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Abstract: This paper combines organizational and theological frameworks to address the integration
of Christian spirituality at work (SAW). It begins with a brief explanation of SAW, followed by a
more narrow description of Christian SAW. The paper then provides a snapshot of several integrative
models from the SAW literature, after which it offers a new theological model of Christian SAW,
noting that Christians want to contribute to God’s new creation while worshipping Him through their
work. Both this and the models from the SAW literature are considered to be ‘top-down” approaches
in that they provide guidance for managers on how to integrate employee spirituality. The next
section then provides new ‘bottom-up” qualitative research exploring the underlying conditions that
working Christians believe are required for enhancing their spirituality at work. The paper concludes
by bringing these two approaches together to produce a new theoretical contribution on how best to
integrate Christian SAW, and to achieve the benefits of doing so for an organization.

Keywords: spirituality at work; Christianity; integration frameworks; theology of work; qualitative
research

1. Introduction

For Pope John Paul II (Paul 1981), work is part of who we are and what we do. It touches all
aspects of our lives, and is the primary means by which we improve those lives on earth. Consequently,
he notes, that work is essential to the church’s life and mission, and is “always relevant and constantly
demands renewed attention and decisive witness” (p. 3). The Pope is not alone in this conviction.
Robert Bellah (1985), the prominent American sociologist, argued in his well-known book, Habits
of Heart, “Work that is intrinsically interesting and valuable is one of the central requirements for
a revitalized social ecology” (p. 288) and what is needed is to improve society, “is a fundamental
revaluation of what we understand work to be” (p. 289).

The Christian Bible clearly presents a view of human beings as Homo Faber. From the very
beginning, God involves us in the work of creation, production and sustenance, and this continues
through to the very end of creation. From the Garden of Eden (Gen. 1:27-28; 2:15; 9-20) to the New
Jerusalem (Rev. 21:2), the Bible is full of verses proclaiming the need for, and the value of, work.
There is also an underlying premise in scripture that work is a burden. The biblical narrative, while
proclaiming its value, also stresses that more often than not, work is a curse rather than a blessing
(Gen. 3:19).

Interestingly, the ideas of the two most influential secular thinkers on work reflects this conflict.
Adam Smith, for example, advocated possessive self-interest as the “general principal which regulates
the actions of every man” (cited in Volf 2001, p. 53). He wrote, “It is not from the benevolence of
the butcher, the brewer, or the baker, that we expect our dinner, but from their regard to their own
self-interest” (p. 54), and he acknowledged that this principle would inevitably mean, “The great body
of the people must necessarily suffer alienation” (ibid.). For Smith, this was a price worth paying for
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a successful economy. Faced with this reality, Karl Marx rejected the notion that work was simply
a means to material ends. For Marx, work was an instrument to humanize nature for individual
self-actualization and societal development (Cosden 2005). Unfortunately, Marx’s scientific materialism
had little room for God. Interestingly, as Meeks (1989) observes, both systems argue for immutable
laws rooted in the inevitability of history and nature, abstractly conceived, that colours their economic
lens in utopian terms.

From a Christian perspective, both Smith and Marx get it half-right. As Pope Leo XIII's 1891
encyclical Rerum Novarum alludes to, each system, while promoting human self-actualization, actually
ends up inhibiting human autonomy and dignity (Jensen 2006). Communism elevates the State, while
capitalism elevates profit, both at the expense of the individual. Neither system has time for the God
of scripture, nor have they yet provided their promised utopia. Remarkably however, the way most
of us understand work today is still a product of these two systems (Casey 1995). Typically, work is
organized in the interests of efficiency and profits, with workplaces, and the people within them, tools
to achieve these ends. At the same time, work plays an enabling role in most of our lives, as it is the
primary way we find fulfilment (Hunting and Conroy 2018).

Perhaps a developing awareness among Christians as to the dominance of the global economy,
and its impact on people’s working lives, underpins the recent flurry of publications concerning
economics and work (in addition to the works already cited see, e.g., (Stevens 1999; Moe-Lobeda 2002;
Larive 2004; Tanner 2005; Cavanaugh 2008; Keller 2012)). At the same time, a burgeoning literature
has developed around the broader notion of spirituality at work (SAW). Several reasons have been
provided by scholars for this interest including socio-demographic changes (Kale 2004; Marques 2010),
shifts in collective worldviews (Biberman and Whitty 1997; Neal et al. 1999), and a growing wariness
towards traditional institutions (Sweet 1999; Bell and Taylor 2003). Whatever the reason for this
emergent interest, Miller and Ewest (2013) argue that SAW is more than just a fad. This paper hopes to
contribute to this discourse by combining these two literatures to address the integration of Christian
SAW, and to identify and discuss the benefits of this to organizations.

The paper begins with a brief explanation of SAW, followed by a more narrow description of
Christian SAW. It then provides a snapshot of several integrative models from the SAW literature,
with an emphasis on Miller and Ewest’s (2015) approach for integrating religion and spirituality into
an organization. After this, the paper provides a theological model of Christian SAW, noting that
Christians want to contribute to God’s new creation, while worshipping Him through their work. Both
this and Miller and Ewest’s work are considered to be ‘top-down’” approaches in that they provide
guidance for managers on how to integrate employee SAW. The next section then provides new
‘bottom-up’ research exploring the underlying conditions that working Christians believe are required
for enhancing their spirituality at work. The final part of the paper brings these two approaches
together to produce a theoretical contribution on how best to integrate Christian SAW, and to discuss
the benefits of doing so for an organization.

2. What Is Spirituality at Work (SAW)?

While popular in the management literature, defining SAW is challenging. There are multiple
descriptions, with one author citing more than 70 (Karakas 2010b). Many of these are thick definitions
that offer narrow interpretations of SAW, and in the process, leave out other vital aspects. A thin
definition, on the other hand, is broad enough to incorporate many aspects and types of spiritualities.
If we take this ‘thin” approach, then SAW is about finding greater meaning in our work, cultivating
an authentic holistic Self though our work, and engaging with our wider community by our work
(Karakas 2010b; Benefiel et al. 2014; Houghton et al. 2016). A further idea prevalent in the literature
is that everyone is spiritual (Downey 1997; Emmons 1999; Colwell et al. 2006) and therefore, when
people come to work they bring that capacity with them (Sheep 2006; Berry 2013).

SAW is often conceptualized in the literature using three different levels: individual, collective
and organizational (Sass 2000). At an individual level, SAW is the sum of beliefs and values a spiritual
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person brings to their work, and the effects of this on their organization (Kolodinsky et al. 2008).
At this level, the focus is on how managers can enhance the spiritual capabilities of staff (Pfeffer 2003).
At a collective level, SAW is comparable with organizational culture or identity. Giacalone and
Jurkiewicz (2003), for instance, call it “the framework of organizational values evidenced in the culture
that promotes employees” experience of transcendence through the process, facilitating their sense of
being connected to others in a way that provides feelings of completeness and joy” (p. 13). Finally, for
the organizational level, spirituality becomes consubstantial with the entity itself. SAW emerges as a
complex system from the interactions occurring between individuals and organizational structures.
This phenomenon is untraceable to any single person and has emergent properties that are holistically
unique (Sass 2000). For the purposes of this paper, the phrase ‘spirituality at work’ (or SAW) means
individuals enacting their spiritual values at an individual level, and the outcome of that enactment in
their work-related context (collective level), unless otherwise stated.

