuit of the common good. Negative fkeedom 

makes each human act an independent, isolated choice, while positive fieedom integrates 

actions of the self and others with a view to their haI end." 

Absence of constraints, physical, legal or moral, is the common understanding of 

freedom in contemporary ethical discourse. Positive f?eedom nceives Iittle notice in 

recent Christian discourse on social ethics. although it was strongly present in the views 

both of the scholastic theologians and of the early reformen. This examination of 

Christian perspectives on kedom will primarily consider the negative aspect, as that 

which is more devant to cunent ethical discourse on the economy and corporations. 

Always. however, the twofold Christian perspective on fkedom, the positive as well the 

negative aspect, should be borne in mind as con- 



Augustine asscits that fieedom is man's natural state and distinguishes betwem 

physical and spiritual fkedom, considering the latter to be fa more important, and 

attri'buting the absence of either to sin: 

This is prescri'bed by the order of nature: it is thus that God has created man.. .. 
He did not intend that E s  rational creature, who was made in His image, should 
have dominion over anything but the irratioad creation - not man over man, but 
man over the beasts.. .. For it is with justice, we believe, that the condition of 
slavery is the resuit of sin.. .. For even where we wage a just war, our adversary 
must be sinning; and every victory, even though gained by wicked men, is a result 
of the first judgement of God, who humbles the vanquished either for the sake of 
removing or punishing their sins.. .. There are many wicked masters who have 
religious men as their slaves, and who are yet themselves in bondage.. .. It is a 
happiex thhg to be a slave of a man than of tust. ... When men are subject to one 
another in a peaceful order, the lowly position does as much good to the servant 
as the proud position does h m  to the master. By nature, as God first created us, 
no one is the slave of either man or of sin. This servitude is, however, pend, and 
is appointed by that law which enjoins preservation of the nahual order. (City of 
Gad, W(. 1s) 68 

Augustine's view that freedom has not ody a socio-politicai dimension but aiso a 

more important spintual dimension will consistentiy characterize subsequent Christian 

perspectives on this nom. 

Catholk Wews of Freedom 

Aquinas regards human fieedom (as well as communal property) as ordaùied by 

natural law, with its absence being the remit of human action. For Aquinas spirituai 

finedom is quite evidentiy more important than physical or political fieedom, and the 

The possession of aU things in cornmon and universal fixedom are said to be of 
the naturai law, because, to wit, the distinction of possessio~~~ and slavery were 
not brought m by na-, but devised by hmnan reason, for the benefit of human 
Me. (S.T., 1-II, 94, a3) 



The subjection whereby one man is bound to another regards the body, not the 
s o d  which retains its Liberty. Now in this state of He we are fkeed by the grace of 
Cbrist h m  defects of the soui, but not h m  defects of the body. (S.T., II-II, 104, 
a61 

Since man, by his natural reason, is inched to justice, while sin is contrary to 
naturd reason, it follows that hedom h m  sin is tme freedom which is united to 
the servitude ofjustice, since they both h c h e  man to that which is becoming to 
him. In like manna tnie senritude is servitude to sin, which is comected with 
fkeedom h m  justice, because man is thereby hindered fiom attaining that which 
is proper to him. (S.T., II-II, 183, a4) 

Man is said to have lost fiee will by f d h g  into sin, not as to nahiral liberty, 
which is fieedom h m  coercion, but as regards fkeedom nom fault and 
unhappiness. (S.T., I,83, a2) 

Modern Catholic teaching on fieedom commences with the 1888 encyclical of 

Pope Leo XIII Libertas Praestantissimum (On Human Liberty). This encyclical places 

human kedom within the context of natural and human laws as well as the divinely 

ordained authority of the state, and wanis against unbridled liberty. Liberty is not the 

absence of laws, but the presence ofjust laws. 

The highest duty is to respect authority, and obediently to submit to just law; and 
by this the members of a community are effectively protected fiom the 
wrongdoing of evil men. LawM power is fiom God, and whoever resists 
authority resists the ordinance of God.. .. Whereas law is enacted contrary to 
reason, or to the etemal law, or to some ordinance of God, obedience is unlawful, 
lest, while obeying man, we become disobedient to God. Thus, an effectuai 
barrier being opposed to tyranny, the authority in the state wiii not have ail its 
own way, but the interests and rights of aii will be safe-guarded - the rights of 
individuals, of domestic society, and of alI members of the commonweaith; all 
being fkee to live accordin to law and nght reason; and in this as we have show, i true liberty r e d y  consists. 

The encyciicd wams particdarly of the hazards to morality of the freedoms of 

religion (liberty of worship), of speech and of the press. The separation of Church and 

state is deemed contrary to human well being. 



Justice.. . forbids, and reason itself forbids, the state to be Godless; or to adopt a 
iine of action which would end in Godlessiess - nameiy, to treat the various 
reiigions.. . aIike7 and to bestow upon them promiscuously equal rights and 
privileges.. .. For public authority exists for the welfare of those whom it 
govems, and although its proximate end is to lead mai to the prosperity found in 
this üfe, yet in so doing, it ought not to diminish, but rather to increase man's 
capability of attaining to the supreme good in which his everlasting happiness 
consists: which never can be attained if religion be disregardeci. 

If unbridled licence of speech and of writïng be granted to dl, nothing wil1 remain 
sacred and inviolate; even the highest and truest mandates of nature.. . . Thus truth 
being gradually obsessed by darkness, pemicious and manifold error, as too often 
happens, will easily prevail.. .. In regard. however. to d l  rnatters of opinion 
which God laves to man's free discussion, full liberty of thought and ofspeech is 
n a t d y  withui the right of everyone." 

The 189 1 encyciical R e m  Novamm asserted that the state must support the 

hedom of individuals, families and voluntary associations (including business 

corporations), with always, however, a view towards the overail well-being of the 

community. With reference to business ethics, the state must respect the fieedom of 

individuals to fonn associations, such as trade unions and business corporations. 

We have said the state must not absorb the individuai or the family; both should 
be dlowed fiee and untrammelled action so far as is consistent with the common 
good and the interests of others. Rulers should, nevertheless, anxiously safeguard 
the community and al1 its members: the community, because the conservation 
thereof is so emphaticdy the business of the supreme power that the safety if the 
commonweaith is not ody the k t  law, but it is a goverment's whole reason of 
existence; and the members, because both philosophy and the Gospel concur in 
laying down that the object of the state should be.. . the benefit of those over 
whom (the der) is placed. 

The foremost duty, therefore, of the nilm of the state shouId be to make sure that 
the laws and institutions7 the general character and administration of the 
cornrnonwealth, s h d  be such as of themselves to reaiize public well-being and 
private prosperity. This is the proper scope of wise statesmanship and is the work 
of the heads of the state. 

Societies which are f o d  in the bosom of the state are styled private, and nghtIy 
so, since their mimediate purpose is the private advantage of the associates. 'Now 
a society:' says St Thomas again, 'Ss one which is fonned for the purpose of 
carrying out private objects; as when two or thtee enter into parbiership with the 



view of trading in cornmon.".. . To enter into a bbsociety" of this kuid is the 
naturai right of man. '' 
In the encycücal Mater et M a m ,  Pope John XMLI asserted that fkedorn and 

autonomy are natural athibutes of human beings, though legal restrictions in the secular 

domain constrain human actions to some extent. The encyclical articulated the i n h a t e  

relationship between political fieedom and the right of property (which will be m e r  

considered in the examination of Christian perspectives on rights i n f i ) .  

This growth in the social Life of man is not a product of naturd forces working, as 
it were, by blind impulse. It is.. . the creation of men who are fkee and 
autonomous by nature - though they must, of course, recognize and, in a sense, 
obey the laws of economic development and social progress, and c a ~ o t  
altogeber escape fkom the pressure of envimiment. (M. M. 63) 

History and experience testify that in those political regimes which do not 
recognize the rights of private ownership of goods, productive included, the 
exercise of fkeedom in almost every other direction is suppressed or stifled. This 
suggests, surely, that the exercise of fieedom h d s  its guarantee and incentive in 
the right of ownership. (M.M. 1 0 9 ) ~  

In Pacm in Terris, Pope John XXIII articulated the relationship of fieedom to 

hman dignity, and cnticized social systems that attempt to advance human welfare at the 

cost of human fkeedom. WhiIe fieedom is important in the social. economic and political 

domains, its ultimate importance Lies in the spinhial domain. 

Man's personal dipnity requires.. . that he enjoy fkedom and be able to make up 
his own mind when he acts. .. Each man should act on his own initiative' 
conviction and sense of responsibility, not under the constant pressure of extemd 
coercion or enticment Th= is nothing human about a society that is welded 
togethex by force. Far h m  mcourapuig, as  it shoulâ., the attainment of man's 
progras and pefiéction, it is mereiy an obstacle to bis fieedom. (P.T. 34) 

Human society thnves on fieedom, narnely on the use of means that are consistent 
with the dignity of individual members, who being endowed with reason, assume 
responsibility for th& own actions. (P.T. 35) 

We must thUik of hmnan society as being p h d y  a spinaial reality. (P.T. 36) 



The order which prevaiis in human society is whoiiy incorporeal in natute. Its 
foundation is ûuth, and it mmt be brought into eEect by justice. It needs to be 
animated and perfited by men's love for one another, and while preserving 
M o m  intact, it must make for an equüiirium in society, which is inereasingiy 
more human in character. (P.T. 37) 

Such an order - universal, absoiute and immutable in its princi les - fhds its 
source in the hue, person& and transcendent God. (P. T. 38) 74' 

In the encyclical Vèritatrs Splendor, Pope John Paul II restated the Catholic 

teaching on the relationship of human fieedorn to divine law. The encyclical appears to 

npudiate a human fieedom to choose nom mong ethical norms. Rather, Eeedom must 

be subject to reason in disceming natural law and receiving divine law. This view of 

fieedom reflects the concept of positive freedom, so littie attended to in modem tirnes. 

The Pope aiso semis in this encyclicai to reject an extrerne version of the theory of the 

Two Kingdoms, one ethical system for the secdar world mived at by reason, and 

anothex ethicai system for the human spiritual dimension. 

Man is certainly &ee, inasmuch as he cm understand and accept God's 
commands. And he possesses an extremely far-reaching freedom.. . but his 
freedom is not rmlimited ... for it is cded to accept tht moral law given by God. 
In fact human needom h d s  its authentic and complete fulfiiment precisely in the 
acceptance of that law. (V.S. 35.2) 

God's Iaw does not reduce, much less do away with, human fkeedom; rather, it 
protects and promotes that freedom. In contrast, however, some present-day 
cdtural tendencies have given rise to several currents of thought in ethics which 
center upon an aiieged conflict between fieedom and the law. These doctrines 
would grant to individuals or social groups the rîght to d e t h e  what is good or 
evil. Human fieedom would thus be able to "create values" and wodd enjoy 
primacy o v e  truth, to the point that truth itself wouid be considered a creation of 
fieedom. Freedom wouid thus lay cIaim to a mural mrtonomy which wodd 
achiaiiy amount to an absolute sovereignty. (V.S. 35.3) 

Certain moral theoIogiam have mtroduced a sharp distinction, contrary to 
Catholic cioctrine, betsveen an ethical order, which wodd be hmnan in origin and 
of vaiue for this world alone, and an order of salvation, for which ody certain 
intentions and mterior attitndes regardhg God and neighbour wodd be 
signincant This has led to an actuai denial that there exists, in divine revelatian, 



a specinc and deternrined moral content, universally valid and permanent.. .. No 
one can faii to see that such an interpretation of the autonomy of human reason 
involves positions mcompatible with Catholic teaching. (V.S. 37.1,37.2) 74 

In Centesintus Annus, Pope John Paul II made an explicit comection between 

freedom and the modem business econorny, Linking the right to fieedom with its 

obligations, always in the context that economic hedom is only one aspect of human 

freedom. The state is obligated to control the market for the sake of society's greater 

good, the full reaiisation of al l  aspect of human fmdom. 

The modern business economy has positive aspects. Its basis is human freedorn 
exercised in the economic field, just as it is exercised in many other fields. 
Economic activity is indeed but one sector of a great variety of human activities. 
and üke every other sector, it includes the right to freedom, as well as the duty of 
making responsible use of fieedorn. (CA. 32.4) 

In spite of the great changes which have taken place in the more advanced 
societies, the human hadequacies of capitalism and the resulting domination of 
tbings over people are far fkom disappearing. (Ch. 33.2) 

The fkee market is the most efficient instrument for utilizing resources and 
effectively responding to needs. But this is ûue only for those needs which are 
'csoIvent," insofar as they are endowed with purchashg power, and for those 
resources that arc 'hiarketable," inso far as they are capab le of obtaining a 
satisfactory price. But there are many human needs which h d  no place in the 
market (CA. 34.1) 

It is right to speak of a StnrggIe against an economic system, if the latter is 
undersfood as a method of upholding the absolute predominance of capital, the 
possession of the means of production and of the land Ui contrast to the fiee and 
personal nature of human work.. .. What is being pmposed as an alternative is not 
the socialist system, which in fact tums out to be state capitaIism, but rather a 
society of frce work, of enterprise and of participation. Such a society is not 
h t e d  agahst the market, but demands that the market be appropriately 
controiied by the forces of society and by the state, so as  to parantee that the 
basic needs of the whoIe society are satisfied. (CA. 35.2)75 

The Catholic position on fieedom, as for every ethicai nom prescnbed in the 

socid teaching, is to integrate it closely with the other principal n o m ,  particularly 

distniutive justice (preferential option for the poor) and the common good, within the 



overarching normative fhmework of the commandment of love and the natural law. The 

official Catholic teaching on fkedom is one of balance, concerned about too much 

fieedom (Iicence) in society as weîi as too little. Freedom is perceived as a means to 

man's pursuit of the good, not as an end in itselt There is also an impIicit theme of 

mbsidiarity with respect to the priorities of human fkeedom, that individuals and families 

should have the most fieedom @ut not absolute fieedom) followed in descendhg order 

by other associations, larger corporations and haliy the state itself, which must reMn 

fkom infikghg on individuai and collective fieedom in society except insofar as it is 

demonstrably for the common good and in accord with naturai Iaw (distributive and 

sociai justice). 

An examination of Cathoüc ethical perspectives on fieedom would be deficient 

without a brief consideration of "liberation theology", an c'unofficiaI" teaching of the 

Church that is centred on this nom. The leadkg advocate of liberation theology, 

Gustavo Gutierrez, introduced his perspective in his 1971 work A Theology of 

Liberation: H'tory, Politics und Salvation and expanded the concept in extensive 

subsequent writings. Gutierrez perceives oppression in society as rooted in the negation 

of love (individual and coUective human sin), and proposes that the liberation of the 

oppfessed is fimdarnentaiiy a Liberation of human beings nom sin of self-love. 

Liberation, for Gutierrez, is essentially a divine act of grace, whose prototype is the 

Kberation of the Hebrews h m  Egypt Libemtion has a spiritual dimension, kedom 

h m  sin and communion with the God who liberates, dong with a social and a 

psychologicd dimension. Liberaiion does not in any way miply, for Gutienez, that 

indMduals shouid become more autonomous and independent, but rather that they shodd 



be fieedfrom sinfiil selfishness and for communion with other humaa beings and with 

God. Ultunately, for Gutierrez, liberation is not individualistic but p r o f o d y  

communal. such that one cannot be trdy Eee until al1 are fiee. Gutierrez recognizes a 

relationship between Lieration of the oppressed and the attainment of property rights 

(either individuai or communal); but he notes that property can limit kedorn (for oneself 

and others) as weii as hierate. Property rnust be made to serve the communal well-being. 

Society, therefore, needs to continuously redress the balance between freedom and 

property, as well as between fieedorn and justice. 

Collaboration in the building of a just society is an act of solidarity and love; it 
dernands resistance to that which is a negation of love: sin. But it is also clear that 
because sin is radical evil, it can be con ered only by the grace of God and the % radical hieration that the Lord bestows. 

The Exodus experience is paradigrnatic. It remains vital and contemporary due to 
similar historical experiences which the people of God undugo.. .. In Chnst and 
through the Spirit, persons are becoming one in the very heart of history, as they 
confiont and struggie against ail that divides and opposes them. But the hue 
agents of this quest for unity are those who today are oppressed (economically, 
politicaUy, culturaUy) and struggie to become fiee. 

The fkeedom to which we are called presupposes the going out of oneself, the 
breaking d o m  of our selfishness and of ai l  the sbuctures that support out 
selfishness; the fondation of this freedom is openness to others. The fullness of 
iiberation - a kee gift fiom Christ - is communion with God and with other 
human beings? 

People today aspire not ody for 1iieration h m  exterior pressures, which prevent 
Wfihnent as members of a certain social class, country or society. Penons 
Iikewise seek an interior liberation, in an individual and intimate dimension; they 
seek hieration not only on a social pIane but aiso on a psychological plane?9 

Freedorn is mdivisiile. It is not possible to defend freedom for sorne and to deny 
it in practice to the majority. But this is what happens in even the best democratic 
phases in the Me of ottr coontnes. Personai fkedom must extend to the whole of 
society. Nor is the issue to secure fkedom for the majontr, no, the need is to 
ensure the fireedom of dl?' 



In the social setting of the church private propaty has always been Iooked upon 
as the matenal setting for the exercise of personal hedom. But this kedom 
itseif implies rdationships. Therefore because pnvate property derives fiom the 
right of aIl to the goods of this wodd and because it is meant as an aid to a 
freedom thaf as socially exercised, impliu bonds with other persons, private 
property too wiIl always have a social fimction." 

The primacy of human beings over the £niits of their work makes possible a 
strong and penetrating critique of every type of hcberafism and coIIectivism that 
repudiates, in fact or in p ~ c i p l e ,  the value of the hrnnan person. . . . There is no 
need to insist on the danger of an individualist conception that regards profit as 
the driving force of economic activity or on that of a totalitarian vision that 
disregards the fieedom of each person.. .. Justice and fkedom are two 
requirernents of a human society. In this reairn of ideas, many think that a heaithy 
balance between private ownership, social ownership and state ownership cm be 
a good way of meeting and promothg these hnro requirernents.. .. The concrete 
forms may Vary, but we wiIl always have to maintain the right to use the goods of 
this worlci, together with ai1 that fiows h m  them, and the right to personal 
M o m .  

Protestant Vl'ews of Fmedom 

Freedom was an essential characteristic of the Reformation. The eariy reformers 

asserted their fkedorn of conscience, of religious persuasion, of association and, incieed, 

of speech, when they broke the ties with Rome. However, the eady reformers cannot be 

characterized as dernocrats, with individud fieedom at the centre of their concems. For 

both Luther and Calvin, the fieedom of the Christian is a spintuai hieration fkom 

sinfitlness through a re-orientation towards Christ, not a fieedom to pursue individuai 

interests, economic self-advancement, or justfiabIe political daims through action 

For Luther and Calvin, justification through faith irnparted fieedom to act; for the 

Christian knew that he was saved and was motivated to act out of Iove. "The Christian is 

k e  to do joyftrlly every work reqtmed by the situation in which he Iives.'" Through 

grace, the Chrîstian acquires the '%eedom of the children of God: fieedom fiom the 



condemning Iaw, hedom God's wrath, and at the same time fkeedorn fkom ail the 

dernonic powers of fate and this created worWa In the Sermon on the Mount, which 

greatly influenceci the reformers, "Jesus c d s  his disciples to needom and to love. The 

disciples of Jesus are to be fkee in their relationship to the world and its goods."8S 

Luther perceived the freedom that the Christian receives through justification by 

faith to be a fieedom of obligation and service, not a fieedorn h m  responsibility and 

duty. In his "Treatise on Christian Liberty", Luther set forth the paradox of Christian 

fieedorn: 

A Christian man is a perfectly fiee lord of ail. subject to none. A Christian man is 
a perféctiy dutifhl servant of au, subject to a11.8~ 

For Luther, 6eedom is primarily an inward condition, a matter of the inner self. 

Freedom means "spiritudly forsaking everything," '%eing spmtually poor in our hearts," 

'hot setting our confidence, comfort and trust in temporal goods." In the economic 

world, we cannot Iive without possessions, but what is important, according to Luther, is 

that our souls be fiee of th-." 

In relationship to his property, the Christian, according to Luther, is Eee (fiorn 

attachent), especidly whenever he can use his property to help Es neighbour. The 

boundaries of private properîy, of ownership of possessions, are set not by some 

stipulation of justice or some fom of ri& but rather by Iove. "In the face of my 

neighbour's need, love removes the boundary between mine and yours, even though the 

Iaw must establish this boundary for the sake of Iove itself. Love r-es the Christian 

to make his property available to his neighbour m need, to share his possessions. Che 

cm ody give property to one's neighbour, however, if one nrSt possesses it. 



Luther places definite Mts on the author@ of govcmmmt, which extends ody  

over physical bodies and property, not over human consciences and souk (to which God 

alone can give commands). Thexefore, any effort by govemment to prescriie laws for the 

soul, in other words to impose religious beliefs encroaches upon the sole authority of 

God. Thus Luther asserts the rationale for the fixedom of faith and conscience, The 

limitations on this freedom, for Luther, are only that whatever faith (or heresy) is 

preached not advocate anarchy and rebellion, which would underrnine the divinely 

ordained structures of the state itseLK8' 

According to Luther, Chnstians, given the mord orientation that flows from 

justification, should enjoy extensive fbedom to decide and act in the world, but 

limitations on human fkedom needed to be imposed by the date because most people 

were not Christian. Restrictions on human fieedom are necessary governmmtal 

responses to the sinfulness of humaa beings. Luther clearly classifies large corporations 

(trading companies) as among the sinful whose fkedorn should be resûicted. 

Christians are rare people on earth. This is why the world needs a strict, harsh 
temporal govemment which will compel and constrain the wicked to refiain fiom 
theft and robbery, and to rehm whatever they bomw (aithough a Christian ought 
neither to demand nor expect it). This is necessary in order that the world may 
not become a desert, peace vanish, and mai's trade and society be utterly 
destroyed; al1 of which would happen of we were to d e  the world according to 
the gospel, rather than driving and compehg the wicked by laws and the use of 
force to do and to d o w  what is right.. .. For it is God's will that people who are 
not Chnstians be held in check and kept h m  doing m n g ,  at least h m  doing it 
with impunity. 

On the trading companies. .. the whole subject is such a bottomles pit of avarice 
and wrong-domg.. .. The trading companies are nothing but pure monopolies.. ,. 
Even the temporal laws of the heathen forbid them as openly ha& to the whole 
world, to say nothmg of domg right and Christian law.. .. They raise or lower 
prices at their p1ea~ufe. They oppress and rein ail the small businesmen, like the 



pike eat the little fish in the water, just as if they were lords over God's creatures 
and immune h m  afl the Iaws of fsuth and love, 

This is why no one needs to ask how he may with a good conscience be a member 
of a trading Company. My only advice is this: Get out; they wiii not change. If 
the trading compania are to &y, right and honesty must perish; if right md 
honesty are to stay, the trading companies must perish? 

Calvin aiso focussed on the spiritual dimension of Christian fkedom, but with 

more emphasis on the continuing use (third use) of the law. He defkes three distinct 

aspects of Christian fiedom: 

The first: that the consciences of beiievers, in seeking assuance of their 
justification before God, should rise above and advance beyond the Iaw, 
forgetting aU law righteousness.. .. Nor can any man rightly infcr h m  this that 
the Iaw is supeffluous for believers, since it does not stop teachiag and exhorting 
and urging then to good, even though.. .. It has no pIace in their consciences.. . . 
Christ alone, who surpasses al1 perfection of the law, must be set forth as 
righteousness. 

The second. .. that consciences observe the law, not as if constrained by the 
necessity of the law, but that fieed h m  the Iaw's yoke they willingly obey God's 
wili. For since they dweU in pqetuai dread so long as they ternain under the 
sway of the law, they will never be disposed with eager readiness to obey God 
d e s s  they have already been given this sort of fieedom. 

The third part of Christian fieedorn lies in this: regardhg outward things that are 
of themselves "ind.ifferent,"we are not bound before God by any religious 
obligation preventing us h m  sometimes using them and other times not using 
them, indifferently. 

To sum up, we see whither this fieedom tends: namely, that we should use God's 
gifts for the purpose for which he gave them to us, with no scniple of conscience, 
no trouble of mind, 

Nothing is plaina than this de: that we should use our freedom if it results in the 
edincation of our neighbour, but if it does not help our neighbour, then we should 
forgo it.. .. It is the part of a Godly man to realize that fiee power m outward 
ma- has been given him in order that he may be the more ready for aU the 
duties of love. (Institutes III, 19:l-13)'' 

WhiIe Calvin espouses a mDr of democracy and autocracy as the best form of 

govefnment (as noted m the foregoing discussion of justice), it is not for the sake of 



accommodating the ethical nom of hedom that he does SO, but rather for the sake of 

obviating the greater risk of injustice inherent in more autocratic systems. Indeed, Caivin 

is concerxted more about the dangers of fkeedom (or liierty) in the civil order, than about 

its benefits: 

Liberty, then, would ever bring nlla with it, were it not bridled and connected 
with regular govemment.. .. Liberty, then, wiIl ever be destructive to us, until 
God undertakes our c m ,  and pnpares and forms us that we may bear his yoke. 
Hence, when we obey Gad, we possess tme and reai happiness.. .. We pray.. . 
that God wouId deiiver us h m  the tyranny of the ungodly. and also that he wodd 
himself d e  over us. (Commentary on Jeremiah 30:8-9)~~ 

Thus a Christian in the world may be constrained by an absence of political and 

economic fieedom, which he should accept as God's WU, unless such constraints 

produce injustice, in which case he must pray for deliverance h m  such oppression; and 

if his vocation places him in a position of authority in the secular world, he should act in 

the spirit of his inner Christian fkedom to replace ungodly t y m y  with God's Iaw. For 

the divine law is perceived by the Christian to be an actualization of his fieedom, rather 

The eariy Anabaptists embraced a radical spintual fieedom fkom possessions and 

a consequent egalitarian communal ownership of all goods. In the 'Chenshed 

Instmctions7* of Ulrich Stader (sixteenth century): 

For as the smi with its shining is common to al& so dso the use of aII creatmely 
things. Whoever appropriates them for himseifand encloses them is a thief and 
steals what is not his. For everythbg has been created fiee in common.. .. To be 
sme, accordhg to human law, one says: that is mine, but not according to divine 
Iaw. 

In order to hoId in common aU the gifh and goods which God gives and dispenses 
to his own, there must be fke, onhampered, patient and fidi hearts? 



Modem Protestant statements on eeedom in the political and economic domain 

tend to maintain the basic insight of the early reformers. Freedom is a means not an end 

in itseK a relative and not an absolute good. Freedom is pre-eminentiy an intezior state. 

As an extemai condition, kedom is desirable insofar as it facifitates the Christian to 

express love, act with justice, and adhere to the divine law. Excessive fieedom is as 

problematic as oppression. The good of society requires the right balance of freedom and 

control. The private ownership of property, which WtuaIly symbolises fkedom in the 

economic arena, subjects the owner to certain obligations (of stewardship and service to 

the community), thus constraining his freedom. 

A modern Lutheran perspective on fkedom is found in the 1980 statement 

Economic J i c e :  Stewatdship of Crearion in Human Community. In this statement, 

fieedom is presented as important enough to jus@ rebellion in cases of extreme 

oppression (contrary to Luther's admonitions). 

In a sinful world God intends the institutions of govemment to be the means of 
enforcing the claims of economic justice. Goverment should neither stifle 
economic &eedom through excessive regulation, nor abdicate its responsiiility by 
p d t t i n g  economic anarchy. 

In extreme situations, when govemment institutions or holders of politicai power 
engage in the tyrannical and systematic violation of basic hman rights, and when 
the means of legal recourse have been exhausted as demonstrably hadequate, 
then non-violent direct action, civil disobedience, or, as a last resort, rebellion 
may becorne the justifiable and necessary means of establishmg those conditions 
wither which justice can again be sought and enjoyed. 

A modem evangeIical Protestant staternent, the onfotd Declmation of 1990, mots 

hmnan bedom in the conditions of divine creation and mord agency. Freedom in the 

politicaI system requires that neither governmentai nor economic power should be 

concentrateci, but rather that power shouid be diffiised in society, so that ail citizens have 



the ability to participate in decision processes that af f i t  thcm as members of society. 

The statement seems to suggest the principle of subsidiarity (not callcd such) as a guide 

to limiting govemment idikgement of fiedom, and suggests that economic efficiency is 

encouraged by a degree of fieedom that is not appropriately limited by goverment. 

In afnrmation of the dignity of God's creatrnes, God's justice for them requires 
life, fieedom and sustename.. .. God created hman being as fiee moral agents. 
As such they have the rÏght to freedorn - e.g. fieedom of religion, speech and 
assembly. Their fkeedom, however, is properly used only in dependence on God. 

Modern politicai democracy is characterised by limited government of a 
temporary character, by the division of power within the govemment, the 
distinction between state and society, plinalism, the nile law, institutionalisation 
of fiedom rights (iicluding fkee and reguiar elections), and a significant amaunt 
of non-govemmental control of property. 

For a society to be tmly democratic economic power must be shared widely and 
class and status distinctions must not be barriers preventing access to economic 
and social institutions.. .. Sm&, economically powerfûl groups sometimes 
dominate the political process.. .. Recent history suggests that a dispersion of 
ownership of the means of production is a significant component of democracy. 
Monopolistic ownmhip, either by the state, large economic institutions, or 
oligarchies is dangerous. Widespread ownership, either in a market economy or a 
mixed system, tends to decentdise power and prevent totalitarianism. 

Economic power cm be concentratcd in the han& of a few people in a market 
economy. When that occurs political decisions tend to be made for economic 
Rasons and the average member of society is poIiticaIly and economically 
marginafized. 

It is the responsiiility of the Christian to work for govcnimental structures that 
scrve justice. Such structure rnust respect the principle that significant decisions 
about local haman commtmities are usualIy best made at a level of govemment 
most directly responsible to the people affecteci. 

Govemment must also have regard for economic efficiency and appropriately 
k t  the scope ofits own pwe? 

A modem Anabaptist (Mennonite) statement, acknowledges God's g i f t  of 

fieedom, but makes it cIear that the purpose of fkedom is to allow justice to be practised: 



God's grace f o m  the foundation for law and justice in both Testaments. The 
s a h g  acts prove that God is interested in our fteedom and that his laws, 
therefore, are desïgned to kecp us fkc God's dvation moves us to respond in 
gratitude and obedience. 

In light of God's gift of fteedom what kuid of respoase is appropriate? Not 
reiigious feasts and assembües, generous o f f e ~ g s  and beautifùl music. Rather 
"let justice ml1 down like waters, and righteousness like an ever-flowuig stream" 
(Amos 5:24).% 

In contrast with the foregoing modern Protestant statements that endorse fieedom 

as a secondary ethicai nom, subject to abridgement for the sake of justice (e.g., poverty 

dleviation) or the cornmon good (e.g., civil order), the 1941 statement "Christianity and 

the Social Order" by Anglican Archbishop William Temple places freedorn at the centre 

of Christian sociai concem, appealing to the positive as well as the negative aspects. It 

is interesting that he descriies "intermediate groupings" (cf the Catholic principle of 

The primary principie of Christian ethics and Christian politics must be to respect 
every person simply as a person.. .. The first aim of sociai progress must be to 
give the fullest possible scope for the exercise of al1 powers and qualities which 
are distinctiy personal; and of these the most fundamental is dehierate choice. 

Consequently, society must be so arrangea as to give to every citizen the 
maximum opportunity for making deiiiberate choices.. .. It is the responsible 
exercise of deiiberate choice which most M y  expresses personality and best 
deserves the great name of fieedom. 

Freedom is the goal of politics. To estabüsh and secure tnie fieedorn is the 
primary object of aIl right political action. For it is in and through his fieedorn that 
a man rnakes fûily real his personality - the @ty of one made in the image of 
God. 

Freedom so far as it is a treasure m u t  be fieedom for something as weli as 
fkedomjkm something. It must be the actuai abiiity to forrn and carry out a 
purpose .... Freedom, in short, is seKcontrol, seKdetennination, self-direction. 

But man is a s e l f k n k d  creature. He c m  be trusteci to abuse his fkeedom.. ., So 
there mrist be the restramt of law as long as men have any selnshness Ieft in them. 
Law exists to preserve and extend red fkdom. 



Now actual liberty is the freedom which men enjoy in these various social units. 
But most political theories confine attention to the individuai and the state.. .. 
(and) tend to ignore intermediate groupings. But that makes any understanding of 
actual liberty impossible, for it exists for the most part in and through those 
intmediate groups - the family, the Church or congregation, the guild, the trade 
miion, the school . , .. 
Liberty is actuai in the various cultural and commercial and local associations îhat 
men form. In each of these a man can feel that he counts for something and that 
others depend on him as he on them. The state that would serve and guard liberty 
wiU foster dl such groupings.. .. Thus, the state becomes the commun@ of 
communities." 

Within the Protestant tradition, views on fieedom are colound fiuzdamentally by 

the understanding of man as a moral agent. The Christian view of man is more complex 

than that of an autonomous individual acting in his own self-interest, as in the secuiar 

Libertarian model. The human mord agent is both spintual and physical, motivated both 

by love and by self-love, and when operating under conditions of fieedom capable of 

producing either good or evil, as descnied in a 1953 article by Reinhold Niebuhr: 

According to the Christian faith man is on the one hand a fm spirit, "made in the 
image of God," who rises indeterminately in his consciousness over nature, 
history and self. He c a ~ o t ,  therefore, be contained or explain the meamring of 
his iXe within the limits of any system of nature. But he is on the other hand a 
mature, driva by naturai impulses and limited by conditions of time and place. 
These Iimitatiom reach into the very pinnacles of spirit, even as the fieedom of 
spirit reaches down into every natural impulse and transmutes it into sornething 
less determinate than the impulses of other creatures. 

The love commandment is always partIy contradicted in actual Iife by the 
immense force of self-love, particularly the seIf-love of groups and coliectives. 

A M y  Christian interpretation of the radical character of human fieedom must 
illumine both the mature and the destructive possibilities of that fieedom?* 

John C. Bennett has observed that the Iiertanan optimism that most social values 

will be produced as a naturd outcome of market processes operating mder conditions of 

fkedom is not shared by most Christian ethicists. 



There has developed in ment years as type of economic individualism that 
condemm ahost  aiI action by the state in economic Iife.. . in the name of 
fi.eedom, 

There are two positive assurnptions that underüe this rejection of action by the 
state. The fht is the assumption of the adequacy of the self-regdatory elements 
in a totaiIy fke economy. The second is the assumption that voluntary action is 
always r n o d y  better than action that has the coercive power of the state behind 
it, 

The state exists on account of man's sin, Men are too sinfiil in their selfishness 
and gmd, or in their complacency and inMerence, to do enough voiuntarily to 
meet the needs to those who are victims of defects or hadequacies in our 
institutions. 

The state is ofien an instrument of fieedom for large sections of the population.. .. 
Freedom for those who are strong rnay be served by curtaiIing the activity of the 
state, but fieedorn for the great major@ depends in part on what the state can do 
to provide opportunity for the development of their capacities and to defend them 
against economic forces beyond their control. 

Those who oppose al1 signincant action by the state in economic life have much 
responsibility for the existence of the neglected problems that are the real 
invitation to an oppressive 4%atim*"99 

Churches generally assume that the productive efficiency of corporations is 
combined with so much economic and poütical power that they need to be subject 
to social and political controls by other agencies that are directly responsible to 
the pubiic and dedicated to the pubiic welfare.'" 

Thus fieedom is assigned varyïng levels of significance as an ethical nom within 

Protestant perspectives on the politicai and economic realms. In no case, however, would 

a Christian perspective on kedom appear to accommodate the libertarian views of such 

secular ethicists as Milton Friedman* This is so for at least three reasons: 

(1) Christian concems about what choices human beings may make acting in their 

own seKinterest as opposed to the interest of others, as encouraged in the 

libertarian mode1, and about what impact such extensive free choice will have on 

the common gwd; 



(2) Christian awareness of the haman capacity for evil, particuliirly in the absence of 

&ts; and 

(3) Christian scepticism that processes in the natural order (e.g., exchanges in the 

market economy) are self-regulating naturaily conformative to noms of justice 

and productive of social progress. 

