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Exercise of power is nothing new to business.  Still, it is in the abusive 

implementation of power or obedience to authority through coercion that stage one 

businesspersons show their true colors: 

…[C]oercive power is most likely to be accepted by persons who 

are at Stage One of moral development since they consider 

themselves to be ethical when they obey a more powerful force.  

In effect, Stage One adherents narrowly interpret the third 

component of our definition of ethics – societal well-being – to 

mean only their own person well-being.
671

 

 

Coercion relies on one party giving into another because of fear generated through 

threats.  Presumably, the authors are referring not only to those who obey such authority 

without considering those others affected by and left out of the decision-making process, 

they are making an observations about those who inappropriately use coercive force.  

Behaviors of stage one persons are selfish and egoistic:
672

 

Many of the individuals who rely on Stage One reasoning can be 

identified by the defensive nature of their statements.  They are 

not so much interested in resolving conflicts as in presenting 

their perception of the facts and principles underlying their 

positions. 

 

Scholars such as Jürgen Habermas explain that this type of communicative behavior is 

self- or ego-centric, which focuses on the listener rather than the person speaking.
673

 

The key word for stage two of Kohlberg‘s moral development is exploitation, 

which is different than reciprocity and mutuality.  (Mutuality is a reciprocal relationship 

where both parties treat each other respectfully or as end-unto-themselves, meaning that 

there is appreciation for the other person‘s goals.  This is not true with reciprocity, where 

both or all parties use the other as means to their own ends; it is mutually self-serving.  

Exploitation is disproportionate because only one party takes advantage of another.)  

Those in stage two will not totally ignore others, but they are still ego-centric, only 
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seeking to frame their rationale and justifications in more socially appropriate ways.  

Rather than being defensive in communication, stage two persons go on the offensive, 

attempting to reframe others‘ positions to their own advantage using tactics such as 

paraphrasing negatively, observing incongruence, assailing interpretations, establishing 

incommensurate examples, and broadening analysis to an improbable end.  From this 

description, exploitation and coercion is not only written and physical (i.e. threatening 

posture, gestures, and body language), it is verbal.  Some persons, just as philosopher 

Johann Schmidt, advocate the ethical egoism involved with stage one and two persons.  

This approach, nevertheless, garners little support because of the strength of arguments 

that refute it.
674

 

Conformity epitomizes stage three reasoning, which French and Granrose title 

custom, convention, and courtesy.  Another way to describe business behaviors in this 

stage is that they are deferential to force-of-habit or etiquette.  The models for custom and 

convention are generally small or medium groups, such as teams or cliques or 

organizations, rather than large groups, including religions (in their entirety) or societies.  

A person in this stage will conform to the expectations and practices of an organization or 

business, but has no concept that these practices may be right or wrong when one 

expands the scope beyond these groups:
675

 

The classic stereotype associated with this stage is that of the 

―Organization Man.‖  Loyalty to the firm more than any other 

characteristic marks this person‘s behavior.  Stage Three people 

seek acceptance and respect from others and do not mind giving 

up person autonomy in the interest of mirroring the group‘s 

image.  Hence, the connections with custom and convention 

should be obvious [emphasis in the original].  The group-directed 

values of those in Stage Three, as contrasted with the self-

centered nature of people in the first two stages, stem from a 

different motivating force.  Shame, rather than punishment or 
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deprivation of personal rewards, is the perceived penalty that 

results from behavior that does not live up to the ethics of this 

―Organization Man‖ mentality.
676

 

 

To oversimplify somewhat, the individual at Stage Three is 

likely to be (1) more motivated by group acceptance and 

complimented for team play than motivated by selfish gain; (2) 

more motivated by consequences benefiting the reference group 

from which self-worth is derived rather than by consequences for 

society as a whole; and (3) more motivated by only those 

deontological norms that are held as sacred by the chosen 

reference group rather than by universal principles.  Individuals 

may go far in the business world, at least as employees, by 

adopting a Stage Three profile of behavior.  Their thought pattern 

can be captured by the phrase, ―Be a team player.‖
677

 

 

Social appearance, looking good, fitting in, keeping one‘s ‗nose to the ground,‘ or ‗not 

making waves‘ all demonstrate loyalty and courtesy.  The pitfalls of this approach should 

be obvious and were demonstrated in the discussion of the recent ethical failures of big 

business in the previous chapter on organizational and business ethics.  Simply, it 

muddles the is/ought distinction, implying that industry and organizational standards 

must be ethical.  On one hand, organizational values and behaviors may not reflect 

society as a stakeholder.  Organizational values and statements, on the other hand, may 

reflect societal values, but behaviors may not match. 

Legal approaches are always components of business ethics.  A law-and-order 

perspective, with its concentration on the letter rather than the spirit of the law, is 

archetypal for Kohlberg‘s stage four persons.  The legal and the ethical are the same thing 

for those in stage four even though the law, like morality, is one way to appease 

conflicting or contradictory interests.
678

  French and Granrose describe the business 

behaviors of stage four individuals: 

The law provides an external reference point for resolving 

conflicts.  That reference point is usually more unbiased than the 
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individual and group perspectives that underlie the first three states 

of moral reasoning.  The law also draws a detailed boundary about 

what constitutes the society over whose well-being the business 

community must be concerned.  But laws are not perfect; in many 

cases they show both an obsolescence and a vagueness that bring 

consternation to business decision makers.
679

 

 

It seems likely that those who stress the importance of adhering to 

the letter of the law when conflicts involving business arise – 

rather than considering the spirit, intentions, or purpose behind the 

law – are comfortable with Stage Four reasoning (the so-called law 

and order stage).
680

 

 

Each approach has a downfall, as does those behaving in Kohlberg‘s stage four.  St. Paul 

succinctly summarizes the inadvertent drawback of stage four in Second Corinthians 3:6, 

namely that – according to one interpretation of the passage as ―our qualification comes 

from God, who has indeed qualified us as ministers of a new covenant, not of letter but of 

spirit,‖ – the spirit of the law matters.
681

 

The most obvious sign of a person‘s transition to Kohlberg‘s stage five reasoning 

is a scope that now accounts for the spirit of the law.  French and Granrose have a 

potentially disproportionate focus on decision-making they term as ‗cost/benefit 

analysis.‘  They base their observations off of a comment by Kohlberg that persons at 

stage five go beyond laws, duties, and obligations and begin to consider overall utility.
682

  

Perchance it would be best to honor the spirit of Kohlberg‘s statement rather than the 

letter of it.  It seems more likely that Kohlberg intended to express that the scope of the 

stage five person goes beyond the law to a basic understanding of the common good, not 

that individuals suddenly develop comprehensive, consequential reasoning in stage five.  

Laws may contribute to the common good, but they are not the totality of the common 

good.  Furthermore, stage five persons exhibit congruence between a cycle of thought-

behavior-justification not seen in other stages: 
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Stage Five behavior implies rights as well as correlative 

responsibilities.  If one goes beyond or against the traditional 

moral norm in the name of individual autonomous rights, it is his 

or her concurrent responsibility to reasonably justify his or her 

actions in terms of enhancing societal rather than person (Stage 

Two) well-being.  This is the obligation under the social contract 

of the justice that allows such behavior.
683

   

 

A business example of stage five reasoning ‗in action‘ provided in Practical Business 

Ethics is someone who is a whistleblower.  In the authors‘ estimation, the case‘s 

circumstances determine if the whistleblower‘s development stage is four, five, or six.
684

  

They do not go into detail, but whistleblowing in itself does reflect postconventional 

reasoning (stages five and six).  For instance, someone in stage four reasoning may work 

entirely within the legal framework for whistleblowing from identification to the process 

itself, which not only demonstrates rote adherence to the law (a hallmark of stage four 

reasoning), it depicts risk-averseness that high stages do not.  It is, for example, much 

more risky to be a whistleblower when a practice meets industry (i.e. regulatory, legal) 

standards, and the whistleblower argues that the practice does not meet good ethical 

standards, or that the industry standard is unethical.  Besides, strict adherence to the legal 

process of whistleblowing does not present the personal risk of bypassing the legal to do 

moral good in the interest of others and at the expense of self. 

Stage six behaviors, generally and in the business setting, epitomize our ideals of 

equity, justice, and fairness.  Moral judgment and reasoning have little to do with the 

expectations of others and more to do with internal guides, whether they are values, 

goals, consequences, obligations, principles, analogous cases (i.e. comparative, 

contrasting, casuist), relationships, or other ethics frameworks:
685

 

[Stage six persons are] (1) more motivated by autonomously 

arrived-at personal goals with a societal orientation than by 
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imposed social rules or totally self-focused concerns, (2) more 

motivated by long-term consequences than by short-term 

consequences, and (3) more motivated by universal principles than 

by calculations of utility.
686

 

 

They are not lofty ideals, but congruent with actions.  The scope of stage six persons is 

immense; their moral compass is even more expansive than stage five persons, with the 

flourishing of society always in mind as well as noted appreciation for the decision‘s 

impact on people.  Decisions do not have the same impact on people (e.g. primary 

stakeholders, secondary stakeholders), and stage six persons consider this in their 

judgments and reasoning.
687

  The ensuing passage describes the methods of 

communication with stage six persons: 

The individual at Stage Six is likely to engage in what Habermas 

labels Discursive Communication [emphasis in the original] to 

resolve conflict.  This form may be contrasted to Ordinary or self-

serving Strategic Communication.  Kurtines has isolated separate 

types of Discursive Communicative action that flesh out 

Habermas‘s concept: (1) Reflective action by which we make 

explicit to the other party our understanding of the facts underlying 

that person‘s position.  (2) Reflective action by which we state in 

explicit terms to the other party where we understand are the 

principles underlying that person‘s position. (3) Integrative action 

by which we attempt to establish a new shared mutual 

understanding with the other person, based on facts and 

principles.
688

 

 

Although not specified in the passage, those in stage six know how to master the 

communication process such that these steps adapt to every situation with deference to 

timing, style (e.g. assertive, ‗laid back‘), and setting. 

IIC. Gilligan Level Behaviors 

Behavior may look different when considering it from Gilligan‘s framework, 

which emphasizes relations.  Level one persons think there is not an answer that is more 

correct than another because they do not know how to respond to situations outside of 
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their experience.
689

  Gilligan‘s first level is similar to Alasdair MacIntyre‘s argument in 

After Virtue that humankind has fractured into various moral camps or traditions that 

need reconstruction.  The loss of an ultimate human telos reduces normative ethics to an 

exercise in subjectivism or emotivism.
690

  In essence, people have lost a shared, common 

moral structure, which is analogous because people in Gilligan‘s first level lack a mutual, 

joint appreciation for issues outside of their experience.  An example of a level one 

woman in Gilligan‘s studies was an eighteen-year-old who was asked about her views 

and normative position on abortion.  She responded, ―‗there was no right decision‘‖ about 

the issue because she had not been and did not want to be pregnant.
691

 

Persons in Gilligan‘s second level will go along with others in a group situation, 

even if the majority of others disagree with those persons‘ opinion. The tyranny of the 

majority rules in this stage as the preservation of relationships through socially 

conformist behavior outweighs ‗sticking out of a crowd,‘ dissent, and even recognized 

(but unsupported or unpopular) injustice.  The authors of Student Development in College 

provide an example of two young women who believe that the intramural volleyball team 

has become too competitive (intramural sports are for fun and recreation only).  

Additionally, one of the two young women believes that her lifelong friend, Vanessa, 

should be able to join the team.  Both women, however, initially have trouble speaking up 

to the team about their views, knowing that other members of the intramural volleyball 

team feel differently about both issues.
692

  On one hand and of relevance to cooperation 

discussions, does agreement about perspectives and courses-of-action truly reflect a 

genuine and sympathetic agreement between the will and intent of an individual?  On the 

other hand, is the connection between the will and intent of an individual weak because 
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the disposition of the will is not absolute equity, but the egoistic approval of a group?  

The disciplines of philosophy and theology have attempted to discern the will and intent 

for thousands of years; much remains unknown despite the effort.  The prospect exists 

that altering the size and constituency of the group – by breaking it up into smaller groups 

for instance – may change the dynamic for Gilligan‘s level two individuals. 

Just as Kohlberg‘s higher stages, those in Gilligan‘s third level demonstrate 

reflective equilibrium, meaning that relationships fit into a congruent structure between 

higher-order beliefs and practical judgments and behaviors.  Level three persons 

understand the duty to care, as this relates to cooperation, in the broadest way possible, 

including the role of self.  This may require subverting personal interests for the group, or 

standing up for what is correct, despite personal risk.  Either way, the greatest violation 

for someone in this level is being disingenuous to one‘s beliefs, even if this immediately 

strains some relationships.
693

 Using the above example, the Student Development in 

College authors point out that both women involved with the intramural volleyball league 

initially have trouble speaking out and ‗going against the grain.‘  However, one 

eventually does:
694

 

[She moves] beyond her individual desire.  She chooses to speak 

out in favor of accepting Vanessa onto the volleyball team at the 

risk of other members‘ rejection.  [She] rejects the unstated criteria 

for membership on the volleyball team, which [other members] 

adhere to, and makes a strong appeal to disregard them and include 

Vanessa on the team.
695

 

 

The selfish egocentrism of before has been replaced with overarching moral ideologies, 

methodologies, decisions, and behaviors.   

 

III. Understanding the Application of Cooperation as a Function of Moral 

Development 
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IIIA. Moral Agency Discerns Wrongdoing and Applying Cooperation Distinctions 

(Lexical Matrix Components) Requires Discernment 

 

 It is central to understand how cooperation is a function of moral development.  

Moral agency discerns wrongdoing in different ways.  As illustrated above, moral agents 

discern or perceive evil, injustice, or wrongdoing differently.  Furthermore, agents justify 

thoughts and reasoning in disparate ways.  An organization‘s moral agency is a 

composite of its associates‘ development and exercise of agency.  Therefore, fostering 

moral development assists organizational agency and discernment.
696

 

Applying cooperation requires discernment on the part of moral agents.
697

    It 

reflects an agent‘s moral development.  One may exhibit that person‘s framing of 

cooperation by using the statements about moral stages given above.  Relating this back 

to organizations, interpreting the application organizational material cooperation is 

reflective of its individual associates‘ development. 

IIIB. Discernment Functions to Identify Evil, Injustice, and Wrongdoing as well as Apply 

Categories of Cooperation 

 

Both theoretical and real examples exist of agents reflecting their moral 

development while discerning cooperation.  Exploring the theory first, someone asked to 

use cooperation in Kohlberg‘s stage one may question the benefit of using the 

cooperation.  He or she may ask, ―What‘s in it for me?‖  Someone in Kohlberg‘s first 

stage may display unease around changes to defined standards, including how 

cooperation fits into or deviates from those standards, as well as wish to defer to the norm 

or what has been done in the past that this may deviate from.  A corresponding question 

is, ―Why would we do this if we didn‘t get into trouble before?‖  Angst or concern for 

getting into trouble while applying cooperation may surface.  It is possible that some 
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persons in Kohlberg‘s stage one need to be told what is right or wrong.  Trying to discern 

such matters for one‘s self becomes a daunting and intimidating matter.
698

  

Those using cooperation in Kohlberg‘s second stage will exhibit concern for 

associating with something that may or may not be bad, look for rewards such as money 

and prestige in exchange for participating in assessments using cooperation, and seek 

relatively equal benefit for time and money burdens, either in process or as a result using 

cooperation.  Persons in Kohlberg‘s second stage will not like the idea that a form of 

cooperation could be formal cooperation or immediate material cooperation, which are 

impermissible.  The obvious method for minimizing negative consequences is to avoid 

participation or the use of cooperation altogether for persons in this stage.  Egoistic 

pragmatism also expresses persons in the second stage.  One may question, ―What‘s in it 

for me if I participate in this discussion of cooperation?  Do I receive remuneration or 

comp time?‖
699

 

Moral agents using cooperation in stage three will craft compromises to appease 

stakeholders.  Doing good is appeasement, making themselves and respected stakeholders 

happy, not taking action with the recognition that pleasing everyone is not always an 

option.  Stage three persons want to know the opinions and expectations of persons that 

the agent respects with respect to the cooperation issue.  After all, one must know how to 

appease someone, meaning what the boundaries and parameters are for making a person 

happy, before doing so.  Persons in this stage often exhibit personal unease with 

nonconformists, disagreements resulting from cooperation discernments themselves, or 

lacks of definitional uniformity.
700

  Nonconformists represent precisely the items stage 

three persons seek to avoid – dissent or disagreement is uncomfortable.  The wish to 
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evade uncomfortable situations extends to instances when people do not agree, but they 

also do not disagree, often referred to as ‗agreeing to disagree.‘  For instance, one person 

agrees that an issue is unjust while another dismisses it as a justice issue, labeling it as an 

unfortunate circumstance that nobody can control.  After a discussion, the two persons 

involved in the definitional disparity simply agree to disagree.  The tension resulting from 

this leaves others uncomfortable.  

Those in stage four, social system morality, can be fiercely systematic.  They 

could insist on a uniform process for triggering cooperation discernment and procedure 

for using cooperation.  The idea that cooperation discernments only have rough 

frameworks and may proceed in any number of different directions is unnerving.  

Because they are intensely methodical, stage four persons would appreciate, for example 

Hamel and Panicola‘s structured cooperation questions in Health Progress.  Skipping 

questions, even irrelevant ones, and revising questions generates anxiety.  They believe 

that doing what is right, potentially resulting from cooperation discernment, should not 

break a laws, codes, policies, and procedures (strict principlism, rule utilitarianism).  For 

instance, it is better to have a member of the legal counsel check into relevant laws 

surrounding the donation of food and emergency supplies after a local, natural disaster 

than going to the immediate aid of persons in need.  With cooperation, stage four persons 

will create scales, systems, and procedures for assessing the gravity of evil, levels of 

injustice, or use of cooperation.  They will not deal with nonconformists – meaning those 

who will violate laws and rules to do the right thing (e.g. those in higher stages of 

development) – well.
701
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The few persons who advance to Kohlberg‘s stage five will realize that different 

people discern cooperation issues dissimilarly and discernment depends upon the 

evaluator‘s values.  Disagreement is not failure, despite its discomfort.  She or he will not 

let regulations or rules, such as organization and system policies, get in the way of doing 

what is right.  Stage five persons notice the existence of other injustices and associations 

with evil along the way, meaning while in process.  To provide an example, a cooperation 

issue examines the injustice of closing a halfway house in the inner city – a noble 

purpose.  Meanwhile, stakeholders attend the discernment, but they are cut off and 

drowned out by a highly focal majority in the meeting.  Stakeholders have not been able 

to get a word in edgewise, much less adequately represent a difficult and contrary opinion 

– a flawed process.  People in stage five will perceive the complexity of some scenarios, 

but not necessarily let the difficulty dissuade one from doing what is right, while insisting 

that some values outweigh others, even to the point of standing out against the crowd.
702

  

Stage six persons will be fair and equitable to all parties during the cooperation 

discernment process, which includes making sure the appropriate stakeholders are ‗at the 

table.‘  In other words, fair process has a wide scope encompassing stakeholders who 

others may not recognize as such.  This is because he or she understands that interpreting 

concepts, such as the common good, needs to be in the broadest sense possible.  The use 

of cooperation in this way is an opportunity to correct other injustices and associations 

with evil noticed along the way, meaning those things noticed while in process.  Being 

fair and equitable to everyone at every stage means being fluid and adaptable to changes 

during processes and the reevaluation of results.  The few persons who reach Kohlberg‘s 
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stage six understand that following one‘s conscience can come at extreme personal risk 

and act despite the threat of harm.
703

 

Predictable responses in the application of cooperation also accompany Gilligan‘s 

theory and levels.  Those persons, as her theory applies to women and men, in her first 

level will not know how to respond to a cooperation dilemma that they do not connect 

with themselves for any number of reasons.  Participants in the first level may experience 

disconnect because Catholic teaching does not resonate, the evil or injustice does not 

have import, or the affected stakeholders experience is not commensurate.  They may not 

understand the complexity of a particular cooperation issue, especially with situations the 

agent has not encountered.  Their ontological discomfort with others applies to the 

discernment of issues outside their experience, meaning that they could be aloof or 

disquieted by many of the alien cooperation topics.  For example, in a cooperation 

discernment (or many other settings), a woman born into privilege – consisting of wealth, 

education, and limitless resources – in Gilligan‘s first level will not connect with the 

underprivileged person whose misfortune was exacerbated by poor organizational 

decision-making. 

It is Gilligan‘s second level that applies to those persons who submit to a certain 

group-think or peer pressure, which causes them to relegate their own interests in favor of 

the majority.  Behaviors such of these have implications for group settings such as the 

model for applying cooperation advanced by this dissertation.  Not taking views during 

cooperation discernment that seem contrary to the group (because they may sever 

relationships) means that the setting for the scope of harm is still, largely, the individual 

and his or her ‗inner circle‘ of relationships.  Using consequentialism, the scope of 
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pleasure/pain, happiness/unhappiness, and benefits/burdens is not comprehensive enough 

for a neutral balancing.  Level two persons already have weighted the scale.  Women and 

men in this level will assume a position contrary to that person‘s actual view or 

perspective (incongruent thought and action) to keep the peace or ‗save face‘ in a 

cooperation discernment.  These situations present a challenge for cooperation 

discernment facilitators, as these women and men may need isolation from others in order 

to educe their authentic opinion and reasoning. 