This same literature also details the positive effects of embracing SAW. From increased commitment
to the organization (Markow and Klenke 2005; Vandenberghe 2011; Bell-Ellis et al. 2015), to enhanced
job satisfaction (Marschke et al. 2011; Tejeda 2015; Belwalkar et al. 2018), and improved citizenship
behaviors (Kutcher et al. 2010; James et al. 2011; Pradhan and Jena 2015), SAW is increasingly seen as
an idea whose time has come.

What Is Christian SAW?

Despite all this, Ewest (2018) writes “the way forward for people of faith to bring their whole
selves, including their faith, into the workplace is opaque and resources to support them are scant” (p.
2). He goes onto detail that management scholars have little time for institutional religion, preferring
the more ambiguous term spirituality. For instance, Mitroff (2003) argues that “organized religion
has very little, if any role, to play in the workplace” (p. 378), a claim found throughout the literature
(Bandsuch and Cavanagh 2005; Exline and Bright 2011; Carlson 2015). As Ewest (2018) notes, this
usually occurs for two reasons: (1) religion is seen as divisive and pejorative, and (2) religion is
too narrow a construct to attain the humanistic goal of a more humane workplace. Consequently,
spirituality as a broader construct is of more interest to managers.

Historically, religion and spirituality were not widely differentiated (Schneiders 2003). Today,
spirituality is typically segregated from religion. Whereas previously, religion included substantive and
functional aspects while emphasizing personal religiousness, now spirituality is primarily substantive
and emphasizes personal relationality. Overall, spirituality is viewed positively, while religion is
viewed negatively (Zinnbauer et al. 1999). This discarding of religion for the broader term spirituality
is interesting, and conceivably premature. Spirituality, after all is a central and essential part of most, if
not all, religions (Schneiders 2003). Of course, there may be some who label themselves as spiritual
only (Marler and Hadaway 2002). However, their spirituality did not evolve apart from cultural
and social norms. While practices may differ in that such people do not hold to tradition-orientated
religion, their sense of and search for an Ultimate Concern still exists, and this is a key aspect of any
religion. Miller and Ewest (2018) argue that differentiating religion from spirituality “demonstrates a
shallow understanding ... often setting up a false dichotomy between different modalities of belief
systems and practices” (p. 4). Ultimately, both have similar ontological components. Interestingly,
Boyd (1994) argues spirituality thrives in dialectical tension with religion, one calling for the other. For
Schneiders (2003), they “constitute a single reality ... two partners in the search for God” (p. 165).

Miller (2007) uses ‘faith at work’, as opposed to ‘spirituality at work” because it “recognizes the
generalities and openness of spirituality and at the same time includes the particularities of the more
codified and institutionalized nature of religion” (p. 18). From a Christian perspective, these are
connected ideas. The New Testament, for instance, posits that a person of faith is ordered, led, and
empowered by the third person of the Trinity, the Holy Spirit (see, e.g., 1 Cor. 2:6-15 and Rom. 8:9-11).
This influence should result in certain actions. As scripture observes “What good is it, my brothers, if
a man claims to have faith but has no deeds? Can such faith save him?” (James 2:14), as well as “In
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the same way, faith by itself, if it is not accompanied by action, is dead” (James 2:17).! The actions
James has in mind involve caring for “orphans and widows in their distress and to keep oneself from
being polluted by the world” (1:27). Given this, we argue that an authentic (i.e., spiritual) Christian
faith is one that images Jesus (2 Cor. 3:18; Col. 3:10) in terms of active love of others (especially the
least well-off) and obedience to God (Luke 10:27; Jn. 14:15). Consequently, the notions of Christian
faith and Christian spirituality at work are compatible since both involve a daily lived Christian praxis
that images God back to Himself (McGhee and Habets 2018). This is opposed to other non-faith
spiritualities (e.g., New Age), which may be conceived more loosely.

Simply put, Christian SAW is about having an active living faith in the workplace. However, if we
take the thin definition provided earlier as a basis, then Christian SAW may involve finding purpose
in our labors by directing them to God the Father, as the larger reality empowering our spirituality.
Such a focus ensures there is no difference between the spiritual and the physical (i.e., labor) since both
are an inseparable unity (Volf 2001). A Christian SAW would also require developing an authentic
holistic self through our labors that images God’s Son, Jesus Christ. By accepting Christ, our humanity
is enhanced not diminished; our living, and our working, assume new purpose and relevance as we
share in God’s love and design for creation. Finally, a Christian SAW means laboring with the wider
community (including the environment) by the Spirit to complete God’s ultimate goal, a redeemed
and renewed creation that expresses God back to himself (Staniloae 2000). Ferguson (2010) is also be
helpful here. He offers the following directional metaphor of “reaching upward, opening inward, and
expanding outward” (p. 16). In our work, we reach upward to be in harmony with God. As we strive
upwards, we open ourselves to Jesus, which leads to a sense of wholeness through our work. This
openness, in turn, ensures we expand outwards by the Spirit to connect with others, as we gain a sense
of attachment to and integration with all life (Moltmann 1997).

3. Integrating SAW from the Top-Down

There is general agreement that people want to (and do) bring their spiritual worldviews and
practices to their work context (Sheep 2006; Karakas 2010a; Houghton et al. 2016). Consequently, several
authors have developed frameworks to help organizations integrate SAW. Among the first, was that of
Mitroff and Denton (1999), whose research categorized organizations according to how they embraced
spirituality. Their analysis concluded in advocating for a hybrid-type organization that incorporated the
best of five identified approaches. Another early proponent in this area included Cash and Gray (2000),
whose integration model is based on two categories: observance and manifestation. Observance
involves “activities that include time away from work to celebrate holidays, to commemorate traditional
events, or to attend Sabbath day services, as well as leaves of absence to attend religious or spiritual
missions or retreats” (p. 128). Manifestation, on the other hand, “involves individuals” desire to
express their religious experience at work and may result in requests to wear religious jewelry or
dress or to discuss faith at work” (ibid.). In both instances, Cash & Gray provide a framework that
enables managers to assess religious institutional influence on employees’ desire to be spiritual, and
the subsequent impact of this desire on the organization.

Hicks (2003) (cited in Gotsis and Kortezi 2008) advocates for a ‘respectful pluralism” approach to
integration. Grounded on several arguments “not framed in the language of any particular religious
tradition” (p. 164), Hicks” model involves “a series of basic assertions about the employee as a human
person” (p. 166). These include people having an inherent dignity, and being respected accordingly,
as well as all persons being treated equally, since all “possess equal dignity and thus deserve equal
respect” (p. 167). It is on these basic assertions that any integration of spirituality into an organization
must occur, not because its produces increased efficiency or improved financial returns. From Hicks’

1 All scripture verses are from the NASB (1995 update).
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perspective, spirituality is an inner human need, and therefore, must be treated as an end in itself
(Gotsis and Kortezi 2008).

From this, Gotsis and Kortezi note that Hicks (2003) develops a guiding principle, the presumption
of inclusion, which suggests that everyone should be permitted to practice their spirituality in their
workplace. However, there are limitations to this. Such practice must meet sensible demands of the
organization, and it cannot violate any other employee’s rights to dignity and respect. Hicks also
develops, what he calls, several limiting norms. The first of these is non-degradation. This inhibits
employees engaging in any kind of degrading behavior towards others. Non-coercion, the second norm,
limits individuals using official positions or power to force their spirituality on others. The third norm,
non-establishment, ensures it is “morally unacceptable for an organization to endorse, or in any way
promote, any particular religious or spiritual worldview over others, even if that worldview is deemed
as generic or is intended to apply to all employees” (p. 174). Finally, and similar to this paper, Hicks
claims the division between religion and spirituality is invalid. He believes that employees’ religious
and spiritual beliefs should be openly expressed and communicated in the workplace.