Corporate ReacUons to Chrisfian Wews of Freedom 

Corporations conventioaally understand fkeedom as having both negative and 

positive aspects, kedorn h m  certain constraints and Eeedom to do certain things. 

Corporations seek fkeedom fiom constraints on investment and trade in their various 

business sectors (e.g. resources, manufacturing, technology). They seek fkeedom h m  

discrimination, such that al1 corporations, domestic and foreign, are given the sarne 

treatment by host governmmts. They require &dom from legal impediments in order 

to repatriate capital and remit profits. They expect fieedom h m  expropriation by 

govemment, either outright or "creeping," (through punitive taxation and partial 

acquisition of equity ownership). On the positive side, corporations require fkeedom to 

maximize returns on capital invested, to accumulate hanciai and physical capital, to hire 

and fire, to diversify business activities and to compete with and perhaps overwheim their 

P-• 

Within the context of Christian perspectives on fieedom, the corporate 

understanding of f k d o m  is but one smd1 part. The typicai corporate perspective is that 

fkedom for corporations is compatible with and supportive of human kedom in general, 

and poIiticd hedom m particular. However, the Christian perspective is that the 



spiritual kedorn of human beiags, the communal fieedom of society, the fkeedom of 

groups and individuais in the economic and social arena may to varying extents be 

limited, compromiscd or thwarted by unbridIed corporate frcedom. This is so because 

corporate fkeedom naturally tends towards the aggregatiou and concentration of power, 

which infnnges the k d o m  of others (including l e s  powehl corporations). The 

paradox of the Christian view of fnedom is that apparent coIlStfaints on frcedom, through 

the action of the state in the social sphere and personal discipline in the private sphere, 

are essential for the full realization of hedorn within the context ofjustice and the 

common good. 

A major challenge for corporations is to undentand individual humans, 

employees, consumers, investors, and other stakeholderç, as more than economic beings 

for whom fkeedom is primarily a matter of choice in the marketplace. The common 

understanding of human beings in corporations is that they are motivated by self-interest 

and are naturally competitive in pursuhg wealth accmlation and the associated 

mature cornforts The communai spintual dimension of human beings and the relevance 

of keciom to thek advancement both as social and as spirituai beings fdl generally 

outside the scope of corporate understanding, interest and concem. 

As discussed În the examination of secuiar ethical perspectives on rights (supra), 

corporations regard property rights as an absolute, the whoIe basis for being (collective 

ownershïp) and acting (mcreashg collective weaIth and that of individuai shareholders). 

Within Christian ethical perspectives, property fin& fkpent mention in discussions of 

both justice and hedom, and is far from an absolute right Commutative justice requires 

that workers and investors shouid be entitled to the results of their labour and their 



hvestment, but subject to the comprehensive n o m  of distnautve and social justice. 

Thus investors caaaot justly demand profits at the expense of the just desserts of labour. 

Individuais cannot justly accumulate property through their labour on invatment at the 

expense of the just demands of the larger comxnunity. Likewise the fkeedom to engage in 

industry and trade and thus accumulate property (weaith) is hedged in by the common 

good of society, which in most Christian perspectives includes the liberation of humans 

from oppression. Moreover, owners of property are as much subject to obligations as 

they are endowed with entitiernents (as will be fûrther discussed in the examination of 

Christian perspectives on rights infm). From a corporate perspective such ethical 

constraints by justice and fieedom on the absolute right of private property are bound to 

be perplexing and troubihg. 

Finally, while corporations might be comforted by Luther's views on the Two 

Kingdoms, as noted in the discussion of Christian perspectives on justice, they would be 

hppailed to hear his views on trading companies, as an abuse of the fieedom of the 

market. Likewise, corporations might be concemed about the resenrations expressed in 

some of the social encyclicals with respect to corporate behaviour and the fkee market 

g e n d y -  

Christian Perspectives on the Trusteeship of Nature 

The obligation to care for non-human creation as trustees or stewards is proposed 

by Anderson as  an ethical nom which complements the obligation to love one's 

neighbour, out of which flow the noms oFjustice and hedom. Acting as hustees or 

stewards of nature does, of course, serve for the good of one's neighbours, particularly 

hture generations, by keephg the ecosystem healthy and bounteous for the benefit of 



one's felIow humm. But, more fimdamentally, respecthg and caring for nature relates 

to God's Iove for his other-than-human creation, "God's Iove extends to dl creatures and 

to the entire creation, even if the kind of Iove God exhibits towards human beings has its 

own distinctive quality as "covenautal love'." Anderson note that OId and New 

Testament uses of the terms "steward" or "bustee" clearly express a Bibiical 

understanding of the appropriate relationship of human beùigs to other-than-human 

creation. As stewards, human beings are given responsibiiity for managing the other- 

than-human goods of creation, but are clearly not owners, fret to do what they wish with 

those goods; rather, they are accountable to God, the owner of dl creation, for their 

trusteeship. "As stewards we are called to be watchful and t r ~ s t w o r t h ~ . " ~ ~ ~  

Anderson offers three p ~ c i p l e s  relating to the ethical nom of tnisteeship of nature: 

1. Respect the intrllisic worth of every entity. This does not exclude using nature for 

human purposes, but it does impose an obligation to use fauna, fiora and inanimate 

substances in a way that is congruent with their intrinsic nature or marner of being. 

The utility of nature is thus bounded by respect for nature. 

2. Use of other-than-human creation should be sustainable. To be good stewards of 

mation impiïes concm for continuation of the species, fhitfÙhess of the lands, 

punty of air and water, and so forth, so that the quaiity of Life and human 

opportunities for Miment  are not compromised for future generations. There is thus 

a tension between sustainabiüty and wealth mlutimisation, the future and the present 

3. Actively pumie the weU behg of anbals and plants. This prhciple entails an 

obligation to care for and possible enhance the naturai habitat of different species, so 



as to presexve the natutal relationships of plants and animals with their physical 

Augustine views all  of creation, aad the intemlationship of ali creatures, as 

having intrinsic worth by vimie of its divine provenance. Therefore, aU the plants and 

animds in nature, and the natural order of their struggie for survivd and their eventual 

demise, are entitled to human respect, rather than disdain because of their evident 

inferiority to human beings and rational processes. Augustine wams against judging the 

value of nature by its utility, instead of its intrinsic worth. 

But it is ridiculous to condemn the fa& of beasts and trees, and other such 
mortal and mutable things as are void of intelligence, sensation, or life.. .. For 
these creatures received, at their Cmitor's will. an existence fitting hem, by 
passing away and giving place to others, to secure that lowest form of beauty, the 
beauty of seasons, which in its own place is a nquisite part of this world. For 
things earthly were neither to be made equal to things heavedy, nor were they, 
though infkrior, to be quite omined h m  the miverse. Since then, in those 
situations where mch things are appropriate, some perish to make way for others 
that are bom in their room, and the less succumb to the greater, and the things that 
are overcome are transformed into the quality of those that have the rnastery, this 
is the appointed order of things transitory. Of this order the beauty does not stnke 
us, because by our mortal E l t y  we are so uivolved in a part of it, that we cannot 
perceive the whole, in which these firagments that offend us are harmonized with 
the most a c m t e  fitness and beauty.. .. 
If we attentively consider even these faults of eartbiy thhgs, which are neither 
vo1unta.y nor pend, they seem to illustrate the excellence of the natures 
themselves, which are ali originated and created by God.. .. (Sometimes) even the 
natures themselves displease men, as often happens when they become hurtful to 
them, and thus men estimate them not by their nature, but by their ntilitr, as in the 
case of those anhals whose swarms scourged the prîde the Egyptians. But in this 
way of estimating, they may fïnd fadt with the stm itself; for certain crùninais or 
debtors are sentenced by the judges to be set in the m. Therefore, it is not with 
respect to our convenience or discornfort but with respect to their own nature that 
the creatures are glorifjhg to their Artincer.. .. 
The same thing, tha, when appiied in one way, is destructive, but when applied 
suitably is most beneficid. For who can h d  words to tell its uses throughout the 
whole world? 



AU natures, then, uiasnuch as they are, and have therefore a rank and species of 
their own, and a kind of i a t d  harmony, are certaialy good And when they are 
in the places assigned to them by the order of their nature, they preserve such 
being as they have received. (City of God W, 4). 'O3 

Augustine does not deny the utility of things m nature for mankind, particuiarly 

for the human, abiiity to progress towards an eternai reward, but he rnakes it clear that 

there is a proper and are Unproper way for h u m  beings to use the gifts of the natural 

environment. The dictum seems to be: "use the things of nature well, or lose them." 

God, then, the most wise Creator and most just Ordainer of al1 nature, who placed 

the human race upon earth as its greatest ornament, imparted to men some good things 

adapted to this life, to wit, temporal peace, such as we can enjoy in this Iife fiom hedth 

and safety and human fellowship, and al1 things needful for the preservation and recovery 

of this peace, such as the objects which are accommodated as our outward senses, iight, 

night, the air, and waters suitable for us and everything the body recpires to sustain, 

shelter, heal or beautiQ it: and ali under this most equitable condition, that every man 

who made a good use of these advantages suitecl to the peace of his mortal condition, 

shouid receive ampler and better blessings, namely. the peace of immortality,. . . but that 

he who used the present blessùigs badiy should both Iose them and should not receive the 

others. (City of God a 13) 

For Augustine, the natural environment was a gift of God to mankind, irrespective 

of any human merit. In a paean to nature, he desmies the endowments of the natural 

environment as a solace for the wretched, rather than a reward for the blesseci, whose 

rewards wül be far beyond aîi the blessings of the n a t d  worId. The beauty and utility 

of nature* for Augustine, are dosely entwind 



How cm I teIl of the rest of creation, with ail  its beauty and utility, which the 
divine goodness hao given to man to please the eye and serve his purposes.. .. 
ShaE 1 speak of the manifold and various lovelines of sky, and earth, and sea; of 
the plentifd supply and wondemil quaIities of the light; of s ~ ,  moon and stars; 
of the shade of tncs; of the colour and perfume of flowers; of the multitude of 
birds, all d . i g  in plumage and in song; of the variety of animais, of which the 
srndest in size are ofien the most wonderfiil - the works of ants and bees 
astonishing us more than the huge bodies of whales? Shaii 1 speak of the sea, 
which itself is so grand a spectacle, when it arrays itself as it were in veshrres of 
various colours, now nmning through every shade of green, and again becoming 
purple or blue?.. . How grateful is the alternation of day and night! How pleasant 
the breezes that cooI the air! How abundant the supply of clothing furnished us 
by trees and animals. Who can enumerate ail the blessings we enjoy? And ail 
these are but the solace of the wretched and condemned, not the rewards of the 
blessed. (City of God XW, 24) 'O5 

Augustine's respect for the beauty and utility of nature does not extend so far as 

to proscnie the killing of plants and animals. Indeed, he States quite expficitly that the 

commandment "Thou shdt not kill" applies only to human beings. 

Some attempt to extend this command even to beasts and cattie, as if it forbade us 
to take life h m  any creahue. But if so, why not extend it to the plants, and ail 
that is rooted in and nourished by the earth? For though th& class of creatures has 
no sensation, yet they aiso are said to live, and consequently they can die; and 
therefore, if violence be done them. can be killed.. .. Must we therefore reckon it 
a breaking of this commandnient, "Thou shalt not kiI1," to pull a flower? Are we 
thus insanely to countenance the foolish error of the Manichaeans? P utting aside, 
then, these ravings, a when we Say, Thou shak not kill, we do not understand this 
of the plants, since they have no sensation, nor of the irrational animais that fly, 
Swim, walk or creep, since they are dissociated h m  us by their want of reason, 
and are therefore by the just appointment of the Creator subjected to us to kill or 
keep alive for our own uses; ZSO, then it remains that we understand that 
commandment simply of man. (City cfGod I,20) 'O6 

Cafholfc Views of the Tmsfeeship of Nature 

The theology of Aquinas contains a vision of a highly ordered and integrated 

creation, in which all creatures derive their attriibutw (goodness, beauty, utility, etc.) h m  

the Creator, aII beings derive th& existence fÎom the divine behg, and al1 things exist in 

harmony according to the dictates of the natwl Iaw, which is a projection of the divine 



law. Creation is hierarchicai, descending h m  Goci, who is mcfeated pure being and 

pure spirit, through man who is created (contingent) be&, partiaiiy spirit and partiaily 

matter, to creatures Iess spiritual and more material (animais, pl&, rocks). Aquinas is 

cleariy anthropocentric in bis view of the created world, seeing al1 of nature as subject to 

human control and needs. Moreover, he sees human intelligence Cimiversal prudence") 

as able and entitled to determine how best to use or control the natural environment. 

Aquinas contends that the subjection of nature to mankind as intended in the divine plan 

was weakened through 0rigina.i sin when man lost total mastery and control of his na- 

For his disobedience to God, man was punished by the disobedience of those 
matures which shouid be subject to hun. ... Now d animds are naturaily subject 
to man. This cm be proved in three ways. Fht ,  h m  the order obsewed by 
nature; for just as in the generation of things we perceive a certain order of 
procession of the perfect fiom the imperfect, so dso is there order in the use of 
natural things; thus the imperfect are for the use of the perféct, as the plants make 
use of the earth for their nourishment, and animais make use of plants, and man 
makes use of both plants and animais. Therefore, it is in keeping with the order of 
nature that man shodd be master over animais. 

Secondly, this is proved by order of divine providence which aiways governs 
in f io r  things by the superior. Wherefore, as  man, being made to the image of 
God is above other animais, these are rightly subject to his govemrnent. 

Thirdly, this is proved h m  a property of man and other animais. For we see in 
the latter a certain participated prtldence of natural instinct, in regard to certain 
particuiar acts; whereas man possesses a universal prudence as regards dl 
practicd mattem. .. Therefore, the subjection of other animais to man is proved 
to be n a d .  (S.T. 1.96, al) 

On a more philosophical Ievel, man is lord over the rest of creation by virtue of 

his fiiller participation in the bemg of the Creator, tbrough his rationality: 

Now the created rational nature alone is immediately subordhate to God, since 
otha matures do not attain tu the UnnTersaI, but ody to something particdar, 
while they pQaake ofthe divine goodness either in being ody, as inanimate 



things, or also in lNing, and in Icnowing sinpuiars, as plants and animals; whereas 
the rationai nature, in as much as it apprehends the miversai notion of good and 
being, is immediately related to the miversai principle of being. (S-TJI-II, 2, al) 

Aquinas quotes approvingly Augustine's statement or man's fkedom to kill 

other-than-human meatmes, as  long as such use is for the good of human beings. This 

statement clearly emphasizes the utility for man of the natinal environment over its 

intrinsic worth. 

There is no sin in using a thing for the purpose for which it is. Now the order of 
things is such that the imperfect is for the perfiect, even as in the process of 
generation nature proceeds h m  imperfection to perfection. Hence it is that just 
as in the generation of a man there is first a Living thing, then an animal, and lady 
a man, so too things, Wce the plants, which merely have life, are al l  alike for 
animds, and all animais are for man. Wherefore it is not unla- if man use 
plants for the good of anbals, and mimals for the good of man.. .. 

Now the most necessary use would seem to consist in the fact that animals use 
plants, and men use animds, for food and this cannot be done uniess these be 
deprived of We: wherefore it is lawful both to take life fkom plants for the use of 
animais, and h m  aubals for the use of men. In fact this is in keeping with the 
commandrnent of God Himself: for it is written (Gen 1:29-30): 'Behold 1 have 
given your every herb.. . and ail trees.. . to be your meat, and to d l  beasts of the 
earth": and again (ibid. 9:3). "Eveything that moveth and iiveth shall be meat to 
you.".. .. According to the divine ordinance the life of animals and plants is 
preserved not for themselves but for man. 

Aqullias' view of the rdationship of man to nature has been criticized by Michael 

Northcon a s  too reüant on his account of the derivation and hierarchy of created being, 

too unconcerneci about the signincance of natural evil and the effects of the Fail on the 

non-hmnan world, and too inattentive to the effects of the incarnation and redemption on 

man's relationship to his naturai environment. Nevertheless, Northcott fin&, Acpinas' 

insisteme on a universal natural law, which reflects the divine Iaw, to be a very strong 

base for establishing an ethicai nom nlated to the tntsteeship of nature. 



Natural Iaw ethics as we encounter it m Aquiaas, and embryonicaUy in the nrst 
two chapters of Romans, provides the strongest conceptuai base within the 
Christian tradition for an ecologicai ethic. It afnrms that the natural order is a 
moral order, even though subject to elements of moral ambiguity arising at least 
p d y  h m  the FaIl, that this order is determinative for human society and 
morality, that human goods are interdependent with the goods of the non-human 
world, that this order is represented in each human person by the powers of 
conscimce and reason and that this aahually located moraiity is fond  in every 
human culture.'" 

The Catholic tradition with respect to man's relationship to nature embraces, 

dong with the anthropocentric rationality of Augustine and A m a s ,  the mystical stance 

of Saint Francis of Assisi. The mediaevai biographer of Saint Francis, Thomas of 

Celano, describes St Francis' mystical approach to nature, alluding to the sanctification 

of nature brought about by the incarnation (1 Cel. 8 4 8  1): 

When he considered the glory of the flowers, how happy he was to gaze at the 
beauty of their forms and to enjoy their marvelious hgrance! How easily his 
spirit would take wing and rise to mediating on the beauty of that unique flower 
that blossomed fair as the approaching spring, fiom "The root of Jesse" and by its 
fkagrance brought new Iife to countless men who were dead in their souk! 

When he found many flowers growing together, it might happen that he would 
speak to them and encourage them, as though they could understand, to praise the 
Lord. It was the same with the fields of corn and the vineyards, the stones of the 
earth and in the woods, ail the beautifirl meadows, the tinWing brooks, the 
sprouting garda ,  earth, f k ,  air and wind - aD these he exhorted in his pure, 
childüke spirit to love God and serve him joyfûI1y. 

He was wont to cail aiI created things his brothers and sisters, and in a wondefil 
marner inaccessible to others he wodd enter into the secret of things as one to 
whom "the glonous liberty of the children of Gob' had been given (Rom. 
8:2 1). 'O8 

The relationship of Saint Francis to natrne, symbolized by his c&g the birds, 

the sun, the moon, the stars, the wind and water, fire and earth, "brothers and sisters," 

achieves a depth of love and compassion, a respect for in-c worth, which is quite 

distant h m  the naturd law obligations deked by Aquinas. "The earth with its 



resources and beauties, the mountains, valleys, and trees, is assumed to be for their use 

and pleasure as weU as for ours; and they, as our sistas, are regarded as kin to us, 

memba of God's family, sharing the world's riches." Rmunciation of al1 property and 

a voluntary acceptance of absolute poverty, with none of God's creatures owning another, 

characterizes the new relationship to nature propounded by Saint  rancis.'^^ 

In modem times, the Catholic Church was slow to tuni its attention to issues of 

the natural environment. The official document (1965) On The Chrch In n e  Modem 

World (Gaudium et Sper) d o s  not mention the environmental challenge or mankind's 

relationship with nature, except by implication in the introduction to the statement on 

social justice and economic equality: "God destined the earth and al1 it contains for a11 

people and nations so that all created things would be shared fairly by a11 humankind 

under the guidance of justice tempered by ~harity.""~ 

Pope Paul VI referred to the emcrging issue of the environment in his 1971 

Another Wormat ion is making itself felt, one which is the ciramatic and 
unexpected consequeme of human activity. Man is suddedy becoming aware 
that by an ill-considend exploitation of nature he risks destroying it and 
becoming in his tum the victim of this degradation. Not only is the matenal 
enviromnent becomllig a permaaent menace - pollution and refuse, new illnesses 
and absolute destructive capacity - but the human ftamework is no longer under 
man's control, thus creating an enviromnent for tomomw which may weIl be 
intolerable. This is a wide-taaging social problan which concem the entire 
human f d y .  

The Christian must hm to these new perceptions in order to take on 
responsi'bility, together with the rest of men, for a destiny which h m  now on is 
shared by aiI."' 





The third consideration refm directly to the consequences if in certain type of 
development on the quality of Hie in the industrialised zones. We aIî know that 
the direct or indirect result of industrialisation is, ever more fkquently, the 
pollution of the environment, with serious consequences for the heaith of the 
population. (SES. 34.3) 

The dominion granted to man by the Creator is not an absolute power, nor c m  one 
speak of a kedom to 'ûse and misuse," or to dispose of things as one pleases.. .. 
When it cornes to the naturai wotld we are subject not only to biological laws but 
dso to moral ones, which cannot be violated with impunity. (SX.S. 34.5)' l2 

In his 1991 encyclical Centesimus Annus, Pope John Paul II develops a more 

profomd perspective on the human role in nature, where mankind has the capacity to be 

"Co-Creator" but through an arrogant assumption of a God-like role becomes instead a 

destroyer of creation. In a seeming dusion to Saint Francis, the encycücal decries the 

apparent human incapacity to mawel at the beauty of au creation as a reflection of God, 

and the human tendency to seek ody to subdue nature. Wtimately, however, the 

encycücd concludes that man is the centre of creation, and the deeper problem is not so 

much that he has lost touch with nature, but that he has lost touch with himself. The 

encyciicai also concludes that responsibility for protecting the environment, as a common 

good, belongs ultimately to the state. 

In his desire to have and to enjoy rather than to be and to grow, man consumes the 
resources of the earth and his own Me in an excessive and disordered way. At the 
mot of the senseless destruction of the natural environment lies an 
anthropological error, which unfortunattely is widespread in our day.. .. Man 
th& that he can make arbitrary use of the earthi subjecting it without restraint to 
his wiU, as though the earth did not have its own requisites and a pnor God-givm 
pqose,  which man cm indeed develop but not betray. uistead of carryùig out 
his role as a co-operator with God in the work of creation, man sets himself up in 
place of God, and thus ends op provoking a rebeilion on the part of nature which 
is more tyrannized than governed by him. (CA. 37.1) 

In dl this, one notes first the poverty or nmwness of man's outfook, motivated 
as  he is by a desire to possess things ratfier than to relate to the t r~ th  and lacking 
that disinteresteci, unselnsh, and aesthetic attitude that is bom of wonder in the 
presence of being and of the beauty which enables one to see in visible things the 



message of the invisibIe God who created thern. In this regard, hirmanity today 
must be conscious of its duties and obligations toward future generations. (CA. 
372) 

In addition to the irrational destruction of the natural environment, we must also 
mention the more serious destruction of the human environment.. .. Although 
people are rightly womed - though much l e s  than they shouid be - about 
preserving the naturaI habitats of the various animal species threatened with 
extinction, because they realize that each of these species makes its particula. 
contriiution to the balance of nature in generai, too little effort is made to 
safeegumd the moral conditions for an mithmitic "human ecology.." Not only has 
God given the earth to man, who must use it with respect for the oaginal good 
purpose for which it was &en, but man too is God' gih to man. He must 
therefore respect the natural and moral structure with which he has been endowed. 
(C.A. 38.1) 

It is the task of the state to provide for the defence and preservation of common 
goods such as natiwl and human environments, which cannot be safeguarded 
simply by market forces. Just as in the tirne of primitive capitaiism the state had 
the duty of defending the basic rights of workers, so now, with the new 
capitaüsm, the state and al1 of society have the duty of defending those collective 
goods which, among othen, constitute the essential fknework for the legitimate 
pursuit of personal goals on the part of each individual. (C.A. 40.1)"~ 

Two Catholic theological perspectives on the trusteeship of nature, outside the 

mainstream of the Church's teaching, are: (1) the mystical evolutionary perspective of 

Pierre Teilhard de Chardin; and (2) the social ecological perspective of liberation 

theology as expounded by Leonardo BoE 

Teilhard de Chardin perceived the evolutionary process of nature, including the 

evotution of human consciousness, to be the expression of mankind's ascent to the 

divine, the progress of human divinization. Christ is the beginning of this collective 

divinkation process and the end-point C'omega"). Mankind, by contrast, is not the end- 

point, as so of'ten assmned in perspectives on the evolutîon of mation. The progress of 

creation towards the Creator, for Teilhard de Chardin, is a gradud pmcess of 

spintualization and demataidkation. It is the ever-hcreasing manifiéstation of God in 



and through his creation. The process of evolution for Teilhard de Chardin, is aiso a 

movement towards ever-higher, Ievels of integration, and consciousness, with reality 

being the colle~tivity~ rather than the individual constituents. Al1 things are thus 

intercoll~lwted, and evolving towards more comprehensive combinations. The hurnan 

obligation towards nature is to respect and support that evolutionary process. 

Understanding Teilhard de Chardin requires an acceptance of the (sometimes dimcdt) 

terminology he developed to express his vision: 

We still seem to be able to see al l  the stages of this still unfinished march of 
nature towards the unification or qmthesis of the ever-increasing products of 
living reproduction. At the bottom we fid the simple aggregate, as in bactena 
and the Iower fungi. One stage higher comes the colony of attached cells, not yet 
cenh;ilized; though distinct specialization has begun, as with the higher vegetable 
foms and the bryoza. Higher still is the rnetazoan ce11 of cells, in which by a 
prodigious criticai transformation an autonomous centre is established (as though 
by excessive shrlnking) over the organized groop of Living particles. And still 
M e r  on, to round off the kt, at the present M t  of our experience and of Me's 
exphents,  comes society - that mysterious association of 6ee metazoans in 
which (with varyhg success) the formation of hyper-complex units by 'mega- 
synthesis' semis to be being attempted. 

To write the true naturai history of the world, we should need to be able to follow 
it fiom Mthin. It would thus appear no longer as an interlocking succession of 
structurai types replacing one another, but as an ascension of inner sap spreading 
out in a forest of consoüdated instincts. Right at its base, the living world is 
codtuted by consciousness clothed in flesh and bone. 

There is need for me to emphask the reality* diversity and continuai germination 
of human collective unities, . . . such as the birth* multiplication and evolution of 
nations, states and civiIizations . . . however hominised the events, the history of 
mankind in this rationaiized form really does prolong - though in its own way and 
degree - the organic movernents of Iife. It is still nannal history through the 
phenornenon of social &cation.. .. 
We are, at this very moment, passing through an age of transition. The age of 
industry; the age of oil, electricity and the atom; the age of the machine* of huge 
coiIectivities and of science,, .the word matters LttIe, What does matter is that . . . 
at the cost of what we are enduring, Mie is taking a step, and a decisive step. in us 
and om environment- 



Our earh of factory Ehmmeys and offices, seethmg with work and business, our 
earth with a hmdred new radiations - this great organisn lives, in h a l  analysis, 
because of and for the sake of a new soui. Beneath a change of age lies a change 
of thought. 

We are not ody concemed with thought as participahg in evolution as an 
anomaiy or epiphenommon; but evolution as so reducible to and identifiable with 
a progress towards thought that the movement of our souls expresses and 
measures the very stages of progress of evoIution itself. Man discovers that he is 
nothing else than evolution becme consciour of itself: 

Step by step, h m  the earty earth onwards, we have followed going upwardr the 
successive advances of conscious~less in matter undergohg organization. Having 
reached the peak, we cm now tuni round and, Iooking downwards. take in the 
pattern of the whole. 

Man is not the centre of the universe as once we thought in ou.  simplicity, but 
something much more wonderful - the arrow pointhg the way to the finai 
unification of the world in terms of Iife. 

Christ, principle of universai vitality because spmg up as man among men, put 
himseLfin the position (mahtained ever since) to subdue under himself, to purify, 
to direct and super-animate the general ascent of consciousness into which he 
asserted himself. By a perennial act of communion and sublimation, he 
aggregates to himseif the total psychism of the earth. And when he has gathered 
everythuig, he will close in upon himself and his conquests, thereby rejoining, in a 
h a i  geshrre, the divine focus he has never Ieft. Then as S t  Paul tells us, God 
shall be all itz ail. . . and so exactly, so perfectly does this coincide with the 
b e g a  point. Il4 

The ethicist MichaeI Northcott has criticized the position of Teilhard de Chardin 

for celebrating the view that human life, through growth in numbers and progress in 

science and technology, thus changing the face of the earth, is a positive step in the 

evolution of consciousness. 'To what extent are we justified in taking this excessively 

optidstic and human-centred view of the evoIutionary process? Are humans capable of 

being in control of the subsequent evoIution of Iifk on earth as Teilhard claims?" 

Northcott observes that even ifTeilhani's anthropocenûic view is accepted, the "self- 

totalization" of hmnan He on the planet may be bad not only for nature but for future 



A leadmg Catholic exponent of Lieration theology, Leonardo BoK inter-relates 

social justice and environmientai conservation in an ecocentric, as opposed to 

anthropocentric, paradigm. For Boff, the teachings and practice of St. Francis of Assisi 

are the mode1 of the ecocmtric approach to the trusteeship of nature. 

The new ethical order has to find another form of centrality. This should be 
ecocentric and should seek the equilibrium of the earthly community. Its basic 
task is to reconstruct the broken alliance between humankind and nature, the 
alliance between the individual and people, so that henceforth they may be joined 
in brotherhood and sisterhood, justice and soüdarity. 

St. Francis also shows us that the option for the poor . . . accords with tender love 
for the creation. That was the love that took h h  to the lepers and to the wolf of 
Gubbio, which made him embrace beggars and speak to the birds. 

Social ecology studies human historico-social systems in interaction with 
environmental systems . . . social ecology relates socid injustice to ecological 
injustice. The most numerous members of the human race are the poor . . . 
Poverty is seen in the lack of infktmcture for subsistence and dignified life: in a 
polluted water snppiy, poisoned air, unhedthy living quarters, polluting 
transportation systems, and violent social relationships . . . We need to refine the 
concept of ecological justice, but without a minimum of social justice it is 
impossible to make ecological justice fully effective.' I6 

Protestant Views on the Tmsteeship of Nature 

For Luther, the relationslip between man and nature was distorted by the fdl, 

when the natural harmony, as created by God, was lost. Following the fdl, man's entire 

nahiral environment was reduced to only utilitarian value, losing its intrinsic worth in 

hmnan eyes. A restoration of the right relatiomhip between man and nature is the 

promise of the redemption. Luther's views on this relationship are expotmded in his 

What we achieve in He..  . is brought about, not by the dominion which Adam 
had but through hdustry and M. Thns we see the birds and the fish caught by 
crmning and deceit; and by skiil the beasts are tamed Those animais which are 
most dornesticated, such as geese and hem, nwerthekss are wild so far as they 



themieIves and their nature are concerneci. Therefore even now, by the kindness 
of God, this leprous body has some appearance of the dominion over the other 
matures. But it is extremely smdi and far infirior to that nrst dominion, when 
there was no need of skilI or c e  when the creatures simply obeyed the 
divine voice because Adam and Eve were commanded to have dominion over 
them. Thnefore, we retain the name and word "dominion" as a bare titie, but the 
substance itseIf has been almost enfhely lost. 

We see now that we eat flesh, vegetables, etc. ifthey were not used in this 
manner, we would not know why they were created; for we neither see nor have 
any other use for these creatures. But Adam wodd not have used the creahires as 
we do today, except for food . . . Apart fiom food, they would have made use of 
the creatures ody for the admiration of God and for a holy joy which is unknown 
to us in this compt date of nature. By contrast, today and always the whole 
creation is hardly SUfficient to feed and support the human race. 117 

It appears that, for Luther, man's relationship to nature somewhat resembles 

man's relationship to the civil order, as describeci in the "Two Kingdoms." The natural 

law might ailow mankind to use creatures in the envVoment for various human 

purposes; but the b e r  orientation of the Christian would be to see in nature the beauty of 

creation as a reflection of the Creator, and to rernain spirihially detached fiom its utility. 

For Calvin, as for Luther, the disharmony betweeo mankind and nature is the 

result of human sinfulness. Uniike Luther' however, Cdvin sees the utility of nature to 

be part of God's original plan. The Creator's purpose is not oniy that human beings 

should make use of their nahiral environment, but that they should enjoy its beauty. 

However, Calvin warns that Christians are not to use the blessings of nature uidulgently, 

but are to serve dutifitlly, as trustees, Hi their vocations as Chnstians in the worId. 

It is owing to our fault that the land does not nourish us or bring forth f i t ,  as 
God appointed to be done by the reguiar order of nature; for he wished that it 
should hold the place of a mother to us, to q p I y  us with food; and if it change its 
nature and order, or lose its f a @ ,  we ought to athibute it to oursins, since we 
ourseIves have reversed the order which God has appoint& otherwise the earth 
wodd never deceive us, but would pedorm her duty. (Commentary on Isaiah 
24:s)' ' * 



Let this be our prhcipte: that the use of God's giRg is not wrongiy directed when 
it is r e f d  to that end to which the Author himselfcreated and destined them for 
us, since he created them for our good, not for our ruin . . .. Now if we ponder to 
what end God created food, we s h d  find that he meant not only to provide for 
necessity but dso for delight and good cheer . . .. In grasses, trees, and 6Wts 
apart h m  their various uses, there is beauty of appearance and pleasantness in 
odour (cf. Gen. 29).  The nahiral qualïty of things demonstrates sunicientIy to 
what extent we may enjoy them. Has the Lord ciothed the flowers with the great 
beauty that p e t s  our eyes, the sweetness of smeli that is w&ed upon o u .  
nostrils, and yet wiII it be unlawful for our eyes to be afEected by that beauty, or 
our sense of smeU by that odour? What? Did he not so distinguish colours as to 
make some more Iovely than others? What? Did he not endow gold and silver, 
ivory and marble, with a loveliness that renders them more precious than other 
metals or stones? Did he not, in short, render many things attractive to us. apart 
h m  their necessary use? 

Scripture . . . decrees that al1 those things were so given to us by the kindness of 
God, and so destineci for our benefit, that they are, as it were, entrusted to us, and 
we must one day render account of them. Thus, therefore, we must so arrange it 
that this saying may contiaually resound in our ears: Tender account of your 
stewatdship" (Luke 16:2). At the same thne let us remember by whom such 
reckoning is required: namely, Him who has greatiy comrnended abstinence, 
sobriety, fnigality, and moderation, and has abominated excess, pride, ostentation 
and vanity; who approves no other distnibution of good things than one joined 
with love (Inst. ID, 1 O)."' 

We possess the things which God has committed to our hands, on the condition, 
that being content with a h g a I  and moderate use of them, we should take care of 
what shd  remain. Let him who possesses a field, so partake of its yearly h i t s ,  
that he rnay not suffer the ground to be injured by his negligence; but let him 
endeavour to hand it down to postenty as he received it, or even better cultivated. 
Let him so feed on its Wts, that he neither dissipates it by Iuxury, nor pedt s  it 
to be marred or ntined by neglect . . . Let everyone regard h s e i f  as the steward 
of God in aI i  things which he possesses. Then he w i U  neither conduct himself 
dissolutely, nor comtpt by abuse those things which God requirts to be pnserved. 
(Commentary on Genesis 2: 1 5).120 

The Anabaptist attitude towards the nahnal enWonment was deeply aEected by a 

beliefin communal ownersbip. as discussed in the examination of hedom (supra), 

especially the cpotation h m  UirÎch Stadler: "For as the sun with its shining is common 

to ail, so &O is the use of al l  creaturely things." The Anabaptist view was that ail of 

creatiort is for the cornmon use of h m  beings, who possess dominion over it Non- 



violence characterizes the nghteous use of creation. This view was expounded by 

G e d  Winstanley and others, in a seventeenth cenhiry tract: 

In the beginning of time, the great Creator, Reason, made the earth to be a 
common treasury7 to preserve beasts, bUds7 fishes and man, the lord that was to 
govem this creation. For man had domination given to hlln over beasts, birds and 
fishes. But not one word was spoken in the beginning, that one branch of 
mankind shodd d e  over another, 

The earth, which was made to be a common treasury of relief for alI, both beasts 
and men, was hedged into enclosures . . . and that earth that is within this creation 
made a common storehouse for dl, is bought and sold and kept in the hands of a 
few. 