Persons in the third level who participate in this model of cooperation will be 

attentive to the group‘s interpersonal dynamics, potentially even challenging those who 

seem disingenuous or detached.  They will understand the duty to care, as this relates to 

cooperation, in the broadest way possible, including the role of self.  A more objective, 

broad-scope utilitarianism for determining the best action replaces the narrow-scope or 

weighted-to-self utilitarianism of the second level.  They may resolve disputes and 

differences in ways that do not exclude self or the group.  These third level persons are 

useful in many ways, which consist of helpfulness in shaping or revising the model itself 

so it is even more inclusive and just.  

Advanced stages or levels per Kohlberg and Gilligan may be challenging for 

those organizing and facilitating the proposed model for non-traditional reasons.  They 

may not fully appreciate the process for reasons of fairness, inclusiveness, objectivity, 

sensitivity, and relationship building.  Suggestions for improvement may accompany 

their interpretation.  For instance, it may be insincere and uncaring to bring in the poor 

and underserved persons who were disadvantaged by the initiative in question while not 

making appropriate accommodations for them.   Food, transportation, and methods of 
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remuneration are reasonable to avoid inadvertent nonmaleficence, or the obligation not to 

harm,
704

 even while attempting to serve justice.  Higher stage and level persons will 

notice incongruities throughout the process, which others may not observe or address. 

Organizations are replete with examples of moral agents who exhibit their levels 

of moral development in group situations.  For instance, the director of spirituality in an 

organization begins weekly worship services.  She offers an orientation session for 

colleagues who would like to lead the services.  At the end of the leader training session, 

a young man discloses that he has trouble with the idea of inclusive language in worship 

and liturgy.  His reasoning is that ―it alters the Word of God.‖  The director of spirituality 

points out that, historically, the Bible was not transcribed immediately after the life of 

Jesus, nor was it written as an entire work.  Furthermore, there are many different 

versions of the Bible (i.e. King James Bible, New American Bible), which were 

translated into English.  He seemed to acknowledge this, but later articulates five 

passages in his version of the Bible, including Deuteronomy 4:2 and Galatians 1:9-10, 

which address altering the word of God or the Lord.  The director responds that she will 

print the words with revised inclusive language on the bulletin, so he does not participate 

in the alteration of Biblical passages.  He seems to accept this compromise.  Still, when 

she asks him to read a passage during the worship service, he takes out his different 

version of the Bible and reads directly from it to the confusion of the worship 

participants. 

Arguably, these behaviors all may demonstrate this young man‘s level of 

development.  His discomfort with breaking rules, unease with nonconformity (probably 

because this is different from his faith tradition), and systematic approach reveal a 
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Kohlberg level two – stage three or stage four – reasoning.  From Gilligan‘s theory, he 

does not seem to appreciate the feelings of others, those who may prefer inclusive 

language for instance, or the confusion of the participants.  This may reveal that he is in 

Gilligan‘s first level of relationships because he seems to disassociate with the things that 

he does not have experience in or comfort with. 

Another example, as told by The Catholic Health Association, involves a diocese 

that associated charitable gifts and fundraisers for a philanthropic group as being immoral 

because of purported, but not verified, associations with evil.  The diocese prohibited any 

association.  It did so without any investigation as to the specifics of the situation.  The 

prohibition seemed to be a reaction to others‘ fears without investigation into the 

particulars.
705

  No discernment, in fact, seemed to take place. 

This event, rote reaction without discernment and reflection, appears to exemplify 

Kohlberg‘s first level of preconventional morality because they promote following the 

rules as it is in the interest of the diocese to do so.
706

  Rome (i.e. the authority conferred 

by the hierarchy of the Catholic Church) will not question the reasoning and justifications 

of the diocese if it avoids the appearance of impropriety through a categorical ban.  This 

is a textbook example of Kohlberg‘s stage two, instrumental morality. 

Some considerations about exhibiting moral development while applying 

cooperation relate to organizational uses of cooperation as opposed to individual uses of 

cooperation.  A definitive threshold does not exist for officially categorizing something 

as a certain kind of cooperation.  Examining an issue is not a utilitarian calculus, nor is it 

simply acting in accord with duty or principles: 

There are more than practical reasons, however, as to why all of 

the actions of a corporation can not be reducible to individual 



 259 

actions.  There are philosophical reasons as well, having to do with 

the nature of a corporation as a collective entity.  There is 

something called collective corporate action even though the actors 

are individuals who make individual contributions to the collective 

action.  But one individual action in itself is not sufficient to 

produce a collective action.  In a collective action is mixed with 

others and transformed into an action or policy of the organization.  

Because of this process of transformation the collective action of 

the corporation is quite different from the primary inputs of any of 

the individual contributors.  In principle, at least, it is possible for 

an immoral collective action to be the result of a mixture of moral 

primary actions, this making the moral evaluation of corporate 

actions different from the moral evaluation of individuals within 

the corporation who played a role in the action.
707

 

 

Policies themselves demonstrate the convolution of the organizational machine.  They are 

not the result of one person, but demonstrate another form of collective action.  All these 

factors along with the size and intricacy of organizations make it difficult to assign the 

apposite responsibility to the appropriate individuals within the organization.
708

 

Other difficulties subsist, but there cause for hope.  Barriers in group situations 

include fear, wish for privacy, inability to confess and change failures, and failure to 

acknowledge vulnerabilities, proving once again that organizational agency is more than 

the sum of individual agencies.  Individuals can affect organizational change through the 

cultivation of improvement.  Change is the facilitation of others‘ learning, which is 

dependent on our own consciousness and willingness to make our own actions open to 

inquiry.  Improvement means that we learn that we have roles in evils and injustices 

associated with our organization, the ability to make a difference (agency), recognize our 

own role in the development of others, and respond accordingly, which means that 

actions correspond with preferences. 

An illustration of the difficulty of the barriers mentioned above is a series of 

events that unfolded with a health system of a program called Higher Ground.  
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Facilitators asked participants in Higher Ground, a series designed to enhance their 

spirituality and formation, to disclose something personal that no other work associates 

knew about them.  This made participants nervous, as the instructions were interpreted as 

a mandate to expose private information.  One uncomfortable associate disclosed she had 

an abortion.  Her discomfort later manifested as paranoia, feeling that her coworkers 

judged her and treated her differently based on her disclosure. 

IIIC. Conclusion 

Some specifications about the developmental theories deserve attention.  A 

common reaction to the two theories is that they are antagonistic or contrast one another.  

This is not so.  Gilligan was, indeed, a reaction to Kohlberg, but even according to 

Gilligan, her theory does not invalidate Kohlberg‘s.  They are complimentary.  Men and 

women use both care and justice in their reasoning and justifications, proving that both 

theories are relevant.
709

 

Researchers continue to examine relationships and discernment with various 

different methods and instruments, some described below.  One particular area of interest 

is the worldwide, cross-cultural character of the theories.  Do they apply to everyone in 

every society?  For instance, Gilligan has expanded her studies beyond the original 

sample of predominantly white women of privilege in order to examine the cultural 

differences inherent in relationships and development.  Some findings related to the DIT 

have been validated in other countries besides the United States, perhaps giving a certain 

amount of the credibility of Kohlberg‘s stages as universal and invariant. 

Both Kohlberg and Gilligan had assessment instruments for their theories.  

Generally, psychological or developmental assessment instruments gauge or measure a 
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person‘s stage or level, type, or approach.
710

  Assessments in developmental research 

have challenges and limitations.  As many go beyond linear answers (e.g. true/false, 

multiple choice, etc.), scoring and understanding responses requires dedicated training 

and experience.  The amount or number of reliable and valid instruments is small, 

especially when assessing particular aspects of development.  It would be rare to have a 

choice of three to five instruments to measure an aspect of development; for instance, 

there are only three main measures of gay, lesbian, and bisexual identity development – 

the Cass‘s Stage Allocation Measure, Cass‘s Homosexual Identity Questionnaire (HIQ), 

and Brady‘s Gay Identity Questionnaire (GIQ).
711

  The authors of Student Development 

in College specify some other difficulties with developmental assessment instruments: 

Often, [assessment instruments] must be individually administered 

and hand-scored.  These are costly and time-intensive procedures 

that limit the number of participants in studies.  For many theories, 

no standanrdized instruments exist to test related propositions and 

hypotheses.  For other theories, such as that of Chickering, existing 

instruments relate to only certain components of the theory.  To 

compound the problem further, some existing instruments are 

becoming dated.  For example, the Defining Issues Test (Rest, 

1986a) includes a dilemma that references the Students for a 

Democratic Society, an organization active in the 1960s that many 

individuals today would not recognize.  Obviously, the lack of 

appropriate instrumentation limits how research is conducted and 

what can be studied.
712

 

 

Kohlberg and Gilligan‘s assessment instruments are not immune from the inherent 

difficulties just described. 

Two instruments are available for determining a person‘s level or stage of moral 

reasoning per Kohlberg and the corresponding theory from Rest.  Incidentally, the same 

theorists, Kohlberg and Rest, constructed corresponding assessment instruments, namely 

Rest‘s Defining Issues Test (DIT) and Kohlberg‘s Moral Judgment Interview (MJI). 
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Rest completed design of the DIT in 1986.  It is a written estimation of moral 

reasoning using six hypothetical dilemmas that respondents read and rank.  Each situation 

has twelve statements that accompany them, with each statement exhibiting an 

interpretation and way of reasoning in response to the predicament.  The instrument 

instructs participants to appraise and hierarchically position statements in order of 

importance or most to least appropriate reasoning.  Every statement connects to Rest‘s 

stage descriptions.  Weighted ranks are the bases for determining a percentage of 

reasoning at each level and a p score, which has the highest reliability and validity, in the 

.70s and .80s range, among all test-scoring mechanisms.  By no means are test-retest 

reliabilities in the .70s and .80s exemplary.  Accordingly, Rest was cautious about 

overemphasizing minor changes in repeat tests of the DIT.
713

 

The year after Rest (1987), Kohlberg issued the final version of the MJI, an 

instrument that has three analogous versions and scoring systems that underwent three 

revisions.  The arrangement is a structured written or verbal interview with respondents 

where each format (i.e. three version) has three hypothetical quandaries.  Each problem 

demonstrates a conflict between moral issues where some challenge participants to 

decide between two seemingly bad options.  The converse is true, as well, meaning that 

the instrument forces participants to pick one of two equivalently good options.
714

  An 

example follows: 

[The Heinz dilemma places] the value of preserving life and the 

value of upholding the law [into] conflict…, in which a husband 

must decide whether to steal a drug to save his wife‘s life when the 

druggist is charging more for the drug than the husband can pay.  

Other conflicts [in the MJI] include conscience versus punishment 

and authority versus contract.
715
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theory (e.g. educated and trained ethicists and moral theologians) does not make one a 

better person.
759

   

The other considerations in addition to emotions and moral reasoning are moral 

sensitivity, moral motivation, and moral character.  Moral sensitivity involves the 

determination of values, duties, consequences, or goals at-stake.  It is the awareness of 

problems or dilemmas, including their stakeholders and impact.  In their proposed model, 

emotions and their regulation are skills that apply moral sensitivity.  For instance, the 

ability to be empathetic exemplifies moral sensitivity.  Moral motivation is the filtration 

or negotiation between values, duties, consequences, or goals, meaning the prioritization 

of these qualities amongst themselves, others, and self-interest.
760

  For instance, one 

researcher studied the moral ―motivational process by studying the role of empathy in 

motivating an orientation to justice.‖
761

  Mustakova-Possardt seems to encompass moral 

sensitivity and moral motivation in what she calls moral identity, which is rooted in 

values and mediates social conventions, becoming the determiner of what is understood 

as the right thing to do.
762

  Higher religious and spiritual development may aid a person‘s 

ability to prioritize.  Moral character is the capacity or capability to persevere in the face 

of obstacles.
763

  Having a well-formed or cultivated character is the substance of the 

virtuous person.
764

  Morton and colleagues‘ statement about perseverance amidst 

difficulties implies that resilience is a desirable quality.  (It would be interesting for 

Morton and colleagues to address how resilience differs from less desirable attributes 

such as stubbornness.)  Although moral reasoning has been described, it is making the 

determination about how to act, given the available considerations.
765
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Experimenters tried to test the interrelatedness between moral sensitivity, moral 

motivation, and moral reasoning.  The hypothesis is that moral sensitivity mediates the 

relationship between motivation and reasoning.  Moral motivation measures, moral 

reasoning measures, and some with moral sensitivity measures correlated.  Moral 

sensitivity positively correlated with moral motivation and one moral reasoning 

measure.
766

  Critical consciousness is a comprehensive theory that incorporates moral 

identity (including moral sensitivity and moral motivation), moral reasoning, emotions, 

moral development, and faith development.  It is the glue that binds all elements with its 

developmental themes of moral interest, moral authority, moral responsibility, expanded 

moral and social responsibility, sociopolitical consciousness, principled vision, 

philosophical expansion, and historical and global vision.  These occur across 

consciousness levels of pre-critical consciousness (CC), transitional CC, CC, and lifespan 

development, with critical consciousness as the tipping point for sufficient moral 

engagement.
767

  Critical consciousness is another way to categorize moral development 

(taking into account moral identity, moral reasoning, emotions, moral development, and 

faith development), where pre-CC, transitional CC, CC, and lifespan development are the 

levels; moral interest, moral authority, moral responsibility, expanded moral and social 

responsibility, sociopolitical consciousness, principled vision, philosophical expansion, 

and historical and global vision are the corresponding descriptors or stages.  Another way 

to conceptualize CC is by progressive concentric circles similar to the ‗rings‘ of a tree, 

starting with the awareness of self representing Kohlberg‘s stage one as the ―bulls eye‖ 

center, at least one other in stage two as the next circle, ―one‘s peer group or equivalent‖ 

in stage three as another larger circle, ―one‘s nation‖ in stage four (continuing as larger 
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concentric circles), ―the broader group as described by a bill of rights or constitution‖ in 

stage five, ―and mankind as a whole‖ in stage six.
768

 

The influence of experience and knowledge to moral sensitivity, motivation, and 

reasoning varies.  A tendency exists to assume that more experience in anything, 

including ethical decision-making, makes one better positioned to properly respond to 

other situations.  This is not the case.  There is not a correlation between age and better 

learning from and application of moral experiences.  Older persons do not necessarily 

have more enriching experiences.  Adults can live and exist in a minute moral universe; 

and for this reason, romanticizing experience is not educational or helpful.
769

 

Conceptualizing all of these factors is difficult, but not impossible.  One way to 

do so uses visual representation.  Figure 5 is a visual depiction provided by one of the 

Catholic Health Association ethicists, Tom Nairn, of the elements involved in moral 

reasoning and behaviors: 

Figure 5: The Process of Inputs, Judgments, Behaviors, and Outcomes
770

 

 

Figure 5 requires minimal explanation; it depicts the input-decision-behavior-result 

process.  The core considerations are moral reasoning, with the influences of ―person‖ 
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and ―action.‖  The other factors, such as ―emotions‖ and ―motivation,‖ support the 

person-judgment-action-consequences progression.  Moral sensitivity (i.e. awareness) is 

the notable absence, which one could easily add to the ―person‖ influences. 

Amidst the complication, our goal is simple.  It is to create a more moral 

organization by providing opportunities using the principle of cooperation, as described 

below, for associates to act morally, further associates‘ formation, and possibly advance 

associates‘ moral development.  Ideally, fully formed and more morally developed 

associates think differently about moral issues, and of even more importance, they behave 

differently.  Behaving better individually (i.e. more in-line with or representative of 

Kohlberg‘s and Gilligan‘s highest levels) – as typified through more deliberative 

decision-making and thoughtful decisions (i.e. considerate, justifiable, and in sync with 

normative morality and Catholic teaching) – means the greater possibility of behaving 

better organizationally.  Because of organizations‘ characteristics (refer to chapter three 

descriptions), the chances of effecting meaningful, societal change increases greatly with 

moral organizational agents.  The result is that there is considerable complexity in 

reaching the simple goal. 

After making an argument about misguided perceptions about moral judgment, 

one author concludes that ―the study of moral theory and its application to particular 

moral problems is unlikely to make one a better moral thinker.‖
771

  This comment 

pertains to the nature of moral education and interventions.  A way to describe moral 

education and interventions is the process of taking the goals, import, and values of a 

morally-developed, mature adult and interacting with an immature, under-developed 

person with the goal of changing that person.
772

  By the end of this segment, the reader 
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will have an appreciation about why the mere knowledge of moral theory and its 

application is not enough for moral education and interventions. 

Using Kohlberg‘s commentary, Robert Carter reflects Kohlberg‘s stance on moral 

interventions, which should have the goals of helping someone transition through moral 

stages.  According to Carter, Kohlberg avoids two extremes with moral education and 

interventions, which fall into accord with two camps of critics and their critiques.  On the 

one hand, moral reasoning and interventions must be more than values clarification, 

which is non-normative and relativist in nature.  Any justified answer is acceptable.  On 

the other hand, the deliberate inculcation of normative moral values, often referred to as 

character education – without critical inquiry or exploration of how values they work – is 

equally as avoidable as mere values clarification.  Character education interventions 

usually are methods that promote the tyranny of the majority without inquiry.  

Furthermore, children will especially confuse traditional educational methods, such as 

discipline and by-the-book management, as morality rather than pragmatism.  Teaching 

morality as doctrinal, when it is not, ―violates one‘s moral freedom‖ according to 

Kohlberg.
773

  Education, principally education involving religion, has not always 

acknowledged the element of free choice in its learners.
774

  Indeed, religious education 

has attempted to balance the two extremes outlives above.
775

  In a moderate approach, 

which may be preferable to Kohlberg, moral interventions include the illustration set by 

the educator, the organizational or school identity including its mission and values, and 

specific instruction methods.
776
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Interventions must be more than the transmission of knowledge.  Consider the 

example about virtue inculcation or formation provided by Dennis Moberg from Santa 

Clara University: 

Each virtue may be thought of as an integrated psychological 

system comprised of four independent components: knowledge, 

motivation, emotion, and cognition (cf., Staudinger, Lopez, & 

Baltes, 1997).  If individuals possess the virtue of courage, they 

have expert-level knowledge about when and how to be 

courageous.  Additionally, the individual would have the emotional 

discernment about when and how to be courageous.  Additionally, 

the individuals would have the emotional discernment to receive, 

process, and express emotions within a courageous act.  A person 

with a courageous character would be motivated by a desire to be 

morally excellent, and they would approach decisions wisely.
777

 

 

Adding more specificity to the above components, knowledge in this context has at least 

two dimensions – knowing the parameters of the profession and organization as well as 

the occupational content and information needed to do the job.  Motivation describes an 

optimistic, genuine regard; in other words, authentic willingness to help others animates 

legitimate virtue, not using others for the means of one‘s own self-enrichment.  In 

addition to the attributes mentioned above, being virtuous with emotions means not only 

appropriately integrating emotions with reasoning and behavior, it implies the ability to 

recognize (i.e. identify) others‘ emotions and suitably address (i.e. process) them.  

Cognition or reasoning entails the balancing of knowing and doubting, confidence and 

cautiousness, and sensitivity and resolve.
778

 

The ―Classroom Mentor Project‖ is perhaps the most convincing evidence that 

using emotions are a bridge linking moral thinking to meaningful moral behavior.  This 

was a university program that brought moral concepts ‗to life‘ by paring predominantly 

white, middle- and upper-class, adult graduate students with troubled, inner-city youths in 
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a mentorship program along with a traditional ethics and social justice curriculum.  Of 

the mentors, 66 percent strongly agreed that their initial beliefs about the population 

changed as a result of the experience, 79 percent thought that they directly addressed 

social justice issues during the mentorship, 82 percent believed the experiences helped 

them understand racial tensions, 71 percent agreed that theory was put into practice 

during the experience, and 92 percent listed the experience as personally helpful in an 

immediate follow-up.  After a two-and-a-half years, 91 percent of the mentors answered, 

yes, that things have come up in their subsequent thoughts, attitudes, or behaviors related 

to the internship experience, and 95 percent reported that the internship affected their 

motivation to participate more actively in the community.  Researchers concluded that 

the program had significant impact on the mentors.  The program enabled persons to see 

impacts and problems; as one must see that a problem exists before moral reasoning and 

action occur.  Long-term follow-up results were similar to those of the initial study, 

meaning that results were long-lasting for many, and seem to influence major life and 

career changes.  Another major supposition of the researchers is that mentors must have a 

personal and emotional connection with the participants for experience to be meaningful.  