More recently, Pawar (2009) developed a wide-ranging framework of workplace spirituality that
incorporates several methods of integration from current research. Pawar claims spirituality can
be facilitated at work from an individual, group, organization, or leadership approach. The first of
these involves cultivating spirituality within individual employees who then positively influence the
organization. For example, Emmons (1999) notes that spiritual skills that enhance decision-making can
be fostered via employee training and development programs. The second approach involves processes
such as community building (see e.g., Mirvis 1997) that can “facilitate individuals’ transcendence and
access to spiritual knowledge for becoming their better selves” (p. 380). The third approach requires
organizations to encourage individual experiences of SAW using more organic and flat structures,
autonomous and participatory decision-making, self-managed teams, openness and transparency to
spiritual beliefs and values, and collective recognition and reward systems (Pfeffer 2003). Pawar’s
(2009) final approach has leaders inducing change in aspects of the organization to generate employee
experiences of workplace spirituality. For example, Fry’s (2003, 2005) ideas about spiritual leadership
posit that leaders empower followers through visioning that gives them a wider purpose for their work.
For Fry, this means cultivating agreement between a given vision and firm values to achieve a good
spiritual person and organization (SP-O) fit. This ultimately fosters increased commitment, improved
performance and social responsibility. Pawar (2009) argues that when combined, these approaches
produce a comprehensive integrated model reflective of existing research, with multiple focal points
for researchers and practitioners.

Some scholars have shifted away from such generalized attempts to more industry-specific models.
For instance, Lee et al. (2014) claim that service industries are uniquely affected by emotional labor,
and that SAW can buffer the adverse consequences of this within an organization. Consequently, they
offer a framework incorporating the influence of SAW on staff, clients, and the firm. They suggest

Spiritual values such as respect, humanism and integrity, when combined with an ethical
climate, mediate the relationship between workplace spirituality and employee satisfaction
and commitment, organizational performance and sustainability, and customer satisfaction

and loyalty (p. 50).

For Lee at al., this happens because SAW creates an environment where staff are engaged in meaningful
work, and are developing an authentic inner self, which ensures the negative effects of emotional
labor occur less frequently. In addition to these, SAW also cultivates an organizational context where
personal transcendence and connection with others is supported, and encourages spiritual P-O fit.
Focusing on the hospitality industry, Gatling’s (2015) model begins with SAW empowering an
individual’s labor with personal meaning and purpose. This in turn, increases work energy and
enjoyment. Next, SAW builds feelings of community which leads to improved connectedness between
workers, empathy and support, and a shared vision. Finally, SAW generates alignment with broader
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organizational values. This encourages employees to connect with their organization’s goals and
mission. Combined, these generate several benefits including enhanced job satisfaction, an increased
sense of commitment, and a reduced intention to quit. Not surprisingly, such outcomes are prevalent
in the SAW literature.

The above models provide a snapshot of the SAW literature’s efforts to integrate spirituality into
organizations. While not exhaustive, these models do share some similar attributes. For instance,
they all take a broad approach that could apply to a wide variety of spiritualities, industries, and
organizations. Furthermore, they all articulate similar broad spiritual values, and they all contend that
SAW will produce positive organizational outcomes, although this is not necessarily the goal. Such
models are useful to a point but they often lack the faith specifics of religion (Miller and Ewest 2015).
Stated another way, most are founded on an understanding of spirituality that is intrinsic and/or
existentialist (Krishnakumar and Neck 2002). The first of these argues spirituality originates within us;
it is part of our identity and outside religion’s rules. Here, work is viewed as a mode for developing an
authentic inner spiritual self. The existentialist view, on the other hand, interprets spirituality as a
meaning-making construct; work is a vehicle that allows spiritual individuals to see their labors from a
transcendent perspective. Neither view, however, is faith-specific. These differences led Krishnakumar
and Neck (2002) to offer a third approach, that of the religious view. They describe this as being specific
to a particular religion, with all its relevant beliefs, values and practices. For instance, Christians often
view spirituality as a ‘call to participate” with the work of the Triune God towards the redemption of
creation (Volf 2001). Unfortunately, as Houghton et al. (2016) note, such religious perspectives are
often marginalized in the SAW field.

In response to this lacuna, Miller and Ewest (2015) developed a faith-based integration model of
SAW because “whether inadvertent or intentional, some models homogenize the variety of religious
experiences, reduce them into categories of spirituality, or are dismissive of its presence within the
workplace” (p. 314). Based on the earlier work of Miller (2007), they propose four approaches to faith
in work contexts: faith-avoiding; faith-based; faith-safe; and faith-friendly. Noting that other integration
models often include the first three of these approaches, Miller and Ewest (2015) contend that the ‘faith
friendly’ model, and the overall holistic approach taken, are novel.

The faith-avoiding organization suppresses “personal or community expressions of faith, religion,
and spirituality at work” (p. 316). These organizations see religion as problematic. Citing Follet
(in Johnson 2007), Miller and Ewest claim this modality forces employees to compartmentalize.
Unfortunately, when employees do this frequently, they can compromise their holistic self, which opens
them up to mental health issues (Rozuel and Kakabadse 2010), as well as being more likely to carry
out unethical behavior (Weaver 2006). Simultaneously, they are not as likely to produce the beneficial
outcomes the SAW literature describes (Karakas 2010b). The faith-based organization, on the other hand,
is the polar opposite of this; they tend to build the entire firm around one faith’s orthodoxy (correct
belief) and orthopraxy (correct behavior). Often these organizations have a founder or CEO whose
strong faith influences the overall history and culture of the organization (Miller and Ewest 2015).

The faith-safe organization does not squash the expressions of faith, but at the same time, it does
not encourage them either. Similar to the approach taken by Cash and Gray (2000), these organizations
recognize employees’ faith observance and manifestation requests, and accommodate these in line
with legal requirements. If faith-avoiding means rejecting any forms of religious or spiritual expression
outright, and faith-based means welcoming such expression with open arms as long as it limited to a
singular faith, then faith-safe companies take a minimalist compromising approach. They do the bare
minimum, which they are legally bound to do, and no more. Similar to the faith-avoiding organization,
these firms are unlikely to get any real benefit from having spiritual employees (Miller and Ewest 2015).

Finally, the faith-friendly organization is a new way of appreciating the connection between faith
and work. Unlike the faith-avoiding firm, this entity actively seeks to encourage and embrace all
expressions of SAW equally. It goes “well beyond minimum legal requirements, and proactively
welcomes and perceives employee and business benefits in appropriate manifestations of faith at
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work” (p. 319). These firms avoid the issues of compartmentalization mentioned earlier. They
do this because they recognize all people bring their spirituality to work, and they want to live in
ways that allow them to incorporate their private and public lives (Sheep 2006; Lynn et al. 2011).
They also know that such integration generates positive health outcomes for employees (Zellars and
Perrewe 2003; Arnetz et al. 2013), and positive work outcomes for the organization (Walker 2013;
Belwalkar et al. 2018).