But when once the earth becomes a cornmon treasury again . . . then this enmity 
in al1 lands wiII cease. For none sha.U dare to seek a dominion over others; neither 
shail any dare to kill another, nor desire more of the earth than another. For he 
who will nilc over, impnson, oppress and kiI1 his fellow creatures . . . is a 
destroyer of the creati~n.'~' 

Modern Rotestant statements on the relationship of Chnstians to the natural 

environment emerged in the 1960s' in response to a growing secular consciousness of an 

impending ecological crisis. In 1967, Lynn White, a Presbyterian layperson and history 

professor at the University of Califomia, authored a criticism of the Christian origins of 

the environmental crisis, focussed particularIy on the interpretation of the Genesis 

command to dominate and subdue of nature. White criticized the traditional 

anthropocentrism of Christian theological perspectives on the natural worfd, noting that 

S t  Francis of Assisi provida an exception that proves the nile. 

Chnstianity Uiherited fiom Judaism not only a concept of time as non-repetitive 
and linear7 but aiso a strüang story of creation. By gradud stages a loving and 
ail-powerhil God had created light and darkness, the heavenly bodies, the eaah 
and ail its plants, animals, birds and fishes . . .. Man n d  aIi the animds, thus 
estabfishg his dominance over them. God planued ail of this expiicitly for 
man's bene& and d e :  no item in the physicd creation had any purpose Save to 
serve man's pinposes. And, although man's body is made of &y7 he is not 
simply part of nature: he is made in God's image. 



Christianity in absolute contrast to ancient paganism and Asia's religions (except 
perhaps Zomastrianism), not only established a dualisn of man and nature, but 
aiso insisteci that it is God's wiU that man exploit nature for his proper ends. 

In Antiqyity every tm, every spring, every Stream, every hill had its own grnius 
loci, its guardian spirit These spirits were accessiile to men, but very unlike 
men; centaurs, fairies, and mermaids show theu ambivalence. Before one cut a 
tree, mined a mountain, or damned a brook, it was important to placate the spirit 
in charge of that particular situation and to keep it placated. By destroying pagan 
animisn, Christianity made if possible to exploit nature in a mood of inciiffierence 
to the feelings of naturai objects. 

The greatest spiritual revoiutionary in Western history, Saint Francis, proposed 
what he thought was an alternative Christian view of nature and man's relation to 
it: he ûied to substitute the idea of the equality of aii creatures, including man, for 
the idea of man's Limitless nile of creation. He failed Both our present science 
and our present technology are so tinctured with orthodox Christian arrogance 
towards nature that no solution for an ecology crisis can be expected fiom them 
aioae. Since the mot of our troubles are so largely religious, the remedy must 
dso be essentidly reiigious, whether we cal1 it that or not . . .. The profoundly 
religious, but heretical, sense of the primitive Franciscans for the spintual 
autonomy of al1 parts of nature may point a dire~tion.'~ 

A number of Christian ethicists have argued, in opposition to White, that neither 

scripttrre in general nor the dominion passage in Genesis in particular indicates any kind 

of predatory role for human beings in relation to the rest of creatiodu One response to 

Lynn White's attack on traditional Christian approaches to the natural environment was 

published in 1970 by Francis Schaeffér. According to Schaeflk, the central affirmation 

of Chnstianity is that ail thlligs are equd in their on-, having all been created by God 

out of nothing. However. the distinctive quaiity of human beings is their consciousness, 

intellect and persondity, which d i f f i t ia tes  them h m  other matures, plant or animai, 

and endows them with dominion over the naturai environment, Schaeffer notes that the 

Biblical idea of covenant modifies mankind's dominion over nature* such that the 

integrity and order of each species must be respected, Moreover, the mcamation 

demonstrates God's love for ali of creation, not just the consciousness and mtellect of 



manbd. Thus Chnstilms are calleci to vahe aii of cnation and to participate in its 

redemption. In the words of Michael Northcott: "Schaeffer's representation of the 

integrity of the non-hman world anticipates the idea of the intrinsic value of nature 

9 ~ 1 2 4  advocated by many 'deep ecologists . 

The question of whether the fall a£Fiited ody human nature or al1 of creation has 

been addressed by some Protestant theologians. For example, George Hendry argues that 

"When man f d s  out with God, the whole world is throm out of joint." 

Precisely how the "fdl*' of nature is to be understood is a question to which we 
have no explicit answer, only a few suggestive allusions. One of these is 
contained in the passage in Colossians, when the purpose of the incarnation of 
God in Christ is said to be "through him to reconcile to himself al1 things, whether 
on earth or in heaven" (Col 1:20). Here it is indicated that it is not merely the 
sinfbi human race that is in a state of estrangement nom God but the whole 
created universe . . . The work of Christ is to put an end to this hostility between 
God and his creation and so to make univenal peace (Col. 1:f 3 ff).'= 

A heightened consciousness of the Christian responsibility to the nahiral 

environment has been expressed by John Cobb. He argues that to discharge their 

responsibiiity to the environment, Christians must seek a profoundly different economic 

system, with an emphasis on human beings in community. There is a clear waming that 

the consumption of the Earth's resources must be limited. 

Christians, m general, believe that the earth is God's and that to degrade it is evil, 
implyhg that as we structure our economic We we shoald aim to meet human 
needs without m e r  degradation of the planet. Chridans, in generd, aiso 
beIieve that our relationship with one another is at least as important as our 
consumption of gooh and services, implying that we should h d  ways of meeting 
our needs that do not continue to destroy human comxnunities. Indeed, ifwe are 
persons in communities rather than hdividuals Ïn  markets, the goal of the 
economy shodd be the building up of communities rather than the expansion of 
markets. 12' 



Sallie McFague agrees with Cobb that Chnstians should give priority to building 

comm~ties ,  in which members maintain their distinctiveness while receiving respect 

and cart h m  each other, but explicitly extends the notion to al1 of creation. She argues 

for a stiU more profound rarientation of Christians to the natrual environment, a new 

way of seeing one's role in the world, by advocating an organic model of mation, in 

which human beings are distant relatives to everytbg in the universe, including al1 

foxms of life on the planet. Her conjunction of social justice and ecological responsibility 

resonates with the liberation theology theme in Catholic thought. 

The story of embodiment suggests a new model within which to view ourselves 
and evaything else on the planet. It can help to focus on something we have 
often forgotteu, namely bodies and their ne&. The Western religious traditions 
have ofien seen salvation in quitual ternis, forgetting the needs of bodies. The 
organic model reditects our vision to earth, to bodies of al1 sorts: hungry, 
homeless, sick human bodies, but also to the dying bodies of trees and plants, the 
diminishing numbers of animal bodies, and the poiluted "bodies" of water and air. 

The mode1 of the body 611 help us to see the earth as our home in three special 
ways. First, it brings together justice and ecological issues. Often, concem with 
poor and oppressed human beings is seen to be in cornpetition with the well-being 
of the environment. . .. Second, (it) helps us to see the importance of space in our 
common home . . .. (Tt) forces us to consider the limits of our planet in terms of 
energy and space to sustain ail  its bodies . . .. Finally, (it) suggests that we 
humans beings are special parts of the body of the earth: we are the self-conscious 
part that can both wonder at and be responsible for the others with which we share 
our home. 

A broadly comprehensive statement on the Christian trusteeship of nature was 

issued by Protestant denominations in the statement of the Wortd CuunseI of Churches, 

fo1Iowing the seventh Assernbly, in Canberra, Australia, in 1990. It captures many of the 

themes expounded by theologians as to the re-orientation of Christians to the 

environment, as weii as traditional themes of stewardship and vocation, rdating social 

justice and environmental protection. 



The divine presence of the spint in mation binds us as human beings together 
with ail created We. We are accountable before God in and to the community of 
We, an accomtability which has been imaged in various ways: as servants, 
stewards and trustees, as  tillers and keepers, as pnests of mation, as nurturers, as 
CO-Creators. This requires attitudes of compassion and humility, respect and 
reverence. 

Ecological equih%rium has been severely broken through misinterpretation of our 
faith, and through collective and individual misbehaviour we as Chnstians have 
participated in the process of destruction, rather than participating in the 
repentance that God requira. 

At this assembly, we commit ourselves anew to living as a community which 
cares for creation. 

M u h g  justice requires us to leam new ways of paying attention to aII creation - 
the land, water, air, aII people, plant life and other living creatures. A new vision 
will integrate our interdependent ecological, social, economic, politicai and 
spiritual needs . . . Social justice cannot happen apart h m  a healthy environment, 
and a sustainable and sustainhg environment will not corne about without greater 
social justice. 

We cd1 for a reordering of personal and corporate life-styles, relationships and 
the overd economic system.'28 

Cotporste Reactions to Christian Wews of the Trusteeship of Nature 

Corporations understand the environmentai crisis in terms of negative 

corsequences (especially to human hem)  h m  actions that are ill-considered in terms of 

their potential effects. Corporations are highly authropocentnc in their orientation 

towards the naturd environment, which they perceive as  existing primarily for human 

use, though debates may rage about the preferred uses for a given ecosystem (wildemess 

conservation, rmeation, aboriginal culture, or n a t d  resource extraction). The more 

dghtened corporations will atternpt to h d  common perspectives on the optimal utility 

for the natural environment by engaging with diffêrent stakeholders, but utility must 

aiways m a i n  the object of any consensus. Less enlightened corporations will attempt to 



coerce political systems to decide in favour of land uses that generate the greatest 

financial retum to the corporation and to Society. 

Corporations, being famiiiar with systems thinking, will have little difficulty 

understanding the connection between poverty and environmental degradation. 

However, their nrst impulse will be to propose that the obvious solution is to create more 

wealth, through ûade and investment, indusûialization and economic development. 

Sorne Chnstians, of course, would see this proposal as conhiuting to greater 

environmentai degradation and even more inequitable wedth distniution. More 

edightened corporations are not opposed to improving the distribution of wealth in 

irnpoverished regions of the world, but often conclude that they have Little capacity to 

coatriiute towards that objective, except by increasing the amount of wealth that can be 

distri'buted, most likely by govemment. Other corporations will, of course, insist that 

equitable distribution of weaith can only occur naturally over time through the operation 

of the fne market, and that the poor need only to have an opportunity to participate in 

economic activity, including the exploration of resources in the naturai environment. 

While the perspectives of corporations and Christian churches on the relationship of 

social justice and responsible ecology Mer, there appears to be room for dialogue. 

Perspectives on the natural environment that are not consequentiaiist or utilitkan 

are generaiiy outside the rationai capacity of corporations to undentand and relate to. 

Corporations have ciifEculty integrating into their decision processes Christian 

perspectives that perceive in the na- environment mtrinsic worth, h e r  spirit, 

reflections of divinity, and equal standing with human beings. Nor wiII corporations 

readily comprehend or accept deontological prescriptions based on such Christian 



perspectives. At this point a ch= appears to yawn between secular corporate 

perspectives and Christian, spirit-imbued, perspectives on the trusteeship of nature. 

Christian Perspectives on the Common Good 

Cornmon good is definecl by Anderson as a nom representing shared values or 

goods. The term common good, according to Anderson, can be applied to any 

collectivity of humans, h m  the entire human race, to nations, communities or 

associations (even corporations). The more the common good is accorded status as an 

ethical nom, the less compelling become noms relating to the individual alone, nich as 

individual claims to justice, fkedom or rights. On the other hand, certain ethical noms, 

such as the tnisteeship of nature nsonate harmoniously with the common good. 

Evidently, one's view of the human being, as either essentiaily an individual or 

essentially a social person, aEects the weight one attaches to the nom of common good. 

In the classical Liberal conception of man and society, the tenn common good, 

according to Anderson, applies only to associatiom that individuals form for shared 

purposes, and not to society oved1. Ifsociety is viewed as nothing other than an 

aggregate of individuals and associations, the common good consists essentiaily in the 

fieedom of such associatiam to pursue their various objectives. Insofar as particdar 

objectives achieve the status of being common objectives of society, one or more sub- 

groups might be seen as getting thev notion ofthe common good imposed on, if not 

accepted by, all  other groups in society - which the classical hiberal would regard as 

tyrannY* 



The alternative to the classicai liberaf mode4 according to Anderson, is the 

cornmunitanan mode1 of society, in which a person's identity, Suntivd and iXiïIment are 

intimaMy comected to bis participation in the commtmity and to his relations with other 

humaa beings. Co-operation and compromise are essential for people to live 

harmoniously in communal relations, and ultimately to produce consensus among dl 

members as to shared objectives for the c o r n m ~ ~ ~ i t y . ' ~ ~  

In the foregoing discussion of Christian views of justice, reference was made to 

the common good in a number of instances. Augustine thought justice to be intimately 

connected to the common good or to communal well-being, to the extent that without 

justice there can be no tme community (City of God, XE,  21). 

It should be evident h m  the foregoing review: that justice relates to the 

commonality of human beings, or the community at large, as well as to individuds; that 

individual fnedom can be abridged or restricted for the sake of the common good of the 

larger communïty; and that ecological responsibility is a matter of recognizing, certainly, 

the common good of aU human beings, including future gcnerations, and possibly the 

common good of al1 creatures on earth, plants and animals, as weil as mankind. 

Augustine explicitiy addressed the obligation of the individuai to consider the 

greater good of the coUectivity when he described the duties of the father of a family as 

being onented to the higher good of the state, not just to the particuiar weil-being of his 

family. In fact, the weil-being of his family is unattainable ifnot consistent with the 

wen-being of the state. 



Since, then, the house ought to be the beginning or element of the city, and every 
beginmng bears reference to some end of its own kind, and every element to the 
integrity of the whole of which it is an element, it follows plaidy enough that 
domestic peace has a dation to chic peace - in other words, that the weii- 
o r d d  concord of domestic obedience and domestic d e  has a relation to the 
well-orde~ed concord of civic obedience and chic rule. And therefore it folIows, 
M e r ,  that the f a k  of the family ought to fiame his domestic ruIe in 
accordance with the law of the City, so that the household may be in hamiony with 
the chic order. (Ci@ of God, XIX, l6)."' 

Cafholic Wews of the Common Good 

Aquinas perceives the ultimate common good to be the general human happiness 

achieved in union with God. That perfect cornmon good is not fully achievable in this 

world. The common good in this world imposes an obligation of love (charity) on 

individuals, whereby they subject their individual p m i t s  of happiness to the p d t  of 

the collective happiness (spirituai as weii as psychological and physicd) of d l  humans. 

This inclination towards the common good, for Aquinas, is not contrary to human nature 

but in confonnity to it. The common good relates to the overd1 we11-being of the larger 

c o m m ~ t y ,  and the state is obiiged to orient its laws towards that common good, that 

dtimate and perfect happ' mess. 

The goodness of any part is considemi in cornparison with the whole; hence 
Augustine says (Con$, IIX) that umeemly is thepmt that harmonizes not with the 
whole. Since then every man is a part of the state, it is impossible that a man be 
good, d e s s  he be weU proportionate to the common good. Nor cm the whole be 
welI consistent unless its parts be proportionate to it. Consequently, the common 
good of the state cannot flourish udess its citizens be Whious, at least those 
whose bushess it is to govern. But it is enough for the good of the community 
that the other citizeas be so far Wtuous that they obey the command of their 
rulem. (S.TJ-Ii, 92, al). 

Each part natinally loves the cornmon good of the whole more than its own 
particular good. This is evidenced by its operation, since the principal inclination 
of each part is towaids common action conducive to the good of the whole. It 
may aiso be seen in civic virtues whereby sornetimes the citizens &er damage 
even to their own property and persons for the sake of the common good.. .. 



Thexefore man ought, out of ch*, to love God, who is the common good of aII, 
more than himself: since happiness is in God. (S.T. II-II, 26, a3) 

Some have held that prudence does not extend to the common good, but ody  to 
the good of the individual, and this because they thought that man is not bound to 
seek other than his own good. But this opinion is opposed to charity, which 
seeketh not her own ( 1  Cor. 13:5), wherefore the Apostle says of himseIf(I Cor 
10:33): Not seeking that which ik profiable to myself, but to many thut they may 
be saved. Moreover, it is contrary to right reason, which judges the common 
good to be better than the good of the individual. (S.T. LI-II, 47, a10) 

He that seeks the good of the many, seeks in consequeme his own good, for two 
reasons. First, because the individual good is impossible without the common 
good of the family, state or kingdom. Secondly, because, since man is a part of 
the home and state, he must needs consider what is good for him by being prudent 
about the good of the many. For the good disposition of parts depends on their 
relation to the whole. (S.T. II-II, 47, a10). 

Boethius, in defbing happiness, considered happiness in generai: for considered 
thus it is the pdect  common good; and he signifïed this by saying that happiness 
is a state madeperfect by the aggregate of good things, thus implying that the 
state of a happy man consists in possessing the perfect good.. .. ui that state of 
happiness, man's mind will be united to God by one, continual, everlasting 
operation. But in the present Me, insofar as we fall short of the unity and 
continuity of that operation, so do we fall short of perfect happiness. (S.T.1-II, 3, 
a21 

The Iast end of human Iife is bliss or happiness .... Consequently, the law must 
needs regard principally the relationship to happiness. Moreover, since every part 
is ordained to the whole, as imperfect to perfect; and since one man is a part of the 
peTfect cornmmity, the Iaw must needs regard properly the relationship to 
univend happiness.. .. Consequently, since the Iaw is chiefly ordained to the 
common good, any other precept in regard to some individuai w o 4  must be 
devoid of the nature of a law, Save insofar as it regards the common good. (S.T.1- 
9 90, a21 

As noted in the discussion of Catholic views ofjustice supra, the concept of 

common good has been fiequently referenced in the officia1 social teaching with respect 

to distniutive and social justice, and to Iimitations on property ri@. Pope Pius XI 

observeci that the mord law (justice) Ihks mankbd's particdm economic aims to the 

6Wunivasai teleological order," which leads man to God, "our highest and lashg good." 

He Mer asserted that Iimitations couid be justly imposed on private property rights for 



the sake of the common good; that the distn%ution ofgoods in society should confom to 

the common good and to social justice; and Uüit pubIic institutions must make human 

society conforrn to the common good (Le. to the standard of social justice). Pope John 

XXiIi taught that the common good is one factor to be used in detemining the just wage. 

Pope John Paul II invoked the common good (as weIi as the good of groups) in 

amouncing the Church's preferential option for the pot .  The U.S. Bishops in their 

pastoral letter stated that the "obligation to 'love our neighbour' has an individual 

dimension, but aiso requires a broader social cornmitment to the common good." 

It would be usefid to summarize bnefly the core concept of common good in the 

Church's modem teaching, as reflected in pronouncements of the Second Vatican 

Council, and the encyclicals Mater et Mugistra and Pucent in Terris of Pope John XXIII, 

which clearly reflects the teaching of Aquinas: 

Because of the increasingly close interdependence which is gradudly extendhg to 
the entire world, we are today witness of an extension of the role of the common 
good which is the sum total of socid conditions which allow people, either as 
groups or individuais, to reach their fulnlment more fully and more easily. The 
rdting nghts and obligations are consequently the concern of the entire human 
race. Every group must take into account the needs and legitimate aspirations of 
every other group, and even those of the human famity as a whole. (G.S. 26) "' 
A sane view of the commoa good must be present and operative in men invested 
with public authority. They must take account of dl those social conditions 
which favour the N 1  development of the human personality. Moreover. We 
consider it aitogether vitai that the numemus intermediary bodies and corporate 
enterprises - which are, so to say, the main vehicle of this social growth - be 
r e d y  autonomous, and loydly collaborate in pursuit of th& own specific 
interests and those of the cornmon good. For these groups must themselves 
necessarily present t .  form and substance of a true commtmity, and this will only 
be the case ifthey treat their individuai members as human persons and encourage 
them to take an active part in the orcidering of their Lives. (MM. 65) 



Any adjustrnent between wages and profits must take into account the demands of 
the common good of the particdm country and of the whoIe hmnan family. 
(MM. 78) 

What are these demands? On the national level, they include: employment of the 
-test possible number of workers; care lest privileged classes &se, even 
among workers; maintenance of equihirium between wages and prices; the need 
to make goods and services accessible to the greatest number; elimination, or at 
Ieast the restriction, of inequalities in the various branches of the economy - that 
is, between agriculture, industry, and services; creation of a proper balance 
between economic expansion and the development of social services, especially 
through the activity of public authorities; the best possible adjustrnent of the 
means of production to the progress of science and technology; seeing to it that 
the benefits which make possible a more human way of life will be available not 
merely to the prescnt generation but to the coming generations as well. (MM. 79) 

The demands of the common good on the international level include: the 
avoidance of al1 forms of u n f i  cornpetition between the economies of different 
counûies; the fostering of mutual collaboration and good A l ;  and effective CO- 

operation in the development of economicaily less advanced communities. (M.M. 
80) '" 
The attainment of the common good is the soie reason for the existence of civil 
authorities. In working for the common good, therefore, the authorities must 
obviously respect its nature, and at the same time adjust their Iegislation to meet 
the requirements of the given situation. (PT. 54) 

Arnong the essentid elernents of the common good one must certainly UicIude the 
various characteristics distinctive of each individual people. But these by no 
means constitute the whole of it. For the common good, since it is intimately 
bolmd up with human nature, c m  never exist M y  and completely unless the 
human person is taken into account at ai l  tirnes. Thus, attention must be paid to 
the basic nature of the common good and what it is that brings it about. (P.T. 55) 

The common good is something which affects the needs of the whole man, body 
and soul. That, then, is the sort of good which nilers of states must take suitable 
measure to ensure. They must respect the hierarchy of values, and aim at 
achieving the spintual as well as the material prosperity of their subjects. (P.T. 
57) 

The common good is best safeguarded when personal rights and daties are 
guaranteed. The chief conccm of civil authorities must therefore be to ensurt that 
these rights are recognized, respected, cwrdinated, defmded and promoted, and 
that each individuai is enabled to perfionn his duties more easily. (P.T. 60)'~~ 



This officiai teaching of the CathoIic Church was continued and amplified in the 

encycIicals ofPope John Paul II, particularIy Sollicitudo Rei Social& (36,38) and 

C'tesl*mtls Annus (1 1,47). The official teaching makes it clear that man is a social 

being, who h d s  MIment in the greater good of community weI.I-behg rather than 

solely in his individual well-being. Also, man is a spiritual as well as physicai being, so 

that the common good of society must advance his spiritual progrtss towards happiness, 

union with God, not just his physical or psychicai satisfaction. Moreover, individuai and 

collective rights are essential elements of the common good. In this respect, the Church's 

view of the common good differs markedly h m  secuiar ethical perspectives (as 

discussed above) as the aggregate utility of individuds @vithout a clear vision of the goal 

of human üfe) or the sum of individual preferences (without a consideraiion of the 

hierarchy of values and vimies). 

The Cathoüc ethicists Michaef Naughton, Helen Mord and Bernard Brady have 

examined the concept of the comrnon good with partïcular reference to corporations. 

They point out that the full theological vision of the common good cannot be manifested 

in corporate organizations, since human development and fulnlment transcend such 

organizations, and is found ultimately and completely oniy tbrough union with God. A 

real danger exists in identwng one's life totally in ternis of one's work in a corporation, 

however sociaUy useM it may be, aithough at the same tirne 'St is through the 

organiiration, in part, that our ultimate end, namety union with God, is reached."'" 

Naughton, Mord and Brady aclmowIedge that the stakeholder engagement mode1 

of corporate decision-making represents ethicd progress beyond the wedth maximization 

mode1, because it recopnizes the rights ofhdividuaIs and conslituencies ((in addition to 



shareholders) that are affkcted by corporate decisions to have their interests taken into 

account in those decisions. However, stakeholder engagement processes cannot of 

themselves produce decisions that are truiy for the common good. This is because 

stakeholder engagement processes attempt to accommodate (through various trade-offs) a 

multitude of individual interats that are 'imdifferentiated in their importance and 

unco~ected to the commtmity." The Catholic social teachhg, on the other hand, makes 

it clear that individual claims (or rights) oniy have m e d g  withi. the context of the 

conmon good. Naughton, Aiford and Brady propose that the ethical norm of cornmon 

good shodd complement the norm of stakeholder rights in the stakeholder engagement 

pmcess. They conclude that %hile rights, fieedorn and autonomy are essential factors in 

the common good, they cannot serve as substitutes for the common good-"'3S 

Naughton, Alford and Brady observe that the norm of common good needs to be 

integrated with the corporate long-term seKinterest For corporations must survive and 

succeed as institutions, if they are to contriiute effectively to the common good. 

However, the vague and imprecise norm of common good is not easy to combine with the 

precise and easily measurable nom of m-g sharehotder wealth. Naughton, 

Alford and Brady conclude that the appropriate responsibility of and challenge to 

corporate management is to integrate the relatively straight-forward task of maximiPng 

profits with the more cornplex and pmblematic task of optimizing the corporation's 

contnaution to the common good To achieve this objective, corporations wiIi recpüe 

the collective v i e  of 'Vractical wisdom. 9, 136 



Protestant Wews of the Common Good 

Traditionally, Protestant references to common good as an ethicd nom have 

genetally been less extensive than in the Catholic tradition. However, It was noted, in the 

discussion of Protestant views of justice supra, that considerations of the common good 

led Luther to reserve certain prerogatives for the state related to acting for the social and 

economic weil-being of society. Calvin enjoined Chnstians to work towards achieving 

the reality of the %oly commwljty," which would be able to change the world as no 

individual could, in other words to engage in a collective pursuit of the common good. 

The Anabaptists renained h m  endeavouring to achieve the common good for society 

overall and concentrated on the common good of their own communities. 

Modern Protestant discussions of social ethics have occasionally touched on the 

common good. ReÏnhold Niebuhr expressed scepticism as to whether society can be 

orienteci through its governing structures towards the common good. Therefore, he 

advocated fkeedom for the individuai as the best channel towards achieving some 

undefhed common good. Individuah and groups shodd feel, according to Niebuhr, a 

m o d  obligation to act not ody in their own seKinterest, but aiso in the interest of the 

"general welfm." Niebuhr considered it improbable, however, that individuai and group 

actions in society, motivated by self-interest, wouîd produce anything more than a 

maximal accretion, and probably not an optimal distrtiution, of human goods and 

semices. He was certain that one t b g  that would uot result h m  the aggregate of 

individuaI and group actions is moral and spiritual advancement of individuals of the 

iarger community. 



SeKinterest must be ailowed a certain fket play for the additional reason that 
there is no one in society good or wise enough haUy to detennine how the 
individual's capacities had best be used for the common good.. . 

If each group were merely intent upon its own interest and if it used general 
concepts of justice merely as screens for these interests, the society would 
disintepte iuto warring camps.. A healthy community requires that every family 
and every economic and social p u p  shouid have, in addition to its concem for 
its own welfare, some genuine devotion to the "geuerd weIfare." 

We must note that man's economic activities are devoted in the first instance to 
the satisfaction of his primary needs of food, shelter and security. Unfomuiately, 
of course, men bring economic effort into the support of every end, spiritual, 
cultural and communal.. .. It cannot be denied, however, that economic activity is 
dways devoted in the fht instance to these prhary needs and that modem 
economic "rationalism" gives these needs a preference because they are.. .more 
"tangiile." The proof is furnished by the fact that a nation which indubitably has 
the highest living standards cannot boast of the highest achievements in the moral 
and spiritual quality of its c~lhue.'~' 

The Protestant theologian John C. Bennett, in reviewing the positions taken since 

of 1948 by the World Council of Churches (and its predecessors), takes the view, 

somewhat like the official Cathoiic teaching, that the state alone has "the power and 

authority under God to act as trustee for society as a whole." He argues, fcurther? that 

"decision-makers in the private sector must accept accountability for the impact of their 

decisions upon the whole society." In other words, corporations are morally obligated to 

incorporate considerations of the common good into their decisions and actions. 

However, corporations cannot be counted on to recognize and accept their obligations to 

act for the common good. Consequently, Bennett concludes, in line with 'thtuches 

gendy," that corporations "need to be subject to social and political controls by other 

agencies that are directly responsiible to the public and dedicated to the public welfare" 



Bennett argues that over the long term, even corporations wiU perceive that their 

best interests lie in the greater good of society, including the spiritual dimension. The 

Christian working in a corporation has an obligation both to the common good of the 

corporate "family" md the common good of society overalI. 

It is a mistake to present the ethicai pmblem as though it involved ody conflicts 
of interest.. .. In the long nm there are great areas of common interest or mutual 
interest.. .. In the long nm al1 groups do depend on the economic well-being of the 
commmity as a whole.. .. None of us are "economic men,'' and we do have a 
common interest in the moral health of the commmity, in its fieedom from bitter 
social cleavages, in the stability of h e  political institutions, in the presence 
within the community of common loyaities and a sense of felIowship. 

In the treatment of economic ethics fiom a Christian point of view the emphasis 
should be on the subordination of one's own economic interest to the welfare of 
the community as a whole. 

The Christian has to recognize that his membership in such groups (corporations) 
involves moral responsibiiities to the group (common good) that c m o t  be 
ignored, though they should be given a secondary place in his Iife as a wh01e.l~~ 

Corporate Reactfons to Christian Wews on the Common Good 

Corporations may be expected to have the capacity to understand one aspect of 

the concept of common good, as presented by Christian theologians and Church 

statements. For. as couectivities, the very existence of corporations implies the 

subjugation of individual seKinterest to corporate seif-interest. Moreover, the well-being 

of the society in which corporations operate (the 'bmarket"), the socid and economic 

common good, is critical to the success of corporations. 

Aside fiom economic considerations, however, corporations have difficdty 

comprehending the reason for subjugating th& intefe~f~ to some broader (perhaps 

spmtuai) interests of society overall. Corporations, given th& essentid secuiarity? wili 

obviously have difnculty understanding and accepting the Christian notion that the 



common good of society transcends materid weE-being, and consists ultimately in the 

spiritual well-being of aU members of society, through their communion with God. 

Moreover, as secular institutions, they have diniculty with the notion that the state 

through its laws and institutions should foster the spirituai advancement of ail members 

of the community. 

In general, corporations would be more cordiortable with the view (expressed by 

Niebuhr) that the common good is best achieved by individuds fkeely pumiing their own 

spiritual well-being and that of aIl other individuals in the cornmunity. Most corporations 

(agreeing with Niebuhr) would fhd it difficult to accept that ody the government c m  

d e h e  and foster the common good (as apparently proposed in the papal encyclicals). 

Some corporations might respond positively to the suggestion, by Naughton, 

Alford and Brady, that corporate judgement, or practical wisdom, is the key to integrating 

the nebulous nom of common good with the precise nom of maximizing shareholder 

wealth. This perspective reflects the view that management is an art rather than a 

technology, that the real challenge is not to manipulate concrete, quantifiable variables, 

but rather to deal effectively with abstract, unquantifiable variables. 

Christian Perspectives on Rights 

As jnstified claHns that mdividuals and groups c a .  make upon others or upon 

society, 'kights" according to Anderson characteristically refer to claims of power, 

privilege, or ceeded goods and seMces deemed to be of basic importance to human îife. 

Anderson distbguishes moral ri@, which are claims or entitiements justifiable on 



moral gronnds, h m  legai rights, which are claims on entitiernents estabfished by legai 

priuciples and des. 

Anderson notes (the view of Stackhouse) that human rights hply "a universal 

mord order under which ail peoples and societies live," which would appear to root the 

concept of nghts in natlrral Iaw. Yet the variety of attitudes towards nghts in different 

cuItures, dong with the vanous understandings and critiques of rights in Western liberai 

thought, raises questions as to their univenality, or at Least as to their accessibility 

through reason done, which in nahnal law theory shouid be possible.t" 

It has been argued (for example by Stackhouse) that certain theological principles 

are indispensable to the sustaining of the idea of human rights. For udess nghts are 

viewed as sacred by virtue of man being of divine creation, they are subject to abrogation 

by institutions, such as goveniments, of human ~reation.'~' 

Augustine uses the word "right", but not it appears with precisely the same 

emphasis on individual entitlement that the concept conventionaily assumes in 

contemporary ethicd discourse. A 'yust act" is an act that is done in accord with a right. 

The meaning of ''right", for Augustine, appears to relate to an objective nom of just 

treatment, rather than to a claim on others rooteü in one's status as an individuai human 

being. For everyone is not entitled to the same treatment, in Augustine's view (as seen in 

the foregoing discussion of C~stian views of justice), but everyone is eatitied to 

appropriate treatment There are entitiements or rights rdated to one's role in society, 

which are particula. not universal rights. Thus masters and slaves have diffecent rïghts. 

Slaves do not have an mherent nght to hedorn, but they do have a right to be treated 



justiy. For Augustine, rights, as with justice, have their ongin in the Creator, the 

'Yomtain of justice." 

Where, therefore, there is no tme justice, there can be no nght. For that which is 
done by right is justly done, and what is unjustiy done cannot be done by right. 
For the unjust inventions of men are neither to be considered nor spoken of as 
ri@; for even they themselves say that right is that which flows from the 
fountain ofjustice, and deny the dennition which is commonly given by those 
who misconceive the matter, that Bght is that which is useW to the stronger party. 
(City of God, X E ,  2 1 ) ' ~ ~  

Catholic Wews of Rights 

For Aquinas, the concept of rights is also closely related to justice. Like 

Augustine, Aquinas uses the word 'light" (iw) in the sense of an objective nom of 

justice. Thus, to respect people's rights, for Aquinas, means to act towards them in 

accord with the objective noms ofjustice, rather than to recognize and accept a daim to 

a certain sort of treatrnent which they possess and perceive in themselves by virtue of 

theV personhood. As noted in the discussion of Catholic views of justice supra, Aquinas 

distinguishes between mturai rights and positive (or Iegai) ri@, the former following 

the noms ofjustice in natural law, and the latter legislated by the state or established in 

private contracts. While there seems to be an acceptance of some fundamental right 

re1ated to one's existence as an individual human being, th= significant rights for Aquinas 

relate to one's position in society. 

The rfght or the jurt is a work that is adjusted to another person according to some 
kind of equaiity. Now a thuig cm be adjusted to a man in two ways: first by its 
very nature, as when a man gives so much that he may receive equai value in 
return, and this is calleci n a d  right. In anotha way a thbg is adjusted or 
cornrnensurated to another penon, by agreement, or by cornmon consent, when, 
to wit, a man deems himselfsatisfied, ifhe receive so much. This can be done in 
two ways: first by private agreement, as that which is confinneci by an agreement 
between private individuais; secondIy, by public agreement, as when the whole 
community agrees that something shodd be deemed as though it were adjusted 



and comrnensurated to mother person, or when this is deemed by the prince who 
is placed over the people, and acts Hi its stead, and this is calIedpositive nght. 
(S.T.II-II, 57, a2) 

It belongs to justice to render to each one his right, the distinction between 
individuals being presupposed: for if a man gives himselfhis due, this is not 
stnctly cdedjiut. (S.T. II-II, 57, a4) 

A son, as such, belongs to his father, and a slave, as such, belongs to his master; 
yet each, considemi as a man, is something having a separate existence and 
distinct h m  others. Hence, in so far as each of them is a man, there is justice 
towards them in a way: and for this reason too there are certain laws regulating 
the reIations of a father to his son, and of a master to his siave; but in so far as 
each is somethhg belonging to another, the perfect idea of right or just is wanting 
to them. (S.T. &II, 57, a4) 

The j&. . .is distuiguished according to various offices, hence, when we speak of 
mililory. or magistenial. orpriestb ight, it is not as though such rights feu short 
of the simply nght.. .but for the reason that something proper is due to each class 
of person in respect of his particular office. (S.T. II-II, 57, a4) 

Catholic social teaching for long remained hesitant about the concept of human 

rights, as developed during the Edightemnent and expressed in the American, French and 

other national revolutions. This hesitancy, it seems, was partly because the enthusiastic 

emphasis on individual rights Iacked any consideration of the importance of communal 

well-being or common good, and partly because the stress on rights £kequently ignored 

individual and cornmimal duties and obligations. UntiI the Second Vatican Council the 

official teaching oniy occasionaiIy invoked rights laquage, because of the suspicion that 

it promoted individualism at the expense of the comrnon good.'" 