Students not only need to understand the social problem academically or conceptually, 

they need to emotionally connect and care for the people affected.  The impacts of this 

assumption are far-reaching, especially given the individualism present in the U.S.  They 

surmise that moral education and interventions should take place in the workplace, home, 

and the street, while it is only typically in schools. Furthermore, they need to go beyond 

abstract reasoning, so that they are applied to experienced and relevant social 

problems.
779
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In a study titled and about ―Changing Moral Judgment in Divinity Students,‖ 

researchers divided students (mostly Protestant, ranging from 22-57 years old) at a local, 

conservative, Bible-based divinity school into three groups.  First, one group had 32 

hours of lecture on ethics concepts, topics, and applications.  Some lively discussions 

about specific topics and applications ensued.  Second, another group had less lecture 

time, only 25 hours, with more dedicated and structured discussion time.  There were 

seven hours dedicated to small-group discussions of moral dilemma cases.  Third, the 

final group did not have lecture at all, just reading assignments for each day along with 

corresponding ethical dilemmas, dedicated and structured group discussions, and required 

written reflections.  The number of hours dedicated to cases increased to 28.  The content 

or topics remained exactly the same during the comparable time periods for the sake of 

eliminating variability.  The Defining Issues Test (DIT) was administered as a pre- and 

post-test to the class.  The pre-tests scored the same (i.e. little variation) between all three 

groups.  The difference in moral reasoning between the pre- and post-test increased the 

most dramatically for the third group, which was nearly twice the increase of the second 

group.  The first group exhibited hardly any difference between the pre- and post-test.  

The primary investigator, who is also the author, concludes that small-group discussion 

of moral dilemmas improves moral reasoning more than lectures and other variables such 

as setting or location.
780

  Locations, nonetheless, matter, but seldom are classrooms for 

adults.  They may include libraries, workplaces, museums, multimedia presentations, and 

self-directed study for adults.
781

 

A way of considering the above study is that constructed experiences to process 

and apply knowledge are perhaps more important than the knowledge itself.  
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Observations and conclusions such as these would not have surprised John Dewey, who 

theorized about education in the late 1800s and early 1900s.  Dewey and his colleague, 

Emile Durkheim, believed that education itself served a social function.  Standard 

education and its delivery (i.e. techniques, processes) also transmit understandings, 

worldviews, and values.  Values and morality always involve relationships with others; 

thus, the institutions such as schools serve as instruments for providing the experience to 

exercise morality in social settings.
782

  ―It is an environment where moral forces are 

created and sustained within a social context.‖
783

  Durkheim, therefore, believed that a 

teacher is a secular priest because she or he is an interpreter of moral ideas, just as priests 

interpret the divine.
 784

  Ideally, educators need to allow for the assimilation, processing, 

and application of information in a group setting: 

Because society is composed of many diverse groups, children 

need assistance in understanding individuals from other groups.  

The genuinely democratic society as an integrated and balanced 

community rests on mutually shared understanding.  Although 

problem solving is individualized and personalized, it is also a 

social process.  Group experience is a cooperative enterprise in 

which all the participants share their experiences.  The more 

sharing occurs, the greater are the possibilities for growth.
785

 

 

Moral education has optimal impact when it arises from ―‗real events,‘ not simply 

‗abstract lessons.‘‖
786

  In fact, one contemporary scholar explicitly links experiential 

learning with Gilligan‘s care approach for at least a couple reasons.  First, experiential 

learning exposes a person to opportunities to interact by tending to others with care, 

which is demonstrated interest in the welfare of others.  Second, persons may experience 

the reality that justice and care at higher developmental stages involves working with 

others where they are, meaning that persons conform to individuals‘ needs (e.g., needs 

for interaction and education).
787

  With respect to Dewey, he tested his educational 
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theories at the Laboratory School at the University of Chicago from 1896 to 1904.  

Although Dewey‘s pilot studies were with children, his validated conclusions extrapolate 

to adults, as adult moral learning and development is possible and addressed in the 

literature.  Even Aristotle and Plato made observations about philosophy and moral 

teaching in adults because moral formation and education requires maturity.
788

 

Per Dewey‘s concept, imbedded learning is the ―hidden curriculum:‖   

Mention the phrase, and people with a sociological background 

will think of Bowles and Gintis‘ (1976) study of ―Schooling in 

Capitalist America,‖ in which they argued from a Marxist 

perspective that the organization of public schooling in the States 

was designed to prepare pupils to be wage-slaves … For our 

purposes in higher education, let us … start with Snyder (1971). 

Snyder's observations pre-figured all the later research on ―Deep‖ 

and ―Surface‖ learning; he noted that at MIT in the ‗fifties and 

‗sixties, the curriculum was getting more and more crowded as 

technological knowledge grew, and so undergraduates were taking 

―short cuts‖ in their learning. They could not absorb everything, so 

they strategically tried to guess what would be assessed, for 

example, and revised only that. Snyder's additional insight, 

however, was to realize that unintentionally the Institute was 

teaching them to act strategically, hence the term ―hidden 

curriculum.‖
789

 

 

In other words, the hidden curriculum refers to the messages, modeling, education, or 

other content that is part of pedagogy or process apart from the stated or formal 

curriculum (which contains its own pedagogy or process with messages, modeling, 

education, and other content).  The hidden curriculum is also a method that transmits 

culture.  Kohlberg offers that it serves the role of acclimating students to social 

systems.
790

  Elizabeth Vallance makes a chronological curriculum argument, which 

advances that articulated concepts, many of them in a formal curriculum from a previous 

age, become components of the hidden curriculum later.
791

  In this way, Dewey stands 

with other educators, educational theorists, and educational researchers who attend to 



 297 

pedagogy, culture, organizational identity, and ideologies transmitted within hidden 

curricula.  A scholar in Christian ethics and theology, Werner Schwartz, illuminates two 

different camps of religious and moral formation, and both exemplify hidden curricula.  

In a volkskirchlich model, persons experience morality and religion, told through stories, 

as individual, out-of-touch, passé, and largely irrelevant to everyday life.  Whereas in a 

free-church model, stories live and are organic, are personally meaningful, and integrate 

into social life.  The free-church model exemplifies the natural law, as persons are more 

inclined to notice their role in the continuous unfolding of the Christian people‘s story.  

They are also more likely to view moral actions, and their rightness or wrongness, in 

community, as opposed to individually.
792

 

The ―shadow curriculum‖ is a similar concept explained in an article bearing the 

same title (i.e., ―The Shadow Curriculum‖).  This describes a particular kind of hidden 

curriculum which is more than competing with a formal curriculum; it is in direct 

contradiction or opposition to the public, stated mission, vision, values, statements, 

policies, and curriculum.  Shadow curricula are questionable subsets of hidden curricula.  

For instance, a 2003 study noticed that universities with public ‗environmentally friendly‘ 

statements had practices that illustrated disregard or absolute neglect for the environment.  

Phrased differently, universities stating their positions as environmental stewards did not 

all conserve natural resources.  Another example is organizations taking public positions 

against direct-to-consumer marketing within industries while allowing such marketing 

within their own organization.
793

  The shadow curriculum has an apt title because it is 

opposite of what appears in the light. 
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One may have the tendency to think that hidden and shadow curricula are 

unintentional.  While shadow curricula are more likely to be unintentional than hidden, 

the terms are not synonymous with being unintentional, just as a formal curriculum is 

likely, but does not have, to be intentional.  ‗Unintentional‘ curricula (i.e. teaching 

methods) describe when people learn despite the absence of purposeful learning 

outcomes.  ‗Intentional‘ curricula is the inverse or opposite, describing learning from 

sources that are in accord with purposeful learning outcomes.
794

   

In an article about professionalism and medical education as moral formation, 

Warren Kinghorn of the Duke University Divinity School notes that medical 

professionalism, which is descriptive and evaluative, ―cannot be considered in abstraction 

from the whole of medical practice.‖
795

  Stated differently, moral formation should 

integrate into other professional education in order to enhance effectiveness.
796

  Kinghorn 

proposes a utility model for educational (formation) endeavors of this kind that is 

strikingly close to Griffin Trotter‘s futility definition and characteristics (the notable 

difference is the third step, which is a negative criterion in Trotter‘s model and a positive 

one in Kinghorn‘s):
797

 

(1) the end or goal is specified in advance of the application of 

―method,‖ (2) the focus is on the best method…by which to attain 

the pre-specified end, and (3) …any sufficiently skilled person, 

adequately trained in the correct educational method, can 

successfully implement the end…the successful application of the 

method…does not depend on the moral character of the agent.
798

 

 

A specification is in order for Kinghorn‘s method.  Kinghorn addresses mainly 

professionalism, such that professional moral formation amalgamates with, not 

surprisingly, other professional training and education.  The context of the model 

proposed here is not specific to certain professions.  It is one generated through the 
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workplace, binding all who embody Catholic teachings and identity.  This becomes the 

glue or foundation for addressing formation, not exclusively disciplines and 

professionalism. 

 Others have entertained similar debates about the ability to educate morality 

independently from religion and religious beliefs.  Compelling arguments exist on both 

sides.  On one hand, situations attempting to establish sufficient separation between 

religion and morality have failed to do so, as interviewees exhibit standard answers that 

have religious connotations.  On the other hand, the knowledge of the good may precede 

the knowledge of God as good, meaning that the concept of God depends on the right and 

the good, and religion and morality can exist independently.
799

  Taking a side in this 

distinction may be irrelevant because of the context of moral interventions within 

Catholic health care systems or other organizations with religiously-derived values.  The 

context automatically fuses religious and secular morality using mission and value 

statements, core values, visions, and more. 

Nel Noddings expanded many of Gilligan‘s theories about development in greater 

depth.  She also created a particular feminist position to moral education, based upon the 

tenets that ―to be cared for is a human universal (i.e. not gender-dependent and the 

language of the mother is the original condition), caring is engrossment and motivational 

displacement, and asymmetrical reciprocity [is] moral independence.‖
800

  Moral 

motivations and duties, as characterized by Gilligan‘s higher levels, arise when there is 

recognition of and reciprocity within community.  All of these conditions give rise to 

Nodding‘s framework for education, as all education should be moral education, such 

that it includes modeling, dialogue, practice, and confirmation (i.e. not making others 
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conform to one particular ideal).  Some of Nodding‘s particular critiques about morality 

and education were the perpetuation of a western, male-dominant pattern of thinking (e.g. 

leading to a devaluation of things that are earth, body, and woman), the historical 

categorization and connotation of ‗evil,‘ and the lack of caring to the ―traditional 

concerns of women‖ as well as modeling, dialogue, practice, and confirmation.
801

 

For moral education and interventions to be successful, one scholar hypothesizes 

that they must address four domains.  The four domains and their descriptions are as 

follows: 

The direct, external domain characterizes didactic instruction 

conveying clear behavioral objectives for the moral-ethical 

domain, helping students understand the moral expectations for life 

in the classroom, school and society. 

The indirect, external domain represents classroom strategies 

for shaping moral climates: with specific regard for activities 

aimed at applying moral principles in the classroom and school; 

also the active examination of the application of these principles. 

The direct, internal domain depicts self-regulatory practices 

which promote a state of harmony between the mind and body – 

thereby reducing errant internal responses and fostering the 

capacity to find moral conduct intrinsically rewarding. 

The indirect, internal domain embodies the examination of 

emotions: in oneself and in others – with special reference to their 

influence on our perceptions of others and ourselves, and our 

conduct with others.  [There is] consideration of strategies for 

controlling  impulse and regulating mood.
802

 

 

Goals of moral education can and should address all domains, providing ―structure and 

dimension‖ for each one.
803

  Stephen Brookfield from the University of St. Thomas 

considers that adult moral learning encompasses five, interrelated processes.  First, moral 

reasoning is unavoidably related to context and situations; situations can matter without 

ascribing to situationalism, and context can have import without being relativism.  

Second, morality is inherently communal or social in its purpose, diffusion, and 
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implementation.  Third, persons can become aware of incongruence and ambiguities in 

their own and others‘ moral reasoning and behavior; individuals can be conscious of 

reflective equilibria.  Fourth, education can and should make people aware of their own 

moral shortcomings, which involves the acknowledgment of ambiguity in many 

situations, including recognition on the part of facilitators and educators.
804

  Fifth and 

finally, persons can become self-aware and thoughtful about their own moral reasoning 

and assertions.  The precondition for all five is that teachers must acknowledge and 

respect that moral learners are adults.
805

  Another theorist comments on educational 

processes as they relate to justice, restorative or relationship justice in particular, and 

leveraging moral development for the common good.  The conclusion is that fractured 

relationships repair when there is a problem-solving process (an intervention) between 

the victims and the offenders, enabled by their models of four kinds of victim-offender 

conferencing – victim-offender reconciliation that includes resolution between the two 

parties and a mediator, family group conferencing that depends on the inclusion of the 

victim‘s support persons for social pressure on the offender, community conferencing that 

places the locus of victimization on the community itself and involves key community 

members and public officials, and circle sentencing, which is a popular form of Native 

American justice and includes ―victims, offenders, their support groups, justice officials, 

community members and elders…totaling 15-30 people, but up to 100 people.‖
806

  Such a 

theory is relevant because evils, injustices, and malfeasances of the health care system 

contribute to victim-oppressor cycle. 

 The same creator of the critical consciousness theory – described above as a 

comprehensive theory accounting for moral identity, moral reasoning, emotions, moral 
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development, and faith development – surmises that formational or educational 

interventions must maintain equilibrium between head (mind) and heart, so that behavior 

is expressive of integrated harmony.  Methods of doing this include ―cultivating a moral 

and spiritual sense of identity, relatedness on all levels including relationships with nature 

as well as individuals and groups, conversations on the meaning of life, and a sense of 

authentic personal authority, responsibility, and agency.‖
807

  Others who summarize 

various approaches to moral education make similar conclusions – approaches must 

exhibit balance.  In a meta-analysis, a team observes that both direct (i.e. classroom 

instruction, discussions, reflections, thinking, and reflection) and indirect (i.e. modeling 

moral behavior, using narrative and stories, and giving opportunities to apply learning in 

‗real‘ settings) approaches have demonstrated utility and effectiveness; hence, arbitrary 

distinctions, such as direct and indirect, are not helpful.
808

 

Educators, researchers, and theorists recommend a number of approaches or 

frameworks for moral education or formation.  In its most simple form, any educational 

or instructional process has four variables: an instructor, learners, method or subject 

matter (i.e. curriculum), and setting (i.e. environment).
809

  One such framework, listed 

below in the outline format provided by the authors, encourages consideration of 

instructional methods, materials, goals (ends), and content: 

A. Psychological assumptions 

 Regarding what the salient features of our moral psychology 

are;  

 Regarding the nature of those features; and 

 Regarding how those features develop and/or how they are 

likely to respond to various environmental variables. 

B. Moral assumptions 

 Regarding the nature and scope of morality (metaethical 

assumptions); and 
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 Regarding what is good/right/virtuous/caring (normative 

assumptions 

C. Educational assumptions 

 Regarding nature and scope of teaching and education in 

society; and 

 Regarding the aims of education. 

D. Contingent factors 

 Personal 

 Historical 

 Social 

 Political 

 Institutional
810

 

 

A later form included the following elements: 

I. Thinking 

 Thinking on various levels 

 Critical thinking 

 Moral reasoning on the higher levels 

 Divergent or creative thinking 

II. Feeling 

 Prize, cherish 

 Feel good about oneself 

 Aware of one‘s feeling 

III. Choosing 

 From alternatives 

 Considering consequences 

 Freely 

 Achievement planning 

IV. Communicating 

– The ability to send clear messages 

– Empathy – listening, taking in another‘s frame of reference 

– Conflict resolution 

V. Acting 

 Repeatedly 

 Consistently 

 Acting skillfully in the areas in which we act (competence)
811

 

 

The values clarification approach, originated by Durkheim, is another general framework 

for moral education.  In its earliest form, it consisted of education where persons were 

exposed to choosing ―freely from alternatives after thoughtful‖ deliberation of each 

alternative, ―prizing (i.e. cherishing, being happy with) the choice enough to be willing to 
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affirm it with others, and acting (i.e. doing something with the choice),‖ which includes 

repeated behaviors.
812

  Kohlberg recommended that education account for a number of 

different moral perspectives (i.e. pluralism), indoctrination of particular moral thoughts 

and behaviors, and the stimulation of cognitive moral development through challenge and 

choice.
813

  The role of the instructor in this model is to instill accountability in students, 

be influential but not unrelenting, set limits or parameters on discussion, elucidate the 

perspectives of individuals, occasionally clarify responses, not respond to every 

individual, and to stay away from preaching, judging, and disapproving.
814

 

 A few authors comment on the idea of identity formation.  The attributes needed 

for this are:  

(1) frequent, long term contact; (2) warm, loving relationships; (3) 

exposure to the inner states of others; (4) models who can be 

observed in a variety of life settings and situations; (5) consistency 

and clarity in others‘ behaviors, values, etc.; (6) correspondence 

between behavior and beliefs espoused; and (7) explanation of the 

lifestyle conceptually, with instruction accompanying shared 

experiences.
815

 

 

In this model, the teacher or instructor is a community facilitator, who must guide the 

education and experience in order to live out God‘s revealed reality.
816

 

Others‘ frameworks concentrate less on moral education and development and 

more on methodologies for faith formation.  Scholars have debated the role of human 

behaviors, some of them categorizing faith as only an internal (i.e. interior, e.g. 

emotional, spiritual) relationship with God while religion is about external relationships 

(i.e. interactions, e.g. conduct, behaviors).  Such claims are weak and do not have an 

adequate historical support.
817

  Otherwise stated, some believe that faith is about the 

greatest commandment, as articulated by Jesus (Matthew 22:37), ―You shall love the 
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Lord, your God, with all your heart, with all your soul, and with all your mind,‖ which 

speaks to internal dispositions.
818

  In this case, religion is more like the next 

commandment articulated by Jesus (Matthew 22:39), ―You shall love your neighbor as 

yourself.‖
819

  In the next verse (Matthew 22:40), Jesus posits that both commandments 

are important.
820

  They are, and both are the work of faith and religion.
821

  Therefore, 

there is not a stark contrast between faith formation, religious education, and religious 

instruction. 

A simple framework for faith formation is quite similar to the moral education 

and development frameworks: be open, say yes, trust, give one‘s heart, listen, and 

respond.
822

  The basis for religious instruction should always be the instruction itself, 

from its use and rigorous, empirical verification; however sufficient, robust theory is also 

critical for religious instruction.
823

  Religious instruction always contains the following 

eight components: ―(1) product content; (2) process content; (3) cognitive content; (4) 

affective content; (5) verbal content; (6) nonverbal content; (7) unconscious content; (8) 

lifestyle content.‖
824

  Harold Burgess identifies six components in religious instruction: 

―aim, subject matter, teacher, learner, environment, and evaluation.‖
825

  Efforts geared for 

transcendent formation have the following qualities: They help participants become 

conscious of their own congruent and contradictory character temperaments.  Efforts aid 

the awareness and approval of the ideal dispositions, which may be consistent with other 

traditions (e.g. faith).  They should assist the advancement and attainment of character 

and personality traits that are harmonious with the ideal dispositions.  Interventions 

should focus on three types of ideas – the importance of character trait congruence, reveal 

and stress the magnitude of supportive and subordinate ideals to the overarching and 
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transcendent ideals, and endeavor for the effective realization of both the subordinate and 

overarching ideals.  Interim goals and objectives may help the process, as long as they are 

realistic.
826

  Finally, the setting is important.   

The principles of character formation should come alive in well-

guided interformation groups.  The participants should charitably 

and wisely interform by reflecting together on the tradition-

inspired character dispositions they may have in common.  The 

principles underlying this character formation can be clarified in 

interformational discussion groups.
827

   

 

People being formed have a right to ―moral self-constitution,‖ which depends on a three 

stage model of moral education.  First, moral education must promote three dimensions 

of the good life – living well, living well with others, and working with just institutions –

characterized by self-esteem, solicitude, and justice.  Second, a critical testing process 

judges and calls others to action, using the three-dimensional criteria of discarding action 

that harms the individual (and his or her autonomy), refraining from those things that are 

unfavorable to the respect of others, and desisting from impediments to justice.  Third, is 

phronesis, which is the ability to be dialectic between theory (i.e. premises) and concrete 

problems (e.g. both top-down and bottom-up reasoning), the recognition that individual 

and group processes can be as good as product, and the attestation of processing a 

conviction.
828

  Catechesis, which is a dialectical and long-term process, ―implies (1) 

intentional, mindful, responsible, faithful activities; (2) lifelong sustained efforts; (3) 

open, mutually helpful interpersonal relationships and interactions of persons within 

community; (4) a concern for every aspect of life; and (5) involvement of the entire 

person in all of that person‘s relationships with God, self, neighbor, and the world.‖
829

 

The ways chosen to teach and form others each have their own methods of 

assessing success.  For instance, it is one thing to train or teach someone a habit using 



 307 

sanctions and rewards, which is measurable though behavior patterns.  It is another thing 

to teach a rule and the reasons for it, assessed by communications about the appropriate 

or undesirable norms.  Yet another method is to teach beliefs in morality with user-

provided reasoning and justifications, evaluated by the provision of appropriate reasons 

for the belief.  Finally, a totally different way is to teach culturally accepted beliefs 

(moral norms) and to act according to conscience and convictions, which demands an 

explanation and proof of behaving in accord with the behavior and explanations.
830

  The 

presence, absence, or degrees of behaviors are assessment measures themselves.  