4. Integrating Christian SAW from the Top-Down

While an improvement on previous attempts at integration, Miller and Ewest’s (2015) model is
still a top-down, organization-centric approach, and is broad in its application of religion. It does
not answer the question: “How might a Christian integrate their faith at work such that they remain
true to its orthodoxy and orthopraxy?” (Krishnakumar and Neck 2002). Historically, such interaction
has been understood in three ways (Jensen 2006). One stream of thinking viewed work ascetically.
It was an antidote to laziness, and a means of creating disciples, all the while generating wealth for
the common good. Work had both a restraining and a productive function—"rescuing the soul from
idleness, and whetting the taste for spiritual things” (p. 32). Unfortunately, such thinking tended
to elevate the spiritual over the physical, and ultimately, created a dichotomy between clerical work
(which was viewed as superior) and the ordinary efforts of laypersons (Volf 2001).

Another stream of thought saw work as a calling. In response to Catholic views that only clerical
work was spiritual, and an aspiring bourgeoisie with economic interests, the Protestant reformers
argued all Christians had a spiritual and a worldly call (Volf 2001). Martin Luther, perhaps the
best-known proponent of this view, believed every person in every job is a priest, fulfilling his or her
work as a God-given duty (Zapf and Seele 2018). For Luther, work belongs to humans “as the birds to
flying” (p. 105), meaning that as part of the natural order, all work is equally socially and theologically
relevant. When conceptualized as a calling or a vocation, work becomes a divine assignment powered
by God'’s grace; it does not matter what a person does, as long as they do it for God. Later reformers
extended this idea, arguing that calling was discerned not on the basis of station but rather on the basis
of gifts and abilities (Dik et al. 2012). Both Luther and Calvin, as well as the later Puritans, all believed
that “diligent service within the work role glorifies God and also advances the well-being of society”
(p. 115).

Unfortunately, some of the early reformers’ ideas about work have produced some unjust outcomes.
For instance, they have been used to justify socio-economic hierarchies that exploit and alienate workers
(Volf 2001). As the result of these, another stream of thought developed which viewed work as a form
of salvation (Jensen 2006). Enlightenment thinkers such as G.W.F Hegel, after noting that human
work denigrated to slavery under capitalism, sought to transform the nature of work such that it led
to self-actualization. For Hegel, the Absolute Spirit “let loose in the world will not rest in alienation
... Spirit seeks expression, in part, through the work of our hands and minds” (pp. 37-38). Using
images from Exodus, Hegel posits that properly oriented work makes human beings free. Ironically, it
was Hegel’s spiritual view of work that laid the foundation for Karl Marx’s atheist ideas. For Marx,
work was ontological in that humanity invents itself and the world through its labor (Cosden 2005).
However, this happens only when the workers collectively own the means of production; until then,
industrial capitalism will continue to exploit and alienate the proletariat.

Twentieth-century Christian thinkers also differ on the integration of faith and work. Karl
Barth (1961), perhaps the foremost modern theologian, saw work as an economic necessity, and the
Bible as supporting this understanding. He stated, “There is no option but to work. Hence one of the
favorite insights of Protestant ethics, namely the importance of work to human personality and as a
cultural enterprise is very much in the background, if not completely invisible” (p. 472). For Barth,
earthly work is of secondary importance for Christians, whose main role is to be an active disciple of
Christ. Jacques Ellul (1976) goes further, arguing that work has no absolute value. It is a necessary evil
that has
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No ultimate or transcendent value before God ... It is simply that which makes our survival
possible and keeps us in being ... Work is an everyday affair. It is banal. It is done without
hope. It is neither a value nor is it creative ... when satisfaction is given ... when human
work produces joy ... we have to realise this is an exceptional event, a grace, a gift of God
for which we must give thanks (pp. 505-6).

More recently, theologians such as Douglas Meeks (1989), Paul Marshall (1980), Miroslav Volf (2001)
and David Jensen (2006) have taken a more positive view, claiming that Christian work by definition
participates in God’s plan for creation, and has eternal worth. Along similar lines, McGhee and
Habets (2018) developed an integrative model of Christian spirituality and work using the ideas of T.F.
Torrance (see Figure 1).

According to Torrance (cited in Flett 2005), human beings are “defined by, and sustained within our
relations to God, the created order and fellow human beings” (p. 163). Consequently, differentiating
between our faith as spiritual and our work as physical is unfounded. Furthermore, because we are
constituted by God for all we are, and can become, “we are dependent upon a continuing relationship
and proper orientation towards that same God” (p. 169). However, this is only possible through
our relationship with Jesus Christ, whom Torrance (1992) calls the “Personalizing Person” and the
“Humanizing Human” (pp. 67, 69), and by the work of the Spirit who sustains this relationship. Hence,
the work of Christ and the Spirit does not replace our humanity, rather it redeems it such that we
become more human not less, and our work takes on new meaning as we participate in God’s divine
love and plan for creation. This ontological change also restores our relationship with God, and with
each other, and we are now able to image God back to Himself through our decisions and actions.
For Torrance (1965), this is the true telos (or end) of being human. Flett (2005) notes that this image is
dynamic in that it is personal, spiritual and social; without the social context (e.g., work), humanity
could not “fulfil its calling and vocation as such a being” (p. 171).

Noting the limitations of calling as it is historically understood, the authors use an idea taken
from Torrance (1980) to conceptualize the Image of God (Imago Dei) in a work context, as that of
human beings as Priests of Creation and Mediators of Order. As priests, humanity’s calling is to “assist
the creation as whole to realize and evidence its rational order and beauty and thus express God”
(Habets 2009). It is not as Luther might have us believe, remaining in one’s demeaning monotonous
job, all the while viewing it as a calling from God. As mediators, Torrance (1996) argues that humanity
“is the one constituent of the created universe through whom its rational structure and astonishing
beauty may be brought to word in praise of the Creator” (p. 213). How redeemed humanity orders
its environment becomes a form of embodied worship, a living and concrete witness of God. Thus,
Christians bring forth order and beauty that would not have been possible otherwise. This is their true
calling, to co-create and act as stewards of God’s creation. For Torrance (1982), this occurs primarily
through the natural sciences but both Flett (2005) and Habets (2009) argue that this is too narrow a
conception. If we take this idea into a social context (e.g., work), then our daily labors also enact our
priesthood and mediation.

What might this look like in practice? As embodied beings, all work is spiritual unless it violates
God’s law (e.g., loan sharking in Deut 24:17-18; Ps 112:5; Mal. 3:5; Matt. 21:12). At the same time,
we are personal beings, our work is unique to us, and as such, it takes on new importance because
whatever we do, it conforms us to the image of God, who is Jesus Christ (2 Cor 3:18). For instance, we
image God in our labors when we treat others as ends and not means (e.g., opposing exploitative labor
practices), and when we steward God’s creation as opposed to diminishing it (e.g., reducing the causes
of climate change). Finally, as relational beings, work becomes an important social context by which to
enact this image. The picture that best captures this is the notion of human beings as co-creators and
co-redeemers with God through our work.
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As co-creators, a Christian’s labor participates in God’s new creation, and involves doing work
that reflects God’s image in us back to Himself. Dorothy Sayers (Sayers [1949] 2011), the influential
Christian author and playwright, wrote that:

[Work is] a way of life in which the nature of man finds its proper exercise and delight and so
fulfils itself to the glory of God. That it should, in fact, be thought of as a creative activity
undertaken for the love of the work itself; and that man, made in God’s image, should make
things, as God makes them, for the sake of doing well a thing that is well worth doing (p. 15).

In other words, work has value in itself; it is a necessary aspect of becoming fully human. As Sayers
writes, work is where we find “spiritual, mental, and bodily satisfaction, and is the medium in which
we offer ourselves to God” (p. 18).