That the state had an obligation to pmtect natirral rights was suggested in the 189 1 

encyciical Rerum Novanim of Pope Leo Xm. As noted in the discussion of Catholic 

views of fkedom (supra), the encyclical asserted the fkedom of association, whereby 

trade unions and corporations are formed, to be a natinal right. From this statement of a 



particdar right, the encyclical rises to a higher level of generaiity and refers rights in 

general, not specined, which the state is obligated to protect, 

The state is bond  to protect n a t d  rights; not to destroy them.. .. Every 
precaution shouid be taken not to violate the rights of individuals and not to 
impose masonable regdations under pretence of public benefit. For laws ody 
bind when they are m accord with right reason, and h c e  with the eternai law of 
~ o d .  '" 
The principal statement on social issues of the Second Vatican Council, Gaudium 

et Spes, made a general assertion of the universal obligation to protect and promote 

human rights: 

It is for public and private organizations to be at the sewice of the dignity and 
destiny of humanity; let them spare no effort to banish every vestige of social and 
political slavery and to safeguard basic human rights under any political 
system!" 

Since Vatican II, the direction of Catholic social teaching has been towards more 

explicit and forcefil assertions of the obligation to respect and support human rights. 

The first full expression of human rights in the officiai teaching occurs in the 1963 

encyclicai of Pope John XXIII, Pacern in T e M .  Here, the rights of msnkind are clearly 

related to human dignity. Every right c d e s  a correspondhg duty, including the right of 

property. The encyclical enmerates and defines the foIIowing: mord and cultural rights, 

religious rights, vocational rights, economic rights, association rights, immigration and 

emigration rights, and political rights. For the purpose of this discussion, the encyclical's 

words on the ongin and substance of rights are usefbiiy adduced. Rights are rooted in a 

well-ordered society, the nahnal Iaw, the dignity of the human person and the nature of 

human bemgs. 



Any wen-regulated and productive association of men m society demands the 
acceptame of one fimdamentd principle: that each individual man is truly a 
person. He is a nature, that is, endowed with intelligence and ftee will. As such 
he has rights and duties, which together flow as a direct consequence h m  his 
nature. These rights and duties are universal and inviolable. (P.T. 7) 

ui the economic sphere, it is evident that a man has the inherent right not oniy to 
be given the oppommity to work, but ais0 to be allowed the exercise of pmonal 
initiative in the work he does. (PT. 18) 

A mer consequence of man's personal dignity is his right to engage in 
economic activities suited to his degree of responsibility. The worker is likewise 
entitied to a wage that is suited to his degree of responsibility in accordance with 
the precepts ofjustice. (P.T. 20) 

As a further consequence of man's nahue, he has the nght to the private 
ownership of property, Ïncluding that of productive goods. This.. . is a right 
which constitutes so efficacious a means of a s s e d g  one's personaiity and 
e x e d g  responsibility in every field, and an element of solidity and security for 
family life, and of greater peace and prosperity in the state. (P.T. 2 1) 

It is opportune to point out that the right to own property entails a social 
obligation as well. (P.T. 

The encyclicai Pucem in Terris listed the principal rights acknowledged by the 

Church (P.T. 1 1 - 33): 

Life, bodily integrïty, food, clothing, shelter, medical care, social 
services needed for disability, widowhood or unemployment 

Respect, freedom of speech and publication, fkeedom to choose and 
pumie a profession 

Culture, education 

Freedom of worship 

Freedom to choose a We path, to be head of a f d y  or to enter the 
rdigious Hie 

Protection of the family, education of children 

Opportunity to work, fhir conditions of work for women, adequate 
wages 

Private property 



Meeting and association 

Emigration and 'Immigration 

Since Pacem in T m  official statements of the Catholic Church have continued 

to stress the inviolabfity of human nghts. For exampie, the 1986 pastoral letter of the 

U.S. Bishops, Economic Justice for AU, made it clear that not only govemments but al1 

institutions in society (hplicitly including corporations) are obligated to safeguard 

Hurnan rights are the minunun conditions for life in community. In Catholic 
teaching, human rights include not only civil and politicai rights but economic 
rights. 

Society as a whole, acting through public and private institutions, has the mord 
responsibiiity to enhance human dignïty and protect human rights. In addition to 
the clear responsibility of rivate institutions, govanment has an essential 
responsibility in this area. P,, 

The encyclicals of Pope John Paul II, Laborem Exercens (on labour rights), 

Sollicitude Rei Social& (on economic and developmental rights), and Centesimus Annus 

(on political and economic rights), have supported and promoted the global human rights 

agenda They have aiso positioned the Church as a major actor in changing political 

situations to af5ord p a t e r  nghts. This d e  of the Chmh was described in the Pope's 

refi ection on the fdl of the Comrnunist powers: 

An important, even decisive, contribution (to the f i l  of Commdsm) was made 
by the Chinch's cornmitment to defend and promote h m a n  rights. In situations 
strongiy influenced by ideology. in which polarization obscured the awareness of 
human diguity, common to a, the Chmh animied clearly and forceMy that 
every individual - whateva his or her personal convictions - bean the image of 
God and therefore deserves respect. Ofta, the vast majority of people identified 
themse1ves with tbis kind of &innation, and this fed to a search for f o m  of 



protest and for poiitical solutions more respectfbi of the dignity of the person. 
(C.A. 22-11 L49 

Because of its centrality to corporate concems, the Catholic perspective on the 

right of property merits separate consideration. Aquinas admitted a nght of property, 

ag- the views of some that aii of creation is the cornmon property of mankuid. 

However, while possession of private property is countenanced, its use must be for the 

common good. Aquinas bases the "ght" of private property (not caiied such) on 

psychologicd, sociological and poiitical considerations 

Two things are competent to man in respect of exterior thhgs. One is the power 
to procure and dispense them, and in this regard it is lawful for man to possess 
property. Moreover this is necessary to human Me for three reasons. First, 
because every man is more carefbi to procure what is for hiniseif alone than that 
which is common to many.. .. Secondy, because human affairs are conducted ui 
more orderly fashion if each man is charged with taking care of some particular 
thing himself.. ..Thirdly, because a more peaceful state is assured to man if each 
one is contented with his own. 

The second thhg that is competent to man with regard to extema1 things is their 
use, in this respect man ought to possess extemal thhgs, not as his own, but as 
common so that.. .he is ready to communicate them to others in their need. (S.T. 
MI, 66, a2) 

The encyclicai Renun Novanun afnrmed the rîght of private property as essential 

to the weiî being of individuals and famifies. "That right of property, therefore, which 

has been proved tu belong naturally to individual persons, must in Iike wise belong to a 

man in his capacity as head of a family; nay, such a person must possess this right so 

much the more ciearly in proportion as his position multiplies his duties. r, 150 

Pope Pius XI in the encyclical Quudragesimo Anno (193 1 )  stated that 

governments codd morally Iimit property rights for the public good Human beings do 

not have an absolute right (or fkeeciorn) to acquire, hold and dispose of property. 



When the civil authority adjusts ownership to meet the needs of the public good it 
acts not as an enemy, but as a fnend of private owners; for thus it effectively 
prevents the possessions of private property.. . h m  creating intolerable burdens 
and so &g to its own destruction. It does not therefore abolish, but protects 
pnvate o~nershi~!~' 

In Mater et Magistra (1961). Pope John XXIII extended the officia1 Catholic 

understanding of the right of property, as grounded in human freedom as it pertains to 

uidividuds in society. The encyclicd rnakes it clear that property rights extend to 

commercial enterprises (corporations). In general, human kedom requires that property 

main in pnvate hands, but under certain circurnstances the state may also own property 

that produces wealth, though this freedorn is limited by the principle of subsidiarity. 

The right of private ownership of goods, including productive goods, has 
permanent validity. It is part of the natural order, which teaches that the 
individuai is prior to society and society must be ordered to the good to the 
individuai.. .It would be quite useless to in& on fke and personal initiative in 
the economic field, while at the same tirne withdrawing man's right to dispose 
kely  of the meam indispensable to the achievement of such initiative. (M.M. 
109) 

This, of course is not to deny the lawfùhess of State and pubiic ownership of 
productive goods, especially those which cary with them a power too great to be 
Ieft to private individuals without injury to the cornmunity at large. (M.M. 116) 

The principle of subsidiary fimction must be observed.. .. The state and other 
agencies of public Iaw must not extend their ownership beyond what is clearly 
required by considerations of the common good properly understood, and even 
then there must be safeguards. Otherwise pnvate ownership could be reduced 
beyond measure or, even worse, completely destroyed. (M.M. 1 17)'" 

In the encyclical Centesirnus Anmrr, Pope John Paul II feaffcLfmed the Church's 

doctrine of right of property, which is grounded not oniy in human freedom and dignity, 

but also in the work of creation in which humans participate. 

In R e m  Novartuni, Leo Xm strongiy afEmed the natural character of the ~ g h t  
to private propecty.. ., This right, which is fûndamental for the autonomy and 
development of the person, has aiways been defended by the Church up to our 



own &y. At the same the ,  the Church teaches that the possession of material 
gwds is not an absolute right, and that its limits are insmied in its very nature as 
a human nght ( C.A. 30.1) 

The successors of Leo XEI have repeated this twofold m a t i o n :  the necessity 
and therefore the legitimacy of priva": ownership, as well as the limits which are 
imposed on it The Second Vatican Coimcil Likewise clearly restated the 
traditional doctrine.. . "In making use of exterior things we lawfüliy possess, we 
ought to regard them not just as our own but aiso as common, in the sense that 
they c m  profit not ody the owners, but others too.. .. Private property or some 
ownership of extema1 goods afEords each person the scope needed for personal 
and family autonomy, and should be regarded as an extension of human 
fieedom.. .. Of its nature private property also has a social function which is based 
on the law of the common purpose of goods." (C.A. 30.3) 

God gave the earth to the whole human race for the sustenance of dl its members, 
without excluding or favouring anyone. This is the foundation of the universal 
destination of the earth's goods.. .. But the earth does not yield its bits without a 
particular human Mponse to God's gi& that is to Say, without work. It is through 
work that man, using his intelligence and exercising his fieedom, succeeds in 
dominating the earth and making it a fitting home. ui this way he makes part of 
the earth his O W ~ ,  precisely the part that he has acquired through his work; this is 
the origin of individual property. (C.A. 3 1.2) '" 

Protestant Mews of Righfs 

The early refomers inherited the mediaeval view of rights, as articulated by 

Aquinas, with an emphasis on the obligations of justice, rather than the claims or 

entiuernents of individuais- When Luther wrote about the conflict between the princes 

and the peasants, he emphasized the duty of the p ~ c e s  to act justly, without mention of 

any right of the peasants to demand or forcefûlIy irnplement political change in order to 

secure justice. In the words of one Lutheran scholar: Luther recognizes that "the lords 

have Christian, brother1y responsi'bfities. But he does not recognize that there are any 

hnman nghts to which the peasants codd apped and which the oppressed codd even 

assert by trying to help thexmeIves with a revolution. It is the Christian's vocation to 

sufEer injustice and to hope (thaî) God wiU then certainIy give victory to their ca~se.'~'" 



As seen in the examination of Protestant views on fieedom (supra), Luther admits 

the right to property, but emphasizes the spiritual attitude of non-attachent. Property 

rights exist for the sake of fkedom and love, so tbat, always spintualIy fiee kom 

possessions, one is able to become actually £tee by giving out of love one's property to 

one's neighbour in need.'" Mso as seen in the same section, the Anabaptists adopted a 

radical renmciation of individual property rights, asserting the communality of property 

not only within the spiritual domain but within the secuiar domain as weii. 

Like Luther, Calvin understood rights in terms of the obligations of justice. 

Calvin believed Christians should and could impiement rights (justice) in secular society, 

guided by the precepts of scripture. Only occasionaily did Calvin use '"nghts" language, 

as in this quotation: "The hungry are defrauded of their rights, if their hunger is not 

relieved."'" Calvin's view that men are created in the image of God and share a 

common human nature is the basis for the concept of the universai equaiity of rights, as 

was later advanced more explicitly by various Protestant theologians. Stackhouse names 

the refomist scholar Johannes Althusius (Politica, l6O5), the Calvinist dissident Hugo 

Grotius (De Jwe Belli, 1625). and the Luthenin SâmueI Pufendorf (De Jure Naturae, 

1672). as being early Protestant articulators of various concepts of rights (antecedents, in 

Eact, of the secuiar rights philosopher, John ~ocke).'" 

A modem Lutheran statement on pmperty rights emphasizes that private 

ownefship of property is consistent with economic and political &dom, unless so much 

economic power is accumulated thereby that it becornes on threat to freedom. Consistent 

with Luther's views, that statement asserts that to make possessions and economic power 

ends in thanselves contradicts spiritad W o r n  and divine Iaw. 



The concept of property is a legal means of determining responsibility for the uses 
of resomes and humanly produced weaIth.. .. Property is held in trust and its 
holder is accountable uItimately to God and proxhately to the community 
through its constituted authorities for the ways in which the resource or wedth is, 
or is not, used. 

While the holder of wealth-producing property is entitled to a reasonable retum, 
as determifled contexhially by the society, the holder of such property may not 
assert exclusive claim on it or its Suits. Justice requires that wealth be both 
productive and contributory to the general weil being through both the provision 
of new opportunities and the alleviation of himian need. 

The obligation to sewe justifies the nght to possess. The Creator does not 
sanction the accumulation of economic power and possession as ends in 
themse~ves. lS8 

A modern maidine Protestant statement on Bghts cm be found in a study 

document prqared by the United Chuch of Christ in 1987, with an evident Calvinistic 

Scripture conceptualizes persons as mord and social beings created to live in 
cornmiinities linked by relationships of munial caring and responsibility. Thus 
economic conditions and patterns of behaviour which exclude or oppress any part 
of the community are considered to be afnonts to the dignity and humanity of the 
individual as weli as the Uitegrity and faithflllness of the community. In the 
Biblical view the absence of extemal or coercive authority has meaning only as a 
pretiminary to facilitating individual commitment and faithfuiness. Paul asks that 
we use our fiedom as an opportunity throogh love to be servants of one another 
and to obey Christ's new covenant. 

Within a Biblical context then human rights and fkedom consist of the abiüty to 
have materiai needs satisfied, to üve in meaningfui commmities in which 
members respect and care for one another, to wonhip and be faithful to the 
intentions of the God of Peace and justice.. .It recognizes nine dimensions of 
human life m which people everywhere have basic ~ e e d s . ' ~ ~  

The rights listeci in the United Church of Christ document are: (1) food and clear 

water; (2) adeqyate heaith care; (3) decent h o k g ;  (4) meaningful employment; (a 
basic education; (6) participation in community decision-making and the political 

pmcess; (7) protection h m  torture; and (9) protection h m  discrimination. 



A modem Protestant statement reflectmg a more Lutheran perspective on rights, 

mcIuding the Christian d e r a n c e  of the abuse of rights and the impossiiility of fully 

achialiang rights in the secular domain is the W o r d  Declaration on Chrirtimt Faith and 

In some cases rights language has been rnisused by those who claim that anything 
they want is theirs '%y right." This breadth of application has led some to reject 
nghts as a concept, stating that ifeverything becomes a right then nothing will be 
a right, suice alI nghts imply corresponding responsibilities. Therefore, it is 
important to have clear criteria for what defines rights.. . 
In s e e h g  hman nghts we search for an authority or nom which transcends our 
situation. God is that authority: God's character constitutes that nom. Since 
human rights are apnori rights, they are not conferred by the society or the state. 
Rather, human rights are rooted in the fact that every human being is made in the 
image of God.. . 
In affllmation of the dignity of God's creatures, God's justice for thern requires 
life, fieedom and sustename.. . 

The fact that in becoming Chnstians we may choose to forego our nghts out of 
love for others and in trust of God's providential c m  does not mean that such 
rîghts cease to exist. Christians may endure the violation of their rights with great 
courage but work vigorously for the identicai rights of others in simiIar 
circumstances. However, it may not be appropriate to do so in some 
circumstances. 

Ail of us share the same aspiration as human beings to have our rights protected - 
whether the right to life, kedom, or mstenance. Yet the fact of sin and the 
confiict of competing human ri ts means that oor aspirations are never Ek completely fulfiUed in this Me. 

A modern Chtuch statement in the Anabaptist (Mennonite) tradition 

recognizes 'tights" as being included under the concept ofjustice, but as  not 

bemg CO-extensive with justice. The statement afYords priority to the rights of the 

poor, and notes that tension rnay exist between different Ievels of rights. 

The f d a r  legai dehïtions ofjustice, such as "giving to each hidher due'' or 
"eqyi nghts under law" are not adequate to encompass the Bibiïcai meaning. 



Workhg to strengthen the rights of the poor and powerless in areas such as legal 
protection and basic economic, educational, or medicai needs. This means 
working to empower the disadvantaged, something more difficdt and more 
threatening than traditionai programs of relief. service or development.. . Concem 
for our neighbour in some circumstances, therefore, may calI for public protest, 
petitioning officiais, supporthg or challenging labour unions, encouraging rest 
strikes, or other controversial actions. 

Additional questions include: How much protection of the rights of minorities 
should be enforced b the central government and at what expense to the rights of 
local communities~ 167 

The World Council of Churches at its sixth assembly in Vancouver in 1983 

adopted an extensive statement on human rights. This statement built on a cornmitment 

made at the fifth assembly in Nairobi in 1975 to recognize the rights oE life, self- 

determination, cultural identity, minorities, participative decision-making, dissent, 

personal dignity and religious fkeedom. The Vancouver statement stressed the 

interrelatedness of different rights? and paid particular attention to the rights of women, 

children, the handicapped, the politically tomired, indigenous peoples, and religious 

fieedorn and asylurn. The World Council's Vancouver Assembly committed member 

churches to a program of action to secure rights in their "our couniries and situations and 

in ecumenical solidarity on a regional and world level." 

We appeal to the Churches to dedicate thmiselves with renewed vigour to raising 
the consciousness of the people conceming their profolmd responsibitity for the 
implementation of huma. rights and for the derno~l~tration of their Biblicai 
foundation, 

The churches should strengthen theu work of monitoring, advocacy and study in 
which they are aiready engaged* 

Among the possible initiatives that might be undertaken are the annomcement of 
an mternationai day of prayer for human rights, the creation of a world action 
week for . . . the promotion of human rights, and the establishment of a series of 
regional and gIobd review conferences to evaluate the work done by the churches 
in the field of hman rights. 



We urgently appeal to all govemments of the world to adopt and ratify 
intergovernmental instruments of hmnan rights, to respect the rights included in 
these agreements and to promote by all means both in law and in practice their 
MIer reaIization in every 

The 1975 statement of the Wodd Council of Chmhes on human lights, with its 

extensive list of rights and its assertion of an active role of the Church to brhg about the 

realization of rights, converges with the ofncial teaching of the Catholic Church since 

Pope John XXIII. Receding into a minority position within Christian perspectives on 

rights appears to be the traditional view that obligations under the norms of justice are 

more signincant than individual claïms and entithnents, or that clairns and entitiements 

which derive directly fiom man's status as a creature of God are limited in number and 

Corpontte Reacüons to Christian Wews on Righfs 

From a corporate perspective, the growhg use of rights language by the Churches 

and the growing list of nghts appear to nsk becoming an abusive use of the nom. As 

secuiar institutions, corporations relate reiatively cornfortably to concepts of rights rooted 

in contracts or law. Corporations may aIso be able to accept rights arrïved at by reason 

(in other words, based on natural Iaw) as norms that produce social peace and stability, or 

tend towards the common good However, such rights (for example, a decent wage) 

wouid need to enjoy considerable consensus to be acceptable in p ~ c i p l e ,  and even then 

would be subject to defbitional debates. 

As stated in earlia discussions of Luther's Two Kingdoms, corporations can aiso 

accept a concept of rights as ideals that may not be realizable in the world as it is actuaily 

constituted Withm this context, corporations wouid then tend to *ect the suggestion 



that they should becorne the advocates and promoters of such ideai rights. That 

obligation appears, rather, to reside with those involved with legislating and 

hplementing laws, whereh rights achieve a reality recognizable to corporations. 

Corporations can be expected to be concerned about the extent to which the nght 

to property is circumscnïed in conventional Christian perspectives by obligations related 

to justice, fkedom the common good, and even love. However, it is possible that m e r  

examination of the obligations that Chtistians associate with property rights could be a 

point of depamirt for corporations in the developrnent of a set of ethical noms based on 

something other than enlightened self-interest. 

Multinational corporations may question the universality of certain rights, 

particularly if religious and cultural differences prescribe conflicting noms (for example, 

with respect to the treatment of wornen). Indeed, upon reviewing Christian history, 

corporations would note that not only was the theory of human rights untii relatively 

recentiy quite weak in Christian theology, but the practice of rights as now espoused by 

the churches was very often absent in their own actions. Understandably, therefore, 

corporations, as observers h secuiar society of Christian churches and normative 

dcmands, might question whether the current Christian fixation on rights is a genuine 

thedogicd insight or an accommodation with popuiar perceptions.'63 

Christian Perspectives on Virtue 

Vutues are "dispositions" deemed desirable or good Anderson defines 

"dispositions" as a "persistent tendency or a stable readiness to speak and to act in a 

certain mamer or way." Virtues may also be desmied as "Traits of character" or "habits 



of the heart" Vutues do not, therefore, w e t e  with the precise content of human actions, 

but rather with human perceptions of ckcumstances and their significance and with the 

manner of the human response to those circumstances. 

What defines dispositions as good is their congruence with the purpose of human 

Mie and the common good of society. in the Christian content, vutues relate to the nom 

of Iove, most fimdamentdy, a d  to aM the other ethicd base points in their Christian 

dimensions (as discussed above). Anderson explores the tension at the core of Christian 

Vvtues, illustrated in the case of love as the polarity between seIf-regard or self- 

aggraadizement and self4enial or self-sacrifice, reflecting the classical (secular) 

perspective on Whie as a balance between extreme~.'~~ 

Augustine was much concerned with virtue as the centrai aom in the mord Iife, 

which he defined as the right "ordering of one's Iove." Augustine, M e r  maintains that 

d e s s  virtues are ordered hierarchically h m  God, they are in fact vices, thus denying 

the possibiIity of purely secular virtues (lacking reference to God). Augustine recognizes 

the theological dimension of certain virtues (e.g. faith), but h d s  hem to be intimately 

related to the nahiral (secular) virtues of justice, temperance, fortitude and prudence. 

Augustine sees virtues for the Christian as not providing for happiness in this world, but 

as,supporting the endurance necessary to achieve the next, for which reason '%ope" is the 

central Christian m e ,  

Beauty, which is mdeed God's handiwork, but oniy a temporal, c m &  and lower 
kind of good, is not M y  loved in preference to God, the etemal, spiritual and 
unchangeable good. When the miser prefers bis gold to justice, it is through no 
fault of the gold, but of the man; and so with every created thing. For though it be 
good, it may be loved with an evil as weii as with a good Iove: it is loved nghtly 
when it is loved ordinately; eviny, when inordinateIy.. . so that is seems to me that 



it is a brief but true definition of virhre to Say, it is the order of love; and on this 
account, in the Canticies, the bride of Christ, the City of God, sbgs, "Order love 
within me." (City of God, W ,  22)'65 

Though the sod may seem to d e  the body admirably, and the reason the vices, if 
the soui and reason do not themeIves obey God.. .they have no proper authonty 
over the body and the vices.. .. It is for this reasori that the virtues which (the soul) 
seerns to itselfto possess, and by which it restrains the body and the vices that it 
may obtain and keep what it desires, are rather vices than vimies so long as there 
is no reference to God in the matter. (City of Gud, XE, 25)166 

They (the Romans) have made Wtue aiso a Goddess, which, indeed, if it could be 
a Goddess. had been preferable to many.. . Why is faith believed to be a Goddess, 
and why does she haself receive tempIe and altar?. . .Why had not v h e  sufficed? 
Does it not include faith also? Forasmuch as they have thought proper to 
distniute v h e  into four divisions - prudence, justice, fortitude, and temperance 
- and as each of these divisions has its own vimies, faith is among the parts of 
justice, and has the chief place.. .(City of God, IV, ZO)?~ 

n i e  very virtues of this Me, wwhich are certainly its best and mod usefûl 
possessions, and al1 the more teiling proofs of its miseries in proportion as  they 
are helpful agauist the violence of its dangers, toils and woes. For if there are true 
virtues - and such cannot exist Save in those who have tnie piety - they do not 
profess to be able to deiiver the men who possess them fmm al1 miseries; for hue 
Whies tell no such lies, but they profess that by hope of the future world this life, 
which is miserably involved in the many and great eviIs of this world, is happy as 
it is dso safe.. .. And therefore the Apode Paul, speaking not of men without 
prudence, temperance, fortitude and justice, but of those whose [ives were 
regulated by hue piety, and where vutues were therefore true, says "For we are 
saved by hope.. ." (City of God, X E ,  4).'" 

Love, faith and hope, while not formally cIassified as such by Augustine, became 

for later grnerations of Christians 'Yheological Wtues,'' those which are divinely given 

and tramform the nature and purpose of aIî natural (secular Wtues), notably the classicai 

n o m  of prudence, justice, temperance and fortitude. 

CaOiolic News of Virtue 

Aqimias focussed his ethical theology on virtues, as the noms that perfect and 

fulnlI human nature. Unlike Augustine. Aquinas admits virtues that are not divinely 

derived. Virtuous action appears, for Aquinas, to be impossible des s  the intellect and 



the will are similady conformeci to good habits. Whila Aquinas recogriizw the possibility 

of secuiar virtues, he mainta.  thaf whatever the appearance, God is in fact operating 

thugh such Wtues. Aquinas observes that repetition is the key to estabiishing habits, or 

virtues. Most signincantiy, for the reaction of the sixteenth cenhiry reformers, Aquinas 

addts that himian beings may acquire virtue through their own good works, with the 

divine source of such Whie remaining hiddca 

V h e  denotes a certain perfkction of power.. .The end of power is act.. .There are 
some powers which of themselves are determinate to their acts; for instance, the 
active natural powers. And therefore these natural powers are in themselves 
caiied whies. But the rational powers, which are proper to man, are not 
determinate to one particular action, but are inclined indifferently to many: and 
they are determinate to acts by means of habits.. .Thmefore human *es are 
habits. (S.T. 1-14 55, al). 

The virtues of the speculative intellect are those which perfiect the speculative 
intellect for the consideration of truth.. .(wisdom, science, understanding) (S.T., 
I-n,57, a2) 

For a man to do a good deed, it is requisite not oniy that his reason be well 
disposed by means of a habit of inteliectual Wtue, but also that his appetite be 
weU disposed by means of a habit of mord virtue. (S.T., 1-II,58, a2) 

A habit of opinion needs to be caused by many acts of the reason.. . With regard to 
the Iower appetitive powers, the same acts need to be repeated many times for 
anything to be M y  impressed on the memory. (S.T. 1-II, 5 1, a4) 

It is possible by means of human works to acquire moral vimies, in so far as they 
produce good works that are directed to an end not surpassing the n a W  power 
of man: and when they are acqaired thus, they can be without charity, even as 
they were in many of the gentiIes. But in so far as they produce good works in 
proportion to a supemahnal last end, then they have the character of virtue, tnily 
and perfectly; and cannot be acquired by human acts, but are uifused by God. 
( S X  1-II,65, a2). 

An important qualincation of the moral virtues (prudence, justice, fortitude, 

temperance), for Aqainas, is that they observe a mean, between excess in either direction. 

Moreover, Aquùias argues, particularly m the case ofjustice, for epikeia (or "epieikia") 



(which may be translated as "equity,'' or 6'reasonableness"or even '?noderation"). By 

epikeia, virtues are to be applied in a way that codorms to circurnstances. 

It is evident that the good of moral vimie consi& in confoRT1ity with the d e  of 
raison. Now it is clear that between excess and deficiency the mean is equality or 
conformity. Therefore, it is evident that moral Whie observes the m e n  (S.T. 1- 
II, 64, al).  

Epikeia is a subjective part of justice: and justice is predicated of it.. .since legal 
justice is subject to the direction of epikeia. Hence epikeia is by way of being a 
higher d e  of human actions. (S.T. II-II, 120, a2). 

It belongs to epiMa to moderate something, namely the observance of the 
law . . .The term epikeio is applied in Greek.. . .to ai l  kinds of moderation. (S .T. 11- 
II, 120, a2). 

For Aquinas, the vùhies cm be classifïed as those that pertain essentially to the 

intellect (wisdom, science or knowledge, and understanding); those which orient mankind 

appropriately in accord with human nature (intellect and will) with respect to human life 

in the world (the ''classical,'' 'inoral" or "cardinal" virtues of justice, prudence, fortitude 

and temperance); and the theologicai vuhies of love, faith and hope, which dVect 

mankind towards God and supreme happiness. AH the vütues are closely intercomected, 

such that the intellechial virtues cannot be sepanited from the moral *es. The 

Catholic theologian Robert Barry has pmvided a relatively concise summary of the 

relationship of the virtues according to Aquinas: 

AU the virtues support one another and are interdependent, and the Wtue of 
prudence is necessary for them to realize the good (S.T. 1-II,65, a3) INhile 
prudence perfécts reason and surpasses tempenmce and fortitude, justice is the 
greatest of the moral virtaes because it is closest to reason and estabiishes proper 
relationships with others. (S.T. 1-II, 66, a4) Fortitude controls anger, while justice 
and ch* perfect the will. (S.T. 1-II, 57, al) And temperance regulates and 
perfiects our drives for semal pleasut'e, food and drink (S. T. 1-II, 60, a4) 

The carchal virhtes perféct as accordmg to naturai principles, while the 
theological virtues do so h m  supemahnal grounds (S.Y. I-II, 2, al), 



Aquinas devotes mnch attention to the acts and attitudes that cause conflict and 
W e  in society, and he beiieves that charity in all of its dimensions is the key to 
establishg and protecting sociaI peace and prosperity (S.T. II-II, 37, al). Peace 
is tranqdIity resuiting h m  order (S.T. &II, 29, al), and it is only possible 
where the appetites are directed at what is ûuiy good (S.T. II-II, 29, al). He 
argues that tnie peace c m o t  take place among those who are evil, but only 
among the virtuous (S.T. D-II, 29, al). ... Peace is a work of justice because 
justice removes the obstacles to peace, but it is primarily a work of char@, which 
causes peace by its very nature (S.T. II-II, 29, a3). 

Aquinas devotes much attention to the virtues of beneficence, magnanimity, 
iiierality, and aimspiving because they are acts of friendship that foster the 
cornmon good and society's uaity (S.T. MI, 3 1, 

The perspective of Aquinas is reflected in the contemporary teaching of the Catholic 

Church. Pope John Paul II in his 1993 encyclical Veriatis Splendor (1993) restated the Church's 

view that vimies were available to mankind through the perfection of human nature. This 

perspective is repeated in the Catechi' of the Catholic Church, which also relates the moral (or 

cardinal) virtues to the appropriate human orientation towards economic matters. It is interesting 

that "solidarity'' is identifieci as a v h e ,  one that is only applicable to collectivities of human 

beings. 

Knowledge of God's law in general is certainIy necessary, but it is not sufficient: 
What is essentid is a sort of '%omaturality" between man and the ûue good. 
(S.T. II-II, 45, a2). Such a comaturality is rooted in and develops through the 
virtuous attitudes of the individuai hmiself: prudence and the other cardinal 
Wtues, and even before these the theological Wtues of f;iith, hope and charity, 
this is the meaning of Jesus' saying: 'Xe who does what is tme comes to the 
iïght" (Jn 3:21). (V.S. 64. I )"O 

Human virtues are firm attitudes, stable dispositions, habitual perfections of 
intellect and will that govem our actions, order our passions and guide our 
conduct accordhg to m o n  and fiaith, They make possible ease, self-mastery and 
joy in leading a morally good life. The virtuous man is he who hely  practices 
the good. 

The moral *es are acqaired by human effort. They are the h i t  and seed of 
moraliy good acts; they dispose d l  the powers of the human being for communion 
with divine love. 



Four virtues play a pivotal role and accordingIy are calIed "cardinat": ali the 
others are grouped aromd them, they are: prudence, justice, forthde and 
temperance,. . 
Human virtues are acquired by education, by dehierate acts and by a 
perseverance ever-renewed in repeated efforts that are pmified and elevated by 
divine grace. With God's help, they forge charscter and give faciii in the Y practice of the good. The virtuous man is happy to practice them." 

In economic matters, respect for human dignity requins the practice of the vimie 
of tempemnce, so as to moderate attachent to this world's good; the practice of 
the virtue ofjustice, to preserve our neighbour's rights and render him what is his 
due; and the practice of solidarity, in accorddane with the golden rule and in 
keeping with the generosity of the Lord who ''though he was nch, yet for your 
sake. ..became poor so that by his poverty, you might become rich." (2 Cor 
8:9).ln 

Vimie, in the traditional Cathoüc social teacbg, is indispensable for the 

achievement of the moral objectives of human beings, including the achievement of 

corporate goals. The encyclical Centesinzus Annus identifks the *es that should be 

present in the corporation. 