University of St. Thomas professor Neil Hamilton lists some behaviors relevant within 

health care as empirical evidence of the central link between professional development 

and formation with practice and action. 

Higher moral judgment scores are related to  

– clinical performance ratings by supervisors of medical 

residents 

– internship performances in nursing (better predictor than 

grade point average, standardized entrance scores, or 

age)  

– resisting use of insider knowledge in a trading simulation 

– detecting fraud in financial statements & whistle blowing in 

organizations 

– maintaining independence of judgment  

– decreased malpractice claims for physicians  

– effectiveness of verbal responses in a case role play
831

  

 

Any one of these or other behaviors may serve as assessment measures of moral 

education or interventions within health care. 

Some have more specific recommendations for interventions.  Based on his 

Choice-Vision-End-in-View theory, Robert Boostrom challenges some typical 

preconceptions about environment and learning characteristics, based on observing the 

moral teachings of Socrates, Aristotle, John Dewey, and Nel Noddings.  Rather than 
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honoring only the teacher‘s (facilitator‘s) goals, facilitators and teachers must honor the 

goals and motives of students.  Classrooms (meetings) that are a ‗safe space‘ rarely 

challenge people to develop and grow; students (participants) must prepare to have their 

beliefs and preconceptions challenged, engage in meaningful dialogue with others about 

their deliberation, and to have their vision validated by others.  Learning and developing 

must be reflective, and everyone involved must be able to see the fruits of their labors or 

‗test their vision.‘
832

  Commenting the use of moral education as restorative justice, 

Schweigert identifies three principles for moral education and development.  First and in 

reference to sources of moral authority, persons need to emphasize ―the complementarity 

of communal and universal norms.‖
833

  (Essentially, this is teaching communitarianism, 

which could be a significant detriment for those who approach morality and justice from 

libertarian, egalitarian, contractarian, utilitarian, or meritarian perspectives.)  Pertaining 

to the operating space for moral authority, second, moral education occurs best in the 

space between different parties (e.g. offenders and victims, responsible and less 

responsible, etc.).  Finally, moral education and development done in this manner should 

strengthen community, which is about the process of moral authority.
834

 

David Candee, from Harvard University‘s Center for Moral Education, uses 

Rest‘s components from moral thought (i.e. reasoning) to moral action as the basis for 

assistance or interventions during the process from reasoning to action.  Each of Candee‘s 

steps has corresponding measures.  First, one must recognize something as a moral 

dilemma by identifying a statement that best frames a situation as an ethical dilemma.  

Second and third, a person groups, extracts, and establishes the bases for the moral claim.  

This is about the framing of the problem, or identifying the persons involved in the 
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situation, as well as the behaviors, moral claims, and the basis for the moral claims of 

each.  Fourth and fifth, a person ascertains the legitimacy of each person‘s moral claims 

and the precedence of each claim.  This involves exposing individuals to other modes of 

reasoning and justification (e.g., deontological, utilitarian, virtue).  The assessment or 

measure is about acclimating the person to the end or result of a certain line-of-reasoning.  

Sixth and seventh, the person communicates and settles the decision with others.  Either 

the moral agent or others implements a behavior or action.
835

  The author does not 

disclose measures or means of gauging the last three steps. 

Studies by Turiel (1966), Rest (1969), and Rest, Turiel, and Kohlberg (1969) all 

validated another important specification about moral reasoning and interventions.  

Persons understand moral reasoning below and at their own stage of reasoning.  Beyond 

this, persons are likely to understand statements and justifications one stage above their 

own stage, but incrementally less likely to understand each stage beyond.
836

  With this in 

mind, Kohlberg advocated the use of ―environmental influence by passive exposure to 

external examples of higher thought with environmental influence by the induction of 

conflict leading to internal reorganization.‖
837

 

Arguments against moral education are present.  Some have to do with the 

appropriateness of some locations (e.g. schools) for this kind of education.  A second has 

to do with the intrusion of certain moral norms (i.e. the norms of the majority or 

community) on individuals.  Another reflects concern about the use of moral education as 

a subjugation device to carry on social structure.  There is not adequate specification for 

the framework of character education both within society (some arguing it is too shallow 

to do so, as well), and the framework and underlying assumptions for specific content.  
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Some claim it does not have a useful, grounded, and methodical pedagogy.  Rarely are 

the students‘ autonomous needs for independence, reasoning, and judgment recognized.  

Yet another is a claim that there has not been a significant measure of the empirical 

effectiveness of moral education within schools.
838

  Finally, a last claim is that schools 

―have been proved to be institutions of manipulation and imposition.‖
839

   

The first and last objections are not relevant to this model, which takes place in 

organizations and not schools.  The second and third objections – the intrusion of moral 

norms and moral education as a suppression mechanism – seem less relevant, especially 

in Catholic health care.  It is reasonable to assume that an organization would expect 

individuals who work in the organization to uphold its mission and values.  One would 

expect the organization to perpetuate its identity.  Alasdair MacIntyre does not 

specifically advocate moral education and interventions within organizations.  Though, 

he infers that organizations are better suited to advocate a specific morality than general, 

public education advocating multiple or shared, public morality.
840

   

Kohlberg also seems to downplay the concerns of ‗cultural indoctrination‘ 

because moral development requires ―something more universal in development, 

something that would occur in any culture,‖ as revealed by the results of his cross cultural 

studies.
841  

Kohlberg, and his colleague Kramer, published graphs based on his studies of 

middle-class, urban boys from ten to sixteen years-of-age in the U.S., Taiwan, and 

Mexico as well as boys from isolated villages in Turkey and the Yucatan, also from then 

to sixteen years-of-age.  All the graphs (each graph represents an average per nation) 

show a decline in stage one reasoning over these six years. Stage two reasoning either 

peaks at thirteen years-of-age and then decreases, or it steadily decreases over the six 
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years.  In general, stage three, stage four, stage five, and stage six reasoning increase over 

the six years, with more pronounced progression in stage three and stage four 

reasoning.
842

  (Remember that people displaying stage five and stage six reasoning tend 

to be rare in general, and even more uncommon for people so young.) 

Cultural differences coincide with the developmental status of youths within the 

universal stage hierarchy.
843

  With respect to framework and pedagogy, this model, 

arguably, advances both in a grounded, specific, and useful manner.  According to 

Kohlberg, scholarship and methods within the moral philosophy and, even more 

specifically, the Catholic moral tradition are uniquely suited to advance education with 

frameworks and pedagogy.
844

  This sentiment was echoed by others with other addenda: 

(Presbyterian Church in the U.S.A.) Children and youth cannot 

take over a ready-made body of truth from other people.  They 

must wrestle with each aspect of truth in the light of their 

experience until they make it their own and until it becomes a part 

of their lives. 

 

(Randolph Crump Miller) The clue to Christian education is the 

rediscovery of a relevant theology which will bridge the gap 

between content and method, providing the background and 

perspective of Christian truth by which the best methods and 

content will be used as tools to bring the learners into the right 

relationship with the living God…The task of Christian education 

is to provide opportunities for the right kind of relationships and to 

interpret all relationship within the framework of the revelation of 

God in Christ.
845

 

 

[The grace-faith relationship with God and others] is an experience 

that we cannot create, but which we are empowered to offer to 

others when we have known it for ourselves…This grace is 

persuasive rather than irresistible.  It is the product of love rather 

than coercion.  It is a gracious personal relationship which we are 

free to reject…Education at this point [i.e. when it offers choices 

such as theses] is evangelical… When the right theology, which 

again must be open-ended, and not dogmatic, stands in the 

background and when grace and faith are in the foreground, the 

learner‘s sense of worth will be underscored and the teacher-pupil 
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relationship will operate on an I-thou level within the broader 

community of the church, and the transforming power of the 

gospel will work to bring about a decision of faith in Jesus 

Christ.
846

 

 

The method is also respectful of students‘ autonomous independence, reasoning, and 

judgment.  As to empirical proof of effectiveness, studies discussed later in the chapter 

demonstrate effectiveness of moral teachings and interventions in settings other than 

schools. 

 Another caution is the avoidance of theological imperialism in method or process.  

In other words, theological methodology is not sufficient proof for or ability to judge the 

worth of teaching processes (i.e. techniques).  Theology can only justify the connection 

of a specific method or practice to theology.
847

  ―By attempting to be all explanations to 

all reality, theological imperialism becomes no explanation to all reality, and loses its 

own reality in the process.‖
848

  The most obvious way to avoid imperialism is to remain 

neutral and objective about the application of cooperation using this model.  It is one 

method, albeit an historically useful one, from a religious tradition for describing 

relationships where a partner is doing evil.  It may not be the answer to every such 

situation for everyone.  The function of cooperation in this model is not theological 

imperialism, but using a religious concept as mediation to a new reality as a bridge 

between theology and religious instruction, in which both method and content intertwines 

to create a different ontic reality.
849

  Instruction becomes a mode for unveiling and 

experiencing reality together, which is also Catechesis, as an intentional, methodical 

process of creating and maintaining valuable relationships within a community of faith 

that lives, listens, learns, worships, and witnesses together.
850

  In this manner (the one 

proposed here), any education becomes less focused on the cognitive dimension and 



 313 

more on the interpersonal and experiential dimensions, which has been a traditional 

difficulty of religious education.
851

 

This intricacy, and the difficulty, of addressing issues only intensifies when 

considering moral education, formation, and interventions.  Effectively using moral 

interventions becomes tedious and daunting, but not impossible.  Trends are present in 

the above literature about moral education, from which one may extrapolate helpful 

generalities.  People can learn to be moral (i.e. good character) in a manner similar to a 

skill, which requires a skilled facilitator (teacher).  For moral interventions to be 

effective, they must engage the person so he or she has the chance to practice moral 

behavior, and have his or her views challenged.  Fostering an environment that confronts 

persons‘ most fundamental beliefs also defies the typical notion of the classroom as safe 

space.  Furthermore, the end result is the organization and its associates acting morally.  

To accomplish this, moral interventions need to address the convolution of moral 

motivation (intent), sensitivity, reasoning, judgment, and behavior (actions) such that 

none of the elements impede the goal of associates acting morally.  Arguably, the success 

of interventions may have something to do with how many components of moral 

reasoning and action the researchers address.  In effect, the assertion is interventions that 

successfully address more components linking education to moral behavior including 

moral motivation (intent), sensitivity, reasoning, judgment, and behavior (actions) will do 

better than interventions that do not.  Objections to the claims of success in moral 

education and skill building do not result in the unconditional claim that educating morals 

does not work, merely that the evidence is inconclusive, which could be due to survey 

instrument design and methods.  Due to the inconclusive evidence, it is a much safer 
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claim to state that interventions, such as the ones proposed here, advance participants‘ 

moral formation, but not necessarily their moral development.
852

 

Discussing cooperation in this context is critical.  The proposed use of 

cooperation maintains the context of Catholic, substantive moral principle and adds the 

milieu of vehicle for moral education.  One may also describe the use of cooperation here 

as a moral intervention.  For these reasons, it is necessary to discuss opportunities and 

challenges of moral education and interventions, generally, and using cooperation as 

moral education and intervention in a health care organization. 

Moral teachers would abdicate their duties if they surrendered to the difficulty of 

the educating morality effectively.
853

  Those acknowledged as moral exemplars and 

teachers, even though they may not recognize themselves as such, are ideal examples.  

One may regard Jesus Christ, for instance, as having either having God‘s perfect 

knowledge and phroenesis (practical wisdom), or he did not, but had special gifts and 

talents.  In the latter case, we concede that Jesus is a respected teacher with an 

exceptional method for showing others how to be moral.  In the former, the Gospels tell 

us about God, who knows the perfect way to educate.  Either case exemplifies the unique 

character of selfless, moral teaching.  Others acknowledged as moral exemplars, such as 

Gandhi and Martin Luther King, were called to action, not stagnation in the face of 

complexity and challenge, even at their own personal expense.
854

 

The result of moral interventions and models, both generally and in this proposed 

use of cooperation, is not necessarily moral development.  Stated differently, it is possible 

for someone to ‗move,‘ for instance, from a Kohlberg stage four to a Kohlberg stage five.  

Likewise, it is equally as possible to expose someone in Gilligan‘s first level to a new 
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situation and way of relating, such that the person advances to the second level.  The 

reality of the model of cooperation proposed in this dissertation is that it advances 

participants‘ formation and, hopefully, their moral development.  No guarantees 

accompany claims to progress moral development. 

A demonstration of the above claim within the proposed cooperation discernment 

process should provide clarity.  Assume that Brianna is in the process of defining evil.  

Her annoyance rises as Darius, a coworker, insists that the ―appropriate people are not at 

the table‖ for the discussion.  In other words, Darius makes a compelling argument the 

group omitted relevant stakeholders in this particular issue.  The facilitator explains how 

justice is a Core Value of the organization, and the concern of Darius is a procedural 

justice issue.  Andrew, the facilitator, asks Darius and Brianna if they will discuss their 

concerns with each other.  They consent and continue their discussion.  The discussion 

escalates with periodic reframing from Andrew, they eventually ‗agree to disagree,‘ and 

both Brianna and Darius leave with feelings of disquiet and incompletion. 

We can assume that Darius, Brianna, and the other participants learn something 

more about acting justly in accord with the Mission and Core Values of the organization.  

Studies and theory suggest that Brianna could progress her moral development, as 

measured by the MJI or DIT posttest when compared with the pretest.  Brianna may not 

progress at all, albeit the intent of the facilitator to pair the two with each other to create 

respectful challenge to foster moral development. 

IC. The Reality of Using Cooperation for Discernment 

 

The use of cooperation in this model is not only a good chance for moral 

development, but also qualifies as organizational and moral discernment.  Some 
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explicitly comment on using this principle or other methods for discerning organizational 

issues, albeit not with the model proposed here.
855

  The reference of cooperation is 

always an action that is evil, or actions that are evil (and in our case unjust or 

inappropriate).  By the means proposed here, this structure is conducive to some clarity 

about issues.  Attempting to define the evil (injustice, inappropriate activity, etc.), 

discussing the organization‘s connection or proposed link to it, interpreting and applying 

Catholic and/or organizational identity to the issue, and suggesting options or 

alternatives, described below, all are means of discerning present or future organizational 

issues.  In other words, the proposed model is discernment. 

Various methods or modes accompany the variety of ways associates may use 

discernments.  For instance, many organizations already have mission discernment or 

assessment processes, performance improvement (evaluation) tools for leaders, and 

organizational or social ethics committees that exemplify the organization‘s 

stewardship.
856

  Cooperation discernments can integrate well into any of these 

mechanisms, such as acknowledging a leader‘s participation in discernments during that 

person‘s performance review.  Values based decision-making, discernment, and process 

excellence tools foster retrospective review of decisions, and cooperation discernment 

could serve a useful function for ‗after-action‘ analysis.
857

  Organizations may or may not 

have a tool called an identity matrix (the most notable is the Catholic Identity Matrix by 

St. Thomas University) to assess the knowledge (awareness), infusion (permeation), and 

displays (demonstration) of Catholic identity throughout Catholic health care 

organizations.
858

  Again, the proposed use of cooperation may illustrate the knowledge, 
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infusion, and displays of Catholic identity within the organization.  This cooperation 

model also could be part of the matrix itself. 

ID. The Benefits of Using Cooperation for Moral Formation and Discernment 

 

The once-prevalent culture or structure for moral and value inculcation (i.e. 

education, indoctrination, formation) was a modern one, which had the following 

features: Rules and regulations are useful for shaping behavior.  Conscience is the inner 

voice telling persons that they are guilty when wrong.  Examples, inspirational stories, 

and role models have an absolute, untarnished quality of perfection.  Persuasion and 

arguments rarely allow for persistent ambiguity (i.e. agree to disagree), but concentrate 

on rhetoric and debate, which depend on the weaknesses and fallacies of others‘ 

reasoning.  Persons should not question religious teaching and dogma.
859

  The 

teleological direction of modern ethics is to the legislation or regulation of human 

behavior.  The application of reason for rational analysis needs structure and bounds.  

Modern education is egocentric, individualistic, and has the additional following 

qualities:
860

   

1. Claims are universal or universalizable. 

2. It has principles and is rule-governed. 

3. Ideals involve reasoning and deliberation. 

4. Its nature is closed. 

5. It is confident in wisdom and certain in judgment. 

6. Moral presumptions are subjective. 

7. Generation and justifications are instrumental and prudential. 

8. Morality is timeless, holding for successive generations. 

9. It attempts to be as coherent as possible. 

10. Morality, ideally, is non-contradictory. 

11. Unity is a value unto itself, which grounds morality in a single, 

unitary, and universal ethical code.
861

 

 

The pitfalls of this method involve a typical lack of explanation about why (i.e. the 

reasons) to act a certain way, and it does not allow persons to practice decision-making 
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and acting morally.  In addition, persons do not experience conflict, opportunities to 

discard or revise previously held beliefs (possibly a sign of transitioning to another to 

another Kohlberg stage or Gilligan level), nor chances to operate autonomously.
862

  

Ultimately, it may even diminish the autonomy of individuals who exhibit good decision-

making in other life decisions, while synonymously expecting the same individuals to 

unquestionably submit to ideologies (some that are hypocritical in their expectations).
863

 

Using the Bagnall criteria of modernism listed above, the Catholic Church and 

natural law reasoning (NLR) is an example of modern reasoning, education, and setting: 

1. NLR is universal in scope and sensitivity. 

2. Laypersons and clergy inform NLR through discourse, but 

NLR does not operate this way; it operates as principled with 

rules and an increasingly narrow mode of application. 

3. Only a few reason NLR, offering less of a feeling of sensus 

fidelium or experiences of the faithful informing NLR through 

deliberation. 

4. The Church hierarchy increasingly regulates and comments on 

pastoral application as dogma, which virtually closes it to 

expression and empathy. 

5. While moral theology has some latitude for determining the 

appropriateness of moral acts, the Church specifies, with 

increasing frequency, the suitability of specific acts assuming 

confidence in its ability to determine the object, intent, and 

circumstances of the act. 

6. Due to the perceived loss of sensus fidelium, human experience 

seems less intersubjective and more subjective, with clergy 

positing norms for laypersons to follow (e.g. the Vatican 

overriding the committees‘ reports during Vatican II is an 

example). 

7. NLR is both instrumental and prudential. 

8. The Church is timeless; NLR is ahistorical. 

9. The Church and NLR are coherent, meaning that it is a system 

unto itself. 

10. In some matters, the Church claims itself to be inerrant, 

validated by the process itself, which often does not 

acknowledge wisdom about doubts or contradictions noticed 

by others. 
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11. We acknowledge one universal, Catholic Church, which only 

recently has outwardly acknowledged the wisdom of other 

faiths, but not to the extent of full extent of full inclusion.
864

 

 

Those who are familiar with the Catholic Church and NLR are aware, whether outwardly 

or unconsciously, of its typical method of operation and education.  Although empirical 

data to back this claim does not exist, people perceiving its enculturation, operation, 

education, and formation as outdated and modern (versus relevant and postmodern) could 

be part of its problem – the Church does not seem to appreciate or acknowledge the 

observations about education, formation, and development presented here.  There seems 

to be a divide between what the Church proclaims and how it does so with the perception 

of the faithful.  Per Robert Quinn in Change the World, the Church fits the description of 

not recognizing its hypocritical self.
865

 

A postmodern structure or context, as it relates to moral formation and education, 

is one that will: 

1. Encourage [persons] to make choices, and to make them freely. 

2. Help them discover and examine available alternatives when 

faced with choices. 

3. Help [persons] weigh alternatives thoughtfully, reflecting on 

the consequences of each. 

4. Encourage [persons] to consider what it is that they prize and 

cherish. 

5. Give them opportunities to make public affirmations of their 

choices. 

6. Encourage them to act, behave, and live in accordance with 

their choices. 

7. Help them to examine repeated behaviors or patterns in their 

life.
866

 

 

It allows those being formed to practice morality, which is more than learning morality.  

―Aristotle said, ‗we become just by doing just acts, temperate by doing temperate acts, 

brave by doing brave ones.‘‖
867

  This postmodern model concentrates on the internal 
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motivations rather than only external sanctions, has the goal of to exposing the person to 

difficult situations taking account of ones with competing or conflicting morals, and 

centers on the acquisition of ―second order dispositions (e.g. integrity, self-

control)…rather than solely first order dispositions (e.g. honesty).‖
868

  The setting of 

interventions becomes a location for significant investigation of competing and 

conflicting perspectives, not the obligation to inculcate (i.e. submit to) praiseworthy traits 

and morality.
869

 

The cooperation model proposed here is a postmodern concept in a modern 

principle‘s ‗clothing.‘   Employing cooperation in this manner is counter-cultural to the 

Church, much as the teachings of Jesus to the culture of the time.  Discernment with this 

cooperation model is postmodern and counter-cultural because it is a theological 

principle that does not operate like a traditional principle or rule.  Again, using the 

Bagnall modernism criteria, cooperation in this model is: 

1. Tailored to be in response to specific situations and events. 

2. Grounded in and informed by intersecting discourse. 

3. Dependent on situations as a discernment and, therefore, spontaneous and 

enlightened by the experience and lenses of the participants. 