As co-redeemers, Flett (2005) contends that humans are “peculiarly constituted and uniquely
called to improvise with God as ‘scientist’, ‘midwife’, ‘priest’, and ‘instrument’ in order to draw the
created order toward its telos” (p. 182). Telling the story of how God works in His creation involves the
embodiment and expression of God’s purpose for it. This story, however, cannot be told apart from the
formation of specific communities and their concrete action in the world. Workplaces are one such
community, and it is through these Sayers (Sayers [1949] 2011) writes, that we “serve God, and the
work itself must be accepted and respected as the medium of divine creation” (p. 21). Consequently,
work that is exploitative, wearisome, or destructive (including towards the environment) is prohibited
since it does not reflect God’s nature and often cooperates with powers that wish to ruin God'’s telos for
creation. Since we labor for God, “Christian work is good work well done” (p. 23). As Christians, if
we focus on the demands of our good work, then this is a guarantee that divine ends will also be met
and met well.

When work is conceived in these terms, it becomes vocational in a holistic theological sense.
Since our labors participate via the Holy Spirit in God’s eschatological transformation of the present,
any view of work that is selfish, dehumanizing, and focused on material goals at the expense of
spiritual ends is problematic. When viewed through the lens of co-creators and co-redeemers, our
work takes on intrinsic value and ultimate meaning as it looks forward to God’s new heavens and
new earth (Flett 2005). After developing this theological framework, McGhee and Habets” (2018)
applied it deductively to data collected from 21 Christians in a previous study (see McGhee 2015). As
a result of this analysis, they found that Christians frequently acted as “embodied witnesses to the
glory and eternal purposes of God” (Flett 2005, p. 176), and in doing so, brought another dimension to
their organizations. This dimension fostered service to humanity’s real needs, developed a corporate
distinctiveness that focused on character and virtues, and enhanced decision-making to transcend
individual and organizational self-interest.

While theologically useful, this framework has limitations, some of which also manifest in the
SAW frameworks discussed earlier. First, it is conceptual. It applies abstract ideas and theories taken
from the theological literature. Second, it is a macro perspective. It views work as a broad theological
construct; it is not specific to any particular industry or firm. Finally, it implies a top-down approach.
In real life, interpreting work and organizations using this framework may have little meaning or
value to those who are experiencing the reality of trying to integrate their SAW. As part of that same
original study by McGhee (2015), participants also discussed how their organizations might enhance
their SAW. To date, these findings have not been analysed or reported in any detail. This paper now
turns its attention to these in an attempt to better understand how Christians can live out their SAW,
and what organizations can do to assist this from the ‘bottom-up’.

5. Integrating Christian SAW from the Bottom-Up

To understand how Christian SAW can be better integrated, one can investigate Christian
individuals with real-life work experiences. Such individuals should embody a lived spirituality
(Fornaciari and Dean 2009), putting their beliefs and values into practice daily in their organizational
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context. The literature also states that spirituality develops over time, and that younger people may
experience spirituality differently, as well as having less work experience (Lips-Wiersma 2002; Wink
and Dillion 2002; Colwell et al. 2006). Consequently, older and spiritually mature individuals are likely
to provide more useful insights.

With these criteria in mind, the interview transcripts of 21 Christians from McGhee’s (2015)
original research, who were over the age of 30 and who scored 130 or higher on Howden’s (1992)
Spirituality Assessment Scale (SAS)?> were selected for analysis. All participants were in full time
employment in the services industry. The semi-structured interviews occurred in their place of work or
a public place, and lasted between 60-90 minutes. The sample consisted of 11 (52%) males and 10 (48%)
females. More than half the sample had been in the workforce for 15+ years, with over 80% having
spent at least 10 years working. Nearly all the participants had a university education (90%), with
eight (38%) having a postgraduate qualification. As part of their interviews, participants answered
questions about whether, and how, their organization integrates (or fails to integrate) their SAW (see
Table 1). While collected as part of McGhee’s (2015) original study, to date, this data has not been
reported and/or discussed in relation to Christian SAW in any meaningful way.?

Table 1. Interview questions about integrating Christian SAW from McGhee (2015, p. 263).

1. How freely can you express your spirituality in your organization? Can you give some examples?
What factors, in your opinion, appear to interfere or inhibit your spirituality in your organization? Can
you give me some examples of these factors?

3. What factors, in your opinion, appear to promote your spirituality in your organization? Can you give
me some examples of these factors?

4. How else has being a spiritual person in your workplace been or not been useful? Can you give me
some examples?

Interview data was input into NVivo, and Braun and Clarke’s (2006) six-step thematic analysis*
was used to examine this. This “works both to reflect reality and to unpick or unravel the surface
of reality” (p. 81), and is commonly used in SAW research (see e.g., Sass 2000; Issa and Pick 2011;
Karakas and Sarigollu 2015). From this thematic analysis, four global themes (or causes/conditions)
emerged: Open Culture to Spirituality, Provide More Autonomy, Aim for Higher Goods, and Supportive
Spiritual Leadership. These conditions were mentioned by all 21 participants either directly or indirectly.
Each is described below with several evidential data extracts in support of the theme.

5.1. Open Culture to Spirituality

Organizations that allow spiritual people “to speak openly and express their inner feelings, values
and spirituality, regardless of fear, alienation or exclusion” (Karakas 2010b, p. 101) in a manner that
gives them constructive feedback (Cavanagh 1999; Cash and Gray 2000; Krishnakumar and Neck 2002)

Howden’s (1992) Spirituality Assessment Scale (SAS) is an older scale that measures a broad understanding of spirituality
that applies to both Theistic and non-Theistic spirituality. It is a Likert scale of 28 statements which can be scored Strongly
Disagree (1) to Strongly Agree (6). Total spirituality scores can range from 28 (very weak spirituality) to 168 (a very strong
spirituality). Individuals that scored over 130 for this study had a strong spirituality. The SAS used in this study had a
reliable alpha of 0.80.

All subjects gave their informed consent for inclusion before they participated in the study. The study was conducted
in accordance with the Declaration of Helsinki, and the protocol was approved by the University of Auckland Human
Participants Ethics committee (2010/561).

This involved (1) being familiar with the data; (2) creating initial codes; (3) identifying organizing themes, which are
Attride-Stirling (2001) state are “a cluster of signification that summarise the principle assumptions of a group of basic
themes” (p. 389); (4) identifying global themes, which are “super-ordinate themes that encompass the principle metaphors
in the data as a whole” ibid.; (5) checking themes worked in relation to transcripts (vertical) and entire data set (horizontal),
and generating clear definitions for each theme; and (6) finding compelling data extract examples for each global theme.
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may encourage SAW. The extracts in Table 2 demonstrate that in permitting individuals to exercise
their spiritual values, they engaged with the organization more and this often led to better outcomes.

Table 2. Extracts in support of Condition 1—Open Culture to Spirituality.