Important v h e s  are involved in this process such as diligence, 
hdustrio~~tless, prudence in undertaking reasonable risks, reliability and 
fidelity in interpersonai relationships as well as courage in carrying out 
decisions which are difficuit and palliful, but necessary both for the overall 
working of a business and in meeting possible setbacks. (C.A. 32.3) '" 
The haditional Catholic emphssis or viaue as the central ethical nom has been 

criticized by some scholars as the '%ag of Wtues approach," which isolates different 

personality traits and thus tends to Iose the integrity of chanicter. There appears to be an 

impkit encouragement of individuals to emphasize one virtue, such as temperance, in 

one aspect of me, such as eating and drinking, and another Wtue, such as justice, is 

another aspect of He, such as interpersonal rdations. It has been suggested that 

empha-g one central m e ,  soch as justice, of which aIi others could be Înterpreted or 



desmieci as aspects, wodd confimi the coherence of the human character and dl human 

acts. Such a suggestion, of corne, has its mots in the perspective of ~lato.~" 

The Catholic response to the problem of a cccompartmentaiized morality" as 

impiied in the '%ag of virtuesl* has been to emphasize that human actions are not isolated 

events but manifestations of a fiuidamental orientation in life, which virtues both follow 

h m  and help fom (a trdy virtuous circle). This fundamental orientation results fkom a 

fkee human choice, to orient one% life either towards the other, ultimately towards God, 

or towards oneseif(and creahucly things). Particdar individuai acts reflect that 

hdamentd orientation and tend to develop habits of action, or traits of character, cdled 

  tu es.'^^ 

Protestant Views of Vhtue 

From the thne of the Reformation, Protestants have been suspicious of virtue- 

centred etbics because of the implication that human 'Jeiags can to some extent achieve 

perfection, or Save themselves, through their own efforts (or "works"). This appeared to 

be the heresy of Pelagianism, against which Augustine battled. Luther's doctrine of 

justification by faith did not, however, totally dismiss the concept of Whie. Rather, for 

Luther, human beings, became W o u s  (became just or were justified) through God's 

grace given through faith, and not through their own efforts.t76 

While Luther did not use the terminology of vlltue, he ernbraced the idea that the 

inner disposition, attitude or orientation of the Christian is a key ethical nom. This is 

especiaUy clear in Luther's interpretation of the ethical Signiscance of the Sermon on the 

Momit. For Luther* the beatitudes are not just counsels of perfection for those who are 



d e d  to withdraw h m  the world to practice a more demanding set of Christian noms 

and to achieve a higher degree of holiness in commdties apart, as Catholics and 

Aoabaptists both maintained. Nor are the beatitudes a prescription for a reformation of 

ail of secular society, as some Calvinkt enthusiasts were to advocate. Rather, for Luther, 

the Sennon on the Mount prescncbes an attitude or imer orientation that every Christian 

shouid possess as a disposition, most hdamentally a detachment fiom the things of the 

world. The correct disposition for the Christian is to be "spiritual1y poor in our hearts" or 

"spirituauy forsaking evaything." This disposition thcn expresses itself as situations 

require. Luther is careful to stipulate that acting virtuously in this manner is  not a human 

achievement, but rather an expression of God's grace, through which the Christian is 

correctly oriented. God himself presents to the Christian those situations to which he 

must respond with heroic m e .  ln 

Consistent with his view of the Two Kingdorns, Luther differentiated the pnvate 

and official obligations of the Christian to act in conformity with his inner disposition. In 

his private Me, the Christian is clearly obligated to express his h e r  disposition, as 

prescnied in the Sermon on the Mount. For example, in his discussion of marriage, 

Luther observed that moderation and fortitude (hnro virtues, though not descnied as such) 

are the appropriate Christian 

On the 0 t h  hand, Luther maintained that the Chnstian who exercises public 

office is not obliged to express his inna disposition in ait his choices or actions. For 

example, ChristÎans are c d e d  to be fke of anger and shouid act accordingly in ai1 pnvate 

matters, but where exercising the authonty of public office (whether as rnagistrate or 

parent) expressions of anger are as acceptable as Gd's own anger, which he expresses 



through his representatives in officiai positions. For Luther, this tension between the 

Christian's personal disposition or attitude and his objective activity, as directed by the 

demands of justice in the secuiar world, reflects a teasion in God himselE who uses force 

against those who rebel against him while buming with love for th en^'^^ 

Lutha, like Aquinas, regarded epiekia (equity' reasonableness or moderation) to 

be an essential disposition (Mhie) for the ethical administration of justice. For Luther, 

%e strictest law is the greatest injusti~e~~and "the law must leave room for love." Also, 

lüre Aqyhs7 Luther sees epieikia as not a specincally Christian principle (though it 

allows the expression of Christian attitudes in the administration of judicial frmctions). 

but a principle that is univerSaUy vaüd on the basis of naturd law. ''O Unlike Aquinas, 

however, Luther does not seem to advocate moderation for other inner dispositions (or 

virtues) of the Christian, which in theu perfect fonn are as absolute as the prescriptions of 

the Sermon on the Mount, 

Calvin agreed with Luther that the fundamental orientation of the Christian and 

his consequent dispositions and attitudes are divine1y infused through justification and 

sanctification. Cdvin dealt more extensiveiy than Luther in anaiyzing the virtuous 

@lies that characterke the Christian. For Calvin the essential disposition of the 

Christian is ctnoderation" or "temperance," which restrains excessive zeal, and which 

marks the Christian's behaviom by such charactcrisitics (virtues) as sobriety, meekness, 

patience, prudence, fhgaiity and liberaIity- The Calvin scholar Ronald Wallace has 

descn'bed CaIvin's mtegration of the vÎrtues, as  well as their implications for economic 

Hie: 



An essential elment in the ordered Christian üfe is the moderation of d l  passion, 
appetite and zeal, no matter how good and well directed such zed, and the passion 
which accompanies it, dght be. Calvin fin& in Holy Scripture a " d e  of 
temperanc~" and he can state categonca[ly that di intempenuice of the flesh is 
eviL In his view the Christian man is one who can so moderate al1 hïs passions 
and desires and ambitions that sobriety, meekness and prudence mark his 
behaviour. 

Accordhg to Calvin, a Christian, even though he has means to do otherwise, 
should live in a "sober and h g d  mariner." Even though we have Liberty to use 
this worId fkely our aim must be "to induige as Iittle as possible," curbing luxury 
and cutting out all show of supertluous abundance. 

The practice of moderation in the Christian Iifc will fhd expression not only in 
the delibaate avoidance of di such excess but in the more positive exercise, by 
such moderation, of what are sometimes calied Christian 6%khtes." Though 
Calvin himself never atkmpted to classify '%es" or to set the cultivation of 
virtues as the aim of Christian living, it is obvious fiom his teaching that rnodesty, 
patience and prudence can all  be discussed together as different aspects of 
Christian moderation. 

An important aspect of Christian moderation is contentment with our lot. 
H e l i t y  and rnodesty will constrain us to confine ourselves within the bounds of 
our own calhg. 

Contentment is however no easily-acquired Whie.. .. Contentment is indeed a 
vimie so contrary to OUI natual tendency to break through the Iimits which God 
sets to us, that it can only be the nuit of a real and complete sumnder to the will 
of God, after which we can accept even ill-health, poverty and dishonour 
peaceably. It is important that we should remember that in placing us where we 
are in We God is testing our obedience which can be proved in reality only by 
such an attitude of submission and contentment. 

Calvin appeals oeen for prudence even in Christian giving and in the exercise of 
charity towards the poor. ... One of the main reasons why we are given wealth is 
that we may employ ourseIves in the service of God by helping others Moreover, 
to give to others is the best way of checking our own tendency to use our weaith 
for ourselves intemperately but here there is a need for discrimination. It is the 
teaching of our Lord that His disciples should be "generous rather than prodigai" 
in their mg, though they must be tmwearied in their prudent generosity. It is 
foliy rather than genaasity to give money without carefid regard for the 
worchiness and the need ofthose to whom it is given, We must not be led astray 
by the fanatics 'bvho thmk that you have done nothing unless you have stripped 
yomselfof everything." 

As a result of his teaching on both spendmg and ghhg, it is obvious that Calvin 
has at times to recommend the savuig ofmoney. T o  keep what God has put in 



our power, provided that, by maintaining ourseIves and oar f d l y  in a sober and 
ffugai manner we bestow some portion on the poor, is a p a t e r  v h e  than to 
squanda A." (Comm. on Mark 1021). Calvin does not tackle the problem of 
inmioderation in the mere amashg ofweaith -of how to get rid of immoderate 
savings under his systan of restncted giving and spending. But undoubtedly 
under modem conditions he would have been forced by his own logic to cd1 for 
moderation in bank accounts and in investments - and even perhaps in business 
enterprises.'*' 

The early Anabaptists stressai the importance of Christian behaviour in a manner 

that impiied certain Wtues, without in any way cataioguing or anayizing virtues as such. 

For the Anabaptists, love of God and neighbour is the source of d l  vimious dispositions 

and actions, which are practised and reinforcd through life in a Christian community. 

Ulrich Stadler, for example, described the habits of behaviour and inner attitudes of the 

Christian in terms of contentment, patience, detachment, generosity, and service to each 

Whoever sûives for the Io@ things (ofthis world) does not belong (to the 
Christian commmity). . .For how does it make sense that al1 who have here in this 
pilgrimage to look forward to an inheritance in the Kingdom of their Father 
shouid not be satisfied with their bodily goods and gifts? Therefore, they also 
live with one another where the Lord assigns a place to them, peaceably, united, 
lowigly, amicably, and fratemally, as chiIdren of one Father. 

In order to hold in common al1 the gifts and goods which God gives and dispenses 
to his own, there must be fke, unhampered, patient and full hearts in Christ. 

It is true abandon to yieId and dispose oneselfwith goods and chattels in the 
semice of the saints. It is also the way of love. 

In brief. a brother should serve, live and work for the other, none for hmiselt'" 

One modem Mennonite scholar has noted that the Anabaptist emphases on 

htenüty m commtmity and conformity to shared communal values &ts in a de- 

emphasis on the sort of mdividualism, innovation and independent thinking which are 

essential to cornpetitive free-entepise, The absolutist ethical nom of Mennonites 



appears, therefore, to be incompatible with the ambigoities of the corporate sector, with 

its aggrandizement of coilective and individual weaMdg3 

The 1983 statement by the GeneraI Confaence of the Mennonite Church does 

not deal expIicitly with vùtues, but with human motivations, noting that the test for al1 

actions should be whether they are out of love or out of personal or corporate 

acquisitiveness. In this statement, honesty, judgernent. understanding, kindness and 

forgiveness are identified as dispositions or orientations associated with love. 

The question calls k t  for a searching of our motivations. Are we acting on the 
basis of Christlike love and concem or are we acting for personal or corporate 
gain? Because we so easily deceive ourselves, the need for help of fellow 
Chnstians in clarifj6ng our motives is critical. 

The question also explores achial nsults because love hal ly is something we do. 
While genuine care for others is vital, sentiment and good intentions are not 
enough. What we do or Say needs to have a reasonable expectation of bnnging 
benefit to the other. 

Without doubt love is cornplex. 1s it more loving to overlook others' greed or to 
cordiont them with the injustice oftheir actions? What sort of honesty is needed? 
Sensitive judgernent is required, including understanding of particular 
cimmistances, in order to decide on the right course. 

Pay attention to Biblicai teachings which are given as guides for helpin others 
such as honesty, kindness, non-judgmentd attitudes, and forgiveness. ,sa 
The same Mennonite statement &O makes it clear that there are certain types of 

corporations or corporate enWonments in which it wouId be inappropriate for a Christian 

to work, where he could not act in a m m e r  consistent with love and Christian virtue, or 

where his character might be innuenced negatively by his corporate environment. 

CIiristiz~s cm remah m secular organizations ody in the expectation that they cm 

transfiorm them (ethicdy) h m  w i h  The Christian is caIIed to try to shape the culture 

(or collective nmia) of the corporation in which he may fïnd himseK 



Serious questions aise ifthe organbtion, profession or business in which we 
work has goals which diffa h m  Christian values. The decision about 
involvement rnay be determinecl by the particular policies of the organization, the 
possiibilities open for shaping policies, and the role which we have an opportunity 
to fiil. If one is required to engage in dishonesty, for example, the issue is clearly 
dram for the Christian. Specific protests wouid be necessary followed by 
resignation if the protest is unheed. Ifone is able with integrity, however, to 
innuaice policy in ways benencial to the poor, there may be good reasons to 
continue with the orgarhtion. 

Involvements in impersonal o r g h t i o n s  may afTect the well-being of many 
whom we never see.. .. We confess that our involvements in the wortd too often 
contribute to injustice and conflict rather than to justice and peace. We are too 
readily moulded by the noms of the institutions and structures around us. 

Because they perpetuate war or other injustice, some institutions will be viewed 
as incompatible with Christian standards for secular involvement. The military is 
the institution which Mennonites have seen most clearly in this category. Others, 
however, shouid be added such as industries producing harniful products, media 
which devalue individual worth, and companies whose success depends on 
exploitation of the power~ess.'~ 

In ment years the ethics of v h e  has received more attention Eorn Rotestant 

theoIogians. Two examples of current Protestant thinking on virtue will be considered: J. 

PhiIip Wogaman and Stanley ~auerwas . '~~  

Wogaman emphasizes that a person's character is more than the sum of his 

various dispositions, be they the d t  of genetics, sociaiization or self-discipline. "To be 

a mord self is to be centered.. .It is to be a person of integnty, one who is capable of 

thinking and acting coherently on the basis of what one takes to be the ultimate good." 

Wogaman identifies four entry points to a theological perspective on Chrisaan character: 

(1) man is created in the image of God (with rationality, fkeedorn, transcendence and 

mativity); (2) man is a fallen creatrne (with self-centredness); (3) man has been 

redeemed (transformeci by grace h m  sekentredness into joyous confidence and 

needom; and (4) man has the potentiaI for moral and spintual growth (sanctification). 



W~thin this Christian perspective, according to Wogaman, ail the virtues are 

aspects of love, and cultivathg these aspects intentionally can be a way of habituating 

ourselves toward a loving response and away h m  a self-centred response. For example, 

"in cultivating the Wtue of patience, we htentionally resist ternptations towards 

prmature abandonment of important sûuggles or toward giving up on other people.. .. In 

cultivating the Wtue of kindness, we intentiondy resist the tendency to inflate ourselves 

at the expense of others by arrogance or rudeness." While identifjhg the source of 

Christian Wtue as divine love, Wogaman recognizes that hurnan beings are creatures of 

habit, and that character is largely determined by the pattern of past attitudes and actions. 

Moreover, it is life in community, interrelatioaships with others, which ultimately defines 

Wtue and fosters its developmmt. For Wogaman, Wtue outside its communal context is 

a "mere abstraction." FinaIly, Wogaman maintains that good character is intrinsically 

good, not good because it produces some good result. For Wogaman, Christians are 

called to be good, not just to do good.'87 

Stanley Hauerwas has strongly emphasized the communal nature of Christian 

Whies, in a Church which stands in contrast to the world as a witness, conhnting the 

world %th its machines and irrationality," and indeed enabling the world to understand 

itself. For Hauerwas, the Church is a naturai institution, similar in that respect to other 

foms of human association, but onented sccording to certain fundamental convictions. 

'Wature provides the context for community but does not determine its character.." 

Hauemas argues that aII human communities rrquire virtues to be sustained, 

virtues such as mutual trust, a shared hope m the fiitwe7 and commined relationships 

(implying a sustainhg love). In a profomd sense, therefore, the "'theological vÎrtues" of 



faith, hope and love are natural, as they are essential for any institution to thrive. For 

Chrr0stians, of course, the theological virtues have a specific meanùig. Christians, 

moreover, as pilgrims through t h e ,  require certain specific Wtues. Patience, according 

to Hauerwas, is one of the most needed m e s  if Christians are to remain witnesses as a 

peaceable people - through the interminable violence of the world. Otherwise, Christian 

hope may easily hm into either fanaticism or cynicisrn. For Hauerwas, the virtues of 

patience and hope are essentid for people who must "live without control," who do not 

assume that their aims as Christians is '?O make history corne out right." 

Hauerwas concludes that ''the task of the Christian people is not to seek to control 

history, but to be faim1 to the mode of life of the peaceable kingdom." With a hint of 

Luther's Two Kingdorns, Hauerwas desmies how virtue Limits the Christian in any 

effort to improve secular society: 

Nowhere is the necessity of the inter-relation of hope and patience better seen 
than in questions ofjustice. For it is a matter of justice that those who are hungry 
shouid be fed, that those who are abandoned shouid be cared for, that those who 
have bem oppressed and maltreated should be Eeed and respected. Yet we know 
that while justice demands ali these things, we Iive ui a world where injustice 
seems to dominate. The hungry are fed, the abandoned cared for, the oppressed 
fkeed, it seems, ody if there are enough resources that justice may be done 
without anyone else feeling the pinch. 

How c m  we continue to face the poor without feeling the need to resort to 
coercion to see that even minimal justice is done? Moreover there is no question 
that violence works in some circrrmsfances to relieve the burden of the poor. 
hdeed, one of their primary weapons is violence, since they are a people with 
nothmg to lose - and mch people are the most threataiing of al1 for those of us 
who have somethhg to lose. 

But the justice the Church seeks is not derived h m  envy or fear. ... Chnstians 
camiot seek justice fhm the banel of a gun.. ..As Chnstians we seek not so much 
to be effective as to be f a i m  - we, thus, camot do that which promises 
C'I.esults" when the mearts are unjust 



W e  must be a people who have leamed to be patient in the face of injustice. But 
it may be objected: SureIy that is too easily said if you are not the ones suRering 
h m  injustice.. .. Ifwe are to be hopeful and patient people in a world of 
injustice, however, we canot just idenMy with the '%ause" of the poor, we m u t  
be like the poor and power1ess.'88 

Corporate Reacfions ta Christian Wews of Virtue 

From the perspective of a corporation, the various Christian perspectives on Wtue 

appear to be oriented primarily to denning the chmcter of the individual, and ody 

secondarily to defining the character of a collectivity of individuals. However, Catholic 

social teaching especiaily in Centaimus Annus, as well as the views of the Mennonites 

and of Hauerwas points towards a communal form of wtue. 

That vïrtue should refer to the quality of a person's being, rather than to his doing, 

is understandable and acceptable within the corporate sphere of reference, but not highly 

relevant to the corporation's interest, which focuses on the consequence of vimie, or the 

results of specific decisions and actions. Corporations make great efforts to create certain 

patterns of activity among ernployees, through various inducements and reidorcements, 

without considering the implications of the extent to which they are creating habits of 

thought and action, which equate with the character, or being, of those individuals. Even 

without such explicit corporate efforts, the relationship of individuds in the corporate 

community in some manner (positively or negatively) mouIds their characters. That 

vimies exist in the natural order, as proposed by Aquinas, is empiricdly verifiable in the 

corporate world, with the question for corporations being: ' m a t  m e s  are centrai to the 

success of the enterprise?' 

The intellectad virtues (wisdom, science and understanding) and the cardinal or 

moral virtues @rudence, justice, fortitude and temperance), as proposed by Acpïnas, 



would appear to be acceptable within a corpontte sphere of reference, as would the 

virtues of faith, hope and love (in their nahnal forrn), as proposeci by Hauerwas. hdeed, 

within indutrial psychology, these virtues have been translated into "core cornpetencies" 

with various levels of proficiency which ernployees can develop through training and job 

experience. Thus 'ûnderstanding" may translated as the core competency of "global 

awarextess," "prudence" as the core competency of "tisk evaluation and reasonable 

caution", "love" as the core competency of "relationship building." 

On the other hand, 'Crnodersrtion," as espoused by Calvin, seems difficult to 

reconcile with the corporation's cornpetitive drive to create and accumulate wedth, 

particularly by encouraging consumer demand. It is hn ic  that this Calvinistic view of 

vimie should conflict so directly with apparent corporate interest, given the extent to 

which Cdvinistic ethicd noms, such a s  sobriety, fhtgality, and prudence, appear to 

contribute to the success of corporations in the fiee market economy. 

Once again, corporations might take comfort in Luther's Two Kingdom, which 

dlows convinced Christians to work within the corporak world without feeling obligated 

to act in conformity with the fiillness of Christian Wtue in making every decision and 

taking every action. On the other hand, corporations may feel somewhat anxious about 

the Mennonite view, shand by Hauerwas, that Christian d e s  will always set the 

Christian comrntmity apart h m  the world, as a witness to a different way of being and a 

different set of prionties. For this would mean that corporations, however enlightened 

they may be in th& decisions and actions, must always be fomd wanting in m e ,  as 

institutions of s d a r  society. 



FinalIy, it should be noted that while Christian m e  ethics focuses primarily on 

the individual. it is evident that the Christian tradition admits that collectivities may be 

characterized by communal virtues, i.e. virtues heId by aiI the individuais and regdariy 

reinforcecl through the* mutual interactiok The Cathoiic recognition of communal 

solidarity as a Whie is an Uistance in point. At present corporations mould the characters 

of employees not as a primary objective, but as a meam to other ends (effectiveness, 

efficiency, profitability). 1s it possible to imagine that corporations may evolve into 

"schools of virtue." with a focus on moulding the character of the members of the 

corporate commmity, such that their success in the econornic sphere might be taken, as it 

was in traditional Cdvinism, as a sign of divine approbation rather than the object of their 

efforts? 

Christian Woridviews: Roles of Corporations and of the Church 

The elements that could be generaily considered essential to any Christian 

worldview are: creation, sin, ndemption and the Church. EveTything that exists 

ultimately owes its origin to a divine act of mation, and hence human beings and al1 of 

nature in some manner and to some extent reflect the being of the Creator; or in other 

words alI of creation bears the imprint of the Creator. Through an act of free choice 

mankind has fallen from the original state of communion with the Creator, such that 

human beings are consequentIy inclined towards self-centredness (manifested as sin in al1 

its dimensions), as opposed to divine centredness. Mankind has been redeemed by 

Christ, restored to communion with the Creator through divine grace and love. The 

Church is the continuhg d t y  through history of ail hnman bemgs that have 

encomtered and accepted Christ, the Redenner. 



This simple generic Christian worldview admits many different perspectives on: 

(1) the nature and role of corporations as human artefacts and coIlectivities of human 

beings; and (2) the d e  of the Church with respect to the economic dimension of human 

Hie. This variety of perspectives can be imapined in the possible answers to the 

folIowing questions. 

To what extent is the reflection of the Creator, which is imprinted in human 

beings and nature, present in human artefacts, such as corporations? Ifa hurnan being 

bears the imago dei. can his creature. a corporation, be said by extension to bear the 

imprint of the Creator? 

To what extent is creation a continuing pmcess, in which human beings 

participate as creators? Can a corporation, as a collectivity of human beuigs. bt said to 

be engaged in the continuing act of creation? 

To what extent can the corporation, as a collective moral agent, be said to share 

the human characteristic of sinfiilness? 1s corporate profit maximization to be considered 

a fonn of collective sel f-centredness? 

To what extent does the redemption apply not ody to human beings, but aiso to 

ai i  of nature. and even to human artefacts such as corporations? If the redemption 

restored mankind to communion with the Creator, to what extent are human collectivities, 

such as corporations7 mdowed with similar potentid for divinization? 



To what extent are corporations recipients of divine grace and love, or does divine 

favour extend only to individu& human beings and a restrïcted set of coilectivities, such 

as fgmilies, villages, nations, d e s ,  parishes and churches? 

To what extent should Christians, individualiy or through the Church, become 

involved in the economic domain, with its essentially materialistic orientation? 1s the 

proper role of the Church to change the secular domain or to stand apart Eom it? Must 

Christians lead their Iives in two dimensions, one govemed by divine precepts and one by 

secular ethical noms? 

The following discussion wiil examine several pre-emuient Christian perspectives 

on the nature and role of corporations and on role of the Church in economic mattem. 

This wiIi provide certain distinctive answers to the foregoing questions, and indicate the 

range of possible perspectives on these rnatters available within a Christian context, 

without attempting to supply a comprehensive set of such perspectives. 

Catholic Perspecfives on the Roles of Corporations and of the Church 

Catholic social teaching originally observed the ascendancy of large business 

corporations with some alam. In the encyclical Quadragesimo Anno, Pope Pius XI, 

advocating the principle of subsidiarity, expressed concm that large corporations might 

replace srnalier businesses unnecessarily, accumulate too much power, and perpetrate 

injustice behind the corporate shield. The implication is that corporations have little if 

any capacity to act ethically, unless subjected to puidance and regdation by govemment, 

which the encyclical advocates. The ethical failures of corporations are ciearly asmied 



by the encyclical, not to a corporate moral deficiency as such, but to the sinfuiness of 

hdividuals who work in and through corporations to achieve various unethical purposes. 

Much that was fonnerIy done by mail bodies can nowadays be accomplished 
only by large corporations. Nonetheless, just as it is wrong to withdraw fiom the 
individual and commit to the community at large what private enterprise and 
industry can accomplish, so too, it is an injustice, a grave evil and a disturbance of 
right order for a larger and higher organization to armgate to itself hctions 
which can be performed efficiently by smaller and lower bodies. 

Not alone is wealth accumulated, but immense power and despotic economic 
domination is concentrated in the han& of a few ...kqu entiy not the owners, but 
only the trustees and directors of invested f'unds, who admiriister them at their 
good plcasure. 

This accumulation of power, the characteristic note of the modem economic 
order, is a naturai result of ümitless fiee cornpetition, which permits the survival 
of those oniy who are the strongest, which O ften means those who fight most 
relentlessly, who pay les t  heed to the dictates of conscience. 

Free competition and still more economic domination must be kept within just 
and definite Iknits, and must be brought under the effective control of public 
authority, in mattm appertahhg to this latter's competmce. The public 
institutions of the nations must be such as to make the whole of human society 
coaform to the cornmon good. 

By original sin the marvellous harmony of man's facuities has been so deranged 
that now he is easily led astray by low desires, and strongiy tempted to prefer the 
temporal goods of this world to the lasting goods of heaven. Hence cornes that 
mquenchable thirst for riches and temporal possessioris.. .but the condition of the 
economic world today lays more mares than ever for human fkilty. For the 
uncertainty of economic conditions and of the whofe economic regirne demands 
the keenest and most unceasing straining of energy on the part of those engaged 
therein; and as a result, some have become so hardened against the sting of 
conscience as to hold all means good which enable Uiem to i n m e  their 
profits. ... The regdations legdy enacted for corporations, with their divided 
responsiility and limited liability, have &en occasion to abominable abuses. 
The greatly weakened accountabüty makes little impression, as is evident, upon 
the conscience. The worst injustices and huds  take place baieath the obscurity 
of the cornmon name of the corporate fh~n.'~~ 

Pope John XXCCI, in his encyclical Muter et Magktrtz, re-emphasizes in 

accordance with the principle of subsidiarity the superior position of snaller enterprises, 



and quotes Pope Pius XII in advocatmg employee participation in the decision processes 

of larger enterprises. The encyclical introduces the idea that those business corporations 

whose employees are able to assume respom'bility have the potmtiai to become 

communities of '?rue human feiiowship." The implication of the encyclical is that 

employees should be pmvided with moral space, where they are h e  to decide and act 

Evay man has, of his very nature, a need to express himselfin his work and 
thereby to perfect his own being. MM. 82) 

ConsequentIy, if the whole structure and organization of an economic system is 
such as to compromise human dignity, to lessen a man's sense of responsibility or 
to rob hun of o p p o d t y  for exercising personal initiative, then such a system, 
We maintain, is altogether unjust - no matter how rnuch weaith it produces, or 
how juüy and equitably the wealth is distniuted (MM. 83) 

It is not possible to give a concise definition of the kind of economic structure 
which is most consonant with man's dignity and best caiculated to develop in him 
a sense of responsibiity. ... In the large concerns there should be the possibility of 
moderating the contract of work by one of partnership. (MM. 84) 

Employees are justified in wishing to participate Ui the activity of the industrial 
concem for which they work. It is not, of course, possible to Iay d o m  hard and 
fast mies regarding the manner of such participation, for this must depend upon 
prevaihg conditions, which vary h m  fimu to firm and are fiequentiy subject to 
rapid and substantial alteration. (MM. 9 l).'" 

A growing concm about îhe role in the world of large business enterprises, 

particuIarly multinational corporations, was expressed by Pope Paul VI m his encyclical 

Octagesiimn Adveniens. The encyclical speaks of corporations as effective moral agents 

with an evident incapacity to act ethicdiy, Le. for the cornmon good, and suggests that 

only govermnents c m  make corporations adhere to ethicd noms. It is the enterprises 

thcmselves, and not the mdividual moral agents operatmg within them, which is the 

subject of the encyciicaI's attention. 



Under the driving force of new systems of production, national fkontien are 
breaking down, and we see new economic powers emerging, the multinational 
enterprises, which by the concentration and flexiiility of thek means can conduct 
autonomous strategies which are largely independent of the national political 
powers and therefore not subject to control h m  the point of view of the common 
good. By extending thei. activities, these private organizations cm lead to a new 
and abusive f o m  of economic domination on the social, cultural and even 
poiiticd leveLi9' 

Concem about large corporations, their power and their potentiai for injustice, 

was again sounded by Pope John Paul II in the encyclicals Laborem Erercens and 

Centesùnur Annus. These encyclicals are particularly concerned about the role of 

multinational corporations in developing counûies, where the possibility of unjust 

exploitation of resources and labour is acute. 

There an numerous links between individual states, links that find expression, for 
instance, in the import and export process, that is to Say, in the mutual exchange 
of economic goods, whether raw matenals, semi-manufactured goods, or f ished 
industnal products. These Links also create muhial dependence. (L.E. 17.2) 

Such a system of mutual dependence is in itselfnormal. However, it can easily 
becorne an occasion for various foms of exploitation or injustice and as a result 
influence the labour poiicy of individual states.. .. For instance the highly 
indusfrialized counûies, and even more the businesses that direct on a large scde 
the meam of industrial production (the cornpanies refmed to as multinational or 
transnationai), fk the highest possible pnces for theV pmducts, while tryhg at the 
same time to fbc the lowest possible prices for raw materials or semi- 
manufactured goods. This is one of the reasons for an ever increasing 
disproportion between national incornes. (LB. 173) 19' 

A widespread process of "decolonization" occurred, by which many countries 
gained or regamed their independence and the right fkeely to determine their own 
destiny. Wit6 the formal reacquisition of state sovereignty, however, these 
corntries often h d  themselves rnereIy at the begimillig of the joumey toward the 
construction of gennine independence. Decisive sectors of the economy still 
remain de facto in the hands of large foreign companies which are unwilling to 
commit themselves to the long-tem developrnent of the host country. (C.A. 
20.1) 193 

Pope John Pad II goes beyond criticizing the injustices perpetrated by 

muitinationai corporations to proposing the fom of corporations that wodd promote 



justice. The encyciical Centesimfcs A n w  expands on the idea of corporations as a 

human fellowship, as suggested in Pope John XXm's encyclical Mater et Magistra. and 

proposes that the corporation is (or should be) in its essence a community of persons. 

The encyclical advises, however, that a sûuggle will be required to bring Uiis form of 

corporation into reality. 

It is right to speak of a struggle against an economic system, if the latter is 
understood as a method of uphoiding the absolute predominance of capital, the 
possession of the means of production and of 1- in contrast to the fiee and 
personal nature of human work In the struggie against such a system, what is 
being proposed as an alternative is.. . a society of fiee work, of enterprise and of 
participation. Such a society is not dincted against the market, but demands that 
the market be appropriately controkd by the forces of society and by the state, so 
as to guarantee that the basic needs of the whole society are satisfied (C.A. 35.2) 

The Church acknowIedges the legitimate role of profit as an indication that the 
business is fiinctioning weK When a h makes a profit, this means that 
productive factors have been properly employed and correspondhg human needs 
have been duly satisfied. But profitability is not the only indicator of a k m ' s  
condition. It is possible for the hancial account to be in order and yet for the 
people - who make up the h ' s  most valuable asset - to be humiLiated and their 
dignity offided. Besides being rnorally madmissible, this will eventually have 
negative repercussions on the h ' s  econornic efficiency. in fact the purpose of a 
business £hm is not simply to make a profit. but is to be found in its very 
existence as a community of persons who in their various ways are endeavouring 
to satisfy thcir basic needs, and who form a particular group at the service of the 
whole of society. (CA- 35.3) '" 
Catho fic theologians have given different and quite distinctive interpretations to 

the Church's official teaching on the nature and role of corporations. Some have 

emphasized the criticism clearly dominant in the earIier encyclicals, while others have 

stresseci the positive aspects, at least m potentid, as reflected in the more recent 

One Catholic theologian, T h  Ryan, has argued that corporations lack legitimacy 

as intennediary connnunities, and by implication as collective moral agents, because they 



fa to meet the various criteria for snch communities, as expressed particdarly in Pope 

John XXm's encycIicals Mater et Magistra and Pacm in T-. Intennediary 

commdties are expected to present the form and substance of tnte cornmunities, and to 

hc t ion  intemalIy under a d e  of law, or according to sp&c noms for decision and 

action. Membcrs of an intmediary community shouid be considered and treated as 

persons (individual mord agents), shouid be encouraged to participate in the decisions 

and actions of the group, and shouid be aiiowed to CO-operatively determine their own 

objectives. Intermediary communities are aiso expected, indeed obligated, to make their 

specific contniutions to the common good (of all members as well as to society overail). 

Mechanisms are required, therefore, to bring the interests of intermediary cornmunities 

into harmony with the needs of the greater co~nmunity.'~~ 

Afta examining the actuaI form and fwictioning of corporations, in tenns of 

participative decision-making of its mernbers and owners, of internai organization and 

extemal relationships, of rational and responsiible degrees and use of power, and of 

orientation to commtmity needs and purposes, Ryan concludes: 

Measured against the expectations of how a subsidiary community should 
fûnction, ,e structures of the large modern business corporation examined in this 
study must be judged as cleariy deficient. On the positive side the Cathoiic 
corporatist tradition contains a great dcal of relevant wisdom about the qualities 
and values that corporations shotdd be cailed upon to m d e s t  both in their 
internai structures of govanment and their way in which their rdationship toward 
society as a whole is ~r~anized."~ 

Ryan thus concludes that whüe corporations may have the potential to be 

Iegitimate intennediary communities as defined in Cathoiic social teacliing, they as an 

actnal fact lack that status. The implication of Ryan's conclusion is that corporations 

camiot as a pmticd matter be considered to be collective moral agents, but onIy 



aggregates of individuai mord agents, on whom rests the fûII buden of ethical decision- 

makuig and action, w i t b  and through corporations. However, individuais working in 

corporations, gïven their current structure and organization, are knited in t ' e u  ability to 

participate in decisions of the corporation (and thus by implication to act ethically 

through the corporation). In true intermediary communities, according to Ryan, 

participants enjoy "basic social rights", including the right to appropriate self- 

government. For corporations to achieve legitimate status a intennediary communities, 

then, Ryan insists that "workforce democracy" must be irnplemented, structures not oniy 

for participatory decision-making but for effective power sharing by ail members of the 

co~poration.'~' 

While the reform of corporate decision-making practices proposed by Ryan might 

serve to bring the corporation closer to being a '"tnie intermediary community", it wouid 

not necessady redefhe the corporation as a collective mord agent, as the corporation 

could conceivably become simply a more effective channel of individuai moral agency. 

Decisions of the corporation in Ryan's mode1 would apparentiy reflect a consensus of 

employees, and thus would be ethicd insofar as the employees each individuaily decided 

and acted in accord with ethicai noms. 

The d e  of the Chiirch for Ryan is Wo actively engage ÏtseLf in the stniggie for a 

more legitimate stnicttiring of the large modem business corporation,'' according to the 

Church's mider~taflding of the nature and mle of intermediary communities in society. 

This pressure on corporations h m  the Church should be m the direction of establishhg 

intemal structures of participation and accountabiiity and mechanisms for extemal 

respom%ility to society." Ryan argues that in order to Muence the structure of 



corporate decision-making and the corporation's relationship to society, the C h m h  needs 

to support and encourage the role of governments and trade unions' as institutions that 

have some capacity to provide countewailing force to the power and autonomy of 

corporations. 'W 

At the other end of the spectrum of Catholic theological perspectives on the 

nature and role of corporations, MichaeI Novak fin& in the social encyciicals of Pope 

John Paul II support not only for the (regulated) fne market economy, but for 

corporations as instruments or channels of human fieedom and creativity. According to 

Novak, the logic of Pope John Paul II's perspective on economic activity is that the 

image of the Creator imprinted on each individual flows into the work of human beings. 

Individual or collective human work is thus a fom of CO-creation, as divine creativity is 

m d e s t e d  in "human intelligence and choice in invention, initiative and enterprise." 

Novak notes that in the encyclicai Sollicitude Rei Sociuiis, the %ght to persona1 

economic initiative", second ody to the right to worship fieely, flows nom the "creative 

subjectivity" of the human person. According to Novak, the human attribute of creativity 

and the human right to economic initiative mdergird the Church's perspective on the role 

of corporations in the economy. For Novak, enterprise consists of discovering, creating 

or disceming new products or new snvices that cm be nipplied for the utility of 

others? 

Novak endorses Pope John Paul II's emphasis in Centesimu.s Anmcs on the 

"community of work" and the social aspects of entrepreneurShip. He extracts from the 

encyclical the logical fondation for corporations: "Many goods cannot be adequately 



produceci through the work of an isolateci individual; they require the cwperation of 

many people working toward a common goal (CA 322)." Novak does not use the tenn 

"collective moral agency? but the concept is clearly present in his emphasis on the 

encyclical's description of a corporation as "a community of persom.. .at the setvice of 

the whole of society." Moreover, the corporation, while not fomally designated as  such 

in the encyclical, may be regarded as a school of virtue, as certain moral characteristics 

are indispensable to the successfiù achievement of the corporation's objectives (C. A. 

32.3), as noted in the discussion of wtue (supra). 