4. Open to self-expression, empathy, and challenges to our development and 

formation through interactions between participants. 

5. A framework used for categorizing participation in evil, injustice, or 

malfeasance, meaning that right answers may not exist; also, moral 

expertise or mediation skills do not translate to having correct answers in a 

cooperation discernment. 

6. A discernment process involving a group of stakeholders and interested 

associates using the principle of cooperation, and the decision, if any, is 

not the product of an individual moral agent. 

7. Purposeful in addressing the concerns of associates about specific issues 

(relevant for cooperation discernment); presumably, the impetus is not a 

tangible reward, but concern for others. 

8. Always a link to a particular issue and, as such, has time constraints; a 

discernment cannot go on indefinitely and any results work for those 

stakeholders, at that time, and in that particular setting. 
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9. A discernment process that will generate differences in opinion and 

justification; nothing in particular may trigger a cooperation discernment 

other than concerns. 

10. Not a consensus-generating mechanism, as the discernment may not yield 

a unified perception or solution (this is the reason for using it to assess and 

challenge moral development); several solutions may result from a single 

discernment 

11. Already complex, but due to its non-universal nature, but becomes even 

more so, and stronger, when used in a group rather than only an individual 

moral agent‘s sole employ of the principle.
870

 

 

Whatever elements are not postmodern to begin with could integrate into the cooperation 

discernment to make it even more postmodern.  Cooperation discernment, used as group 

formation, challenges the typical means of using cooperation, which involves an 

individual moral agent, a moral theologian or ethicist, assessing participation and 

justifying that assessment. 

 

II. Cooperation as the Model for Ministry Discernment and Ministry Formation 

An explanation of the proposed use of cooperation for ministry development and 

formation takes place below.  Structure, roles, and processes are ways of dividing the 

nuance of the model into distinct categories.  One limitation of these divisions is the 

perceptual difficulty of seeing the model in its entirety (i.e. ‗the big picture,‘ ‗30,000-foot 

view‘).  The intent of Table A (top of the next page) of the CD4DF Model is to alleviate 

this difficulty: 
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Table A: Cooperation Discernment for Development and Formation (CD4DF) Model 

Meeting Number & Title Members Cooperation Pedagogy Purpose 
Pre-Discernment 

Meeting: Organization 
and Planning 

Facilitator, planner, 
and cooperation 

specialist 

Minimal; initially to process 
in order to frame the issue 
to facilitator and advocates 

Process request or 
issue; agree on utility of 
other meetings 

1st Discernment 
Meeting(s): Establishing 

Relevance 

Advocates, facilitator, 
planner and 

cooperation specialist 
(both optional)  

Provide facts about the evil, 
injustice, or malfeasance; 
discuss needs for more info 

Introductions, determine 
issue’s relevance, 
confirm process and 
stakeholders 

2nd Discernment 
Meeting(s): Defining 

Relevance 

Advocates, facilitator, 
cooperation 

specialist, and issue 
specialist(s) 

Defining, discussing the evil 
act (malfeasance, injustice) 
and the act of cooperation 

Participants define the 
issue; facilitator creates 
development 
opportunities 

3rd Discernment 
Meeting(s): Introducing 
Info, Ethics or Justice, 

and Cooperation 

Advocates, facilitator, 
and cooperation 

specialists 

Explain cooperation’s utility, 
history; detail and discuss 
cooperation categories 

Informational; knowledge 
about applying justice and 
ethics theories, 
cooperation 

4th Discernment 
Meeting(s): Discussing 

Cooperation 

Advocates, facilitator, 
planner, and 
cooperation 
specialists 

Discussion of application of 
cooperation to situation; 
finalize group categorization 

Participants discuss their 
cooperation 
categorization; 
development opportunities 

Follow-Up Meeting 
Advocates, facilitator, 

and cooperation 
specialists 

Possible; depends on 
participants’ requests 

Review possible 
changes in issue’s 
status; discuss 

 

The use of cooperation in the pre-discernment meeting and the follow-up meeting is 

minimal.  Aside from these, all steps either frame the cooperation issue or use 

cooperation in significant ways.  In addition, most meetings allow for the possible moral 

development of participants (advocates).  Examples are the first and second discernment 

meetings.   Both are relevant for establishing the issue and its associated facts and 

stakeholders.  A cooperation issue always pertains to two separate yet specific acts.  

Information and discussion about these acts is necessary before discussing the taxonomic 

level of cooperation.  These first meetings are more than perfunctory; they are 

opportunities for development of the participants.  Participants may illustrate their stage 

of development at any point, including their questions and explanations.  For instance, a 
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participant stating, ―Lying is always evil,‖ may indicate one level of development, with 

another depicted by the question, ―What is in this for me if I do this?‖ 

IIA. Structure 

In addition to moral education models, the proposed structure of cooperation as 

model for ministry formation and ministry discernment employs several suggestions for 

structuring productive organizational discernments and decision-making opportunities.  

For instance, Ben Davis outlines five distinctive types of ethical processes.  To an extent, 

this model embodies all five.  That is learning about morality (i.e., moral norms and 

principles, e.g., the principle of cooperation in the Roman Catholic tradition), learning 

moral theory (i.e. people approach problems differently, e.g., consequentialism, 

deontology, teleology), discussing  social ethics (i.e., how persons react to perceived 

injustice and immorality), practicing ethics applied to an issue (i.e. discussing a difficult 

issue), and applying ethics to specific individual and professional situations (i.e., how this 

affects each person and his or her profession).
871

  It incorporates Mark Repenshek‘s and 

Dave Belde‘s model for respecting experience in moral discourse through case studies 

and examination, elucidating diverse moral viewpoints through experience sharing, and 

studying lived meanings through the lens of the Catholic tradition.
872

  In addition to 

embodying moral education and intervention suggestions, the CD4DF Model also uses 

other theological concepts and principles.  An example is that using the model could be 

an application of the principle of subsidiarity, meaning that the persons involved with the 

model are the most appropriate level.
873

  (Perhaps the original decision-makers were not 

the most suitable for the decision.)  Much of this model is dynamic, so that it fits the 

needs, identity, and culture of any organization.  For instance, an organization will need 
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to determine how to use this model for ministry discernment (e.g., retrospective review of 

decisions, for divisive issues, etc.). 

To start, a focus group may want to ask the following questions: What role does 

this cooperation discernment serve in the system?  How does it fit operationally in the 

organization?  To whom do discernment discussions go?  If there are any, what authority 

do determinations have?  Stakeholders in the formation of this cooperation model should 

vet the proposed structure and operations with a wide group of associates in the 

organization.  Formation and discernment participants should also have a voice in the 

model.
874

 

A few points are always helpful before seeking appropriate buy-in for a new 

model.  First, processes and structures should be as transparent as possible.
875

  Second, 

stakeholders need engagement; therefore, organizers should invite feedback for 

strengthening process and structure.
876

    Third, it is easy for stakeholders to become 

disenchanted if no evidence exists of feedback being integrated.  An option to integrate 

feedback is by organizing a group to do this.
877

   Finally, all of these specifications 

depend on associate awareness.  Organizers need to promote or advertise this option to 

associates so that they are aware of the ways to become involved in co-creation or as 

participants. 

IIB. Roles for the Cooperation Issue 

Before summarizing the process itself, a description of the suggested discernment 

participants will enhance clarity.  The facilitator is the person who mediates the 

cooperation discernment.  The function of mediator is similar to how Dubler and 

Liebman describe clinical ethics mediation when they contrast consultation with 
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mediation in their text.  For instance, mediators are optimists who assist other parties to 

move from their positions to focus on solutions based on interests.  The principles of 

party autonomy, informed decision-making, and confidentiality are at the core of 

mediation.
878

  The facilitator should have skill in mediation and counseling, generally, 

and this method specifically.  The facilitator can benefit from some other basic 

techniques.  Equal to other mediation roles, this is a difficult role because the person must 

be a role model for acceptable behavior.  He or she does this through being a respectful 

challenger while being nonjudgmental, which is a delicate balance between extremes.  On 

one hand, a facilitator does not confront issues from a position of moral superiority.  On 

the other hand, he or she does not challenge people directly.
879

  A meta-analysis of the 

most effective pedagogies for facilitating moral reasoning by Pascarella and Terenzini 

reported that the best facilitators truly facilitate and mediate discussions rather than only 

provide information, meaning that these persons promote self-assessment, analysis (i.e., 

discernment), and reflection.  Their feedback is multi- or cross-disciplinary, cultivates 

development and formation, and if necessary, attends to injustice, bias, discrimination, 

and intolerance.
880

  Facilitators should tailor techniques with perceived moral stages.
881

  

For instance, imitation, suggestion, and identification may be effective tools for those at 

lower stages of development, but not for those at higher stages of development.  Finally, 

the facilitator also needs to be familiar with both the principle of cooperation and the 

particular issue catalyzing the discernment. 

Advocates are those who participate in the discernment.  Presumably, most will 

be associates of the organization.  They do not need any background in cooperation.  

Nonetheless, they should be passionate and engaged about the issue (not implying 
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agreement with cooperating in the situation) and the organization.  It is prudent for 

members of such groups have interest in their own formation and development, and 

represent different areas or various departments of the organization from leadership to 

clinicians, specialists, and technicians.
882

 

Specialists describe two different categories of persons.  Category A is the 

persons, or those, who know the principle of cooperation well, which is fundamental to 

the proposed process that involves an explanation of cooperation to the advocates.  Those 

in Category B are specialists who know the germane issue.  For instance, consider a 

situation where within the past three months, all senior executives made their bonuses 

while a rather large, inner-city clinic shut its doors.  The clinic was the only vestige of the 

system that had three inner-city hospitals at one time.  These decisions, the closure and 

rewarding bonuses, were related and many associates are outraged or disappointed.  It 

would help make arrangements to involve some of the previously underserved, now un-

served, to be specialists in the cooperation discussion.  Including stakeholders most 

affected by decisions, as specialists in this case, not only exemplifies the principle of 

subsidiarity, it brings the most relevant voices to the table and provides a first-hand 

account for advocates who may dialogue with the issue specialists.
883

  Irrespective of the 

specialists‘ category, role of the specialist is that of an expert witness who presents his or 

her informed perspective to the group. 

The final role is the planner.  A planner coordinates and helps determine the 

sequence, timing, and participants, as all need specificity and are central details to groups 

such as this.
884

  In addition, the planner organizes the events‘ details, informs discernment 

advocates about specifics and asks for assent, manages schedules, and distributes helpful 
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information.  The facilitator, cooperation specialist, and even the planner may be the 

same person, or different persons could take these roles. 

IIC. Process – Mostly Accomplished Through a Series of Meetings 

A series of group meetings is the suggested process for cultivating discernment, 

formation, and possibly development.  All of the meetings center on an explicit topic and 

may take place over several months.  In total, there should be at least four meetings with 

the specialists, advocates, and facilitator.  Most of the time in meetings is in a group 

setting, although there are advantages to allowing time for individual processing of the 

group time.  Each of these specifications has reasonable justifications for enhancing 

discernment, formation, or development.
885

 

An organizing and planning meeting is always constructive for laying the 

groundwork for other meetings.
886

  The meeting would involve the associate who 

catalyzed the request as well as a standing cooperation discernment planner, facilitator, 

and specialist.  Goals of this meeting should be to process the request to try and agree on 

the utility of other meetings, and to arrange the aforementioned meetings.  Some of the 

preparation work includes researching the relevant issue and contacting the issue 

specialists to present the issue at the first meeting. 

Each subsequent discernment meeting has its own focus and characteristics, 

which draws support from the literature.  The focus of the first discernment meeting is for 

establishing the relevance of the issue.  Participants will introduce themselves to each 

other as well as familiarize themselves with the cooperation issue, process structure, and 

the discernment purpose and goals.  Partaking in the discussions assumes the 

participants‘ consent.  Still, similar to any informed consent process, the facilitator should 
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dialogue with participants about options, risks and benefits, and alternatives.  In this case, 

participants need to know everything is confidential within the group, they can opt out at 

any time, there is no data collection, and processes may challenge comfort levels, as they 

confront underlying assumptions and preconceptions.  Moral formation and development 

are not easy, but participants need to know this and judge if the end result, moral 

formation and development, is worthwhile.
887

  A facilitator must introduce the concept of 

respectful space, meaning that participants will face challenge, which may not always 

feel ‗safe,‘ but this can occur in a respectful, collegial manner.
888

 

Achieving the purpose of the second discernment meeting would be through each 

participant defining the relevance of the issue.  This involves the participants describing 

how each individual group member views the alleged impropriety, whether some 

perceive it as evil, others recognize it as injustice, and more may not identify an issue at 

all.  An ‗expected‘ way of reasoning does not exist.  Nevertheless, there will be 

differences that are indications of a person‘s moral development.  The role of the 

facilitator is not to judge.  He or she catalyzes discussion between the participants about 

why they categorize an issue in a particular way by calling attention to the differences in 

the issue‘s characterization, for instance, by asking why one advocate calls it ―evil‖ and 

another ―malfeasance.‖  The facilitator listens for indications of participants‘ moral 

development.  Rather than commenting perceived moral development category or stage, 

he or she uses mediation techniques to catalyze discussion between participants in 

adjacent stages.
889

 

Specialists and facilitator(s) initiate advocates to concepts such as cooperation, 

ethics theories, and justice theories to catalyze additional discussions in the third 
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discernment meeting.  Transparency about cooperation, including that no ‗right‘ answer 

exists, assists participants, as well as using relevant case-based examples or casuist 

reasoning (always helpful education models for health care professionals, specifically, 

and adults, generally).
890

  Not only is it valuable to acquaint advocates to cooperation‘s 

history and contemporary uses, it is equally as significant to remind participants of three 

things: 

1. Cooperation does not ‗tell‘ a person what to do.  People can disagree, depending 

on their perspectives, about the categories of cooperation. 

2. Therefore, we all have wisdom as a group for discerning cooperation issues. 

3. Nobody holds special knowledge about cooperation that makes an answer more 

‗correct‘ than another. 

Additionally, using the principle of cooperation in this manner is only one way of 

addressing our complicity with evil, malfeasance, or injustice. 

Encouraging each participant to discuss his or her perception of the organization‘s 

level of cooperation (i.e. implicit formal, immediate material, proximate mediate 

material) is the focal point of at least one other discernment meeting.  Discussion should 

have the goals of attempting to categorize the level of cooperation and for participants to 

have some awareness of their and others‘ emotions and views.
891

  Total agreement or 

consensus among participants is not necessary.  Written summaries of the meetings may, 

and should, reflect differences of opinion.  The facilitator will initiate a wrap-up of the 

meetings, encourage advocates to discuss lessons learned from the meetings, and suggest 

a follow-up meeting.  Additional or follow-up meetings are at the discretion of the 
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participants and may be constructive for reviewing any changes in the status of the 

discussed issue. 

IID. Conclusion 

As stated in the chapter‘s beginning, this chapter serves as a natural resolution to 

the previous chapter – the purpose of the former chapter to introduce moral development 

and this chapter to build upon those foundations by exploring other developmental 

considerations and interventions.  The nature and framework of the precise intervention 

entails the principle of cooperation.  Chapter two detailed common individual 

applications of cooperation, and chapter three stipulated conventional organizational 

applications of cooperation. 

This chapter built upon the general foundations of moral development by 

distinguishing the other factors in moral development and behavior besides moral 

reasoning.  Emotions, moral sensitivity, moral motivation, character, and experience are 

examples of aspects explored in the literature.  Tom Nairn‘s diagram served as a visual 

representation of the relation of these features in moral reasoning and behavior.  Moral 

interventions are methods for shaping moral reasoning, influencing moral sensitivity, and 

bringing awareness about possible moral motivations, character traits, and the influence 

of experience.  Studies of moral influences and interventions (e.g., education) support the 

complexity of successfully changing behavior.  Whilst complex, it is not impossible.  

Arguably, persons abdicate their role or duty as teachers when they surrender to the 

complexity, or when they choose not to address as many of the above dynamics as 

possible, which would give moral interventions, such as the one proposed here, the best 

chance of success.  The chapter concluded with an explanation of the specific proposed 
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employment of the principle of cooperation.  The conclusion and final chapter gives more 

detail about the model through its strengths and weaknesses.  It also explains why this 

model is useful for other-than-Catholic organizations. 
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Chapter Six – Conclusion 

 
This chapter‘s conclusion recaps and summarizes the entire dissertation, including this 

chapter.  Therefore, these opening, summary comments in this introduction will be brief.  

Chapter five, which explained both general and specific interventions, built on the former 

chapters, which described the principle of cooperation and moral development in detail.  

There are three main topics for this chapter – the advantages and disadvantages of this 

model of cooperation, the relevance of this model to other-than-Catholic (whether secular 

or religious in identity) organizations, and finally, a review of the progression of this 

dissertation. 

 

I. Strengths and Weaknesses of the CD4DF Model 

No model is perfect, including this one.  A number of strengths and weaknesses 

exist that are likely to arise in the implementation and use of the Cooperation 

Discernment for Development and Formation (CD4DF) Model.  This model is adjustable 

and highly malleable to the extent that it may be possible to alleviate or resolve some of 

the drawbacks, as discussed in this section. 

IA. Weaknesses of This Model 

Beginning with weaknesses, there are a few that merit discussion.  Planners, 

facilitators, and specials can mitigate the drawbacks anywhere in the development, 

implementation, and debrief and feedback of the model.  Some are more theoretical, and 

others are practical.  This segment starts with theoretical concerns. 

A popular quote in organizational culture often attributed to Peter Drucker is, 

―Culture eats strategy for breakfast every time.‖
892

  To explain this quote, it is imperative 

to review the definition of culture, defined in the first chapter of this dissertation.  Culture 
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is the ―collective personality of an organization, including its assumptions, attitudes, 

values, behaviors, beliefs, and collective memories.‖
893

  One may further characterize the 

components of organizational collective personality by what Edgar Schein calls ―culture 

levers,‖ which appears as a pyramid structure with ―underlying assumptions‖ (i.e., why 

people do something both individually and collectively) as the base, ―behaviors‖ (i.e., 

how individuals do something) in the next tier up, ―systems‖ (i.e., how people work as a 

system) in the following upper tier, and ―technical‖ (i.e., what people do using 

―processes, tools, and structures‖) at the top of the pyramid.
894

  It becomes progressively 

more difficult to change the culture levers going from the top of the pyramid to the base 

because culture elements are ―observable and manageable‖ (e.g. ―structures, processes, 

leadership values, strategic histories, metrics‖) nearer to the top, but ―hidden and hard to 

influence‖ (e.g. ―collective memory, unwritten rules‖) nearer to the base.
895

   

Explanations of culture, culture levers, and complexity in changing culture levers 

are by way of explaining the first theoretical weakness – many organizational nuances 

and relics exist that could make meaningful change using this model difficult, as 

evidenced by organizational responses.  A number of subsets and examples of this 

weakness exist.  For instance, consider the use of the CD4DF model in an organization 

where a senior vice president is a participant.  The group is exceptionally quiet; no one 

seems to disagree.  Participants are aware of the organization‘s history (i.e., collective 

memory) of slowly ushering those who disagree with senior leaders, even respectfully, 

out of the organization.  This leads to the underlying assumption that you cannot 

challenge organizational leadership – ‗what a leader says…goes.‘  The organizational 

climate and culture of ‗yes men‘ [sic] is not hidden; however, it is hard to change.  The 
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above example is one where the culture may hinder the use of the CD4DF model, which 

is a strategy for formation and development. 

It is entirely different, for instance, to have a situation where the planner forgets to 

communicate with direct supervisors of the participants.  In particular, the planner does 

not mention that any time used for the discernment meetings are typical work hours and 

do not need special codes or management in the digital, computerized, timekeeping and 

workforce management system.  All of managers have given their permission, but lacking 

coding information, some tell their direct reports that they cannot attend the meetings 

until they have the timekeeping codes.  This example is one about a technical cultural 

lever, as it involves how people use processes, structures, and tools.  It is a manageable 

and easily correctable portion of organizational culture, and does not present the 

challenge to the optimal purposes (e.g., issue discernment, formation and, hopefully, 

development) of the CD4DF model that the former example does. 

Similar to persons, organizations must be minimally open to change and 

feedback, making the model optimal for organizations that truly value feedback and 

accountability.  As established before, persons may have more or less reflective 

equilibrium, which is the affiliation between general norms of morality and specific 

judgments of morality.
896

  Matching individual moral agents‘ (i.e., natural persons) 

actions or behaviors with specific judgments and general norms is in the same vein.  

Organizations (i.e., juridic persons) are also moral agents, as discussed in chapter three.  