You have these decisions, I mean things come up, and I will talk quite openly about, I will even put it in spiritual
terms ... I've had some really difficult staff management challenges and I think being a spiritual person has given me
just that source or God to go to ... I think in decision-making, it’s going back to my spiritual or biblical values and
that’s what ultimately improves my decisions, the organization is quite open to that—Community Sports Manager
We have rules of course about assessment or curriculum, when there is a degree of flexibility there’s often a choice
about, you know, do I give an extension here, do I not? Is this the right way? You kind of play all those things off; it
[spirituality] becomes part of the decision. My School is happy for me to bring that dimension in—Teacher

I guess career planning, you see opportunities at work where you can actually make a difference, and you can have a
position that enhances others. I am an energetic person so I want to change what I'm doing often so I then seek other
opportunities. My spirituality is part of that process. The department doesn’t ask me to ignore that, they want to
include it as part of any job choice—Nurse

That [being allowed to exercise spiritual values] makes all the difference in the world about, whether you go, when
you go to work, whether you enjoy your day or not. I know other companies that have engineers on staff, they’re not
engineering companies, but the work culture is toxic. And, I think it’s probably because they’re stuck in this
compartmentalization where everybody is criticizing everybody else’s projects to build up their own power and
security—Director

Well beyond the mere practice of law it’s [spirituality] been helpful in sharing with staff through various situations
they’ve personally been in because they know what I believe and I've been able to convey that to them which I think
has been helpful to them in a lot of situations—Lawyer

5.2. Provide More Autonomy

Spirituality is a holistic phenomenon. As such, it resists the control, formalization and reductionism
of bureaucratic structures so common in modern organizations. Such structures by nature focus
on external goods and short-term goals and this often drives decision-making (Giacalone 2004;
Zsolnai 2004; Lips-Wiersma and Nilakant 2008). Therefore, structures, polices and processes that
provide more autonomy, self-management, and distributed decision-making may enhance SAW
(Pteffer 2003; Pawar 2009). Participants” extracts in Table 3 support this claim. Note that the last
two extracts take the reverse perspective, demonstrating what happens when organizations do not
encourage autonomy.

Table 3. Extracts in support of Condition 2—Provide More Autonomy.

The fact that you're, underneath it all, irrespective of who employs us and what our role is, we are actually all people
too and we all belong to an [organizational] community. And often a lot of my decisions are based on spirituality
and that sense of, a sense of self and others and what can we do for others—Communications Consultant

There is nothing in the organization that inhibits spirituality that can’t be dealt with if you are in the right frame of
mind. It’s not an organization that will outright stop it. It allows you freedom of speech; it allows you to express a
spiritual opinion. In fact, it’s better now than it was when it was owned by the previous owners—Sales Engineer
The organization that I work for offers a really positive environment to be spiritual. And that probably comes down
to the individuals I work with in that they’re not particularly micro-managers. They like a bit of diversity on the
team and they look at a multi-person approach to dealing with a situation. So they’re not so quick to say “we don’t
want that option included in the care of that child”—Student Liaison Manager

In this system it seems quite difficult to discuss things at higher levels. It's quite a hierarchical organization. And
you get the impression, “how dare you question these things” ... I mean in some ways it’s a real barrier. And that’s
the stuff that presses my buttons because there isn’t clear processes for addressing issues. I'm pretty tired of it all
really. It’s a big bureaucracy and things do work slowly, but it actually inhibits spirituality—Psychologist

I guess the organizational structure here is that we have a lot of prima donna managers ... and so we’ve got a lot of
them around the place and they’re on a pedestal, you don’t argue with certain people ... I think if I spent more time
away from work, and reflected more on my spirituality, I'd probably come back and be like, I really don’t feel good
about this. You can be so busy, and the organization can demand so much, that you shut the spiritual part
out—Project Manager
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5.3. Aim for Higher Goods

For spiritual persons, cultivating an inner flourishing life, having strong community
interconnectedness, and striving for transcendent purposes, as well as the more mundane (e.g., the
bottom line) is important. What role can organizations play in helping such persons achieve these?
One thing they could do is have goals and strategies that aim at similar ends (as well as the bottom
line). If this the norm, then spiritual praxis may be enhanced as individuals see a good fit between
what the firm is doing and what they believe (Gotsis and Kortezi 2008; Moore 2008). Again, several
extracts are provided in Table 4 as proof of this theme.

Table 4. Extracts in support of Condition 3—Aiming for Higher Goods.

I think it [spirituality] gives a different worldview to what’s going on, to why you're doing things. I'm not simply
there [at work] to get an income. I'm not there just to take, that’s not my driving motivation. That to me is the real
tangible like reality of spirituality personally because it’s like I am not hung up about the income and the
material—Control Systems Engineer

You're not just there [at work] to make money; this is what people don’t get. I have to make a profit because that is
what I employed to do but there is a difference between making a profit and profiteering ... My spirituality as a
whole has made me become a better person but it is probably the most evident through my job in a way because that
is where I rely on it more—Sales Engineer

My spiritual values speak for themselves ... My belief system gives me a worldview too. It’s not just about me and
my family, or my job, it’s about a bigger picture ... And looking at it through the lens of, you know, what does that
look like for the wider community? And how’s that gonna impact society? Certainly, these things have to matter for
any organization I work for—Student Liaison Manager

And I think in decision making, it's going back to my spiritual or biblical values and that’s what, I mean ultimately
guides my decisions [at work]. I mean for me, I couldn’t work for an organization that was ripping people off, I
couldn’t work for an organization that went against my beliefs. You know if I worked for Telecom but they were
doing stuff over here for funding brothels or ... Ijust couldn’t work for them. I'd rather cut lawns [laughs]. Just
wouldn’t go ... wouldn’t work for me—Community Sport Manager

Are those goals the organization has reasonable? Are they consistent with my [spiritual] beliefs?” Ultimately, in the
end I came to the conclusion that if they actually weren’t and that’s why I left the company—Product Manager

5.4. Supportive Spiritual Leadership

For Fry (2003), spiritual leadership involves “values, attitudes, and behaviors that are necessary
to motivate intrinsically one self and others so that they have a sense of spiritual survival through
calling and membership” (p. 711). Congruent with these insights, participants in this study identified
leadership as an important requirement for providing the visions and goals that gave employees a
sense of meaning beyond instrumental ends. Spiritual leaders act in altruistic ways, care for others and
aspire to community. They set the tone of the organization and in doing so, strengthen the prospect that
employees will fit their spiritual values with their work context. Table 5 provide extracts in support of
this theme.
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Table 5. Extracts in support of Condition 4—Supportive Spiritual Leadership.

It’s vital in a leadership position that you set the spiritual tone and actually be an enabler, because, within a
spiritual culture, you can ask the best of people, you can encourage doing good—Director

Yeah, I think it [spirituality] does [improve culture] because in my role as the leader of this group of businesses I
guess [ have an influence over how people behave morally and so on ... in a sense I have the opportunity to set
some boundaries [with my spiritual values] in those areas which in my view has to be positive overall for the
business not just the bottom line—Director

I think that [being a spiritual leader] would be a daily conflict because I guess the organizational structure and
management style in general, what the companies wanting to achieve overall I think, there would be some
conflicts. But without such people, it’s going to be harder to get other spiritual people’s buy in—Project Manager
Actually, I think it’s [spirituality] the salt of the earth, and I think it changes the whole tone of the work culture if
spiritual people are leading. Because, they’re focused on an ethical result, rather than on individual technical
achievement—Director

When you're a leader in an organization—your spirituality helps influence the people who work for you and they
understand where your basis of decision making comes from ... Recently, I wrote down my top four values, and
then I asked the rest of the team to write down what they thought my values were. Because I guess what they
wanted to see was, is what I value, does that actually come through? Does anyone else know or see that? And on
the whole it was a really high hit rate which was great for me. Several of them, talked about my faith as something
important, and something that made it easier for them exercise their own spiritual values—Community Sport
Manager

6. What Does This Mean for Christian SAW?

McGhee and Habets (2018) contend that Christians want to work in ways that image God’s
creative activity (Priests of Creation) and bring glory to Him (Mediators of Order). As Flett (2005) notes,
“the church’s mission is not spiritual in any narrow sense, but cultural, since it is her function to stand
as the embodied witness of the glory and eternal purpose of God” (p. 176). When Christians image
God at work they are worship made flesh; an incarnate and tangible sign of God in the world. This
stands in contrast to the dominant economic ideology, which Volf (2001) states, “has little to do with
either worship of God or with God’s demands on human life; it has to do with worship of self and
human demands on the self” (p. 129).