Novak recognizes that Pope John Paul II's encyclicals are full of cautions about 

the moral risks and shortcomings of corporations, and he notes that both critics of 

corporations and enthunasts for corporations cm h d  inspiration and support for their 

views in the Pope's encyclicais. For Novak, the fact that the encyclicals can be 

interpreted diffkrently and debated is altogether appropnate, for as Centesimus Annus 

States, the Church r i as  no rnodels to offer" with respect to an optimal and definitive 

stnrctwhg of economic systerns or business corporations. Novak, in fact, welcomes 

papal criticism of the abuses of corporations in democratic capitalist systems. Novak 

spmmarizes his view of the d e  of the Chmch in speaking on economic matters thus: 

No worldly system cm ever c l a h  to be the Kingdom of Gad What good 
wodd a Church be if it dÎdn't constantiy criticize the City of Man in the 
Iight of the City of Go4 su6 specie aeternitatisPo' 

The Catholic Church, ever since the 1891 encyclicai of Pope Leo Xm, R e m  

N w m ,  has asserted its role in fostering progressive change in economic institutions in 

the direction of a firller aiipnment with the n o m  ofjustice and love. It is evident fiam 

Renrrn Nmanmt, that Pope Leo Xm perceived the Church's role to be not only to 



instnrct and admonish but to engage actively, with aiI its institutional resources, on behalf 

of economic justice, as was stated in the encyclicd's discussion of the conflict between 

labour and capital: 

We approach the subject with confidence, and in the exercise of the rights which 
m d d y  appertain to us, for no practical solution to this question will be found 
apart 6rom intewention of Religion and the Church.. ..It is the Church that insists, 
on the authority of the Gospel, upon those teachings whereby the confiict can be 
brought to an end, or rendered, at least, far less bitter; the Church uses her efforts 
not only to aiüghten the mind but to direct by her precepts the iife and conduct of 
each and di; the Chmh improves and betters the condition of the workingman by 
meam of numemus useful organi7iitiom; does her best to eniist the services of al1 
ranks in discussing and in mdeavouring to meet, in the most practical way, the 
claims of the working classes; and acts h m  the positive view that for these 
purposes recourse shodd be had, in due measure and degree, to the intemention 
of the Iaw and of state a~ thor i t~?*~  

This &finnation of the role of the Church in economic matters has continued to be 

expmed in papal encyclicals, most recently by Pope John Paul II in Centesimus Annus: 

Pope Leo XEI, in the footsteps of his predecessors, created a lasting paradigm for 
the Church. The Church, in fact, has something to Say about specific human 
sihiations, both individuai and communal, national and international. She 
fornulates a genuine doctrine for these situations, a corpus which enables her to 
analyze social realities, to make judgements about them and to indicate decisions 
to be taken for the just resolution of the problems involved. (CA. 5.4) 

The Pope's approach in publishing Renun N o v m  gave the Church "citizenship 
status" as it were, amid the changing reaiities of public Iifie, and this standing 
would be more W y  conhned later on. In effect, to teach and to spread her 
social doctrine pertains to the Church's evangeiîzing mission and is an essentiai 
part of the Christian message, since this doctrine points out the direct 
consequences of that message in the Lift of society and situates daily work and 
stmg es forpmtice in the context of bearing witness to Christ the Saviour. (C.A. 3 5.5) = 
Today more than ever, the Chinch is aware that her social message wiU gain 
crediiiiity more inimediately h m  the witmss of actrctrons than as a result of its 
intemal Iogic and consistency. This awmess is also a source of her preferentid 
option for the poor, which is never exclusive or discriminatory towards other 
groups. This option is not Iimited to materïaI poverty, since it is welt known that 



there are many other fomis of poverty? especially in modem society - not only 
economic but cdtmal and spirituai poverty as weU (C.A. 57.1) 2W 

Protestant Perspecdives on the Roles of Corporations and of the Church 

The Protestant theologian John C. Bennett has observed that "iit is agnificant that 

the chinches seldom raise questions about the Iegitimacy of the pnvate corporation as a 

form of economic organization as such." Rather the churches, in Bennett's view have 

focussed on the specific effects of corporate behaviodos The issue as to whether 

corporations possess a collective mord agency. whether they fiuiction as aggregates of 

individuah or as integral communities, has not generally been a major theme in 

btestant discourse on corporate ethics. 

Bennett notes that churches generdy reject completely the 'Xew that 

corporations have as their ody responsibiliiy the maximizing of profit for sharcholders." 

The general view of the churches is thai corporations should contriiute tc the generai 

weii-being and hprovernent of society, but to do so they must be "subject to social and 

political controls by other agencies that are directiy responsible to the public and 

t* 206 dedicated to the public welfiue. Bennett thus implies scepticism on the part of the 

chmhes that corporations can autonomously act for the general well-being and 

irnprovement of society. Bennett also notes a concern on the part of the churches that the 

economic power of corporations might be used on behaifof social and political agendas 

that art contrary to the churches' moral vision of society's best intemdo7 

ùi reviewing the history of Protestant statements on corporations between 1930 

and 1980, Bennett notes that the chmches have rejected the notion of "one Christian 

economic systexn," but have stresseci certain conflicts between industrial organizations in 



the f!ke market economy and Christian faith and ethics. Firstly, corporations emphasize 

and enhance acquisitiveness, making wedth accumulation the criterion of success. 

Secondly, corporations contribute to human inequaiity, widening the income gap between 

the rich and the poor and denying equality of oppommity to have-nots. Thirdly, 

corporations place immense power in the hands of a few managers, creating a form of 

economic autocracy. Fourthly, corporations frustrate the Christian sense of vocation, as 

ernployees must work for the profit of the employer, rather than for the public good. On 

a more general level, the churches have observed that the free market, and specificaily the 

Eeedom of corporations to invest and ûade in their best interests, does not in itself 

contribute to the achievement of social justice, particularly in the developing wor~d.~" 

Despite these inherent mord deficiencies in the corporation, Bennett notes that 

the churches recognize positive corporate amibutes as well. He quotes Crom the 1954 

statement of the second Assembly of the World Council of Churches, at Evanston: 

The churches have been properly critical of monopolistic practices, and of the 
effects of irresponsible business practices on people and society genedy. But 
they also need to understand and lay stress on the contriiution which the skilled 
executive has to make to society, irrespective of the fom of ownership or 
organi7ation. At its best the business system has provided incentives for the 
responsible initiative and hard work which produce economic progress, and has 
embodied the wisdom of decentralized decisions and widely distributed power.'09 

The foregohg statement would appear to h p l y  that ethical action by 

corporations, insofiir as it is possible, is a matter of mdividuai moral agency, the 

decisions of executives who manage the corporations, rather than collective moral 

agency. The m e r  implication of this perspective is that the role of the chirrches is to 

provide ethicd guidance to individuals who manage and work mcorporations, rather than 



to advise on the stnicturing of corporations themsehs in a manner that wouid enhance 

th& collective capacity for ethical decisions and actions. 

Modem statements by Protestant churches continue to view corporations as 

powaful institutions that need to be controiied by government for the good of society. 

For example, the 1987 statement by the United Church of Christ, Christian Faith and 

Economic Life. while acknowledging the economic contributions with respect to 

products, seMces and professionai employment opportunities, notes that govemments 

are only partially successful in regulating corporations and that the nominal owners, the 

shareholders, have littie control over corporate decisions and actions. This statement 

asserts that part of the solution to the overiy powemil, socially irresponsible and publicly 

unaccotmtable nature of corporations is a radical resîxucturing: 

The concentration of economic power in large corporations bas given them 
influence over cultural values, electiom and politicai processes, and even personal 
relatio~ships, as weil as threatenllig the fabric of pludisrn.. . 
The emergence of the corporation as one of the most powerfùl, pervasive and 
effective institutions in the modem world underscores the need to address the 
reIationship between corporations and the political and social order. The 
Christian principles of economic justice.. .offer the basis for beginning to 
reconsider corporate d e s ,  ownership patterns, and modes of operation in 
rdationship to the wider society. The goals of such a reformation would be to 
assure the preservation of pluralism and the productivity of the corporation while 
promothg greater respoasiLbility and accountability to the commuoity, broader 
participation in corporate decision-making, and greater justice in the impact of the 
corporation on the wider ~ommunity?'~ 

A modem statement by the Lutheran Chirrch is similady sceptical about the 

ab%@ of corporations to conforrn to Christian noms ofjustice and Iove. This statement, 

however, appears to a h d e  to some extent of collective mord agency, noting the presence 

of corporate sin.fbhess m the form of coIIective self-centredness. The statement aIso 



asserts the potentid for corporate ethical action in the fom of benevolence, or more 

specifically corporate philanthropy. However, it is clear that social justice is to be 

acbieved through the regdation of corporatiom by extemal authorities and not by the 

initiative of corporations themselves. As in the ptevious statement, the Luthem position 

is that corporations cannot act justiy on their own initiative without a radical re- 

orientation and restructuring. 

Because human beings, both individually and collectively, are selfcentred, self- 
serving, and self-justifjbg, their d e m g  and doing of justice are inevitably 
tainted by the rationakation of speciai interest, This sinful rationalization oeen 
leads to such errors as the pitting of benevolence against justice and the confusion 
of justice with righteousness. 

Social justice should not be pitted against personal benevolence (often called 
charity) or corporate benevolence (O ften calleci philanthrop y); but neither should 
benevolence be substituted for justice. 

Neither personai nor corporate benevolence cm accomplish what a society is 
required tu do for its rnembers under justice, but a society cannot remain sound if 
it leaves no room for benevoleat acts, 

Justice requires that wealth be both productive and conmiutory to the general 
wel1-being through both the provision of new opporttmities and the aileviation of 
huma. need, 

The obligation to serve justifies the right to possess. The Creator does not 
sanction the accumulation of economic power and possessions as ends in 
themselves. 

We atnrm the inseparability of the econorny h m  the wwhole of human Me. The 
critichm and reshaping of economic relations and institutions is a fimdamentaly 
mord task in which Christians should be actively mvolved?' 

Several Protestant theologians have explored the communal nature of the 

corporation, with partidar reference to the Biblical concept of covaiant and the 

Christian concept of vocation. For example, Stewart W. Herman explores the ciifference 

between a contract-based concept of the corporation and a covenmt-based concept, 



noting that the latter wouId hold corporations to higher standards of peace, justice and 

steadfastness dong with a responsibility to exercise moral leadership. Heman argues 

that the intenial structu~ of corporations is more thau a contractual relationship between 

management and employees, but a covenantd relationship, which he descnies as: (1) a 

broad array of muhial 'Linnuence strategies" whereby management and employees 

transform the character and actions of each other, and (2) a logic of interdependence 

characterized by VUlLlerability and contingency, as well as mord agency and fieedom of 

choice. H e m  concludes that for corporations to achieve reality as covenant-based 

communities, a genuine and inclusive mutuality and trust must be developed among 

management and employees, such that relationships consistent with the covenant will 

strengthen, and those inconsistent (such as exploitative or exclusive attitudes and 

practices) will d i ~ a ~ ~ e a r ? ' ~  

Max L. Stackhouse and Dennis P. McCann Likewise ernbrace the notion that 

corporations may be understood in tems of covenantal relationships, however they place 

greater emphasis on the extemal relational dimension of the covenant. The covenant is 

essentially between the corporation and the Iarger community, of which corporate 

management and ernpIoyees are also members and which they should serve. While 

Stackhouse and McCann attribute a high potentid for ethical action to corporations, they 

recognize that other institutions, representing social objectives (such as health, education, 

environment and culture), or labour or the nile of law, c m  impose obiigations on and 

demand accomtabtlity h m  corporations. The role of churches and of individd 

Christiaris working in corporations is to actualize the covenantal potential. 



The corporation has already become the social fom distinctive of every CO- 

operative human activity outside the f a - y ,  the govermnent and personal 
friendships. 

The business corporation, as much as any other institution, has leaped cultural and 
social boundaries and broken d o m  the walls that divide people. It has found a 
home m societies far from its roots. Where the opportunities to fonn corporations 
are constricted or the skilis to sustain them are absent, people remain in an 
undeveloped condition. Societies stagnate and people die for want of the ability 
to form corporations. 

Businesses need aII the spintual and mord guidance they cm get. The financial 
environment is in constant flux. Accountability to investors requires a devotion to 
efficiency that thmaten other principles and goals of covenantd association. 

Further, such pressures put corporations in a moral bind. On the one hand, the 
corporations that focus most directly on short-temi bottom-line considerations are 
those least able to sustain the IoyaIty of their employees and the trust of the 
communities they serve. On the other hand, those that spend the most resourcu 
on benefits tu promote commtmity s e ~ c e  and encourage the personal and social 
development of their employees are oflm the Ieast equipped to defend themselves 
against hostile corporate take-overs. For them liquidation c m  bring a greater 
immediate r e m  than quarterly performance. For business people to resign 
themselves to either alternative, and for the church not to address such questions, 
is to faIl short of the covenantal implications of public theology in corporate life. 

If the modem business corporation is to fulfill its c d h g  as a secular form of 
covenantai community, Christian leaders must assist business people to 
understand the fateful choice between building an association of interdependent 
persons seeking to produce goods and services that benefit the commonweaith, 
and being reduced to an instnment with interchangtable parts, seeking maximum 
irnmediate advantage. 

We can demand moral responses h m  (corporations), put a decent measure of 
Ioyaity and trust in them, be alert to the strong possrbility of sin within them, 
forgive them and convert them when we h d  them snared in corrigible error. 
Fttrther, we c m  encourage church people to work in them and h d  their cailings 
th-, prmsely becarist they may discover vaüd mord principlw aiready 
operative there.2'3 

Stackhouse has also explored the concept of vocation as it might apply to a 

collectivity, such as a corporation. For Stackhouse, vocation implies that individuds and 

couectivities are cded to actualize the purposes for which they have been created. The 

impIication is that in di aspects ofour existence, but especidy in our work, we have 



obligations to a reality greater than ourselves. Corporations, accordiag to Stackhouse, are 

caiied to fulfill certain finictions of and for humanity, and must do so with excelience and 

cl* of purpose, or they will be subject to attack, destruction or îransfonnation. For 

Stackhouse each sector of the common me, including business corporations, are cded  by 

the Creator to "dehe, obey, and enhance the specifïc values and purposes that are proper 

to it." The challenge is to comt ly  discern, within the context of creation and human 

society, one's tme vocation and the means to fulnii it.*14 

A comprehensive analysis of possible Judaic-Christian bases for ascribing to the 

business corporation colkctive moral personhood (a more organic deagnation of 

collective moral agency) has been done by Stacy L. Patty. The covenantai comrnunity of 

ancient Israel is clearIy, for Patti, an example of collective moral personhood, as is the 

New Testament conceqt of the Church as the body of Christ. Patty h d s  in the writings 

of Dietrich Bonhoeffer, particularly his work Limictonïm Cornmunio. a possible mode1 

with which to understand the corporation as an organic comrnunity. Patty emphasizes 

Bonhoeffer's vision of the Church as a collective person that exists by virtue of the social 

spirit or objective Gekt that sustains it: 

This Geist is real only when expressed thn,ugh its members, yet it is not reducible 
to the aggregate of the individuai d s  h m  which it aises.. .This objective spirit 
both reflects and provides the continuity to the corporate mord person, whether 
theologicd or not. It is not limited to corporate bodies such as the church 
(communities of meaning), but is aiso fond as the corporate kit within 

%5 institutions of business and politics (communities of purpose). 

Patty explores another foundation for corporate mord personhood in the concept 

of al l  persans being created in the image of God. While this concept applies originaiiy to 

mdividnal human beings, Patty argues that it can also be appüed to certain collectivities. 



For the underlying notion of the imago dei is that a moral God works through moral 

persons to carry out divine and human purposes in the world. This concept can be 

extended to corporations because the hctions that individual monil persons once 

performed are now behg perfiormed by corporations, or collective mord persons, such 

that it is impossiile to asmie to individuai humans a precise and unique part in a 

corporate decision, action or product Patty descrr'bes three aspects of moral personhood 

which are inherent in the concept of the image of God: 

First, to be cfeafed in the image of God is to be made essentially relationai. A 
person's identity and being is revealed and SuSfained thn,ugh socid relationships. 
Che is not a whole person without this relational existence. Second, to be made 
in the image of God is to be hfbsed with a proaeative respomïbility. This 
responsiiIity implies a decided interest in the future. The person who is mord. 
therefore, Iooks toward and provides for a context of Iife for the future. Third to 
be made in the image of God is to be given a stewardly role regarding the created 
world Those who an mord penons are empowered to protect and sustain the 
life possessions that have been @en to them. A central part of this stewardship, 
then, is the serious care for the en~ironment."~ 

Patty concludes that for corporations to be tmiy moral persons in the image of 

God they must cultivate and ernphasize their essaitiaiiy relational character, with 

employees, communities, and other govemmental and non-governmental institutions in 

society. In addition to qualify as moral persons, corporations must take a long term view 

of their nsponsiiilities and use their intqenerationai continuity to provide for the well- 

being m the world not only of conternporary humanity but of f'uture generations of 

humans as weU. To be moral persons, corporations must kdy act as stewards of God's 

&on, especialiy the natural envùomnent. F M y ,  as moral persons, corporatioas 

mnst recognize that they are not ody chameh and instniments of God's p c e ,  but also 

impcrfect creatuns 6th tendencies towards profit fixation, isolationism, seffishness and 
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As a practicd matter, the Protestant churches have taken a lead in recent years in 

definhg and acting on the implications of churches and corporations both being 

colIective morai persons in relationsbip with each other. Churches relate to corporations, 

not only because church members are corporate employees and employers, customers and 

consumers, nor only because corporations affect moral issues in the community or the 

world at large that chtuches are concemed about, but because churches are owners, 

shareholders, of corporations through endowment and pension Fund holdings. There is an 

institutional Iink between churches and corporations, which is altogether understandable 

and acceptable, not only because of the reality of the modem economy, but because of 

the relational character of collective morai persons in the image of God, as  described by 

Patty. The churches would be less than whole as collective moral persons if they did not 

recognize and cultivate the relationship with al1 moral persons, including corporations. 

The Canadian Task Force on Churches and Corporate Responsiiility, the 

American Interfitith Center on Corporate Responsibility, and the U K  Ecumenical 

Council for Corporate Responsibiiity, representing a number of Rotestant chwches and 

some Catholic religious orders, have for the past quarter cenhiry engaged in research and 

advocacy with respect to the ethicai noms which should govern corporate behaviour. 

The orientation of this work has been first and foremost to prevent evil-doing by 

corporations, but also to broaden and deepen the corporations' own understanding of 

their role in society. in the ethicai guidelines for corporations which the Task Force and 

associated institntions issued in 1998, finciples for Global Corporate ResponsibiIity: 

Benchmarks for MeclSunng Bmness Piformance, the collective vision of the role of 

corporations is: 



Corporations, within an environment of appropriate social checks and balances, 
will always have a role in society which c m o t  simply be testncted to economic 
activities. As an importimt actor withm society, and for as long as they exist, 
corporations have a clear stake in society's sunrival and good health and therefore 
can, and must, have a broadly focussed corporate conscience. 

If corporations are unable to demonstrate to contemporary society that they are 
able to incorporate broader perspectives, values and objectives into their corporate 
goals and performance beyond what the radical iberal view of maximinng profits 
would allow, then the very concept of autonomous, responsible "corporate 
citizenship" wiii simply have to cede ail such nsponsiiility to overarchhg 
political structures. The incorporation of broad societal objectives does not 
supplant the economic, profit-driven hct ion  of the corporation but rather, to 
some degree, accompanies and conditions it. 

If the premise that corporations have a broader social responsibility is granted. 
then it is important to think through how corporate intemal cultures and systems 
cm be stnictured so as to do justice to that rqonsiiility. It is clearly not 
SUfficient to simply focus on individuais within a firm, alerting and encouraging 
them to be "ethicai." Corporate governance structures m u t  articulate some 
agreement on principIes and establish a system whereby such principles cm be 
factored into the fînn's decision-making process. There must be a means of 
monitoring performance and assuring conformity with stated principles?'8 

Thus w i e  the Protestant comrnunity the theological foundatioa has been laid, 

and a program of work commenced to transform corporations into m e  corporate persons, 

authentic collective mord agents. Gradually, we may expect to see a convergence of the 

Catholic perspective on corporations as intermediary communities, perhaps with a role in 

continuing God's work of creation, and the Protestant view of corporations as covenantal 

commuaities, with a communal vocation, and corporate creatures which bear the imprint 

through human beings of the Creator. This understanding is new and still nebuious. Its 

clarification and actualization rernain the work of the fûture. 
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The Ground and Substance of Christian  orm mat ive Demands on Corporations 

One objective of this thesis has been to examine the ground and substance of a variety of 

Christian ethicd perspectives and principles that actuaIiy or potentiaiiy impose normative 

demands on corporations. This examination has clarified the range and variety of Christian 

ethical noms, which corporations might consider incorporating hto their self-understanding and 

th& decision-making processes. 

Within the ofncial Catholic socid teaching, a continuity of thought is clearly evident, 

h m  the theologicd weIlsprings of Augustine and Aquinas to the most recent papal encyclicals 

on socid issues. The modem social teaching of the Church (since Renm N o v a m  1891) clearly 

reflects the highly integrated, balanced, holistic perspective of Aquinas with respect to the noms 

of love, justice, fieedom and the common good, such that a statement is rareIy made with respect 

to one ethical principle whkh is not qukkIy connecteci to the others. 

The official Catholic social teaching shows considerable coherence in its perspective on 

the organic nature of society (fadies, communities and voIuntary associations), which must be 

preserved and protecteà for the sake ofhuman fieedom, on the actuaiization of human potentid, .# 

and on the spintual advancement of individuais and communities. Within the traditional 

perspective the Church has enimciated the principles of subsidimmLty and socialikation. Similariy, 

consistent with the fimhental Christian precept of love, the modern social teaching has 



elaborated the principles of solida&y and thepre$erenh'ai option for the poor. Only in the 

category of human rights, does the modern social teaching of the church appear to go beyond the 

perspective of Aquinas; but while adopting the concept of rights as an attribute of human di@@, 

the officiai teaching has scnipdously refhhed h m  making nghts absolute, refemng constantly 

to the higher n o m  of love, justice and the common good . 

It has been noted that the officiai social teaching has been subjccted to conflichg 

interpretations by difFerent Catholic ethicists. Some emphasize the moral deficiencies in the 

market economy and the behaviour of corporations, which are admittedly among the concem 

that prompt the various official pronouncements. They conclude that radical changes in the 

socio-economic system are required, mers emphasize the potential of the fiee market and 

corporations to conform to ethical principles and to contriiute to the moral and spiritual 

advancement of rnankind, which is clearly consistent with the most ment encyclicaîs. They, 

therefore, advocate a reprioritiPng of the objectives of the market economy and a new self- 

understanding of corporations. The latter view appears, to the author, to be consistent with the 

direction of the church's official teaching; but until some hmne papal or conciliar 

pronouacement reconciles the con£licting interpretations of the social teachkg, corporations will 

be subjected to apparentiy inconsistent demands and expectations by diffbrent Cathoiic ethicists 

clahhg that theg contrary views are grounded h the officiai teaching. 

There are dso, of course, unofficial teachgs withm the CathoIic tradition that give rise 

to normative demands on corporations, which may not be consistent with the official teaching. 

The Iiberation theology of GiItierrez and the nlated social ecology of Bo& the nature mysticism 

of Saint Francis of &sisi, and the collective evolutionary consciousness of Teilhard de Chardin, 

ali provide the basis for distinctive sets of nomis for corporations, which may clami some ground 



in the Catholic tradition. It mains to be seen, whether fiitare official pronouncernents of the 

chmch will integrate these peripheral perspectives into the ofncial social teaching. 

As noted at the beginnùig of Chapter Three, there is no official Protestant social teaching, 

although pmnouncements of the World Council of Churches rnay be approachhg that status. 

There are evident variations of emphasis among statements on social issues by Protestant 

chtuches and by Protestant eîhicists, which, as the examination of the views of the refomers 

shows, are grounded in the Merent perspectives of Luther, Calvin and the Anabaptists, 

particuiarly on the relation of the Christian to the secular world. 

Modem statements in the Lutheran tradition clearly reflect Luther's scepticism as to the 

d h a t e  perfêctiiility, in a Christian sense, of secular institutions or as to the possibility of fuIly 

reconcikg love and justice in the secular domain. This is not to Say that Christian love is 

irreIevant to the secular domain, since it motivates one towards achieving ever higher foms of 

justice in the discharge of one's official duties and in the petforniance of secular institutions; but 

in the public nalm the perfection of love, expresseci through justice, while it may be approached 

carmot be M y  achieved. Thus within the Lutheran perspective, one might doubt whether 

dghtened coqmate self-interest couid ever achieve justice in the secuiar world, for the 

hdamental m o n  that seKinterest, however enlightened, is essentidy flawed by sin. 

In contrast, statements in the CaIvinist tradition by Protestant churches and ethicists (such 

as Max Stackhouse) evince an optimism that the market economy can be brought into codormity 

with Christian ethical n o m  and that corporations can be transformed into ethicd institutions. 

They propose that it is a Christian duty to work towards achieving that ontçome. The Mennonite 

perspective on social issues appears to be evolving beyond the basic views of the Anabaptist 



refomers, as  conternporary churches and ethicists in that tradition are clearly moving h m  

Wlation towards engagement with the market econorny and corporations, though with an 

inclination to withdraw therefiom whenever economic and social justice are overwhelmed by 

in f io r  values. 

Au interesting distinction can be made with respect to 'different Christian perspectives on 

the capacity of corporations to act ethicd1y and on the relative necessity for govemment 

regdation. One view is held by those Catholic ethicists who emphasize deficiencies in the 

market economy and in the moral agency of corporations and those churches and ethicists in the 

Luthem tradition who similady emphasize the impafectability of secuiar institutions. They 

tend to espouse the view that only govenunent cm prevent corporations h m  acting unjustly and 

compel them to act for the good of society. The other view is espouseci by those Catholic 

ethicists who emphasize the potential of corporations to become tme intermediary communities 

in society, such that each member and all collectively are characterized by significant virtues, 

and those churches and ethicists of the Caivinist tradition, who ernphasize the perfecthility of 

secular institutions according to Christian noms and the potentially covenantd nature of 

corporations. They seek to W o r m  corporations into effective mord agents, which act in 

conformity with Christian noms, such that only a modicum of govanmental regulation is 

necessary. 

Thus, corporations encorinter, not only conflicting normative dcmands, grounded in 

different perspectives ofboth the CaîhoIic and the Protestant traditions, but dso diffkrent 

expectati0n.s as to the corporate capacity to decide and act as M y  effective mord agents without 

the constraint of govanmmt regdations. 



Corpomte Reactions to Secufar and Christian Ethical Perspectives and Principles 

nie other objective of this thsis has been to describe the putative reaction of 

corporations, in iight of thek current perceptions and practices, on the basis of the author's 

personal experience in the corporate world, to secular and Christian ethical perspectives and 

principies. 

In contrasting the various ethical perspectives and principles with the current perceptions 

and practices of corporation, a deficiency became apparent in the corporate capacity to 

understand, accept and apply various noms, particularly those based on Christian perspectives 

and principles. It became evident that corPoratio& are conventionally most cornfortable only 

with secular ethicai perspectives and principles in the categories of the common good, fieedom, 

and the right of property. 

Conventional decision making by corporatioos, insofar as it has an ethical dimension, 

wouid appear to involve some combination of optimipng utility (creating the greatest possible 

wealth for the corporation, its owners and by extension society overall), maximiPng freedom 

(reducing constraints on corporate autonomy arising h m  cornpetition or fiom govemments), 

and protecting property (preventing the erosion of corporate ownership rights, in goods 

produced, profits eamed, or assets possessed, which might be caused by the impositions of 

others, especiaily govemment). 

EnIightened corporations, however, have begun to -and theU eüiicd horizon beyond 

the iianow set of n o m  consisting of fieedom, utility, and property rights. Motivated Iargely by 

seIf-interest, nameIy the need to rrspond to stakeholder acpectatiom and demands, some 

corporations are embracing ethicai noms related to the trusteeship of nature (Sustainable 



development) and to comraund virtues (curporate values). Such corporations have not 

abandoned the traditional normative £i.amework but have ody darged it through the mtegration 

of these two additional sets of principles. Coprate decisions and actions taken within the 

context of this expanded normative fkamework can be expected to differ, markedIy in certain 

cases, h m  decisions and actions taken within the namwer traditional set of ethicai perspectives 

and principles. 

In the s d a r  domain, the gap between ethical perspectives and principles and current 

corpontte perceptions and practices relates primarily to the categories of justice and nghts. The 

language, Iogic, and conclusions of secular ethicists on matters ofjustice and rights remain 

largely foreign to corporate thought processes and decision-making practices. The next 

expansion of the corporate ethical hnework, if it is to occur, wiIi necessdy be in the direction 

of integrating noms related to justice and rights. 

With respect to Christian ethicd perspectives. the formal capacity of corporations to 

respond positively, for example, to a perspective on human spirihiality or a principle of love is 

limiteci by the empirical. quantitative, rational and consequentiaiist character of corporate 

decision-making processes. It should be notecl, however, that corporations are able to relate to 

certain Christian perspectives and pruiciples as being the subjective prefennces of certain key 

constitucncies, which need to be nspected ni corporate decisions and actions that rnay afEéct 

those comtituencies. To tespond to stakeholder prefaenees, however. while it may result in 

corporate actions that arc demonstrably more ethicaI, is purely a matter of pragmatism, and does 

not represent an effective integration of rciated ethicai perspectives and principles mto corporate 

decision-making p r ~ ~ e s s e s ~  



What then is the potentid for expancihg the corporate capacity for integrating Christian . 

ethical perspectives and pruiciples into decision-making processes? And where might such a 

p~ocess begin? 

Prospects for Expanding Corporate Ethical Capacity 

It is &dent h m  the variety of ethical perspectives and principles, both secular and 

Christian, that individuds and corporations have a range of options to choose h m ,  should they 

seek to develop a comprehensive normative hmework, spanning d l  the categories in 

Andason's methodologid fhnework. There does not appear to be one single coherent and 

compeiling set of ethical perspectives and principles that individuds and corporations wodd 

have no choice but to accept. Rather, there is a universe of ethicd discourse with significant 

possible implications for corporations, which they need to understand and take seriously, if for 

no other ceason than their edightened seWinterest. Developing an understanding of the ground, 

substance and implications of various ethicd perspectives and p~cipIes, particularly those 

nlated to the nature and role of the corporation itself. may possibly inspire new strategies for 

enhancing and actuatin'ng the potential of corporations a s  institutions. The effort alone of 

mderstanding ethicaI perspectives and principles, pdcularly in the zones of relative discornfort, 

such as justice and rights, wi11 challenge corporate thought processes and may raise the corporate 

intelligence quotient. This shotdd have a benenciai effcct on corporate perfommce, irrespective 

of the extent to which ethical no-, sach as justice and rights, are explicitiy integrated into 

corporate deasions and actions. UlthateIy, however, the reai b d t  for corporations wiii be 

the devefopment of a decision-making fhmework that effectvely Ïntegrates the full range of 

ethical norms, includhgjustice and rights, thas enabhg corporations to defend the ethics of 

their actions and to take theV place among ethicd  institution^. 



Ifcorporations have been able to make progress in the areas of susfainable development 

and cokctive vdues, it is conceivable that they might similady venture forward in the areas of 

justice and rights. If so, what starting point or firm foothold mi@ mable corporations to 

advance towards such an expansion of the corporation capacity for ethical decision-making? 

One potential starting point for a corporate entry into the ethicd domains of justice and 

rights? as suggested in Chapter Two, is the recognition by corporations of the importance of these 

n o m  to key collstituencies (or stakeholders), çuch as consumers, communities, and employees. 

Enlightened corporate seKinterest, with respect to strengthening the relationship with 

stakeholders, m*ght induce the articulation of certain principles related to distributive and 

procedurai justice and to rights. This approach would base corporate commitments with respect 

to justice and rights on the extent to which these norms resonated with the interests and ideais of 

members of key constituencies, who might not themselves adhere to consistent or coherent 

ethicd principles. 

Such a subjective rationaie for adopting norms related to justice and nghts risks, in the 

f b t  instance, being criticized by anyone suspicious of corporate motives and intentions as being 

corporate oppommism and a less than genuine cornmitment. Over the longer tum, norms 

adopted in this manner may prove too flexible by far, as justice and nghts will invariably be 

mterpreted so as to win the greatest possible public support, in the context of evolving pub tic 

opinion. Discussions with stakeholders aimed at elucidating the context and content of 

normative dm& retated to justice and rights may deepen the corporate understanding of 

ethicd issues and options. However, concluding such discttssions with an implicit or explicit 

negotiated agr-.lement on a set of principles related to justice and rights, designed to command the 



broadest stakeholder support, ody provides a weak, and possibly risky, expansion of corporate 

capacity for ethicai decision-making. 

The traditionai coxporate ethical cornfort zones of fkedom and the common good might 

provide a diffefent bbasis for elaborating n o m  dealing with justice and rights. To be certain, the 

utilitarian ethicists, on whose views the hibertarian economisk base much of their thinkuig, 

started such a pmject It appears, however, h m  a review of the literature, that ethicists (much 

ltss corporations) have given scant attention to consûucting a solid and significant set of ethical 

principles related to jusfice and rights punded in liberty and utility. Perhaps, ethicists regard 

thc utilitarian and libertarian perspectives as too lirnited in their potential to yield noms that 

would satisfactorily addrcss the range and variety of distniutive and procedural issues and 

confiicts in society, or that wouid clarify, priontize and strengthen human Bghts. Moreover, as 

the examples in Chapter Two indicated, the secular ethkal principles for fieedom and the 

common good have aiready been subjected to a certain degree of theoretical evisceration, and 

may be too jejune to support a substantial structure of n o m  related to justice and rights. 

The two categories where corporations have recentiy made progress in expanding their 

capacity for ethical decisionmaking (though not formaDy aclmowIedged as such), tnisteeship of 

nature and collective virtues. may provide a stronger base for the development of corporate 

ethical nomis in the categories of justice and nghts. Among the principles of sustainable 

dmlopment, one alreedy h d s  mention of the fair distriiution of the benefits of development 

and of fair procedures for codting stakeholders and reaching decisiors. Surely, such 

principles invite a fitrther elaimation of the nomis of distniutive and procedurat justice, as weU 

as of the rights of StakehoIdezs, and h m  t h e  perhaps uitimately of miversal human rights- 



Smiüarly, the ment evoIutïon of shared corporate values, accompitnied by a deepening 

insight hto  th& signincance, Ieads one to anticipate the possibiIity that the M e  of justice may 

eventuaily assume its traditional pre-eminence among the n o m  of (corporate) being. The 

manbers of the corporation, as a c o ~ ~ ~ ~ ~ i u n i t y  characterized by significant s h . d  values (vhes) ,  

may make the Ieap h m  justice as a virtue to justice as a nom for action, to the obligations of 

distributive and procedura1 justice. In other words, if justice is a shared corporate value, which 

characterizes corporate decision-maken, which in a community includes al1 employees, then 

m l y  they will impücitly or explicitly incorporate the nom of justice into the deciQom and 

actions of the corporation. Likewise, the virtue of justice may lead corporations towards 

compreheading what is owed to others, stakeholder's initially, and ultimately al1 humans, not 

ody thek legai entitlements but their nahiral rights as well. Thus, rnight anse a structure of 

human rights recognized and respected by the corporation, whose roots are planted fimly in the 

shared values of the corporation, most importantly the virtue of justice. 

Still another point of entry for corporate development of a comprehensive ethical 

framework might be the right of property. Corporations tend to consider that right absolute and 

indefebIe, as well as indisputably ethical. The preservation and strengthening of the property 

right, which is not universally recognized and respected, codd conceivably lead corporations to 

deepen their understanding of the ethical obügations imposed by the right of property, not only 

on othas with respect to honouring the corporate right, but on corporations themselves with 

respect to the utiktion of that right The right to property could fom the bedrock on which 

corporations might erect an ethicd fkmework embracing other rights, dong with didrii'utive 

and procedurai justice, as welI as the more f d a r  mrms of M o m ,  the common good, 

tmsteeship of natme and virtue. Such a project codd be pursued entÏreIy withm the domain of 



secdar ethicai reasoning, and might minimize the use of specincally ethical termhology (as is 

the case of SuStauiabIe development and wrporate vaiues). However, the Christian tradition of 

obligations towards others incurred by property holders would provide a better base for 

elaborating a more extensive set of ethical obligations than might be achievable sûictly within 

the secdar ethical domain. 

There thus appears to be a number of approaches to expanding the corporate capacity for 

ethical decision-making within the bounds of the empincal. quantitative, rational and 

cousequentialist corporate mindset To do so would undoubtedly enhance the ethicd quality of 

corporate decisions and actions. Moreover, it seems certain that the image of corporations and 

thek acceptability among segments of the public, including some Christian chuches, would be 

improved by a plausible and therefore credible corporate cornmitment to a comprehensive set of 

ethical noms grounded on principles that the corporation firmly adheres to, such as 

SuSfainability or corporate values, or the nght of property. 