They decide, make goals, act to achieve goals, are accountable for harm and praised for 

good, and are responsible for the evaluation and assessment of the suitability of those 

goals and behaviors.
897

  Organizations also possess culture or collective personality.  
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Arguably, organizational reflective equilibrium is just as conceivable as individual 

reflective equilibrium.  With respect to culture, assumptions, attitudes, values, beliefs, 

and collective memories, all part of basic underlying assumptions and values, which are 

difficult to change, while behaviors are part of behavioral and technical cultural levers, 

which are less difficult to modify.  Ideally, cultural congruence (i.e., organizational 

reflective equilibrium) should exist.  In other words, saying that there is value to 

accountability within the organization is not enough.  Actions and behaviors, as cultural 

characteristics, must match statements and claims in order for the model to have optimal 

chances for success. 

The absence of definitive ends or goals for participants in the model could be 

problematic, if not a teleologist‘s nightmare.  It is more about process (i.e., means) than 

product (i.e., ends).  On one hand, this theory does not ensure or guarantee moral 

development.  While it seems more certain, despite being perfunctory, that one could 

contend that the definitive ends are formation and issue discernment.  On the other hand, 

one could employ a more distant end and contend that this model is part of the unfolding 

of reasoning and moral order (e.g., serving the common good) through the natural law or 

the work of the Holy Spirit, which is redemptive in itself.
898

  An answer such as this may 

be unsatisfactory for some as well: 

The theological approach really does not comes to grips with 

environmental variables by issuing vague and amorphous 

statements about the Holy Spirit or the faith community providing 

the environment for effective religious pedagogy…To be practical 

and useful for…instruction, advocates of the theological approach 

must not simply state that the Holy Spirit and/or the faith 

community act as powerful environmental factors, but how these 

environmental forces specifically affect religion teaching and 

learning…[A]ssertions about the Holy Spirit as the basic 

environmental factor mean nothing beyond what is known 
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empirically about the specific effects which various environmental 

factors have on teaching and learning.
899

 

 

Theologians from Martin Luther to Karl Barth question humans‘ capability to know the 

natural law, or that everything possesses a natural end.
900

  Therefore, there is no way of 

knowing or proving the claim that this model is part of unfolding natural law.
901

  A 

compromise, perhaps, between the more immediate and distant goals is the establishment 

of a process-oriented purpose.  It is what Lawrence Richards calls mutual experience and 

participation in the unfolding reality established though Jesus Christ, which is similar to 

Kuczewski‘s concept of mutual self-discovery discussed below.
902

 

One could claim a theoretical weakness because the model embodies Catholic 

teaching, including common good and subsidiarity, and is communitarian in its 

foundations, subsequently.  Such a claim has merit.  The CD4DF model is a textbook 

example of how bioethics scholar Marck Kuczewski describes Ezekiel Emanuel‘s 

approach and liberal communitarianism, ―Communal deliberation is intrinsic to 

communitarianism.  So it is natural that some communitarians should propose that 

community members gather and deliberate to develop consensus.‖
903

  Furthermore, the 

possible impact of the model on the individual is similar to what Kuczewski calls mutual 

self-discovery (within the communitarian model), which is an intentional, dialectic 

process where a person interprets behaviors, goals, and values through the community 

where others engage their own self-discovery, and adjusts his or her own response.
904

  To 

concede that the model has communitarian groundwork demands concurrent justification 

from someone contending that this is a weakness.  Namely, the objection must 

demonstrate how this model impedes or undercuts those who use different foundations 

(e.g., consequentialism, libertarianism).  For instance, how does this communitarian 
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model act as a positive liberty, which forces the libertarianism believer to use it?  

Providing such proof is difficult, as the model does not force anyone to do something that 

she or he does not want.  Absent justification, the ultimate result is a stalemate – the age-

old attempt to prove that one philosophy and way-of-seeing the world is better than 

another. 

Somewhat similar to the last objection and weakness, one could also contend that 

applying the model to situations is an exercise in theological or moral imperialism.  

Differently stated, imperialistic claims are overtly or intrinsically oppressive attempts to 

assert that one system of morality is superior to another.
905

  (The theoretical struggle 

between relativism and universal, normative understandings, often interpreted as 

imperialism, has not resolved.)
906

  Practically, however, to assert this is to maintain that 

this theology and model are fundamentally normal for all persons, which is not the 

case.
907

  Illinois Institute of Technology professor Michael Davis discusses five types of 

ethics across the curriculum.  One type is what he titles ―morality across the curriculum,‖ 

which describes when a school or university indoctrinates students to a specific moral 

code, often written, and stresses the significance of adhering to the code or specific moral 

norms.
908

  According to Davis, this type of specific moral codes and norms were common 

in U.S. liberal arts colleges in the 1800s and in Christian liberal arts colleges today.  

Another type of common ethics education is instruction about moral and justice theories 

themselves, often in a separate class in universities.
909

  The implicit worry is that 

educating about moral and justice theories without practice and experience, or 

perpetuating rigid adherence to particular moral norms is myopic, sheltered (i.e., 

confined), and narrow.  The situation does not exist because facilitators and specialists do 
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not purport Catholicism and the model to be ‗all things to all people‘ (i.e., ‗everything to 

everyone‘).  The model‘s function and utility must be realistic and not overinflated.  It is 

a useful tool and a description of one perspective, which is coherent with the reality and 

nature of Catholic teaching and moral theology.
910

  Using the model is simply ―one 

possible way to understand our lives and history, [make] possible particular experiences, 

and [impart] particular ways of living.‖
911

  Facilitators and specialists should describe the 

model this way. 

Unfortunately, religious education in general and Roman Catholic education in 

particular does not enjoy a forward-thinking and respected status and history.  In fact, 

religious education has struggled to come unto its own throughout the 1900s.  This is, in 

part, because theology has driven and guarded content, structure, and form.  Additionally, 

perspectives and languages are binary, implying that a person is either in or out of the 

religion, including its educational pedagogy.  Because each religion views itself as the 

way, education will naturally reflect wholehearted commitment to the faith, demanding 

total devotion of students to that way.
912

  This observation encapsulates some other 

difficulties people may have with the model, some discussed previously – it represents 

Roman Catholic imperialism, is mechanism for conversion, reflects a traditional binary 

view of the faithful, and has a sheltered, non-progressive, and self-perpetuating form.  

Some concerns – namely the imperialism and sheltered, non-progressive format – have 

been attended to previously.  (Chapter five discussed the progressive format of this model 

as a post-modern teaching method in a modern principle‘s ‗clothing.‘  This model is not 

sheltered nor is it archaic.)  The other points of unease – binary outlook regarding the 

faithful and others as well as conversion method – merit a reciprocal remark that Catholic 
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health care has come to terms with the idea that many associates, perhaps the majority, 

working in Catholic health care are not Catholic themselves.  Little or no empirical 

support exists that bolsters claims that Catholic organizations are trying to subtly or 

overtly convert their associates.  The same holds true for binary views about the faithful.  

Again, if the distinction exists at all, Catholics working in Catholic health care regard 

associates of different faiths, or agnostics, who perpetuate the Catholic Mission, Core 

Values, identity, and traditions as being ‗in the family‘ or ‗a family member.‘ 

Claiming and boldly proclaiming the model‘s Roman Catholic foundations also 

eliminates another contentious issue and possible objection.  University of Illinois at 

Chicago‘s professor Larry Nucci and Indiana University‘s professor Robert Kunzman 

debate about if religious content and norms are inherent to morality, or if moral and 

religious norms are independent, in the Journal of Moral Education.  In other words, the 

following question could summarize their debate: Is there a ‗public‘ morality that is free 

or unaffected by religious norms?
913

  While both make compelling, empirically-based 

arguments, they are not relevant for our purposes, as their debate pertains to education in 

secular education and public schools.  Barry Chazan summarizes the caution as, ―Moral 

education is not a legitimate activity of schools and that it should, in fact, have no place 

therein.‖
914

  In all probability, Nucci, Kunzman and others such as Godwin, Rosseau, 

Tolstoy, and Illich would concede that there is a suitable setting and method for religious 

education and interventions, namely in religious organizations with the requisite 

knowledge.  This describes many of the settings that could use this model.  The next main 

section will make a compelling argument about why this model is useful to secular 

organizations.  If nothing else, organizers could predicate the use of the model in a 
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secular organization as a framework with some historical success for catalyzing good 

discussions and debate within the Catholic Church and organizations. 

Problems may arise related to the use of a modern principle in a postmodern way.  

The two approaches do not mesh – a modern approach denies or abolishes an individual‘s 

decision-making and action based upon experience, and a postmodern approach is critical 

of modernism‘s attempt to replace self-determinism with rule-following behavior.
915

  In 

practice, this presents as a participant disagreeing with the structure of the principle of 

cooperation or offering to revise (i.e. ‗improve‘) the lexical matrix.  Nothing is wrong 

with doing so.  It is a legitimate, postmodern critique made even more understandable 

with appropriate justification.  Still, it does bring participants, facilitators, and specialists 

into uncharted territory concerning responses and the utilization of a new model that 

lacks testing and history. 

The CD4DF model is theoretical and difficult to measure.  Some standard tests, 

such as the Defining Issues Test (DIT), gauge moral reasoning and may help determine 

moral development.  One could administer a pre- and post-test (i.e., before and after the 

CD4DF model) using a standard reasoning test such as the DIT to detect changes in 

participants‘ moral reasoning before and after the CD4DF model.  Doing this, however, 

would only capture changes in reasoning, not moral behavior.  It would be more 

successful to assimilate a test such as the DIT with another method to estimate changes in 

the moral behavior of individuals and the organization.  Professor Neil Hamilton and 

Verna Monson offer empirical evidence about the role of formation and moral 

interventions on practice.  Higher moral judgment scores, calculated using instruments 

such as the DIT, correspond with changes in health care practice such as ―clinical 
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performance ratings by supervisors of medical residents, internship performances in 

nursing (better predictor than [other standard measures]), maintaining independence of 

judgment, and decreased malpractice claims for physicians.‖
916

  Process improvement 

and performance change professionals are appropriate associates to connect with for the 

establishment of optimal performance measures, which may include the quantifications 

above or others, such as increased associate satisfaction, congruence between values and 

behaviors, and highly engaged senior leadership in an organization‘s associate surveys.  

With respect to practical concerns, moral development researchers James Rest 

and Darcia Narvaez believe that even well-constructed interventions may have difficulty 

affecting the moral reasoning for the lowest-scoring (i.e., less developed, e.g., Kohlberg 

stages one and two, Gilligan level one) individuals.  For example, reframing this using 

Mustakova-Possardt‘s ―critical moral consciousness‖ model begs the question if it is 

more difficult to elevate persons from a pre-critical consciousness to a transitional critical 

consciousness level than from transitional critical consciousness to ‗pure‘ critical 

consciousness.  These persons, meaning those at a lower stage or level, cannot anticipate 

the concepts discussed in group.  Topics may seem vague or imperatives to these persons.  

The conclusion that interventions are ineffective with lowest-scoring is not consistent 

with the experience, research, and recommendations of others.
917

 

Participants (facilitators and specialists, for that matter) develop many coping 

(i.e., self-regulatory mechanisms) skills over a lifetime, which evidence at various times.  

Such occasions may include the use of the model.  The use of coping skills includes 

moral disengagement whilst behaving as a moral agent.  Famous psychologist Albert 

Bandura describes moral disengagement as reorganization of immoral, inhumane, or 
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unjust conduct into something more harmless, or even praiseworthy, through displacing 

and diffusing mechanisms such as euphemistic or sanitizing language, displacement of 

responsibility, diminishing or overlooking consequences, or attributing blame to someone 

or something else.
918

  This is similar to Alesdair MacIntryre‘s notion that people can 

seem virtuous without actually being so.  Virtue is a façade or visage.
919

  Kohlberg, 

similarly, discusses genotypic and phenotypic educational objectives and behavioral 

changes, where genotypic changes involve ―underlying processes and structural 

organization which determine moral behavior,‖ and phenotypic changes are more 

―immediate, observable changes in moral behavior.‖
920

  Stating MacIntyre‘s concept as 

Kohlberg, one needs to get beyond the phenotype, which is the observable characteristic, 

to detect the genotype. 

Similarly, persons are often resolute, passionate, and compelling about their 

convictions.  Someone clearly in the wrong from another perspective can justify his or 

her actions, knowing that it was the right, substantiated, and acceptable thing to do.  

Phrased another way, some persons do not experience any cognitive dissonance nor do 

they have any awareness about a fractured reflective equilibrium.  This situation puzzles 

philosopher Beth Dixon, who poses the question, ―Under what circumstances do we hold 

a person blameworthy for the beliefs she acquires about the moral correctness or 

incorrectness of the acts she performs?‖
921

  Some of her reflections indicate that 

diminished cognitive or deliberative capacities are reasons to suspend blame and 

accountability; whereas self-induced vices, bad decisions, or failure to self-reflect then 

self-correct are reasons to hold someone accountable for poor choices.  Difficult 

upbringing and socialization are considerations, but they are not ones that exonerate 
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persons from blame and accountability.  Other important information includes knowing 

―the extent of a person‘s social isolation, the degree of cultural homogeneity she 

experiences, and the amount and kinds of educational opportunities available to her.‖
922

  

In response to Dixon, facilitators of this model are not trying to attribute blame.  They 

may challenge presumptions of participants, but their role is not one of judge. 

The challenge is recognizing such behavior when it happens and responding 

accordingly, which requires skill on the part of the facilitator.  For these reasons, it would 

help facilitators to be familiar with common coping, displacement, diffusion, and other 

self-disruptive behaviors.  These behaviors are not insurmountable challenges, just ripe 

for reframing, perhaps using the example of Edmund Burke, ―‗The only thing necessary 

for the triumph of evil is for good men to do nothing…[and] a lot of people, doing a bit of 

it, in a morally disengaged way, with indifference to the human suffering they 

collectively cause.‘‖
923

 

Attending to matters involving ethics and spirituality are not tidy; in fact, they are 

quite contrary – they are messy.  Theologian Jack Shea ‗connects the dots‘ when he 

observes that people should pay attention to spiritual wisdom.  Spirituality and its insight 

are matters of the heart that reveal internal conflict, manifesting conflicted results in 

matters of the head and hands.
924

  The CD4DF model proposed here impacts people both 

internally and externally.  Effects may range from disappointment and malaise with self, 

groups, and the organization to frustration and even rejection of person(s) and groups.  

For example, an organization may witness a certain amount of attrition when those 

experiencing a high degree of conflict decide that they are not called to be a member of 

their particular profession or work for the organization.  At face value, this seems to be a 
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weakness inbuilt to any formation, spirituality, or other inner-directed process.  Further 

thought and reflection capitulates different insights.  Organizations and their personnel 

should be congruent; a mutual best-fit enhances both the organization and its associates.  

An individual noticing contrast or rifts between personal and organizational goals, values, 

and obligations is saving the person and the organization time, effort, and money.  What 

seemed to be weakness is actually strength. 

Participants may not understand each other, making productive, respectful 

challenges more difficult to achieve.  Using Brian O‘Toole‘s four different ethics 

approaches (and there may be even more than four), a participant using a moral sentiment 

(i.e., feelings, emotions) approach may not understand the participant using a duty-based 

approach (i.e., obligations, e.g., framing duty according to principles).  People not only 

reflect their spiritual-theological insights with these approaches, they also articulate 

themselves using any of the approaches.
925

  This is an innate weakness to any moral 

decision-making model or process.  Facilitators can mitigate these difficulties by 

reframing the different perspective to the participant using that participant‘s moral 

approach.  For instance, stating, ―I think what Eve is trying to say is that she 

acknowledges your feeling about the issue, but her ‗gut reaction‘ is to follow our own, 

internal protocol on this matter – imagine how others would feel if we started to break 

our own procedures‖ to the moral sentiment person.  The statement above reframes a 

principle- or duty-based statement as a moral sentiment.  Likewise, one could frame a 

moral sentiment as a principle- or duty-based statement – ―While Peyton is appreciative 

of the role of protocol, he also acknowledges an obligation, perhaps an even stronger 
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duty, to follow his intuition and instinct, which is just as valid even though he may not be 

able to justify his perspective in the same way that you explain yours.‖ 

By at least one account, participants do not only want to critically reflect.  They 

wish to also ―act out of the joy of living in moral ways.‖
926

  At face value, this may seem 

to be a weakness of the CD4DF model because of the critical reflection involved with 

applying the principle of cooperation.  Conversely, this is one of the reasons why the 

model promotes participation of community members affected by the decision among 

other ‗tangible‘ efforts.  Using the model is not an academic exercise; it is an opportunity 

for meaningful change.  It brings social justice issues to the learner.
927

 

This model requires substantive time commitments from participants, facilitators, 

specialists, and planners.  Sr. Pat Talone from the Catholic Health Association makes a 

corresponding and compelling argument, regarding starting and maintaining 

organizational ethics committees, about why time allocation and participation is critical.  

For one, successful implementation is dependent upon time allocation and associate 

availability.  Most of all, ―Members [who] do not do their homework or fail to attend 

meetings…[do not serve the organization well.]‖
928

  Ensuring attendance often 

incorporates other factors.  Associates will need to ask their supervisors about their 

comfort level with participating in the model for a few days total throughout a several 

month period.  Any letters or communiqués sent to supervisors on behalf of organizers 

should frame this as associates channeling their productivity in a different way, but also 

for the benefit of the organization, for a few days total.  It is not ‗lost‘ productivity.  It is 

alternatively directed efficiency.  In fact, at least one study about volunteerism, one 

supporting workplace-endorsed volunteerism during work time, suggests that work time 
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spent volunteering is not ‗lost‘ productivity, as associates become more engaged and self-

fulfilled overall.  The corollary should be evident.  The CD4DF model is another method 

for associates to gain a greater sense of organizational and community engagement.  

Catholic health care organizations with substantive, independent ministry formation 

programs may have their own data and assessment tools for illustrating the impact of 

similar programs on associates.  (Ministry formation is one of many interrelated variables 

affecting job satisfaction, engagement, and other scores on general surveys.  Some 

ministry formation programs may have their own ways of trying to isolate the impact of 

ministry formation, to the extent possible, with program pre- and post-assessments.) 

Finding the correct person for the role of facilitator is a significant challenge.  

This person, as explained in the last chapter, must be a Jack-of-all-trades or Jill-of-all-

trades, requiring, at minimum, experience and skill, and at maximum, mastery of 

numerous different subjects – counseling, moral development, mediation, education 

pedagogies, health care organization and operations generally, specific organizational 

Mission and Core Values, this model of cooperation, as well as ethical and justice 

theories and frameworks.  The facilitator must tailor his or her style, as well as edit the 

responses of others, to the developmental needs of each participant.
929

  He or she must 

―demonstrate genuine concern for the issues and others‘ moral development…[and] not 

‗force‘ ethics down [others‘] throats, but neither should [he or she] be afraid to engage 

[others‘] concerns and their own.‖
930

  Furthermore, there are understandable hesitations 

about trying to assess a person‘s stage of moral development because of perceived ties to 

sin, damnation, culpable versus non-culpable upbringing, and intrusion into private 
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domains.
931

  The role of facilitator is a difficult one to assume and attract talent to 

because of these factors. 

There are other practical considerations endemic to this and other similar models 

and committees.  Sufficient funds must exist.
932

  It is unlikely that the CD4DF model will 

be costly, but transportation costs and other reimbursement for specialists, meals for 

participants and others, and other associated material are matters requiring awareness and 

deliberation.  Needed organizational resources include administrative services (provided 

primarily through the planner), the use of public relations personal and mechanisms to 

inform associates about the model (generally and then related to specific initiatives), and 

the enlistment of support and cooperation from key executives and department leads.
933

 

This subsection entertained counterarguments to the weaknesses.  For this reason, 

this subsection is longer than the next, which is about the strengths of the CD4DF model.  

Also for the same reason, there are few references from the next segment on strengths 

back to this segment on weaknesses. 

IB. Strengths of This Model 

The attractiveness of the CD4DF model involves its strengths, which are 

impressive both in number and significance.  Similar to the weaknesses, some strengths 

are more theoretical, and others are practical.  This segment begins with theoretical 

strengths and gradually transition into more practical or applied strengths. 

One of the most obvious strengths relates to the observation above.  To the delight 

of utilitarians, the CD4DF model has many more strengths than weaknesses.  The 

implication is that the theory is solid and well-supported, which could translate to strong 

chances for producing tangible and helpful results. 
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Especially if the cooperation issue involves organization-society relationships, 

this is a good first step to furthering the organization‘s mission within itself and society.  

It is a good way to witness the organization‘s role and influence in wider society.  In 

itself, it may not be the mechanism of social reform.  All social reform, though, has 

catalysts, which are often ―small group discussion, reflection…and charitable service,‖ 

leading to social change.
934

  This model qualifies as such a catalyst, meaning that it is an 

embodiment of ―the Catholic vision of the human person…grounded in our relatedness to 

one another and God.‖
935

  For Dewey and Durkheim, morality is essentially social in 

nature, and its practice should involve others for the good of groups and society.
936

  The 

CD4DF model fits the Dewey and Durkheim vision. 