Because of their desire to image God, Christian’s bring another dimension to their work;
a dimension that serves humanity’s real needs, helps develop an organizational culture that
emphasizes moral character, and that encourages decision-making that overrides personal and
corporate self-interests. For instance, McGhee and Habets (2018) found that Christians helped set
the ethical tone at work and contributed to sustainable ethical change. The literature supports this,
affirming that the intrinsically religious (i.e., those for whom religion is more than affiliation) are
more ethical in business (Kennedy and Lawton 1998; Singhapakdi et al. 2000; Longnecker et al. 2004;
Emerson and McKinney 2010; Comer and Vega 2011), and take a stronger stance on corporate social
responsibility (Angelidis and Ibrahim 2004; Jamali and Sdiani 2013; Mazereeuw-van der Duijn Schouten
et al. 2014). Such behavior contradicts the tendency in many organizations to suppress moral choices,
to value means more than ends, and to ignore social and environmental costs (Moore 2008).

McGhee and Habets (2018) also found that Christians viewed work as more than a job. Work was
a calling, but not to some menial occupation or to some fixed position in society, but rather “to liberate
creation from its bondage to decay”, and in doing so, Christians bring their work-life into “conformity
with the way it has been ordered by Father and redeemed by the Son” (Flett 2005, pp. 176, 178). In other
words, participants believed their work collaborated with God to fulfil his plans for the new creation,
which made their work both ‘good” and ‘meaningful” (Volf 2001). Because of this, participants were
able to reject co-optation of their spirituality for instrumental ends, as well as enacting their spiritual
values in the face of counterforces which encourage dehumanizing work practices (Giacalone 2004;
Ghoshal 2005). As a result, participants felt a deep sense of wholeness. This makes sense if you think
of humans as musical instruments, which are in tune with God when their work is reflective of Him.
The flipside were those participants who failed in their priestly duties, who were out of tune, and were
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unsuccessful in imaging God to creation as worship. Such persons reported feelings of discontent,
anxiety and meaninglessness depending on the extent of their inauthenticity.

Again, the literature supports this finding. The resent study by Meskelis and Whittington (2018)
on work as worship found that people bring meaning to their work through a sense of calling that
leads them to it as a ‘living sacrifice” and a ‘reasonable act of worship” (Rom. 12:1-2). Duffy et al. (2010)
concur, noting that for Christians, work provides meaning as well as a way of demonstrating their
faith. Concurrently, those that fail to view work this way are more apt to experience conflicts of
will and emotional distress (Johnson 2007). Unfortunately, as Rozuel and Kakabadse (2010) note,
such individuals may also “yield more easily to the pressure of social conformity, relinquishing their
personal responsibility by claiming to be just an agent in the system” (p. 426).

Milliman et al. (2017) posit “that people tend to prefer and thrive in environments which
are compatible with their own skills, interests, values, and other individual characteristics (p. 1).
Moreover, both individuals and organizations can intentionally manage this fit to suit their needs
(Barrick et al. 2013; Yu 2013). Scholars have shown that this perceived Person—Organization (P-O)
fit influences employee’s work attitudes positively, as well as increasing organizational citizenship
behaviors (Verquer et al. 2003). Given this, and the substantial benefits of Christian SAW, how might the
‘bottom-up’ themes found in this study (Open Culture to Spirituality, Provide More Autonomy, Supportive
Spiritual Leadership, and Aim for Higher Goods) combine with Miller and Ewest’s (2015) faith-based
model to better integrate Christian SAW. Table 6 below summarises the fit between what Christians in
this study desired and the capability of each organization type in Miller and Ewest’s model.

Table 6. Application of Miller and Ewest’s (2015) framework to global themes.

Faith-Avoiding  Faith-Safe  Faith-Based  Faith-Friendly

Open Culture No Some Yes/No Yes
More Autonomy No Some Yes/No Yes
Supportive
Leadership No No Yes/No Yes
Higher Goods No No Yes/No Yes

The faith-avoiding organization will not have a culture open to expressions of Christian SAW.
Indeed, such organizations are likely to view Christian spirituality as being private to an individual,
and of limited or no consequence to operations (Van Buren 1995). According to Sheep (2006), they
may also be concerned with Christian religious discourse stirring up controversy by breaching topics
considered off-limits, or of individuals “proselytizing vulnerable workers to imposed, hegemonic belief
systems” (p. 359). While such entities may well have increased democracy and worker autonomy;,
these do not encourage spiritual expression. They may inadvertently allow some Christian influence,
but it is not their intent. As Alexis (2015) states, such firms “deliberately adopt policies to ensure
workplace secularity to honor the convictions of the irreligious” (p. 1).

Leaders in these types of organizations may well be transformational (Bass 1990), but they are
unlikely to set a spiritual tone. They are unlikely to promote Fry’s (2003) “values, attitudes, and
behaviors that are necessary to motivate intrinsically one self and others so that they have a sense of
spiritual survival through calling and membership” (p. 711). Because such faith-avoiding entities
provide no support for SAW, they would be a weak P-O fit for Christians who wish to be co-creators
and co-redeemers with God through their work. According to Verquer et al. (2003), these organizations
will reap limited, if any, benefits from such persons since they will feel disengaged when personal
and organizational values collide. Having such a weak perceived P-O fit means individuals process
behavioral expectations less thoughtfully and effectively, which can inhibit employees from reaching
their full potential.

The faith-safe organization will have a culture open to the expressions of Christian SAW but
with a caveat. They allow a minimalist expression of spirituality within the limits as required by law



Religions 2019, 10, 433 16 of 23

(Lund Dean et al. 2014). In New Zealand, this includes Bill of Rights Act 1990 and the Human Rights
Act 1993. The Bill of Rights sets out the fundamental freedoms of anyone subject to New Zealand law,
including the freedom to manifest religious belief and practice in public, while the Human Rights Act
1993 protects against discrimination for exercising one’s religion in public. In addition to these, the
New Zealand Government has signed a number of International Labor Organization (ILO) covenants
of which one, the Discrimination (Employment and Occupation) Convention 1983, also protects religious
expression at work. What this means in practice is that these organizations are ‘spirituality friendly’
and respectful, but they are not necessarily welcoming of Christian SAW, nor will they necessarily
view expressions of this as a beneficial resource (Cash and Gray 2000). In terms of autonomy, the same
applies. Faith-safe organizations create just enough structures, processes, and policies to accommodate
minimal faith expression. While they allow individuals some freedom, they do not encourage the
use of Christian spiritual resources (e.g., prayer and meditation) in their daily organizational life
(Emmons 2000).

Similar to faith-avoiding organizations, leadership in faith-safe entities may be either good or bad,
but it is unlikely to be overtly spiritual. Since these organizations tend to take a ‘hands-off” approach
to SAW, their leaders don't typically create congruence between spiritual visions (if they have one)
and spiritual values across all levels of the organization (Fry 2003). Given they are representatives
of organizational authority, they cannot (or will not) do more than the bare minimum in this space
(Miller and Ewest 2015). Again, the P-O fit for Christians will be weak if they understand work as
a priestly mediatorial act. While these organizations may reap some benefits of Christian SAW, any
value is likely to be accidental and minimal.