What are the deficiencies of this approach? FirstIy, it is arguable that if corporations, 

motivated by self-interest, however enlightened, constmct a comprehensive ethical systern, or set 

of noms, they wiii h d  thek choice of noms to some extent determined by the congruence test. 

They wiU fmd, for example, that Raul's theory ofjustice as equality based on faÎmess cannot be 

reconciled with the m e d a t i o n  of rewards which occm within the ethicd category of 

M o m ,  as conventionaiIy understood and accepted by corporations. Freedom that fosters the 

differentiation of rewards is a fiindamentai nom for corporations, being essentid to their 

fimction as cornpetitive institutions, and corporations wï& thaefore. opt for other theories of 

jusfice more congruent with th& understanding of hedom. 



Secondty, corporations that conshuct ethical systems out of the motivation of self-interest 

may be criticized for being incapable of giving due consideration to each ethical nom on the 

basis of its merit aione. SeKinterest may be a vaiuable instigator of the corporate quest for a 

comprehensive set of ethical n o m ,  but once on the path corporations may need to proceed 

beyond the limitations of seKinterest to consider what Idcessense, what is rationai, and what is 

empiridIy compelling. 

Thirdly, there is another test which a system of n o m  developed and adopted by a 

corporation, as a secular institution with a history of ethical agnosticism, must pas, namely its 

pubiic cfedliility. Would it be d i l e ,  for example, to employees, consuners, communities 

and shareholders, for a corporation to amounce that it had adopted Raui's two principles of 

justice because it agreed that rational human beings deciding behind a veil of ignorance wouid 

choose those principles? In other words, there is a Iimit to how far corporations can go towards 

embracing abstract ethicd theory. RcaIistically, corporations intent on developing and 

hplementhg a credible ethical system wiU need to position themselves somewhere between the 

poles of concrete pragmatism (relating all ethical noms to traditionai concepts ofcorporate seK 

mterest) and abstract ethicai theory. Neither pole can be ignored, but neither cm by itself 

appmpriately dictate the corporation's choice of noms. 

FWy, for a system of corporate n o m  embracing d the ethicd categories to be 

wnsidered meaningfbi and valid, it wouid seem necessary that decision-making processes should 

wdonn to Anderson's Cnteria for ethical decision making. Not ody must the corporation 

miderstand and accept a comprehemive set of ethical noms, bat the appiication of those norms 

must be curnprehensive and congruent, which mmns that di the various n o m  in the system 

must be given thar due weight and related one to the other. It must be nmembered, however, 



that Anderson proposes that each ethical decision, given the context and situation, may not be a 

simpIe application of the normative system but May require an adjtutment of the 

interrelationship of the n o m  within the systcm. Thus, the weight assigned to various norms 

mÎght Vary in response to the circumstances surromding a decision, and not be dictated by the 

normative system as such. 

If corporations succeed in becoming effective moral agents, armed with a comprehensive 

set of secular ethical principles, how much m e c  would they need to expand their decision- 

m a b g  capacity in order to effcctively incorporate Christian ethical p~ciples? This question 

Ieads us beyond the scope of this thesis to consider tentatively the distance between Christian 

ethical principles and their secular counterparts. 

The Christian ethical perspectives and principles examined in Chapter Three manifest a 

significant variety. However, while there is no unanimity among Christian churches and 

ethicists on the relative merits of specific ethical norms, there is a commondity among the 

various Christian perspectives that distinguishes them h m  the secular. 

The supreme ethical nom for Christians, the greatest commandrnent, is love. For 

Christians, justice can oniy be fully understood in terms of its relationship to love. For some 

Christians, justice derives f?om love; for others it is tempered by Love; for still others it exists in 

tension with love; but for dI love is the nom which to some extent defines justice. 

For Christians, &dom refers not only to an absence of social, economic and poli tical 

constraints, nor to an antonornous or unconstrained ability to make moral choices. Most 

importantly, for Cliristians, aeedom has a spiritual dimension. Indeed, for Christîans generaily, 

spiritual fieedom is htimately associated with a himian being's relationship with Gob Some 



emphasize the fsreedom h m  shq others the fkeedom found in conformity to divine Iaw; still 

others the sharing in divine fieedom, Moreover, to many Christiam, M o m  has not only an 

individual but also a cornmimal dimension, such that members of a community fieely give to one 

another for the mutuai benefit, and spintual advancement, of dl. 

The common good, for Christians, nfers not so much to the greatest aggregate well-being 

of all rnembers of a community, as to the improved well-being of the le& advantaged members 

of the community. For Chnstians endeavouring to achieve the common good meam duectùig 

one's efforts most towards helping those that have the least. The common good also has an 

essentiaily spiritual dimension for Christians, such that the collective well being of members of 

the communïty refers to each peson's actualisation of his or her spintuai potential. 

The trusteeship of nature for ChnstÎans implies a sharing in the responsibility of the 

Creator for his creation, recognking the imprint of God in aU of nahue. While the traditional 

Christian vicw of nature is anthropocentric, regarding the non-human creation as existing for the 

benefit of human beings, a stream of Christian belief is ecocentric, perceiving intrinsic worth, 

evm spirituality, in aU of n a m .  

Human rights, as gmerally understood, bestow entitlements on the hoiden of rights and 

impose obIigations on others to respect those entitlements; but for Christians hurnan rights are 

also understood to impose obligations on the hoIders of rights. For Christians, hrnnan beings 

receive rÎghts by v h e  of their dignity as creatuns of a divine father. m e  thus grounded in 

himum nature, however, rights are not absolute, as for rnost Christians the obligations of Iove, 

justice, and the common good may constrain or cllcumscri'be rights in some mariner. For some 

Chnstians, M o r n  may oEet  the claims of some rights. 



V i e s ,  for Chnstians, do mt consist solely of human habits developed through practice, 

but are aiso gifts of the spirit, infusons of divine love. The primary (theological) Wtues for 

Christians, f e  hope, and love, cannot be attained by human effort done, but are divine gifts. 

For some Chridaos, aiI virtues, even those deemed most secnlar, such as fngdity, sobriety, and 

honesty, are ultimately dependent on the grace of God, whether perceived as such or not. 

Finaily, for some Chnstians, the potential of corporations to be communities, may imply 

a covaiantal relatioship among its members and between them and God, may incorporate as 

communal virtues not ody justice and the cornmon good, but dso love, particularly for the least 

advantage members of the community, and may even imply a spiritual dimension to the 

corporate collectively. Thus for some Christians, "corporate spirit" may be understood less as a 

metaphor than a redity. This concept of the corporation, if it can be brought into reality, 

contains significant potential for establishing 'bord space" at the core of corporate decision 

making and for enhancing the capacity of the corporation to relate ethically to other communities 

(imcluding churches) in society. 

The challenge to corporations to accommodate such Christian perspectives and principles 
. - 

in the corporate ethical decisionmaking framework is indeed daunkg. 

The Way Forward 

As stated in the Introduction, this thesis is an exercise in applied ethics, an examination 

of the a c t d  relationship of current corporate perceptions and practices, particularly corporate 

decision-making processes, to a range and varïety of Christian ethical perspectives and 

principles. The d b a t e  practical questions are: C m  corporations expand th& capacity to 



understand, accept and spply Christian ethical perspectives and principles; and what would be 

îhe initial steps in that direction? 

It was proposai as the reason for fkst examinhg secular ethical perspectives and 

principles, that these would be more plausible to corporations, as secdar institutions, and hence 

more readily adopted and applied. It is apparent h m  the conkderation of putative corporate 

reactions to secuIar ethical perspectives and principles, that corporations can be classified 

accordhg to whether they decide and act within a narrow sphere of ethical refercnce, consisting 

of fkedom, the common good (utility) and the nght of property, or withia a broader sphere that 

embraces the ûusteeship of nature (sustainability) and collective Wtues (corporate values). In 

the consideration of the potential of corporations to expand their ethical capacity with respect to 

th various categories ofjustice and rights, diverse strategies, al1 stimulateci by enlightened self- 

intaest but lmding logically beyond pure self-interest, were proposeh However, Christian 

ethicai perspectives and pnnciples clearly present a much larger challenge with respect to 

expancihg the corporate capacity for ethical decision-making. They seem to challenge the 

anpirical, quantitative, rational and consequentialist thought processes of corporations (though 

A@as and his adherents mighî disagree). 

Any corporation that considers the matter seriously will immediately notice a chasrn 

between ethicd perspectives and principles that are secular in origin and those grounded in 

reIigion. Many Christians would notice this chasm no Iess. For most Christians are engaged in a 

continttous StnrggIe to relate thes undexstanding and expexience of a spirituai dimension of 

reality to a world that does not truly achowtedge spirit, ta a world confined to the dimensions of 

space and tune, matter and energy, mind and body. Yet, for the Christian, human individuals 

and hmnan cornmunities (even corporations), whether the worid acknowIedges it or not, have a 



spinaial as weIl as a physical dimension, and in some mysterious mamer are directiy in contact 

with that which is W t e ,  etemai and ineffile, capable of being encuuntered and experienced, 

but beyond human compreheasion or expression. 

Corporations may be expected to renain, because of the coIlStraints of theu secular 

thought processes, h m  se- a better understanding these chnstian perspectives and 

p~ciples,  which supposedly are the source of so many normative demands h m  Christian 

churches and ethicists. Yet dialogue is certainly possible, at the very least as an exercise in 

cross-culturai communication, and should be seen by both parties as having the potential to be 
. 

enlightening. Who knows where such dialogue might lead? Dialogue is clearly the first step in 

the direction of developing a corporate understanding, and ultimately a possible acceptance and 

application, of at least some Christian ethical perspectives and principles. 

Successful dialogue however wiII require that aU parties. corporations and Christian 

churches and ethicists, be open and transparent about their inspiration, their point of view, and 

their interests. It does not help corporations to understand Christian perspectives and principles, 

if the normative demands of Christian churches and ethicists are presented in a manner 

mdistinguishable h m  secdar normative demands. How useful it wouid be for the 

understanding of corporations, if the PnncipZes for Global Cotporate RespomibiIity of the Task 

Force on the Chmhes and Corporate ResponsiiiIity (TCCR), for example, were presented in a 

mmnex that clearly related that extensive set of normative demmds to the underlying Christian 

ethicai perspectives and principles. 

This exarnMetion of Christian ethiad perspectives and principles and of the putative 

d o n s  of corporations is pmEcred as a contri'bution to that dialogue. Moreover, it is presented 



as a possiile curricUl.m for a corne of seKeducation by corporations concerning the ground, 

substance, varie@, and implication of Christian ethicai perspectives and principIes that may 

relate to corporate de ci si on^ and actions. 

The second step that might be taken Ïs for corporations to consider the possibiiities and 

the approaches for transfoanhg themselves into tnie commu&ties. As noted in the examuiation 

of secuiar theories of Wtoe, some progress in this direction may already be occurring in the re- 

design of corporate value systems. A vision of the corporation as a cornmunity is ciearly 

emerging within Christian ethical discourse. Further corporate experimentation and academic 

reseafch would surely deepen our understanding of the corporation as a community, and of the 

corporate community as a mord agent in society. 

Finaliy, as a third step it is quite apparent that there is considerable scope for M e r  

reseamh related to topics touched upon in this thesis. In the fht instance, those subjects ruled 

outside the parameters of the thesis provide avenues of a potentiaiIy hitfùi enquiry in both 

applied and theoretical ethics: (1) the inter-relationship of ethical noms across the spectnxrn of 

categories considered in this thesis; (2) the relationship of the Christian ethicd perspectives and 

pxhciples to the sanilar, (3) alternative modeIs for corporate ethical decision-making, of which 

Anderson's holistic methodology is one example, and their potential for being integrated into 

conventional coiporate decision-makuig practices; and (4) the relative d e s  and responsibiiities 

of indmdaals aiad the collectivities (corporations) of which they are part with respect to the 

ethics of coIIective decisions and actions. 

Corporations have the potential to evolve beyond their cmentiy Iimited capacity for 

integratmg ethical noms into their decision-making processes. The Christian ethicd tradition 



has au abundance of msightful pefspedives and cogent principles to conîriiute to a new ethicai 

fkmework for corporate decisions and actions. The means to move forward are at hanci; aU that 

israpuiredisthewiIL 
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Annex 

A Comparison of the Principles for Corporations of the Task 
Force on the Churches and Corporate Responsibility and of the 

International Council on Metals and the Environment 



Since its inception in 199 1, the InternatioLlStl Councii on MetaIs and the Environment 

(ICME) has focussed its activities on issues of environment and hdth  related to mlliing and 

metais. Recemtiy, the ICME has broadened its orientation to encompass issues of mining and 

sustainable development As a coosequence, the ICME is engaged in a process of incorpurating 

into its Env'ronmentaI Charter, whkh currentiy coasists prinCipally of environmentai principles 

dong with a smdI number of social prùiciples, additional principles related to sustainable 

development As part of this exercise, the author completed a cornparison between the principles 

contained in the current ICME Charter and their nearest counterparts in the Bmch Marks 

document issued by the Canadian Taskforce on the Churches and Corporate ~es~onsibility.' 

The two documents compared in the following table are: 

Environmental Charter, Expanded to hclude Social Pnnciples and Re-issued in 1998, of 

the International Council on Metals and the E n m e n t  (ICME). 

n i n c r p h  for Global Corporate Rerponribiliry: Bench Marks for Measuring Corporute 

Pe@ormance, Round Two Text, Revised and Released in 1998, Repared by the 

Taskforce on the Churches and Corporate Responsibiiity (Canada) (TCCR), the Interfaith 

Center on Corporate Responsibiiity (United States) and the Ecumenicai Councii for 

Corporate Responsiiility (United Kingdom) 

The two tex& are comparable in that they bath provide noms for the behavior of 

multinational corporatio~. However, thexe are &dent dinerences. The principles in the TCCR 

document are addresseci to aiI corporations imspective of induûiaI sector, while the ICME 

' .Ihe auîhor ackaow1edges with apprcciation the assistance of John A Barber, P. Eng. m compihg the table of 
comparisons, 



principles are addresseci only to corporations in the non-ferrous rnining and smelting industries. 

The TCCR principles relate both to the corporation's impact on the biophysicd and social 

(community and national) environment and to its intemal hctioning (treatment of employees, 

financial integrity, and so forth), while the ICME principles relate only to the extemd impacts of 

mining and metals companies. 

The priaciples of the TCCR are presented in three tiers: (1) prulciples, which refer to 

statements of business philosophy fundamental to a responsible corporation's actions; (2) 

criteria, which refer to particular policies and practices of the corporation consistent with the 

principles; and (3) bench marks, which refer to specific reference pohts of mcasurement to be 

used in assessing a corporation's performance in relation to the criteria The bench marks 

fkquently relate to a corporation's adherence to one or more extemd documents attached as 

appendices to TCCR's Principlës. ICME's Charter presents principles that can be compand 

with both the principles and the criteria in TCCR's document. Therefore, the attached 

cornparison proceeds in order through TCCR's principles and associated criteria, noting any 

refefenced appendices. For each TCCR p ~ c i p l e  or criterion, conceptually related ICME 

prînciples are presented for cornparison. Suggestions are made for minunal additions to the 

ICME Charter that would be requùed to n m w  or close the gap between the two documents. 

The worldviews of the TCCR and the 1- which motivate than to express principles 

for corporations are noticeably different. The Task Force is primady concerned that 

corporations are not effectively regdatecl, with respect to the environmental and socid impact of 

their activities, either by extemal agencies or by intemal controls, and that comecpentIy society 

is at ri& These concems are expressed in the Introduction to its document 



Today's mcreasingiy "globalized economy" with its dominant climate of 
"daeguIationYv has drastidly eroded the capacity of individual govemmmt's to 
effectvely impose standards and wntrols on corporations - these ever expanding 
multinational and traasnational structures increasingly organized dong free market 
liaes. International standards which would replace or supplement the traditional role 
ofnational govemments remab fargely elusive. Some corporate leaders and even 
neo-liberai cconomists have begun to publicly worry that the pendulum has swung 
too fàr toward a simple reliance on narmw market mechanisms. They feat that 
concems regadhg increasing social disparities &Il inevitably spark a public 
backlash which will force a renewed examination of how issues of social equity, 
quaiity of Efe and environmental standards are to be more effectively factored into 
national, regionai and global economic structures. 

The Taskforce has supported a number of possible approaches to building a more 
effective system of global checks and balances on markets ranging nom reinvigorated 
UN Uivolverncnt to expanding the rule of environmental, labour and social charter 
standards in regionai and international trade heworks .  Steadily rising societal 
expectations iuclude an assumption that business corporations must also work toward 
hding a new balance between sociaI goals and market rnechanisms. Honest 
corporate engagement in this search will mean that resources can be focused on 
finding a new baiance, rather than fending off an inevitable crisis. 

As an important actor within society, and for as long as they exist, corporations have 
a clear stake in society's sunrivai and good heaith and therefore can, and musc have a 
broadly focused corporate conscience. 

If corporations are tmable to dernonstrate to contemporary society that they are able 
to mwrporate broader perspectives, values and objectives into their corporate goals 
and perfiormance beyond what the radical liberal view of maximiPng profits would 
alIow, then the very concept of autonomous, responsible "corporate citÏzenshipW w i U  
simply have to cede aii such responsibiIity ta overarching poIiticaI structures. 

If the premise that corporations have a broader social responsibility is granted, then it 
is important to think through how corporate internai structures and systems can be 
stntchued so as to do justice to that responsiiility. It is clearly not sufïïcient to 
simply focus on individuais within a f b ,  derting and encomging th- to be 
"ethid"' Corporate governance structures must articulate some agreement on 
principles and establish a system whereby such p ~ c i p l e s  can be factored into the 
b ' s  decision-making process. There must be a means of monitoring pdomance 
and d g  conformity with stated principles. 

On the other hd, ICME is intent on demonstrating that its member corporations act for 

the good of society by discovering, extracting and producing met* in a respomible manner. In 

the ICME worldview, metaïs and the weaIth associateci with their production and application 



contniute directly and Ïnduectly to hnman economic and social progress. Corporate 

respo~l~liility codsts in being efficient in the use of resources and energy? in contributing to 

human progress and scientific Imowledge, and in preventing risk to the environment or the 

community. These views are expressed in the preamble to ICME's Charter: 

Everywhere in the world, the progress and prosperity of individuais, communities 
and societies depend on the economic production and availability of a broad range of 
metals. In coming years, population growth and expectations of improvement in the 
quality of life. notably in developing countries, will necessitate additional assured 
supplies of metals. 

In response to the world's growing need for metals, ICME mcmbers seek high- 
quality ore bodies in ai l  parts of the globe. The discovery of deposits and their 
subsequent devetopment provide meanbers of ICME with an oppominity to foster 
sustainable improvements in heaith, education and prospaity. In addition, members' 
comdtment to the recyciing of metals extends the use of these matenais, conserves 
resowces, reduces energy usage, minimizes waste disposai and contributes to the 
needs of Mure generations. 

ICME members have the capacity not only to meet the increasing requirements for 
metals but also to add to human progress and scientSc knowledge. They are 
determined to achieve and demonstrate progress in enviromentai performance 
consistent with the Unproving standards peopIe everywhere expect in today's world. 
Neither their operations nor their products shouid present unacceptable risks to 
employees, customers, the generd public or the environment. Members of ICME 
accept the importance of respomibly managing their operations and pmducts. They 
wiIi adopt appropnate measures and implement enhanceci risk management 
strategies, in current and futme activities, to foster environmentaily and socially 
sustainable economic development. 

FimaUy, unlüre the ICME, the Taskforce identifies certain basic beliefk, related to 

religious faith, as the fondation for its concems and its objectives. In essence, the intrinsic 

value or "dignity" of all creation, of all human behgs and of the human comrnunity justifies the 

specifïc '%eiieW with respect to distnautve justice and human rights. 

From a perspective of faith, the contact for ail humaa activity is the totaiity of 
d o n .  Thenfore, we need to use our powa to h e  in harmony with creation, 
afnrm the interdependence of everything on earth and the dîgnity of di parts of 
d o n ,  



Faith communities evaluate companies, not only by what they produce and thek 
impact on the environment, but also by how companies conbiute to sustallrable 
commUIilîy and protect or undermine the dipnity of the human person We beiieve 
these comprmis carry responsibility for the human and moral consequences of thek 
economic decisions. 

We believe the challenge for both companies and individuak in the global economy 
is to ensure that the distniution of economic bexiefits is equitable, supports 
snstainable cornmunity and presemes the integity of creatioa 
We beiieve the promotion and protection of human rights - civil, political, social, 
religious, cultural and economic - art minimum standards for ail social institutions 
including companies. 

We believe alI people and institutions have a nsponsibility to work for a just society 
marked by love, compassion and peace* Justice requires that we stand with those 
oppresseci by poverty and exploitation and we work to change the structures and 
poIicies which support their oppression. Justice also requires the docation of 
incorne, weaith and power be evaiuated in the iight of their impact on the poorest and 
most vuberable in the world* 

Our religious institutions as shareholders have an obligation to take into account not 
ody the fuianciai retum but also the impact of a company's activities on the human 
comrnunity and ail mation. 



TCCR Principles and Criteria 

The W~der Community 
1.1 Ecosystems 
1.2 Nationai Communities 
13 LocalCommUI1i:ties 
1.4 Indigenous Communities 

The Corporate BuSmess Community 
2.1 
2.2 
23 
2-4 
2.5 
2.6 
2.7 
2.8 

Appendices 

1 
n 
m. 
IV 
v 
VI 
VII 
VIII 
IX 
X 
XI 
XII 
xm. 
XIV 
XV 
XVI 
XVII 

The Employed - Conditions 
The EmpIoyed - Persons 
Suppliers 
Fimancial lategrity 
Ethical Integrity 
S hareholders 
Joint VenaueslPartnershipS/Subsidiaries 
Customers and Coflsumers 

Business Charter for Sustainable Development 
CERES Principles on the Environment 
Principles and Criteria for Forest Stewardship 
BelIagio Principles toward Sustainable Development 
T[X) Convention (No 169) on indigenous and Tribal Peoples 
Amoco Canada Petroleum Co. Aboriginal PoIicy 
International Code of Ethics for Canadian Business 
Generd Motors Board Guidelines on Corporate Govemance 
Code of Best Practice (Cadbury Code) 
International Labour Organisation (ILO) Standards 
Convention on the Rights of the Chüd 
Convention on the EIimination of AU Foms of Racial Discrimination 
Wood-Sheppard Principles for Race EqUality in EmpIoyment 
International Covenant on Economic, Social and C u l d  Rights 
Convention on Elimination of Discrimination against Women 
Beijing DecIaration 
EquaI ûpportunity of Employment for Womm 

XMI ~Üited fidons haft Dedaration on Gender Equity 
X I X  Code of Practice for the Employment of Disabled Peuple 
XX International Labour organisation Conventions (Selections) 
XICI MacBride Principles for Northern Ireland 
XW Wbite House Apparel Iiidustry Code of Cunduct 
Xwr Advdsing Code 



TCCR Principtes and Criteria 

The Wider Community 
1.1 Ecosystems 
1.2 National Communities 
13 LodCommunities 
1.4 Indigenous Communities 

The Corporate Business Community 
The Employed - Conditions 
The Employed - Penons 
Suppfiers 
Financial Integcity 
Ethical Integrity 
Shareholders 
Joint Ventures/Partnerships/Subsidiaries 
Customers and Consumers 

Business Charter for Sustainable Development 
CERES Principles on the Environment 
Prïnciples and Criteria for Forest Stewardship 
BeIIagio Principles toward Sustainable Devdopment 
LO Convention (No 169) on Indigenou and Tribal PeopIes 
h o c 0  Canada PetroIeum Co. Aboriginal PoIicy 
International Code of Ethics for Canadian Business 
General Motors Board Guideiines on Corporate Govanance 
Code of Best Practice (Cadbury Code) 
hternational Labour organisacion (ILO) Standards 
Convention on the Rights of the Child 
Convention on the Elimination of Ail Fonns of Raciai Discrimination 
WoodSheppard Principles for Race Equality in EmpIoyment 
International Covenant on Economk, Social and Cultural Rights 
Convention on Elimmation of Discrimination against Women 
Beijing Declaration 
Equal OpportaDity of EmpIoyment for Women 

XVIII United Nations Draft Dalaration on Gender Eguity 
XiX Cade of Practice for the Employment ofDisabled People 
XX ZntemationaI Labour organisation Conventions (Selections) 
X X I  MacBride PRacipIes for Northem IreIand 
XW White Koust Apparel industry Code of Conduct 
Xwr AdvertiSmg Coae 



COMPARISON OF ICME PRINCIPLES WîTH TCCR PRINCIP- 

CatcfiiI attention is paid ta 
wsmt h t  the Company's 

do not cfamage tite global 
environment, hues sach as 
cîimak c b g ~  bio-divcrsity 
and poIIution prevention arc 
ceatr8Itothis,Thecompaay 
adopb high standards and 
ensuresthattbeyart 
miplcmc11tCd m i i v d y  
m e s s  of any le@ 
diorcement or Iack thercof M 
aoy m c t i o n  and cantinualty 
scelcs to iniprove its 
perfonnan= 

Categoy The Widcr 
C o m d t y ,  ECO- Para 
t.l.P.1 

Associatcd Appendices: II 

Meet ali applicable cnviro~metl l  laws and 
reguIations and, in jurisdictions where these an 
absent or madequate, apply cost effitive 
managanent practices to advancc Cmrnonmental 
protection and to minmiizc environmentai risks, 
(Envuo~l~llental Sttwardship) 

Review and take accotmt of environmental 
effects of cach activity, whethcr exploration, 
mllùng or processing, and plan and conduct the 
design, development, operation, and cIosurc of 
any facitity m a manncr that optimiws îhe 
economic use of rcsources whiIc reducing 
advcrse environmental effects. (Environmental 
StewardShipl 

Employ risk mftnagmrmt stratcgics in design, 
operation, and dccornmissioning, including the 
bandling and disposai of wastt. (Envimnmt~~td 
S t e w a r W )  

Devtlop, maintain and test emergency 
procedures in conjunction with the provider of 
tmergcncy savices, relevant authorities and 
I d  cotllIlltmitics. (Environmental 
Stcwardship) 

Work with govments and othcr relevant 
parties in devclopmg scientifically sound, 
economic and equitable cnvironmcntal standards 
and procedmts bascd on reliable and predictable 

To dose gap: 

hîrcxiucc a statcmcnt to 
kclude the kcy ttrms of 
*climate change" "biodiversity" 
and '"poIlution prevention". 



TCCR Principle 

To minimbe enviroamttltai degradation and hcalth 
impacts, the 'prccaationary princip1e' is the ovcmdmg 
ptirmcg,It m g  action, sbiftmg the bmdcn of proof 
h m  one of provihg enMonmenCal harm to one of 
pmving cmriromaentai safety. The precautiomuy 
princrple sta- that w h a  thtl~ are thrcats of serious or 
hersiile üamagc, !a& of fd scienfic ccrkhty 
shodd not be used as a rcason for postponing cost- 
effective masures to prevcnt e~1vironmeataî degradation 
(Agenda 21, PnncipIe 15 - IAB Note: Agenda not sttn) 

Category: The Widcr Community, Ecosystems, Para 
1,1P2. 

Associatcd Appendices: 1 

TCCR PrincipIe 

T b  preseact of unusai, unexploittd, non-renewable 
naturd rcsourccs withm a particalar arca is rtcognized as 
an asset of the conununity of that ama. 

Catcgory= The Widtr Community, Ecosysttms -Para 
1.1.P3 

ICME Principles 

No #laivalent. 

ICME Prfnciples 

Contributc to and participate in 
the social, ecoaomic and 
institutional dmlopmtnt of the 
cornmunitics whcre o p t i o n s  
arc Iocatcd and 
adverse cffects in these 
conrmunitics tO the grtatest 
pnlctic8i extcnr. ( C o d t y  
Rcspollst'bility) 

To dose the gap: 

A statcmcnt about the 
"p~utr-ona.ry 
principlew. 

To close the gap: 

Note that mineral and 
other rtsourccs arc 
sissets of the IocaI 
connnuuitics in the 
vichity of the mourcç 
which arc consequently 
cntiticd to a ttturn on 
the deveIopmcnt of a 
m i n d  rcsource or 
compensation for losses 
of other rtsourcts 
caused by developrnent . 



The company bas rcspomiility for the 
awifotrmmtai impact of its products and -cts 
throughout the Hi cycle of thcse pducts and 
servi*ces. 

Categoqc The Wider Cammunity, Ecosysttms - 
Para 1.1.P.4, 

Associateci Appendices: II 

ICME Prfncipies 

DcvcIop or promote metal products, 
systcms and dcchnologits that 
mhbizc the risEc of accidental or 
harmfUI dischatgts mto the 
environment, (Roduct Stewardship) 

Admcc the undentandmg of the 
prope&~ of metais and thtir efftcts 
on human hdth and the environment. 
(Product Stcwardship) 

Conduct or support rrscarch and 
promote the apptication of ncw 
technologies to fitrthu tiie safe use of 
metais. (Product S t t d h i p )  

Encourage product design and uses 
that promott the rccyclability and 
rtcyciing of metai products. (Produ6 
Stewatdship) 

To chse the gap: 

Defme the lift cycle of 
mccsirs and specifl the 
rcspo~~si'bilities for 
cnvirorrmc~la impacts 
at each stage m the 
cycle, fiom exploration 
to rccycliag or disposal, 



A conrpany-widc cmrironmcnd code has b c ~ n  
aâoptcd and mipIcmmtcd. 

1 Catcgory: The Wider Community - Ecosystcms - 

TCCR Crfteria 

An active envlronmeatal cornmittee has becn 
cstabiished by and reports to the Board of Ditcctors. 

Catcgory: The Wider Community - Ecosystems - 
Par8 1.I.C.2 

The Company has in piacc appropriate management 
systcms to impiement its policies, 

CatcgoW The Wider C o d t y  - Ecosystems - 
Para t,l.C3 

Provide adquate resourccs, staff 
and rcquisite training so that 
employees at al1 levels a r ~  able to 
fiilfiU thcir enviromcntal 
rcspom'bilities. (EnviIonmental 
Stewardsbl 

ICME Principle 

Make tnvironmcntal mftnagemeat 
a high cotporate pnority and the 
intcgration of environmental 
policies, programs and practiccs 
an essential clcment of 
managcmcnt (Environmaitaf 
Stcwardshi~l 

Makc cnvimnmentai management 
a hi& corporatc priority and the 
intcgration of environmental 
policies, programs and practiccs 
an essential part of management. 
@nMonmentai Skwardship) 

Ta dose the gap: 

hc1ude a stattmt~lt 
about "a company-widt 
tnvrronm~~~tal code" as 
king "the integration of 
cnviromen~ policies, 
programs and pradces". 

To close the gap: 

loclude a statcment 
about board kve1 
" e n v i r o ~ t a f  
comtnittcesn as part of 
envirowicntal 
management. 

To dose the gap: 

indude the concept of 
"appropriate 
management systems to 
implcmtllt its policies" 
as part of makmg 
"~viromnentai 
management a high 
corporate priority". 



The ampmy provides to the public ngular reports on 
itstnvitonmmtalperfartr~ancemdfithrrtplans~Thcse 
arc bascd an a pattern of etiviromncntai auditing and 
nportmg accordmg to a rccognisod staadard (such as 
CERES, ICC Brismes Charter for Sustainabb 
DevtIopment or any other appropriate standardisai 
format) and mchide data for each fircility. 

The company haI& public codtations and setks 
mllaboration k m  ïuterest& mdnriduals and groups 
to review bodr its past performance and its fiiturt 
pians, inclading the location of ncw facilitics. 

Category: The Wider Comxnmity - Ecosystc~~ls - 
Para 1.1.C.6 

ICME PrfacipIes 

No equivalmt 

ICME Prindples 

Recognhe Id cornmunitics as 
stakchoidtts and engage with 
than in an &ective process of 
consultation and ~ o ~ c a t i o x ~  
(Commiinity ResponsiiiIity 
Principies) 

ICME Princip tes 

Z'o dose the gap: 

hclude an evaiuation of 
ail resou~ces of the 
c011~munityinsocia.I 
impact assessmeats.. 

To dose the gap: 

idcntifL an acceptable 
reporthg standard and 
makt a statcnicnt that 
such reports wiU be 
regthLy made available, 

No gap. 

To cioie the gap: 

hcludc a corrrmitrncnt to 
~ O r e  damagtd 
ecosystems and r e h  
ptrsanal injuries causcd 
by accidcnîd events. 



rcCR Criteria 
Tnc company has poiicies, practicw and procadurts to 
pwent poiiution, d u c c  resottfccs and cnagyuse in 
#ch stage of the product or -a iifé-cycle, 

Utakgory: The WikCommimity-Ecosystems - 
Para 1.1 C.8 

Ihe compaay &es king a good corpontte citizen in 
di its Iocations and hoI& it to be îhe rrsponsibility of 
c v q  aÿploycc to c ~ m n  that &ae is full cornpliance 
with all mtemationaliy recognised labour, heaith, 
mviroxtment and S a f i  standards. 

Catcgory: National Cornmunitics - Para 12P. 1 

AssoCiaa Appendices: III, VT, VII 

Revicw and take accotmt of the 
znviromrstl effccts of tach 
activity, whehs exploration, 
miamg or proctssitlg, and plan 
and conauct the dm@, 
~evclopmmf operatiori, and 
rtosur~ of any EiciTity in a tuanner 
that optimizcs the tconomic use 
o f  murces  which rcducing the 
adverse environrnc11faI effects. 
(Environmentaï Stewardship) 

Mtet ail apptiabk environmenta1 
laws and regdations and, in 
jurisdictions w h m  thcse are 
absent or iaadcquate, apply cast- 
effective management practiccs to 
advance environmental protection 
and to rnhhûzc cnWonmcnta1 
risk. (ErivirOnmcnEal 
Stcwardship) 

To dose the gap: 

Latroduce the concepts of 
"pftvult pouution, 
d u c e  resaurccs and 
cnergy usen hto the 
concepts of "review and 
take account". 

To dose the gap: 

Expand the statcmcnt on 
meeting "aI1 applicable 
Iaws" to inchde labour 
health and safcty. 



I TCCR PrincipIe 

The company maks a mmmitmcnt 
to bt a good corporate ci* in cach 
and every country m which it 

, P m -  

' Category: National Commwties - 
I ~ r a 1 2 ~ 2  

Associated Appendices: II, VI, Wi 
Work with govemments and other relevant partics m 
dmIoping scientifically sound, cconomic and 
quitable environmentai standards and procedures, 
bas& on nliable and prcdicfable crite& 
[Envimnm~ltal Skwardsbip) 

Develop, &tain and test cmergency pmccdurts in 
conjmiction with the provider of eni#gcncy services, 
relevant authoritics and local communities, 
(Environmentd Skwardsbip) 

Rccognize local comrmuiities as staktholders and 
engage with them m an cfféctive pmw of 
consultation and corrrmunrunrcation. (Commmity 
RcsponsiiiMy) 

Canüiiatc and participate m tbc social, economic 
and institutionai devclopment of the commtMitics 
where operations arc Iocated and mitigate adverse 
effects in thest communitics to the p t c s t  practical 
extent. (Commdty Rtspom'biiity) 

Respect the authority of national and regionai 
g o v ~ t n t s  and intcgrate activities with 
developmcnt objtctWs. (Community 
Rtsponst%itity) 

Mctt ai i  appiicable environmentai laws and 
nguiations and, m jririsdictions what these are 
absent or madcquatt, apply cast-efffcctnte 
management pmctices to advaace cmriroamcntai 
protection and to mbimk mvironmcntal P1. 
(Environmental S t W )  

To dose the gap: 

Use the ûzm 
"corpcuate citizen- 
and idcntifjr îhe 
Riuciptes as the 
actions of a "good 
corporate citizenw. 