The method and pedagogy of this model nicely fits into some of the larger trends 

within education and development, which includes suggested educational pedagogies and 

structure as well as new insights from developmental research.  For instance, it is now 

known that the development of moral reasoning does not plateau after young adulthood.  

These studies inaugurated a new era of education – ―lifelong moral education‖ and ―adult 

education.‖
937

  With the progression of moral education, another approached amidst two 

endpoints developed – on one side, there is the values clarification approach that simply 

elucidates the morality involved in any given situation or decision and, on the other side, 

there is teaching reasoning, moral theory, and preferred behaviors as academic topics.  

According to Kohlberg, the latter approach tends towards indoctrination, while the 

former lends itself to moral relativity.  In either case, students do not learn about the 

validity of moral norms for themselves.  Amidst this, another approach emphasized 

students as moral actors, based upon the need to practice behavior and moral agency as 
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well as attend to social justice issues.
938

  ―Practice may not make perfect, but ‗practice 

makes morals.‘‖
939

  The teacher must avoid the appearance of only values clarification or 

indoctrination with the third approach.  For instance, it would not help to promote a 

number of rules for using, nor principles assisting, the model without explanation.
940

  The 

best teaching (facilitation) and learning environments are ones tailored to the 

developmental needs of individual participants.
941

  Appropriate use of this model is one 

that honors moderation in the interest of moral development – the facilitators and 

specialists, on the one hand, do not want inflexible, regimented, and doctrinal adherence 

and, on the other hand, also do not seek to clarify without direction.  They can also 

explain the relevance of moral concerns within all professions, both related to the 

organization and independent from the organization.
942

  It also honors the developmental 

needs of individual participants through the pairing of persons in adjacent stages or levels 

for conversation and respectful disagreement.  It also avoids the flaws inherent to only 

presenting moral theory without meaningful application.
943

 

Further research and reflection reveals that adults wish to be part of ―a more 

skilled and education workforce, and the desire…for wider-participation.‖
944

  Adults wish 

to be part of progressive workforces that encourage active citizenship.  They also 

acknowledge the imperative for education to extend beyond classroom walls, including 

self-directed learning, group situations, libraries, museums, and more.
945

  This model 

does exactly that.  Chapter five recommends putting those made more vulnerable by a 

particular decision at the ‗front and center‘ of the issue by involving them in the process.  

Doing this embodies the Gospel ethic of putting the sick and poor at the center of the 

organization.
946

  The danger of Machiavellian, self-righteous, single-minded individual 
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who does not want to change, or wishes to deflect accountability, is evident, and it is 

something that the facilitator can respectfully challenge.
947

  Participants must be open to 

seeing their own shadow after having their thoughts, behaviors, and contradictions 

exposed to others.
948

  The use of the model is also malleable, so that exercises such as 

‗field trips‘ to visit with affected persons and to see impacted settings are also possible 

because of their value and proven helpfulness.
949

 

Method and pedagogy also exemplify some of the trends in religious education.  

For instance, theology and educational theory in a model should operate as dialectic, 

where method and pedagogy encourage students to think and act in the face of real 

problems.  Likewise, acting or doing illustrates the relevance of theological concepts and 

may even inform these theological theories, models, and principles.
950

  The correct model 

will act as a mediator, ―in which two or more realities become united in a new reality,‖ 

and the new reality will include the following characteristics concurrently:
951

 

(1) Incorporates and retains the essential features of its original 

components, and (2) puts the essential features of the original 

components in to a new fused relationship with each other so 

that they are no longer separate but become inextricable 

combined in the new reality – so inextricably combined, in 

fact, that in this new reality the components are no longer 

separate and distinct ontic entities but exist in the new reality 

only in their united state.
952

 

 

One component does not dominate another in this new reality.  ―A dynamic equilibrium 

reigns.‖
953

  This mediation balances theology and instruction (i.e., substantive content 

and structural content), where external criteria do not determine the place of theology, but 

how internal criteria, namely how instruction and its function, fit the needs of specific 

communities and times.
954

  Because it is social in nature, the structure of a social setting 

model, such as this, should have the characteristics of prolonged contact, supportive and 
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agapaic relationships, contact with others‘ inner states, models to observe in a variety of 

settings, steadiness and clearness with others‘ behaviors and values, congruence between 

others‘ behaviors and their beliefs and ideals, and the persistence of clarity in concept 

with corresponding group experiences.
955

  Much of this, of course, originates from the 

commandment to love one‘s neighbor and perpetuate culture or a way of life, which is in 

community.
956

 

Alasdair MacIntyre may identify the CD4DF model as being strong and resilient 

as well as vulnerable at the same time.  His position is consistent and well-documented 

that morality has fractured into different moral camps, ones that do not ‗speak the same 

moral language,‘ which need mending by reconstructing moral traditions in themselves 

before engaging each other.
957

  Surely the CD4DF model is a first-rate method for 

reconstructing the moral tradition of a Roman Catholic organization or components of the 

Catholic tradition within the U.S.  (The former is a presumptive statement because the 

Catholic tradition in the U.S., or even one Catholic organization, is a conglomerate of 

many other cultures, as introduced in the first chapter.)  It may appear, at first blush, that 

this model is not the relevant instrument for other traditions.  A response to this is that the 

CD4DF model has the flexibility to adapt to the needs of other organizations and moral 

traditions.  It is not a one-size-fits-all product.  It is a tool for adjusting and adapting to 

the needs of distinct groups and moral camps. 

Opportunities are present to expand the model to integrate other important facets.  

There is, for instance, occasion to connect experiences within a group to scripture, which 

is appropriate especially for Christian organizations.  Moreover, the experience of 

discerning in community is occasion to correlate other communities doing the same in 



 358 

scripture.  Examples are Deuteronomy 6:6-8, Hebrews 10:24-25, 1 Corinthians 14:26, 

Acts 2:42-47, and Acts 4:32-35.
958

  In the interest of meaning, though, the group should 

complete the circle by reflecting on the import and association between the Biblical 

passages and the contemporary issue and process.
959

  Scripture, case studies, and stories 

are means to obtain fuller or analogous narratives.  Without delving into the dense 

amounts of narrative literature, comparable case studies, experiences (without idolizing 

them), and telling narratives, in written or verbal form, are ways to create value and add 

moral coherence to any situation.
960

  Creating a comprehensive narrative and providing 

case studies for casuistic comparisons are methods to get all the facts necessary to make a 

good group decision.  Although the model already integrates many components, another 

opportunity is to integrate Zigler‘s version of the Jakari window, the four domains of 

moral education.  This means that the pedagogy should include direct external (e.g., 

sharing objectives of the experiences as well as expected behaviors), indirect external 

(i.e., strategies for achieving the objectives, e.g., exposing participants of various moral 

stages and levels to different moral stages and levels through structured discussion of 

real-life dilemmas), direct internal (i.e., reflective and self-regulatory practices, e.g., 

structured periods of silence, reflection, and journaling for participants), and indirect 

internal (i.e., examining how emotions factor into discussions, e.g., taking time within a 

group to acknowledge emotional affect).
961

 

The debate between Nucci and Kunzman about the existence of a secular morality 

apart from religious values was discussed above.  Nucci argues that religion and religious 

values are independent of a secular morality and not important for moral decision-

making.  Kunzman disagrees.  While religion is not the sole catalyst for ‗secular 
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morality,‘ it is an influence, has relevance, and cannot extricate or separate itself from 

morality generally (i.e., religion and morality cannot be wholly independent).
962

  As 

mentioned above, the debate may be irrelevant to the use of this model within religious-

based organizations.  The context of Nucci and Kunzman‘s debate was public schools.  

One expects the foundations and derivations of morality in religious-based organizations 

to be religious, even if in part.  This debate becomes more relevant when considering the 

application of a theological principle and model within a secular organization.  A method 

for justifying its relevance and use is by mentioning its helpfulness and historical use in 

the Catholic setting for framing certain problems.  A later section addresses the role of 

mission and values within secular organizations.  It is worth mentioning that the debate 

between Kunzman and Nucci did not resolve; subsequently, one could assume that 

organizations may already have mission and values with religious foundations and 

derivations.  Attempting to strip anything with a remote religious message from secular 

organizations and society sends its own message, and it is not necessarily a positive 

one.
963

 

The segment about weakness of the model remarked that it is presumptuous to 

label it as part of unfolding revelation and natural law, because of the difficulties inherent 

to proving (or disproving) this claim; and while it is equally as presumptuous to call 

embodying the model ‗a slice of the City of God,‘ applying the model in the way 

described here serves as a role model not only for a Catholic witness in the world, it 

exemplifies deliberate and relational decision-making as well as a form of justice.  It is an 

example of religious education materializing from a theological position in an 

imaginative and skilled manner, and in this way, it works in a ―temporal sequence of 
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creativity‖ with God.
964

  As stated many times before, this model proposes uses and 

applications of the principle of cooperation in a new and innovative way, as it is 

communal, formative, and, hopefully, transformative.  It also embodies the restorative 

justice characteristics of Schweigert‘s four kinds of community-based victim-offender 

conferencing.  Namely, the model is a framework for a mediated discussion and conflict 

resolution per victim-offender reconciliation programs, community participation in 

societal-community injustices and malfeasance per community conferencing programs, 

and brainstorming and enacting restorative justice plans that address underlying causes 

per circle sentencing, which is common in Native American communities.
965

 

The end of the first section of chapter five explored the relationship of this model 

using a modern principle in a postmodern way.  Rather than going through modern and 

postmodern qualities, it merits noting that postmodern methods are new to some cultures 

and subcultures, especially considering that professional societies and organizations tend 

to address complaints and concern through regulations and rule-adherence, which is 

modernist in structure.
966

  It is the fusion of modern and postmodern in this model that, 

optimally, creates the following situation: 

When the right theology, which again, must be open-ended, and 

not dogmatic, stands in the background and when grace and faith 

are in the foreground, the learner‘s sense of worth will be 

underscored and the teacher-pupil relationship will operate on an I-

thou level within the broader community of the church, and the 

transforming power of the gospel will work to bring about a 

decision of faith in Jesus Christ.
967

 

 

The model utilizes the technique of not telling persons what to do; it lets participants 

discuss and find out for themselves, which has not been the traditional approach.
968

  It 

exemplifies what Davis calls attention to social ethics situations as well as ―ethics from 
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across the curriculum,‖ symbolizing when a group attends to an issue that it considers 

important.
969

 

Integrating the conclusions from empirical studies strengthens the CD4DF model, 

including its utility, relevance, and persuasiveness (i.e., academic support).  Some data 

suggest that incrementally less traditional lecturing and more small-group case 

discussions improves persons‘ moral judgment.
970

  Other studies demonstrate the value of 

interpersonal interactions, especially with those affected by injustice and intolerance, in 

order for people to form meaningful connections and develop.
971

  Another study 

recognizes the need to address other vectors besides moral reasoning – including identity, 

authority, responsibility, agency, relationships, and the meaning of life as they relate to 

categories such as moral sensitivity, moral motivation, and emotions (i.e. feelings, e.g. 

caring) – in moral development, which another has adapted into educational theory and 

pedagogy.
972

 

Without even knowing it, participants in the model are cast into the roles of 

students as moral agents.  That is, they entertain significant moral agency about the 

distinct cooperation issue.  Participants are unawares because education typically has not 

permitted students to exercise their moral agency.  Applying this model allows such 

decision-making.  The CD4DF model achieves Boostrom‘s conditions for moral agency, 

which were based on Plato‘s Meno, of honoring choice, vision, and end-in-view; and, 

moreover, it also promotes the characteristics of a modern classroom or learning 

environment, also discussed by Boostrom, which he derived from his conditions for 

moral agency.  Namely, the classroom honors the students‘ own motives, redefines the 

notion of ‗safe space,‘ promotes dialogue between students and teachers about genuine 
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issues, acknowledgment and encouragement of students‘ visions on the part of teachers, 

and allows students and teachers to test their vision.
973

 

The model utilizes a number of respected principles and approaches.  This will 

not go into detail about them because explanations are in previous chapters.  Some of the 

Catholic principles and approaches are the principle of cooperation, of course, the 

principle of subsidiarity (i.e., ideally, it is inclusive of the people who should be part of 

the decision-making), mission and ministry discernment, ministry formation, and 

Catholic social teaching.  Other methods and approaches include mediation techniques, 

adult learning techniques and methods, change leadership methods, and if needed, 

casuistry, principlism, and justice theories. 

 

II. Relevance of the CD4DF Model Outside of Catholic Organizations 

IIA. Relevance of Accountability in Other-than-Catholic Settings 

The introduction in the first chapter of the dissertation compared the variety of 

challenges and struggles in Catholic health care to the heat surrounding a pressure 

cooker.  The pressure cooker itself is the organization; the fare inside the cooker is the 

organization‘s associates.  This suggested mechanism does not only work on one pressure 

cooker, corresponding to not only working with Catholic organizations.  It can work for 

others.   

Although cooperation is a Catholic moral principle, its use applies to other-than-

Catholic organizations.  In fact, it is particularly relevant in contemporary situations with 

complex relationships and accountabilities.  Individuals act within groups in a variety of 

situations, and ―because participating individuals orient themselves in acting with respect 

to collective outcomes, they may be warrantably accountable for acts done by other group 
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members in pursuit of the collective object.  Among structured groups, therefore, 

accountability can be simultaneously collective and individual.‖
974

  This does, of course, 

relate with more basic concepts of individuals, society, and baseline assumptions about 

the function of morality.  Discussed in the segment about weaknesses above, 

communitarians may more readily accept the description above and agree to the concept 

of societal moral norms than libertarians.
975

  Methods exist for introducing the notion of 

causality to those who are skeptical or not accepting, for instance, by showing how 

denying collective relationships and causality may force others into unfortunate 

situations.  Some tools and methods occur after the examples below. 

Two examples may suffice.  The first relates to individual accountability in 

actions with collective influence.  It is a good example, albeit its position outside of an 

organizational setting.  Mia wants to buy a hybrid car and has looked at several different 

models.  Her justification is that the car is more environmentally ‗friendly‘ (less 

deleterious to the environment) than other vehicles.  She is has not ‗done her homework‘ 

regarding the assembly and production of various vehicles.  Cameron, Mia‘s friend, 

knows much more than Mia about the assembly and production of hybrid vehicles.  He 

suggests that Mia expand her search to other vehicles because of the carbon footprint left 

by other vehicles and processes associated with making the hybrid vehicles.  In other 

words, there is a larger carbon footprint (a.k.a. more environmental degradation) 

associated with producing hybrids than other cars.  A person interested in the 

environment should be aware that buying a hybrid is more deleterious to the environment 

before purchase than other cars. 
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Christopher Kutz uses the bombing of Dresden in 1945 by the Allied forces as an 

example.  Its purpose was mostly retaliatory, as payback for civilian bombings in Allied 

countries, and ideological, as disapproval of Nazi methods (that included indiscriminate 

killing).  To achieve this purpose, Allied forces waited until the meteorological 

conditions were precise, to inflict the most damage by generating a firestorm for more 

civilian causalities.
976

  It was a massive undertaking with thousands of persons 

contributing and participating: 

The city was bombed in three raids, and at least 1,000 plances and 

8,000 crewmen were directly involved in the raids, in various roles 

as pilots, navigators, bombers, and gunners.  The firestorm was 

already raging before many crews dropped their bombs…Many 

thousands further were involved in planning and support at 

Bomber Command – what Freeman Dyson, the physicist and peace 

activist, would later call ―a huge organization dedicated to the 

purpose of burning cities and killing people, and doing the job 

badly.‖  (A consequence of this mass participation is the wealth of 

personal accounts about Dresden as well as Hamburg and Tokyo, 

in which participants reflect on the nature of their responsibility for 

the events…)
977

 

 

By the end of the destruction, nearly 35,000 civilians lost their lives.  Admittedly, not 

everyone who participated in the process knew what was going on.  Some did.
978

  For 

those who did, the defense of ―I was just following orders,‖ is just as repugnant for the 

Allies as a defense from high-ranking Nazi officers justifying the Holocaust. 

A few different tools and methods are available to analyze the examples above – 

some traditional and some different ways of framing individual actions.  Two ways of 

viewing contributions to collective action are individual in orientation and framework.  

As such, they are traditional to U.S. culture.  Kutz labels them the ―Individual Difference 

Principle‖ and the ―Control Principle:‖ 
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Individual Difference Principle: [Emphasis in the original.] 

(Basis) I am accountable for a harm only if what I have done made 

a difference to that harm‘s occurrence. (Object) I am accountable 

only for the difference any action alone makes to the resulting state 

of affairs. 

 

Control Principle: [Emphasis in the original.] (Basis) I am 

accountable for a harm‘s occurrence only if I could control its 

occurrence, by producing or preventing it. (Object) I am 

accountable only for those harms over whose occurrence I had 

control.
979

 

 

Kutz is unsatisfied by the two approaches above because of the ability of an individual to 

absolve his or her accountability in group actions due to diminished (i.e., minimal) 

control or the lack of an individual difference (i.e., action, behavior) profoundly affecting 

the group‘s results.
980

   

Two main reasons present for Kutz‘s discontent with the approaches.  First, 

traditional ethics theories and frameworks are not equipped to handle collective 

wrongdoing including malfeasance, sin, and injustice.  In the case of utilitarianism, for 

instance, this deficit partly results from individual variances in the use and application of 

objective versus subjective, hypothetical versus actual, rule versus act utilitarianism to 

groups.  Likewise, deontology, including Kant‘s categorical imperatives, is not equipped 

to deal with individual participation in collective wrongdoing, similar to 

consequentialism.  The problem is that firebombing cities does not lend itself to 

becoming a universal maxim; therefore, a lesser statement about marginal participation 

(e.g., ―I will drop my…bombs…in order to avoid the criticisms of my commander and 

follow crew, but only because I know these few bombs won‘t make a difference to 

whether a firestorm arises.‖) is equally as skeptical as a universal:
981

 

…[T]he problem posed by collective action is that it introduces a 

gap between act and harm.  In the standard case, where individual 
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agency is sufficient to produce the harm, universalizing the act 

universalizes the harm.  In the case of marginal participation, 

universalizing the act is no longer the same as universalizing the 

harm, in light of the fact that the act requires universal (or at least 

very wide-spread) participation for there to be any harm.  Since 

universalization is already built into the collective act, a 

universalized harm does not simply follow logically from 

universalizing the individual act…[The following is a description 

of the moral link:] An agent who wills even a remote connection to 

a nonuniversalizable harm wills a world incompatible with 

relations of cooperation and reciprocity.  [This kind of situation 

breaks more fundamental, a priori duties.]
982

 

 

Variations exist between the import of intention, results, probabilities, and marginality 

that marginalize the effectiveness of traditional ethics theories and frameworks.  Second, 

defining a different connection between individuals and groups makes accountability less 

complicated.  An example is Kutz‘s definition of collective intention, which a group 

achieves upon meeting the subsequent three conditions: 

(1) Members of the group are intentionally members of that group.  

That is, they are disposed to participate as members of the 

group in deciding upon a shared plan and then in acting in 

conformity with that plan. 

(2) There is an explicit or implicit collective-decision rule by 

which a collective intention may be assigned to the group in 

virtue of individuals‘ intentions to participate in forming and 

abiding by that collective intention. 

(3) The participatory intentions of the individuals overlap 

sufficiently to meet the constraints of the collective-decision 

rule.
983

 

 

Another way of stating the above conditions is that collective intention describes when 

groups have structure such that persons are intentional in membership and plans of 

action, method where individuals share their intentions and pledge (explicitly or 

implicitly) to abide by group decisions, and occasion where individuals evidence similar 

intentions.   
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This explanation of collective intention creates compelling individual links to 

group malfeasance and injustice.  Consider the example of various professionals who 

reviewed the documents for the example in chapters one and three of the regional, 

Catholic system, St. Frances Xavier Cabrini Health (SFH), which signed a letter of intent 

(LOI) to form a partnership with a small, accountable health care network, St. Bernardine 

of Siena Wellness System (SBW), formerly owned by a Protestant denomination and 

now owned and operated by a secular company.  As discussed previously, presume the 

observation of many distressing practices – including multiple infractions of 

confidentiality and ignoring and dismissing legitimate patient and associate complaints – 

after SFH and SBW integrate.  Unlike the former scenarios, assume that professionals 

performing due diligence found distressing issues during document reviews and visits; 

though they did not mention anything because ‗too much was riding on the merger.‘  

Their justification may have been that their individual ‗red flags‘ may not have made a 

difference in the overall merger.  Likewise, the professionals reviewing documents and 

visiting were not the persons conducting the questionable practices, nor were they in a 

position of authority such that they could slow down or stop the process until the suspect 

customs were addressed.  Still, the professionals performing the due diligence were 

nominated and subsequently accepted departmental responsibility for reviewing 

documents and visiting sites.  They attended group meetings with other departmental 

leaders about due diligence.  In these meetings, a process for addressing questions or 

suspect practices was addressed.  Additionally, discussion in the due diligence planning 

meetings also articulated a few different intents – perpetuate the mission and guiding 

values throughout the proposed transaction by checking for congruent and compatible 
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values, the articulation of such values in policies and other guiding documents, and 

evidence of behavior and practice that corresponds the complementary values of the other 

organization(s).   