The faith-based organization is open to SAW and usually has structures, processes and policies
that freely cultivate employee spiritual expression, as well as spiritual leadership that supports this.
For example, several large firms have corporate chaplains to enhance employee’s work experience and
well-being (Miller et al. 2017). Some have prayer rooms or include moments of meditative silence at
meetings (McCarty 2007), while others encourage the use of spiritual resources in decision-making
thereby, reaping the benefits of individual and group expressions of spirituality (Bandsuch and
Cavanagh 2005). The Chief Executive Officer and/or senior management team are transparent about
their faith, and they embed their spiritual values in the culture and operations of these entities
(Delbecq 1999; Konz and Ryan 2000; Fernando 2007).

The acceptance of SAW in these types of organizations is religion-specific. If the entity is overtly and
clearly grounded in the Christian tradition, then individuals wishing to practice Christian spirituality
should be able to do so without hindrance and the P-O fit will be good (Miller and Ewest 2015). If,
however, the organization’s core religious value system is not Christian, then at best, integration
occurs as if the organization was either faith-safe or faith-avoiding. At worst, Christians might feel
excluded, causing them to hide their spirituality and, therefore, negate any benefits to the organization.
Moreover, if the organization is grounded in another faith tradition, then subtle discrimination may
also be a problem. For example, McCarty (2007) argues that managers who promote spiritual activity
are inclined to support participants over non-participants. Consequently, the P-O fit for Christians
seeking to exercise their spirituality in faith-based organizations is dependent on which religion is
being promoted.

Miller and Ewest’s (2015) faith-friendly organizations have cultures that are fully open to all forms
of SAW, including Christian. They also establish structures, processes, and policies that enable the free
expression of SAW equally (Ashforth and Pratt 2003). Put another way, these entities support members
(including Christians), via organizational resources instead of by management control, to determine
the desired type or degree of spirituality (Sheep 2006). By incorporating Christian spirituality into
such aspects as job design, job crafting and participatory decision-making, these organizations can
enhance engagement. These include, for example, involving employees in job tasks that allow them to
put their spirituality into practice (Pratt and Ashforth 2003; Karakas 2011), or designing job roles that
incorporate spiritual goals (Emmons 1999) and that help employees improve feelings about their ability
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to achieve these ends (Snyder et al. 2011). Additionally, these faith-friendly organizations frequently
have overt leadership that models spiritual efficacy (Bandura 2003), while mentoring employees” inner
life and spiritual practices to enhance well-being, and ultimately improve the triple-bottom line (Fry
and Nisiewicz 2013). Research has shown that such mentoring is a salient influence on Christian
work-spirituality integration (Lynn et al. 2011).

The P-O fit for Christians in these organizations is strong. Since these firms encourage SAW,
Christians have the freedom to participate through their labors in God’s plan for creation, as well being
inspired to consider their work as worship back to God (McGhee and Habets 2018). Since this creates
work that has ultimate meaning and value for Christians, the organization is likely to reap several
benefits including enhanced job satisfaction, organizational commitment, in-role performance, and
organization citizenship behaviors (Meskelis and Whittington 2018).

Conspicuous by its absence in the discussion above is the fourth condition that participants
identified as necessary for integrating Christian SAW. It is conceivable that all four organizations
identified in Miller and Ewest’s (2015) model could aim for eudaimonic goods such as facilitating the
common good, and contributing to human flourishing (as well as hedonic goods, e.g., profit, market
share, and increased efficiency). Prima facie, all four organization types might be a strong P-O fit for
Christians based on this condition. However, for both the Faith-Avoiding and Faith-Safe organizations,
aiming for eudaimonic ends is unlikely to involve overt spiritual aspects, or be sourced in spiritual
motivations (Guillén et al. 2015). The other two organizational types aim at these ‘goods of excellence’
(Arjoon et al. 2015) because spiritual beliefs and values are embedded in their organizational identity
and culture, and in the practices of their leadership and employees (Delbecq 1999; Danyluk 2002; Fry
and Nisiewicz 2013; Dyck 2017; Driscoll et al. 2019).

Ideas like the common good and human flourishing may have different meanings in secular and
religious discourse (Tongo 2016). From a religious perspective, Arjoon et al. (2015) contends that the
common good must be “directed to the service of people in their totality, taking into account their
material needs and the requirements of their intellectual, moral, spiritual, and religious lives” (p. 150).
To meet this goal, business must be “anchored in a theory of transcendence (promoting self-giving
and a spirit of service that goes beyond professional obligations and legal requirements—looking
to eternity)” (p. 153). Faith-Based and Faith-Friendly organizations recognize that the market cannot
function fully without reference to humanity’s spiritual well-being. Consequently, Arjoon notes, such
entities might promote a version of the common good that includes both physical and spiritual aspects.

Fostering the common good encourages human flourishing (eudaimonia). From a Christian
perspective, this involves pursuing happiness, not via individualistic hedonic means, but by striving to
connect with God, and one’s wider community. Doing this motivates individuals to regulate their
conduct in accordance with their spiritual ideals, and to alter or reject actions that conflict with these
ideals. Moreover, the nature of this process ensures these actions are habitually practiced and, thus,
constantly actioned in their organizations (Gull and Doh 2004). This ensures a strong P-O fit, as well
as generating potential benefits for the firm.

7. Conclusions

From early ascetic and vocational approaches to more contemporary theories, Christians have
endeavored across the centuries to integrate their spirituality into their work. Recently, using the
work of T.E. Torrance, McGhee and Habets (2018) developed a model that argued a Christian’s work
contributes to God’s final telos for creation, while simultaneously imaging God back to Himself as
a form of worship. When this occurs, work has ultimate meaning and value. Interestingly, secular
interest in SAW has also grown over the last three decades, and with that growth, comes an increased
need to integrate spirituality into modern organizations. Indeed, several authors offer frameworks
as guidance for this. One of these is Miller and Ewest’s (2015) framework that categorizes entities as
faith-avoiding, faith-safe, faith-based and faith-friendly.
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Realizing that many attempts to integrate Christian SAW (both theological and practical) suffer
from similar concerns, this paper provided a summary discussion about research which asked working
believers what they thought organizations could do better to integrate their spirituality. Retroductive
analysis of their responses determined four conditions participants believed would improve SAW:
(1) having an organizational culture open to spirituality (2) having structures, processes and policies
that encourage the free expression of spirituality, (3) having spiritual leadership in the organization
that supports SAW; and (4) aiming at higher goods or ends. These were then matched to Miller and
Ewest’s four organizational types to understand which generated the best perceived P-O fit. Of the
four types, faith-based and faith-friendly are reasoned to be strongest for integrating Christian SAW.
These organizations are most likely to have the culture, structures, leadership, and purpose required
for Christians to feel like they are contributing not only to the firm and its stakeholders, but also to
God’s transformatio mundi via their work.

The P-O fit literature suggests that congruence between persons and the organization is vital
to maintain adaptable, motivated, and dedicated employees (Verquer et al. 2003). From a Christian
perspective, there is a greater need to understand the causes and methods by which spiritual values
and the organizational context match, how this match be enhanced, and how it influences work-related
behaviors. At the same time, managers also need to understand what types of organizations best
integrate Christian SAW, and what the benefits of integration are. This article endeavors to meet
these needs by combining “top-down’ (theological and organizational) and ‘bottom-up” (research
from working Christians) approaches. Given concerns about the lack of employee engagement
(Bakker et al. 2011), and a growing spiritual consciousness (Sheep 2006), this paper addresses crucial
issues facing organizations in relationship to the well-being of its employees and the wider society.
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