-- 

rCCR Principte 

me company nspects the politicai jirrisdiction of 
national commmiitics. 

Catcgory: National Cornmunitics - Para 1.29.4 

Associatd Appendices: V, X 

TCCR Princfpte 

The company is fitlly commitkd to rcspecting 
ht rmat io~y  ttcognised human rights standards, 
inc1uding the Univcrsat Deciaration of Human 
Rights, international Covenant on Economiç, S o d  
and CbItmal Rights, c o m c ü n g  international 
COV- adopteci by the G e n d  AIsembly of the 
U '  Nations, and Interna1 Labour Organisation 
Comre~1tions 

Lontn'butc ta and participate in the 
;ocial, cmnomic and institutional 
ievelopment of the c o m - t i c s  
whm operations arc Iocated and 
nitigatc adverse cffects in these 
: o d t i c s - t o  the greatest practid 
Ment. (Community RcspoasiiiIity) 

Respect the authority of national and 
regional governments and intcgrate 
~ctivities with thtir developmcnt 
~bjectives (Community 
Responsr'bW) 

Respect the autùority of national and 
regionai g o v ~ t n t s  and inttgrate 
activitics with dtvelopment 
objcdvcs. (Commtmity 
Rcspo~'biIity) 

Work with govtnunents and ocha 
relevant parties m devdopmg 
scicntifically saund, economic and 
cquitabk eaviroumentaI standards 
and procedures, bascd on nüabIe and 
predictable criteria. (EaWonmentd 
SttwafdShip) 

ro dose the gap: 

Specify how ICUE 
ne3nbcrswill 
'contniuten with a 
dcfcflce to YU 
iuman dcvcIopment". 

No gap. 

To dose the gap: 

A statcmcnt about 
"human rightsn with 
reftrence to 
mtematiod 
declatatioas. 



TCCR Priadple 

The compaay does not use the mobility of capital and the 
mimobility of labour as a tool agakt workcrs. 

W o r y :  National Comrmmifjcs - Para 12.P.6 

Tbe company pays appropriate taxes and uses not covert 
means (such as Matcd intend or trarisfcr prices) for 
rernoving profits fiom a h~stjurisdi~on 

Category= The Wïda Community - Naîional CommmCties - 
Para 12C.I  

TCCR Criteria 

IP instances whae ICgiShtion or tbe actual practices of any 
public institution violate fùndarnental hainan rights, the 
company das everything in its power to maintab respect for 
those fimdamcntal rights in its own operations. The Company 
also des ta ucctciSe its corporate influence to contri'bute to 
the cstablisha#nt of such fundamcntaI rights. 

Catcgory= The WiCcr CorrrmZMity - National Commuaitics - 
Para 12C.2 

TCCR Criteria 

Tht compny bas a policy that it wiIl withdraw fiom a 
cuuutry in mstaaces where t h e  arc gross and systematic 
violations of haman rigbts and when th= is a rtcognised 
~ v c m t l l t  h m  within tht cotmûy c a h g  for withdrawaL 

ICME Principles 

No cqubaIent 

- 

ICME Principles 

No equivaIcnt 

ICME Prinaptes 

No quivdent 

ICME Prindples 

No equivdtnt 

To close the gap: 

Work this concept into 
the " c o d t y  
responsi'biIity 
pnnCip1es"- 

To close the gap: 

A statemcat to iaclude 
these concepts, 

To close the gap: 

A statement on 
rcspomKIities with 
respect to rights. 

Tu close the gap: 

A staterncnt on 
coxporate 
rtsponsiiility in 
counhits of human 
rights violations, 

To dose the gap: 

A stattment about the 
company and the 
Board of Directors 
conceni for buman 
rights in business 
decisions. 



TCCR PrinapIe 

TIie company rtoognises its politicai and 
cçonomic impact on local commanitics 
espcciaiiy w h a  it is the priocipai or kcy 
employer. Its programme, policies and 
practi*ces help promotc a broad spcctrum of 
hmiian rights etth each commhty w h a  it 
opera- 

Cittcgory: Local Cornmunitics - Para 139.1 

ICME Prindptes 

Contriiutc to and participate in the social, 
economics and institutional dcvelopmcnt 
of the communitics wherc o p t i o n s  are 
located and mitigate adverse effects in 
thcse c o m d t i e s  to the p t e s t  practical 
exteut. (Comtllutiity Rtspousiiility) 

TCCR Principle 

The company tafres account of local culture in 
its decision-making ptoccsses whilc not 
condonhg pattcms which denigratc human 
beings on the basis of gendtr, class, race, 
cuiture, etbnicity, rdigion, tri'be or disability. 

Category: L o d  Colllll~unities - Para t3.P.2 

Associateci Appendices: VII, X 

ICME Pruiciples 

AcknowIedge that certain areas may have 
pdcuIar ecological or cultural values 
dongside devtlopmentai potential and, in 
such instances, consider these values dong 
with the economic, social and other 
btncfits rcsuitmg fiom development, 
(Environmentai Stewardship) 

Support mearch to expand scientific 
knowledgc and develop improvtd 
technalogics to protcct the enviroment, 
promote the intanationai i m ~ f e t  of 
technologies, and use technologies and 
practiccs which takt dut account of I û d  

dturits, customs and economic and 
enviromenta1 needs. (EnWonmental 
Stewardship) 

Rcspccts the cultures, customs and values 
of individuais and groups whose 
IiveIihoods may be aatccted by 
exploration, mining and processing, 
(Commimity Responsibility) 

Recognizc local corrrmwities as 
stakcholders and engage witb them in an 
effective process of consuItation and 
commm-cation. (Commtmity 
RtspomïGty) 

To dose the gap: 

latroduce the concept 
of "human rights" and 
ICME respect for 
human rights within 
commuaitics. 



TCCR ASncipIe 

Respect the cuIturcs, customs and values 
of bdkiduds and gniups w h a  livelihd 
may bc affcctcd by exploration, m i h g  
and processitlg. (Community 
Rcsponsibility) 

Acknowledge that certaiu arcas niay have 
parti-cular ecological or culw values 
dongside dtvtlopmcntal potential and, m 
such instances, consida thme vatues dong 
with the cconornïc, social and other 
btnefits rcsuiting fiom devt1opmmt. 
(Enviromtntal Stewardship) 

Support rtstarch to nrpand scicntific 
knowledge and dtvelop impmvd 
technologies to protcct the envfronmeat, 
promott the mtcrmtional transfcr of 
technologies that mitigate adverse 
cnvironmcntal cfftcts, and use 
technologies rtnd practiccs which take due 
account of local cuIhaes, customs md 
econornic and cnviro~~mt~~tal ne&, 
(EIlvPo~ll~l~taI Stewatdship) 

To close the gap: 

lntroduce the kcy 
concepts of "long tcmi 
sustajnability" into the 
ICME principIts, 



TCCR Criteria 

The co~i~pany consuits with the I d  
commanity and @es support for 
&tics which cnhance the @ty of 
community He- 

Category; The Widcr Comnrimity - 
Indigenous Cornmunitics - Para 
f 3.c.2 

TCCR Criteria 

Employccs arc cncouraged to 
participate m local commtmity 
actMties and organisations. 

Category: The Wider Commtmity - 
Local Commtmities - Para 1.3.C.3 

TCCR Criteria 

The company steits to develop long- 
b#m business ttfationships m I d  
m e e s  and does not tamÎnate 
iCs operations without assessing the 
social, cconomic 8ndemtPO-tal 
md On tht f d   CO^@. 

kognizt  Id codties as SCakthoIdtrs and engage 
with them m an effective proccss of consuItation and 
:odcaticm. (Commimity Rtsponsiiility) 

Zankibate to rmd participate m tht social, tconomic and 
mstitutionai devdopmcat of the communities where 
~petatins are locatcd and mitigatt adverse effects m 

Cantriiute to and participate the soc&& cconomic and 
mstitutionai deveIopment of the commrinities whae 
bpctations arc tocatcd and mitigatt adverse effects in 
these Commtmities to the grcaast pra~a*cai cxtcnt. 
ta==itY lRcspo=%Eütyl 

ICME Prfndples 

Conlriiute to and participaîc m the m*d, economic and 
mstitutionat deveIopmcnt of the codtics w h m  
operations are Iocaed and mitigate adverse c f f ~  to the 
grtatest practical cxttat. (Coriimtmity Rcspo~~~lIbtlity) 

ICME Prfndptes 

No cquivaIent 

To dose the gap: 

Inclu& rcfcrtaccs to 
'Water, land, air, food, 
encrgy, religion" in 
the ram priaciptc. 

No gap. 

To close the gap: 

Inciude a r e f m c e  to 
the contribution to 
Iocd business 
devetopm~nt and the 
rcspansiiiiities of the 
Company at the closurt 
of an operatioa 

To dose t&e gap: 

Acknowlcdge the 
impact that the 
company can have on 
a commtmity and 
makt a c o k t m m t  
not to misnse the 
pwer through the 
manipuiation of 
information. 



TCCR PrutcipIe 

The ody p m e s  ccoaomic devc~opmcat 
upon prior res01~0n and compIcîion of the satlcmmt 
of h d  cEms betwan the mdigenous people (or First 
Nation) and the appmpriatt g o v ~ e n t ( s ) .  

-- 

TCCR Principle 

The compa~y is CO-ttcd to tcspechg WIy the 
n'ghts of Mdigenous peoples as they arc mgnised by 
tht appropriate and Iaws. 

Catcgary= Indigcnoas Cornmunitics - Para 1 -4.P.2 

IC'ME Priaciples 

Respect the authority of national and 
regional g o v ~ e n t s  and inkgrate 
activities with developmcnt 
objectives. (lomrmmity 
Rtsponsimty) 

Rccognize Iocai communitics as 
stakeholdcrs and engage with them in 
an efftctivc procas of consultation 
and communications. (Communiîy 
Re~p~nsibitity) 

Work with govcments and other 
relevant parties in dcveloping 
scientificaiiy sound, tconomic and 
cquitable cnviro~lnlcntal standards 
and procedwcs, bascd on reliable and 
prcdictable criteria. (Enviro~l~llcatai 
StewafdShip) 

To close the gap: 

A ceference to the "land 
c1amisw in the Comunity 
ResponsibiIity principlts. 

To close the gap: 

Define "local 
communities" to uiclude 
those that are 
"indigenous". 



C;ttcgory: Indigenous Communities - 
Para, 1AJ3 

Associatcd Appendices: iI?, V, VU, X 

AcknowIcdgc h t  certain arcas may have particda 
cco1ogid or culturai values abngside deveIopmcnta1 
patenthi and, m such instances, corn-der these VaIues 
dong with the economic, social and other benefiis 
rcsuiting noni development, (Environmenta1 Stewardship) 

Work with govcfnmat agencies, 'downstream users, and 
ohers in the deveIopmcnt of sound, scientifidy based 
legislation, replations and product standards that protect 
and benefit employcts, the community and the 
environrnent. (Product Stewdship) 

Develop, mainCain, and test tmergcncy procedures in 
conjuncîion with the provider of tmcrgcncy smrices, 
re1evant authorities, and I d  cornmunitics. 
(EnWoxunentd S t d h i p )  

Work with govcrnments and 0th relevant parties in 
devtloping scientifidfy sound, tconomic and equitable 
environmental standards and proccdures, based on reliabIe 
and pdc tab Ie  &cria- (Enviromenta1 Stewardship) 

Respect the cultures, customs and vaIues of individttds 
and groups whost Iivelihoods may be affitcd by 
exploration, mining and processing. (Community 
Responstiiiity) 

Rccognize IocaI comntunitics as StakehoIders and engage 
with thcm in an effective process of consultation and 
communication. (Community Rtsponsibility) 

To close the gap: 

Make a statement in 
the ICME priaciples 
that the mterests of 
indigenous peoples 
will bc incorporated 
in "business 
decisions" that 
impact on thcm and 
will b t  asked for 
their input, 



TCCR Principle 

The devcloprncnt ofjomt working agrcemats 
betwm mdigcnous cornmimitics and companies is a 
prcrcquisite to building business rclationships and 
cornmitmatS. 

Acknowledge that certain arcas may have 
?articuIar ccologicd or cuitum.i d u c s  
ilongside developmcntal pottntid and, in 
such instances, consider thcse values dong 
with the economic, social and other 
xnefits wlting h m  development. 
[Environmentai Stcmdship) 

Respect the cuiturcs, customs and dues 
of  mdividuaIs and groups whose 
üvelihoods rnay be affected by 
exploration, minhg and processing. 
[Connnmity Respomiility) 

Rccognizc local c o d t i c s  as 
Etakeholders and engage with them in an 
tffictive pcoccss of corisultation and 
communication. (Community 
Responsibüity) 

idem employees, customcrs and othcr 
relevant conccrning metai-rchtcd 
heaith or envitonmental hs7atds and 
recommend improved ri& management 
masures. (Product Stewardship) 

Rccognizc local cornmunitics as 
stakcholdcrs and engage with them in an 
effective pcoctss of codta t ion  and 
communic8tioti, (Community 
Rcsponsiiility) 

ContnIbute to and participate in the social, 
cconomic and mstiartional developmcnt of 
the commzMitics whcre operations are 
locatcd and mia'gate adverse efftct m these 
c o d t i t s  to the -test practical 
extent (CommMity ResponsiiiIity) 

ro dose the gap: 

[aclydç the kcy term 
"traditional 
Irnowledge" in the 
[CME principies. 

To dose the gap: 

indude the key tcnns 
'?oint working 
agrccmcnu" and 
"business 
rclationshipsn in the 1 



TCCR Priaciple 

Catcgory-. Indigenou Comtrnmf*ties - Para 
1.4.P.6 

Associami Appendices: ïIi, V, X 

TCCR Criteria 

The company commmiicates its buSmcss plans 
M a way that the locai inüigcnops commtmity 
canmirtcrstnrid. 

ICME Principles 

Respect the culmcs, CPSf4ms, and vahrcs of 
hdiviclttals and groups whose l ive~oods  may be 
aftectcd by exploration, mining and pmcessing. 
(Community Rtsponsiiiïity) 

Contribute to and participate in the social, 
economic and institutional dtvelopmcnt of the 
cornmunitics where operations art locatcd and 

adverse e f f i  in these communitits to 
the gtcatest pradcai extent (Cammunity 
Rcsponsr'bility) 

Inform miployces, CUSfOmcIs and other relevant 
partics concmiing metal-rchted h d t h  or 
enviromanentai hazards and rtcommcnd bproved 
risk-management measures. (Product Stewardship) 

ICME Principles 

RÉcagaizt local cornmunitics as stakeholders and 
engage with tbmi m an effective proctss of 
consultation and commmiication. (Commtmity 
R=Po=biIitY) 

To close the gap: 

Use the tcnn "bio- 
dhtral"h 
dtscn'bing the 
cfiaractcristics of 
"ccrtainartas" 

To close the gap: 

Expand the concept 
of bbcommunication" 
to indude the 
COI~U~&I~M~ t0 
explambusuitss 
p h  so that ail 
corrrmtmitics 
understand them, 



TCCR Criteria 

Catcgory.. The Widcr Communiîy - 
Indigcnous Commtmitics - Para 1 AC.2 

TCCR Criteria 

The company, with the CO-opedon of the 
mdigeaous papIes concerned, perfonns a 
holistic comptebensive study of its potcntial 
envSo~rne][~îal, physW, social, tconomic, 
cuitmai and spiriaial impact on the 
connntmity and modifies its business plan to 
amciioratt potential ham. 

Catcgory: The Widcr Community - 
Indigenous CommMities - Para 1.4.C.3 

TCCR Criteriri 

The company pmvidcs employrntnt and 
trainmg opportunities to, and actively rccruits 
b m ,  indigaous commtmities for ail Ieveis of 
empIoY=lt. 

Category,. The Wider Community - 
Indigamus C o d t i c s  - Para 1.4.C.4 

TCCR Criteria 

The compaay's employmeat policies and 
practices fdiy accommodate the cuitmi, 
spmtuai and nccds ofcmpIoycts who 
arc mtmbcrs of indigenotts comrmmities, 

CattgoqK Thit Widcrcommtmity - 
liidigenotts Conmiunitics - Para f -4.C.5 

ICME P ~ c i p l e s  

Respect the cul- customs and values of 
individuaIs and groups whose IivcIihoods tnay be 
affecteci by explotatioa, mming and proctssing. 
(Community Rcsponsibility) 

Rccognize the authority ofimtiod and regionai 
govements and htegrate activities with thci. 
developmcnt objectives. (Community 
Respons bïIity) 

ICME Principles 

Recognize I d  c o d t i t s  as StakthoIdas and 
engage with them in an t f f i e  proccss of 
consuitation and communication. (Community 
Respons ibiiity) 

Respcct the dhucs, customs and vahies of 
individuais and pups whose lnreuioods tnay be 
affcctcd by exploration, mniing and processing. 
(Commtmity Respomiility) 

To dose the gap: 

IncIudc the concepts 
of setking and 
tectiWIg approval 
be fore beg innuig 
business activitics in 
the ICME principles. 

To close the gap: 

Make a stattment that 
al1 dcvelopmtnts arc 
precedcd by "holistic 
comprehensive" 
snidics. 

To close the gap: 

Make such a statement 
in the Cornmunil'y 
Responsibiiity 
principles. 

ICME Prùiciples 

No cquhdcnt 

To close the gap: 

Indicate in the 
conmnmity 
Responsiilc principlts 
that ICME 
acknawlcdgcs sach 
"net&-. 



The company dcvcIops a transparent pmcess for the 
inclusion of indigcnous peoples as fiilI participants 
m business decisions. 

categoqc The wid# commimity - hdigtnous 
Communrti 

* .  
es - Para I A C 6  

TCCR Criteria 

The company negotiatcs a just and tquitablc 
tconomic settlement with the indigatous 
community(iies) mvolvtd 

Category: The Wider Community - Indigtnous 
ComrniMiti~s - Para 1 -4.C.7 

TCCR Criteria 

The company providcs opportunitics for d its 
emp110yees to o b t h  an tmdefstsulding of indigcnous 
culture, treaties, history and ment issues- 

Catcgory= Thc Wida Co~lllllunity - Indigc110us 
Comwinitits - Para 1 AC.8 

TCCR PrfncipIe 

Tht company values all its cmployecs and their 
contriiutiions m evcry stctor of its opetations. 

Catcgoty= The EmpIoyed - Conditions - Para 
Z1.P.l 

TCCR Prinapk 

&.cg- The EmpIoyed - Conditicms - Para 
ZI.P.2 

ICME Principles 

lRtcognize I d  
cOmrnuILt-ties as 
stakeholders and 
cngagc with them in 
an effective process of 
consultation and 
c 0 ~ c a t i 0 ~ 1 ,  
(Community 
Rcspo~l~liility) 

ICME Principles 

No equivaltnt 

ICME Principles 

No tquivalcnt. 

. 

ICME PrfncipIes 

To close the gap: 

Include îhc concept of "a transparent 
proccss" m the C o d t y  
Responsi'biiity principks and mdicate 
the procedures of sucb a process. 

To dose the gap: 

hclude the key tems '?ut and 
cquitable" in a Community 
Rcsponsi'biIity principle. 

To dose the gap: 

Include such a statcmcnt as part of 
how ICME will "participate" in the 
developmtnt of a c o d t y  

To close the gap: 

The ICME C%mter lacks a compIcte 
set of pritlciples focusing on 
tmployccs and covcring al1 the 
concepts tmda this TCCR category of 
the Employai, Paras 2.1 .P.I to 
22dP.4. PossîbIy, a catchaii 
sîatement could covcr the same 
concepts in the Ptcamble. 



TCCR PrincfpIe 

CategoW The Employtd - Conditions - Para 2.1 J.3 

TCCR Prindple 

The company dots not discriminoite on the basis of 
gcndcr, race, social or ethnie aria cuitme, rtIigion, 
age, disability, sexrial orieatation, nationality, 
ci-, or political opinion. 

Categcuy The Employcd - Conditions - Para 21.P.4 

Tht Company seeks to maximist long tcnn c o n t r a d  
reiationships with its cnrployecs and to safcgriard 
c~llpIoytcs' filme cmployability. 

Catcgory: The EmpIoycd - Conditions - Para 21P.6 

Acfrnowlcdgt tbat certain artas may have parti& 
ecological or dturai  values dongside dtvelopmcntai 
potcntid and, in such instances, consider these values dong 
with the economic, social and othcr benefits rcsuiting fiorn 
deveiopmcnt. (Environmtntal Stewardship) 

Respect the cuiturcs, customs and values of inâividuaIs and 
groups whose fiveiihoods may be af5éctcd by expIoration, 
mirinig and p d g .  (Commtmity Rtspomiiiity) 

Rccognize locai communities as stakeholders and engage with 
thcm in an cff'ectivt process of cansuItation and 
communication, ( C o d t y  Responsrbility) 

Contniute to and participate in the social, cconomic and 
institutionai dtvelopmeat of the commtMities whac 
operatioas are location and mitigate adverse effects in these 
codtics to the greatcst possibk cxtent, (Ccmmunity 
Respa==w) 



I TCCR PrindpIe 

The company pays sustaninhle commimity mes 
which cnabb employees to meet the basic abads of 
bicnzsehrw and th& fiimilics, as well as to mvest m 
the on-gohg sastainability of local amx.nrmitics 
tiirou& the ust discrctionary mcomc 

I Catcgq*  The Employed - Conditions - Para 2. I S.7 

Associated Appendices: X 

TCCR Prînciple 

The conpny provides equaI pay for work of qui 1 due. 

1 Catcgory-. The Employed - Conditions - Para 2.19.8 

Associated Appendices: VfI, X, XV, XVI, WQ 
xvm 

The Company ensures wotk scbeduies that arc 
reasonablc a d  cnabIe tmpIoyes and their f d e s  to 
tive m a sustaincd and hdthfiil manner. 

1 a t c g o ~  The EmpIoycd - Conditions - Para 2.1 29 

TCCR Principle 

The company rccogniscs the need for supporthg 
andlot providing the essential social Îuihtmclmt of 
chiid cart, c t k  careV and coIIfrmmity service in ordcr 
to fifitate access to empIoymcnt and full 
participation 0fcmplIoyees in the wodcp&cc. 

1 Catcgory: The Employed- Conditions - Para LlP.10 

Contniute to and participate in the social, cconomic and 
iPstitutÏod devdopm~1t of the comtltltnitics when 
opcrations am locatcd and mitigate adverse efficts in thcse 
commmiities to the -test practica1 extent. ( Community 
Respoasiiility) 

ICME Principlts 

No quivalent 

ICME Priaciples 

No cquivaient 

ICME Principles 

Contribute to and participate in the socid, cconomic and 
institutionai developmmt of the comLnmLitits whcft 
operations arc locatcd and niitigate adverse effects in these 
commuaities to the p t e t  practica1 Cxteat, (Commuaity 
RcsponsrbiIity) 



TCCR Prindple 

The compaay vahies womcn as a vital grwp of 
cmp1oytts who have a sisnificant coatn'btttion to 
make to the work of al1 companies, 

C a t t g q .  The Eqloycd - Pcrsons - Womcn m the 
Workforce - Para 2A.P-1 

TCCR Principle 

The Company is a m  that the rights of women are 
o h  violateci by buSmes poiicits and practicts 
which contribatc to the 'femMIsation of poverty' and 
exacerbate gender mequaliticsCS It sccks to neutralise 
the impany of any such policies or practiccs on tbeir 
employcts. 

Category: The EmpIoycd- Pcrsons - Womcn in the 
Woddiorce - Para 2AP2 

TCCR Prfndple 

The campany enstucs that there is qua1 remuneration 
for work of equai value. 

Catcgory: The Employai - Pcrsons - Womcn in the 
Workforct - Para 2.2aP.3 

TCCR Prindple 

The compaay casurts that social and biological 
dctednmts that a f % i  women because of gcndcr arc 
adctrcssta by appropriate policies within the 
workpiacc, MchtdMg, but not rimitcd to, pregnancy 
leave, xnatemity leave, mcdid le8ve. 

ICME Priaciples 

ICME Prfnciples 

No cquivaicnt. 



The company does not discritliiaatc on grounds of race, ethnicity, or 1 dm* 
Cattgory-. The Employcd - Ptfso11~ - Mmority Groaps - Para 22b.P.l 

Associa~Appendices:xrr,xIrr,XrV 

The ccmymy ensures that pesons with disabilitics who apply for jobs 
with the company meive fair trtatrnent and me cons ïdd soIeIy on 
thcir abiiity to do the job with or without workplace modifications. 

I Category: The Employcd - Ptrsons - Persons with Disabilities - Para 
220.1 

The company d u e s  persoas with physicai and/or mental disabilities 
as îbil p a r t i ~ t s  in the workforce. 

Otegory= The Eqloycd - Ptrsons - Persans with Disabilia'cs - Panni 
22c.P.2 

Associatcd Appendices: XIX 

1 The mmpzmy does not exploit childrcn as workm. 

1 Categoy The Employed - Peirons - Chiid Labour - Pan 2 2 U .  L 

Associaad Appcudices: Xi ,  XX, XXü 

TCCR Prindpte 

I The coqmy gwmtecs that ntithcr it nor its contractors employ 
chUren in condia'cms that violatt the rights of the chiid. 

ICME Prinüples 

No tQuivaIcnt 

ICME Principles 

No cquivalent 

ICME Principles 

No equivaient 

ICME Principles 

No cquiv;ilent 



- does not mt#fert with the right of a chilci to an education - agrees to abide by minimum age rcqairements for 
admission of chil- to cmployment as statcd in the 
Inîcmationai Convention on the Rights of the ChiId - 8cccpts appropria& rcgulation of hours and conditions 
regardmg cmploy~~icnt of cMdrm - safegaards the hcaiîh, safcty, and morais of chiId workers, 

Category-. The Employai- Pcrsons - Child Labour - Para 
2.2dLP.3 

Associateci Appendices: XI, XX, XXII 

TCCR Principle 

Tbt c o m p q  does not azrploy persons unda the age of 
rrmjority as a means of avoiding the paymtnt of fdi adult 
wage for &mg the samc work 

Category: The Employd - Petsons - Chiid Labour - Para 
2.2d.P.4 

Associatcd Appendices: X XI: 

ICME Principles 

No cquivdent 



I TCCR PriudpIe 

Associateci Appendices: I, VII: 

The conipany is rtspons~ible for the labour conditions 
under whicb and in which its products and services 
are produccd, providcd, and advtttised, or martrEtcd 
under iiccnsing agreement, 

I CategoW Suppliers - Para 23.P.2 

Assochtcd Appendices: I 

TCCR Principle 

The company insists on honcsty and intcgrity m ai l  
aspects of its business whercver business is 
conducted. 

I Wegoory= Financiai Integrity - Para 2.4.P.l 

Associated Appendices: VII 

I TCCR RlncipIe 

I The company does not offer, pay, solicit or acccpt 
bribts in any form, 

I Category F h c i a I  Inttgriry - Para 243.2 

ICME Priaciples 

Morm cmpioytes, customcrs 
and other relevant parties 
conc«ning metai-rciated 
hdth or cnviromtntd 
hazards and rtcommend 
bproved risk management 
measrutS. (Product 
Sttwardship) 

Advance understanding of the 
properties of metais and their 
c f f i  cm human h d t h  and the 
enviro~mcnt. (Product 
StewardShiPl 

ICME Prfnciples 

No cquivaltnt 

To close the gap: 

A statcment indicating that 
the ICME holds aU its 
suppliets to the ICME 
principles. 

To close the gap: 

A statcment accepting such 
rcsponsiiility with respect 
to suppliers 

To close the gap: 

Use the kcy tcrms "hontsty" 
and "inttgrity" m the ICME 
p~c ip l e s .  

To dose the gap: 

Inciude a priucipie of 
tratispartncy in transactions 
with govcmmmts 



TCCR PrincipIe 

The company rtcogniscs that iîs dircctars 
and employas have a ccntraI role in 
upholding the compaay's ethical standards 
and codes of conduct 

Category.. Ethical lntcgrity - Para 259-1 

Associated Appendices: VII 

The Company actively sccks to participate 
in ail vo1uu~ary codes and standards that 
pertaUi to its operatioru. 

Catcgory= Ethicai Integrity - Para 252.2 

ICME Principles 

Ensure mfofmation providd is d d ,  
accurate and based on sound technical, 
tconomic and scieatific data (Objective) 

Provide a fitt flow of iafomtion on 

deveIopmcnta1 issues affccting the industry- 
(Objective) 

Probably every one of the fCME principlcs 
and objectives satisfics this TCCR principle. 

To close the gap: 

Make statemcnt 
a&owItdging the 
"central ro1e" of 
dircctofs and 
cmpioy ees for ethical 
standards. 

To dose the gap: 

A statcmcnt in the 
Preamble committing 
the ICME ta such 
actions. 



The company's corporate 
gove~118nce poiicics balance the 
intmsts of managers, naployets, 

I sbartfi01ders, and 0 t h ~ ~  mtcrtsted 
d a f f i i  partiestS 

Category: The Sharcholders - Para 
265.1 

Assaciatcd Appendices: I, 11, IIT, 
wvl,m= 

Woàr with govanment agcncics, downstttam uscrs, 
and others m the dcveiopraent of sound, scicntifldy 
based IcgisIation, rtgulations and product standards 
that pro- and benefit anploytts, the c o d t y ,  
and the nrviroument, (Product Stewadship) 

Acknowledge that certain artas may have parti& 
ecologicai or dturai  &CS dongside dcveIopmmtai 
potential and, in such mstanccs, consider these values 
dong wiîh the economic social and other bcnefits 
rcsuithg fiom deveIopmcnt, (Environmental 
Stcwafdship) 

Support ses& to txpand scicntific Icnowieedgc and 
develop Miprovcd technologies to pmtect the 
cnvïromncnt promote the intccpationai transftr of 
tcchnoIogies that mitigate adverse cnvironxncntal 
tffects, and use technologies and practiccs which take 
account of tocal cuiturts, customs and cconomic and 
environmental ne&, ~ W o n ~ n c n t a i  Stcwardship) 

Respect the cuitures, customs and vaiucs of 
individu& md p u p s  whose helihoods may be 
affectcd by exploration, mining and proccssing. 
(Community Rtsponst'bility) 

Recognize I d  communit*ties as stakcholders and 
engage with them m an effective process of 
codtation and comnnmication, (Community 
Rcsponsliility) 

Rtspect the authority of national and regional 
govcmmcnts and intcgratc actiuities with 
devetopmcnt objectives. (Commmity Rtsponsibility) 

Dcvtiop and mipItmmt programmts chat 
c o l ~ ~ l ~ c a t c  the bencfits of a b c e d  consideration 
of ~Wo~11cnt ,  cconomic and social Iactors. 
(Objective) 

Ta close the gap: 

IncIude the concepts 
of "corporate 
gaveniance" and 
"baiancing intertstsn 



TCCR hiociple 

idormation which eaables sharchoId.ss to UndCrstand 
co~pomte compihce with these 'PrMcipIs of Global 
Corpontte Rcsponsi'biiity' as evidenced in the Criteria 
and Bcnch Marks ofthis document is fitlly available. 

Category: The Sharcholders - Para 2.65.2 

Associateci Appendices: LI, DI, VI, Vm 

fnfonn employees, c u s t o m ~ ~ ~  and 
other relevant partics concaning 
metal-rehtcd h d t h  or 
environmentai hazards and 
recommcnd miprovcd risk 
management measures. (Product 
Stewardship) 

To close the gap: 

Make a commiiment to 
report on the 
implernentation of and 
compIiancc with ICME 
principles* 

TCCR PrincipIe 

The Company n e i k  rtstricts nor obshucts the iegal 
rights of sbatcboldcrs. 

Categoryc. The Sharcholders - Para 2.693 

TCCR Principle 

Whcn entering into and throughout the duration of 
joint vcntmcs and partnerships, the company taka 
mt0 accolmt îhe ethicai implications as weil as the 
Enancial implications of those nhtiodips 

Associatecl Appendices: m, V, VI, MI 

TCCR Pchciple 

Ail parts of the rompIuiy, 8SSOCiBtcd compani-CS, 
âivisicms and Pnits and subsidiary coqmies abide by 
thc samt code of ethics and conduct as the parait 
companyas aminimmnscandard 

Provide a fice flow of information 
on intemational, e n v i r o ~ ~ ~ n t a i  
and developmcntal issues affecting 
the industry, (Objective) 

Listen and lzspond to the public 
about metais and the envirxmment, 
(Objective) 

ICME Princip les 

ICME Prinaples 

No cquivalcnt 

To close the gap: 

A rcfertnce to the 
Yegal righis of 
shareholders" in the 
Prtamble, 

To close the gap: 

Introduce the concepts 
M the "Community 
Responsibility" 
principles. 

To dose the gap: 

Maice such a statcmcnt 
simiIat to that about 
SuppIÏcfs (2.3.P 1). 



TCCR Principle 

The company accepts a responsibility to 
promotc its code of ethics and of conduct 
with ~ccnsccs and fianchisees. 

Category: Joint 
Ventmts/PartncLSILipdS~bsi~~ - P m  
27J3 

ICME PriaapIes 

No equivdent 

To dose the gap: 

a sïmiiar statement 
to that about 
supplicrs (23.P 1). 

TCCR Prindple 

The company adhcres to mtcmatiod 
standards and ptocob relevant to its 
promicts and -ces, 

Category: Customers & Coxïsumcrs - Par 
282.1 

TCCR PrincipIe 

Category= Customcrs & Co~lswners - Par 
28.P.2 

Associaad Appendices: I, VII 

ICME Principles To dose the gap: 

Work with governmcût agcncics, downsüeam 
users and 0th- m the development of sound, 
scientincaüy based legislation, rtgulations and 
pmduct standards that protcct and bcncfit 
employces, the community and the enviroment, 
(F'roduct Stewardship) 

Add this priticiple as 
under Product 
StewardShip. 

ICME Prindpks 

Work with govcniment agencies, downstream 
users and others in the developmeut of sound, 
scientifidy based legislation, reguiations and 
product standards that protcct and bcnefit 
cmptoytes, the comrmmity and the e~1vironmtn~ 
(Product Stcwardship) 

infonn cmployees, customcrs and othcr rcIevant 
partics conceming mctaI-relatcd h d t h  or 
enviromc11tal hairatclc and tccommcnd 
Miprovcd ISC management m t 8 ~ ~ f t ~ .  (Product 
Stewardship) 

Conduct or support research and promotc the 
application of ncw tcchnologics to firrther the 
saft use of metals, (Product Sttwardship) 

L* and respond to tht public about mctais 
and the enviromnent. (Objective) 

ment products, proc#sts or services as being 
cnwOnmentalfy soand d y  whcn supportcd by 
wen-founded contemporary data (Objective) 

Ensure Î.d~ormationprovidtd is candid, accurate 
and bascd on smd technid, cconec and 
m*&c da& (Objective) 

To dose the gap: 



TCCR Principle 

The coxnpany is commimd to rnwkeîhg pradces 
which pmtcct consamers and which ensare îhc s a f i  
ofallprodticts, 

Catcgory= Customtrs & Consumc~s -Para 2.8.P.3 

Associatcd Appendices: I, VIL, XXIII 

TCCR Principte 

The comp;rny is M y  conrmitted to fàÏr trading 
practl-ces. 

Work with govment  agencics, 
downstream uses and othcrs in 
the deveIopment of sound, 
sciemtificaiiy based Icgislation, 
rcgulations and product 
standards tbat protcct and bcoefit 
emptoyees, the community and 
the cnvironrncnt (Product 
S tcWBLdShip) 

Resent products, processes or 
scrvicts as b&g 
environxnentaiiy sound ody 
when supportcd by wcll-fomded 
conttrnporary data, (Objective) 

Ensure infocmation provided is 
candi& accutate and based on 
sound ttchnicai, cconornic and 
scimtific da& (Objcctivc) 

To close the gap: 

hclude the key tcrm 
"marketing practicesn. in 
tht principles- 

To dose the gap: 

lncIude a dennition and 
stattmcnt about "fair 
tradingn m the Prcamble, 