With these parameters in place, the department head could claim could claim 

absolution under the Individual Difference Principle and the Control Principle.  On one 

hand, claims such as these, indeed, would fit the definitions of both principles.  Yet, both 

principles, by definition, are insufficient for linking individuals to collective action for 

the two main reasons discussed above.  On the other hand, the situation meets the three 

criteria for strict interpretation of collective intention.  Namely, an intentional, methodical 

process for the selection of group member occurred.  Leaders from the Department of 

Mergers, Developments, and Acquisitions in each organization formed a plan, openly 

shared the intent of due diligence within their own organization, and the other group 

members within their own organization demonstrated that they shared the intent by 

agreeing to participate as leads for their own departmental review.  (In fact, for the 

purposes of this situation, group leaders meet the standard elements of disclosure for 

informed consent by detailing the recommended course-of-action, benefits and 

drawbacks, and the alternative of electing someone else to participate.  Participants had 

the chance to clarify their understanding, ask questions, decide, and authorize freely, 

without undue influence.)
984

  Then the group members actuated the plan by leading the 

due diligence within their own departments.  This was a strict interpretation of collective 

intention because it applies to those involved with this specific initiative, denoting the 

associates charged with due diligence.  One could make the weak case that employment 

in an organization is an intentional membership, which includes commitment to the 
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Mission and Core Values as a shared plan, spanning all departments, which all associates 

act in accord.  In their initial orientation, associates become aware of the centrality of 

Mission and Core Values as well as the need to uphold these ideals throughout the 

organization.  All associates demonstrate a sufficiently overlapping collective intention 

by an implicit rule where all, presumably, agree to uphold that intention in the form of 

ensuring that actions are in accord with Mission and Core Values.  It is possible to 

construct a weak obligation to hold oneself accountable for any situations that seem to 

impinge or violate the organization‘s ideals. 

The Individual Difference Principle and Control Principle are categorically 

different from the ―Complicity Principle,‖ also described by Kutz: 

Complicity Principle: [Emphasis in the original.] (Basis) I am 

accountable for what others do when I intentionally participate in 

the wrong they do or harm they cause. (Object) I am accountable 

for the harm or wrong we do together, independently of the actual 

difference I make.
985

 

 

On one side, the Individual Difference Principle and Control Principle are attractive from 

a first-person and third-person perspective, meaning that the principles are more 

convincing for moral agents complicit with evil, injustice, or malfeasance as well as from 

a typical, Western bystander perspective.  The two principles are less pleasant from a 

second-person perspective, signifying those who were harmed.  On the other side, the 

Complicity Principle is uncomfortable for cooperators, who are morally complicit with an 

evil, injustice, or malfeasance.  It is much more palatable from the second-person vantage 

of those who were harmed.
986

  Kutz explains the interrelation between all three 

principles: 

The Complicity Principle conflicts with well-rooted convictions 

about the necessity of a link between individual accountability and 
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individual causal contribution.  Its ground, however, lies not in a 

consequentialist conception of accountability, but in a conception 

that relates agents to wrongs and harms in virtue of the content of 

their wills.  Given a proper analytical understanding of collective 

intentional action and of the nature of intentional participation in a 

shared project, the Complicity Principle stands secure.  When we 

act together, we are each accountable for what we all do.
987

 

 

Clearly, it is the Complicity Principle that bears the most import when compared with the 

Individual Difference Principle and Control Principle for Kutz. 

Kutz does not reference the principle of cooperation, but his distinctions are 

similar to cooperation distinctions.  Three notable differences exist when contrasting the 

Complicity Principle to cooperation.  First, the Complicity Principle is about complicity 

generally, whether the reference point is the moral agent (i.e., the person causing the evil, 

injustice, or malfeasance) acting as an individual or as part of a group, or a cooperator 

with various levels of connection (e.g., proximate association, remote association).  

Cooperation is only a principle of association, where the focal point is the cooperator and 

not the moral agent.  Second, the Complicity Principle presupposes intention by 

definition with, ―I am accountable for what others do when I intentionally participate in 

the wrong they do or harm they cause.‖
988

  Cooperation distinguishes different affiliations 

of intention and justification.  These gradations do not share universal agreement, as 

discussed in chapter two.  In principle, though, formal cooperation describes direct 

participation of cooperation independent of the agent‘s or cooperator‘s attitude or motive 

(i.e., motives or justifications of intent are irrelevant), the cooperator‘s approval of evil, 

or the cooperator‘s consent or concurrence to the evil.
989

  Material cooperation is when 

the cooperator does not intend the evil, injustice, or malfeasance; it is the absence of evil 

intent on the part of the cooperator, or cooperation without the knowing and willing 
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assent, or approval, of the agent‘s act on the part of the cooperator.
990

  Third, Kutz goes 

on to explain the difference between a cooperator‘s different levels of association or 

relationship (e.g., proximate, remote) with the moral agent even though it is not explicit 

in his Complicity Principle.  These differences are inbuilt to cooperation.  For example, 

immediate material cooperation is the willful, intentional contribution to the essential 

circumstances of the agent‘s immoral act while not intending the agent‘s evil, injustice, 

or malfeasance.
991

  Mediate material cooperation is when the cooperator assists the evil 

act by contributing in a non-essential and secondary way, but the cooperator‘s act is 

lesser when compared with the primacy of immediate cooperation.
992

  The cooperator‘s 

help intimately connects with the evil of another in proximate mediate material 

cooperation, and the cooperator‘s help does not closely connect with the agent‘s evil in 

remote mediate material cooperation.
993

 

The differences between the Complicity Principle and cooperation evidence 

themselves during the application of both.  The Dresden fire bombings is a tragic but 

valuable example if and only if one eliminates the theory, influence, and justification of 

―just war‖ reasoning, which would mitigate all persons‘ accountability.  With this caveat 

in place, it is easier to contrast the Complicity Principle with cooperation.  Kutz recounts 

the role of the firebombing crews, ―Each crewman‘s causal contribution to the 

conflagration, indeed each plane‘s, was marginal to the point of insignificance.‖
994

  A 

bomber, for instance, could try to justify his actions with the Individual Difference 

Principle and the Control Principle by explaining that he is only accountable for the result 

of his own actions, if noticeable harm occurs at all, and that he is accountable for the 

harms that he could control.  Implied is that his actions were minor or insignificant in the 
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overall result, and he could not minimize or prevent the harm.  Justification according to 

these two principles alone is unsatisfactory.  Using the Complicity Principle, the bomber 

is accountable because he intentionally participated in a collective wrong and harm, 

which was not dependent on the actual difference he made.
995

  This links the bomber to 

the collective evil.  According to Catholic moral theology, the Catholic bomber is not in 

collaboration, as collaboration is a deliberate joint action but not in relation to a moral 

evil.  Bombing innocent civilians is unjust, ill-advised, or evil, (depending on 

perspective) so collaboration is not valid.
996

  The principle of cooperation also may not 

apply to the bomber.  Remember that cooperation is association, affiliation, or other 

partnership with evil, when another chooses to assist an immoral act of by an individual 

or institutional moral agent.
997

  The bomber is one of the agents directly committing the 

evil, so the principle of cooperation is not relevant. 

Applying the principles to different agents yields dissimilar results.  Consider the 

commander who strategically plans the mission, the specialist who attaches the bombs to 

the planes, and the pilots who fly the planes in the execution of the mission.  Assume that 

all of the described persons know the mission generally, as well as the specific, tactical 

plan.  Just like the last situation, the Individual Difference Principle and the Control 

Principle are insufficient explanations.  Again, the commander, specialist, and pilot are 

accountable because they intentionally participated in a collective wrong and harm, 

which was not dependent on the actual difference they made.
998

  The Complicity 

Principle is relevant and applicable.  So is the principle of cooperation according to the 

brief definition above and the extensive definition in chapter two because all the 

cooperators, presumably, intend the moral evil and have a connection to the moral agents, 
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such as the bombardier, who directly cause the evil.  Pilots, commanders, and specialists 

may not have the same level of connection – pilots seem to be much more instrumental to 

the commission of sin than commanders.  Still, proximity or remoteness does not make a 

difference with applying cooperation this case because all parties intend the evil.  It is 

explicit formal cooperation when the cooperators directly will, which is approval of, the 

immorality of the agents.
999

  It is implicit formal cooperation when the cooperators claim 

no intent or approval because the act is not sinful in itself (e.g., commander giving orders, 

specialist ensuring the plane is safe and ready to fly, pilot flying a plane) but the nature 

(object) of the act cannot have any other meaning (ex fine operis).
1000

 

At least two main reasons exist for the nuance provided about Kutz‘s theories as 

well as the extended application comparison with the principle of cooperation.  First, 

Kutz convincingly argues for the relevance of individual accountability when another or a 

group causes injustice or malfeasance.  He does so solely from a secular perspective.  The 

significance is demonstration of secular significance and importance for the principle of 

cooperation.  Second and furthermore, Kutz‘s Complicity Principle bears some 

similarities to the principle of cooperation.  It is helpful for establishing individual 

connection and accountability to group injustice or immorality.  The Complicity Principle 

links the causal connection between evil, primary agency, and cooperation (i.e., 

secondary or antecedent agency).  The principle of cooperation picks up where the 

Complicity Principle stops.  Therefore, the lexical matrix of cooperation may prove 

useful in secular society for differentiating different affiliations of intention and 

justification and different levels of association or relationship between the cooperator and 

the moral agent. 
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The various sources in this dissertation illustrate that many accept the premise that 

knowing the barbarism, unfairness, or unacceptability of certain acts and, nevertheless, 

participating in them does not release a person from accountability.  All of us are 

accountable, and we are all part of something that is cooking – the unfolding of the 

Natural Law and the improvement of the common good.  Methods correctly identify that, 

when it comes to cooking, we are all chefs, belong in the kitchen, and bear responsibility 

for not burning the stew.   

IIB. Ideals and Norms in Other-than-Catholic Settings 

Applications of the principle of cooperation are analogous to ships anchored in 

the open sea.  The vessel, representing the cooperator, has various positions or locations 

in comparison to the anchor, which depends on the length of chain to the anchor, cardinal 

direction of the bow, weather and water currents, and internal momentum.  The heavy 

line connecting the ship to its anchor is symbolic of the relationship between the 

cooperator and the agent causing the moral evil, injustice, or malfeasance.  The relevance 

of this relationship, including the accountability of others to sin (i.e., evil, injustice, 

malfeasance), in all settings was established in the last subsection.  This subsection 

attends to the anchor, which is the person(s) causing the sin as well as the sin itself.  It 

demonstrates how the anchor is still germane for secular and other-than-Catholic settings.  

In other words, incongruence can survive between ideals, norms, and behaviors despite 

any claims about the irrelevance of Catholic teaching about sin in other-than-Catholic 

contexts according to other-than-Catholic theories, frameworks, explanations, and 

justifications. 
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In short, secular and other-than-Catholic organizations have anchors in the form 

of mission, philosophy, and value statements.  For instance, Macy‘s, Inc. corporate 

philosophy statement specifies that it: 

[I]s committed to open and honest communications with 

employees, shareholders, vendors, customers, financial analysts 

and the news media.  The company seeks to be proactive in sharing 

information and in keeping these key stakeholder groups up-to-

date on important and material developments.
1001

 

 

Without implying any past, current, or future malfeasance, it is hypothetically 

conceivable that a partner of Macy‘s could cover-up an error, an accounting error for 

instance, which other associates within the corporation ‗turn a blind eye to‘ even though 

it will affect shareholders and other key stakeholders.  This situation may be a good place 

to use cooperation because, at face value, it seems to violate the corporate philosophy 

statement. 

The premium ice cream company, Ben & Jerry‘s, is also known as a company 

‗with a heart‘ because of their social activism.  Their mission statement and ‗progressive 

values‘ codify this in the following way: 

[The social mission] is to operate the Company in a way that 

actively recognizes the central role that business plays in society 

by initiating innovative ways to improve the quality of life locally, 

nationally and internationally.  [The product mission] is to make, 

distribute and sell the finest quality all natural ice cream and 

euphoric concoctions with a continued commitment to 

incorporating wholesome, natural ingredients and promoting 

business practices that respect the Earth and the Environment.  

[The economic mission] is to operate the Company on a 

sustainable financial basis of profitable growth, increasing value 

for our stakeholders and expanding opportunities for development 

and career growth for our employees.  [Progressive values include 

seeking and supporting] nonviolent ways to achieve peace and 

justice.  We believe government resources are more productively 

used in meeting human needs than in building and maintaining 

weapons systems.
1002
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Hypothetically, it is possible that one of Ben & Jerry‘s charitable causes could, in turn, 

support causes that use aggressive methods to ‗advance‘ peace and justice.  (Again, this is 

hypothetical and does not imply any past, present, or future malfeasance.)  This is another 

opportunity to use the principle of cooperation and the CD4DF model. 

Johnson Controls has a 34-page guide, called Ethics Policy: Integrity Every Day.  

It articulates the Johnson Controls International (JCI) vision and values: 

Our Vision –  

 [Is] a more comfortable, safe, and sustainable world. 

Our Values – 

Integrity: We act with honesty, fairness, respect and safety, 

furthering a culture of unquestioned integrity.  This strengthens 

relationships across businesses and functions. 

Customer Satisfaction: Out future depends on us serving as 

customer advocates and customers‘ success.  We are proactive, 

hard-driving and easy to work with.  We offer expert 

knowledge and practical solutions.  We deliver on possibilities. 

Employee Engagement: As we grow, so will our people.  We 

foster a culture that promotes excellent performance, 

teamwork, inclusion, leadership and growth.  Our employee 

and leader diversity will mirror our global markets and 

population. 

Innovation: We believe there is always a better way.  We 

encourage change and seek the opportunities it brings.  We will 

commercialize innovations globally at an accelerating pace. 

Sustainability: Through our products, services, operations and 

community involvement, we promote the efficient use of 

resources to benefit all people and our planet.  The 

environment and sustainability are key elements of our 

business proposition.
1003

 

 

The introduction of the JCI ethics policy acknowledges that only clear-cut choices are 

easy, but most ethics dilemmas are not between good or bad, right or wrong, yes or 

no.
1004

  The hypothetical situation facing JCI (which is not intentionally in reference to 

past, present, or future real-life persons or situations) is that a ‗third-party,‘ engineering 

firm has been in trouble with the Better Business Bureau for alleged improper practices, 
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including claiming others‘ intellectual property as their own.  The firm is being audited.  

This firm has been an intermediary between a key client and JCI‘s business as the 

designer and tester of the client‘s climate control systems.  During design and testing, JCI 

associates work with the engineering firm, not the client directly.  JCI is not working with 

the firm at present and the alleged inappropriate activities happened in association with a 

different client, meaning that neither JCI nor the clients were involved.  This may be the 

perfect occasion for JCI to use the CD4DF model, as the engineering firm‘s conduct is 

not cohesive with JCI values. 

Portions of the Starbucks mission statement about partners, customers, stores and 

neighborhoods as well as a corporate ethics statement are as follows: 

Mission –  

Our Partners: We‘re called partners… Together, we embrace 

diversity to create a place where each of us can be ourselves.  

We always treat each other with respect and dignity.  And we 

hold each other to that standard. 

Our Customers: …[Our work] is really about a human connection. 

Our Stores: …[O]ur stores become a haven… [They are] always 

full of humanity. 

Our Neighborhood: Every store is part of a community, and 

we take our responsibility to be good neighbors seriously.  We 

want to be invited in wherever we do business.  We can be a 

force for positive action – bringing together our partners, 

customers, and the community to contribute every day.  Now 

we see that our responsibility – and our potential for good – is 

even larger.  The world is looking to Starbucks to set the new 

standard, yet again. We will lead.
1005

 

Ethics –  

Starbucks believes that conducting business ethically and striving 

to do the right thing are vital to the success of the 

company…We share our customers‘ commitment to the 

environment.  And we believe in the importance of caring for 

our planet and encouraging others to do the same.
1006

 

 

Starbucks commits to the wellness of its own partners (i.e., associates), including various 

programs and the provision of health insurance for part-time and full-time partners since 
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1988.
1007

  Hypothetically, a situation that could call for cooperation (not implying any 

actual past, present, or future wrongdoing) is if Starbucks was to partner with a 

community development firm, which advances community initiatives but does not 

provide basic services, such as health insurance, to its employees. 

There is always use for this model of cooperation because of our accountability to 

each other.  It is a multi-agency principle for improving the way we handle our dynamic, 

multi-faceted, complex organizations, relationships, and lives.  Cooperation always has 

an anchor to someone or a group doing something we do not agree with, where the heavy 

chain tying the vessel (i.e., the cooperator) to the anchor (i.e., the moral agent) is a 

relationship or association.  The compass (i.e., values, mission, standards) does not have 

to be religiously-based to be relevant. 

 

III. Summary and Conclusion 

Cooperation has been called one of the most difficult concepts in moral 

theology.
1008

  It is not only a difficult concept because of the nuance of its taxonomy; 

people rarely interpret and apply it in the same way.  ―Cooperation is so difficult because 

it reflects the complexity of life.‖
1009

  For these reasons, one could easily regard it as a 

recipe for frustration, if not disaster. 

The thesis did not begin with the complexity of the principle or the suggestion of 

a different and novel use.  Three topics preceded this in chapter one.  It started with 

foundational assumptions as context, historical challenges for Catholic health care, and 

the complexity of challenges in contemporary life and Catholic health care.  It 

transitioned by introducing cooperation as an essentially social principle. 
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Specifying the complexity of cooperation was the latter task of chapter two.  This 

included defining material cooperation and its taxonomy from within the tradition, 

relating (e.g., comparing, contrasting) it with other principles within the tradition, 

locating it (i.e., describing its development) within the history of theological ethics, 

applying it to individual issues within Catholic health care, and identifying fundamental.  

Establishing the Roman Catholic theological foundations of cooperation was the former 

task of chapter two. 

Cooperation has organizational uses, which was the topic of chapter three.  It 

began with the assertion that, indeed, organizations have moral agency, although their 

form of agency differs from individual agency.  Organizations‘ agency is a function of 

organizational ethics and acknowledged within the Catholic theological tradition.  The 

chapter completed by comparing and contrasting individual and organizations during the 

application of cooperation as well as conversing about the organizational applications of 

cooperation, which are different from the individual applications. 

A strategic shift in emphasis occurred in chapter four that set aside cooperation 

and switched to the implementation and use of cooperation as a function of moral 

development.  The chapter began with moral development as a foundation for moral 

agency to identify wrongdoing.  Next, it aligned moral development with discernment 

and organizational agency, and it ended with an understanding that the application and 

justification of material cooperation is a function of moral development. In other word, 

an agent who employs cooperation may reveal cues as to his or her moral development 

while explaining why he or she categorized an issue in a particular way (e.g., explicit 

formal, immediate material, proximate mediate material).  
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Chapter five had two major divisions, both pertaining to the contribution of 

cooperation as a function of moral development for ministry formation.  The first division 

was about situating the model for ministry formation and ministry discernment, which 

consisted of defining formation and discernment, discussing the complex connections 

between moral reasoning and moral behavior than moral interventions, the reality of 

using cooperation for discernment, and the nature of this postmodern use in a ‗modern 

principle‘s clothing.‘  The second division discussed the CD4DF model itself – its 

structure, roles, and process. 

This chapter, the sixth and final, covered the benefits and burdens, advantages and 

disadvantages of this CD4DF model.  It also extrapolated the relevance of the CD4DF 

model outside of Catholic organizations – secular and other-than-Catholic organizations.  

Making this argument necessitated substantiation that secular and other-than-Catholic 

organizations have missions, values, and thus, reason to establish malfeasance, 

incongruence, and injustice, if not moral evil in the sense of the Catholic tradition.  

Similarly, people in secular and other-than-Catholic organizations have relationships and 

moral proximity (or distance) to those causing the malfeasance, incongruence, or 

injustice.  Cooperation, therefore, has relevance in these settings.  

With reference to cooperation‘s intricacy, it is precisely this nuance – this mixture of 

ingredients – that makes cooperation the perfect principle for gauging persons‘ moral 

development when applying cooperation to an issue.  Utilizing the above model, the 

complexity of cooperation in its application is one mechanism for addressing multiple 

dynamics including organizational ministry discernment, individual ministry formation, 

and possibly individual moral development.  The relationship and interconnectivity, if 
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any, between moral motivation (intent), sensitivity, reasoning, judgment, and behavior 

(actions) is complex and unclear, presenting a significant challenge for many moral 

interventions.  Still, by addressing what we know about this relationship as well as moral 

and adult education, we create an optimal environment for advancing participants‘ moral 

development by addressing as many of the mentioned factors as possible.  The CD4DF 

model becomes an optimal release valve for ensuring that the fare inside the pressure 

cooker, the people in an organization, reaches its full potential, which is their formation 

and development. 
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