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The Power of  the Visual 

Kathie Jenni† 
 

We live amid bewildering complexities. Obtuseness and refusal of 
vision are our besetting vices. Responsible lucidity can be wrested 
from that darkness only by painful vigilant effort, the intense 
scrutiny of particulars. 
  

   Martha Nussbaum 
 
 
We need to become aware of, and to compensate for, the habitual 
denial of suffering. 
           
   Jamie Mayerfeld 

 
 

Humans are visual creatures, and this is reflected in our  
patterns of moral motivation and response. TP

1 
PT We’re troubled by 

suffering that we learn of through prose and statistics; but our unease 
remains vague, sporadic, and practically inert. We respond in 
dramatically different ways to suffering we see. 

Many teachers witness this routinely. Students who consider 
animal suffering, human destitution, and other forms of misery react 
with mild consternation to written accounts, but rarely with passion 
or action. The same facts presented in photographs or films, 
however, often occasion moral epiphanies. Those who were only 
mildly interested or even indifferent before a visual encounter with 
suffering become intensely engaged, empathic, and stirred to personal 
and social change. Others alter their moral perspective in that they 
come to recognize a visually presented subject as serious, when 
beforehand they might have dismissed it. 

This is both heartening and frightening. It’s heartening because it 
shows the latent empathy and moral concern of people who can 
otherwise seem callous or indifferent. But it’s frightening in that 
without visual prompts, it seems that empathic concern can remain 
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dormant indefinitely.TP

2
PT 

While the power of the visual is frequently observed, no one (to 
my knowledge) has explored the moral implications of this truth. In 
this essay I examine the nature of the moral insight(s) provided by 
the visual, the problematic nature of our disparate responses to facts 
that are seen and unseen, and our responsibilities to enliven our 
imaginations when images are absent. TP

3 
PT 

 
What the Visual Provides 

What is it that the visual provides that is absent in other ways of 
learning? 

At the most fundamental level, “seeing is believing.” 
Contemporary agents are subject to an overwhelming blitz of 
information through television, newspapers, the Internet, and other 
media. Some of this “information” later turns out to be false. We 
know that factual error, misinterpretation, unconscious bias, and 
outright deception corrupt what we read and mislead us; this 
knowledge feeds a general cynicism, or at least caution and 
suspension of belief. When reformers tell of horrific practices in 
factory farms or garment factories, listeners’ involvement with those 
industries (via the purchase of their products) adds a self-interested 
motive for convenient skepticism. Even when we are not so directly 
complicit, threats to our comfort and conscience strengthen the 
tendency to avoid and mistrust presentations of painful subjects. 

Images make skepticism and avoidance temporarily less possible. 
Presented with detailed images of factory farms, the student who 
dismissed horror stories as activists’ exaggerations is forced to 
acknowledge the neglect and brutality that she had heard of as real. 
Confronted with photographs of emaciated infants and children, the 
person who regarded the hungry as lazy or otherwise at fault can no 
longer deny that innocents are starving. It’s true that rationalization, 
self-deception, and denial can follow such shocks of realization with 
disheartening speed: the student can decide that the film is 
unrepresentative, and the person who is moved by starving children 
can convince herself there’s nothing she can do. But visual 
presentations elicit a necessary condition of moral response: belief 
that a problem exists. 

In this way, the visual enhances moral perception. As Margaret 
G. Holland explains, moral perception is one’s construal of a moral 
situation: “how one sees the particulars of the circumstances with 
which one is confronted.”TP

4 
PTThis interpretation constitutes “the 

beginning of engagement with the moral dimensions of a situation.” 
and initiates reflection about it in light of moral principles or valuesTP

 

PT(p. 301).TP

 
PT 

Since it identifies morally relevant features of a situation, “the 
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quality of moral perception … plays a formative role in the quality of 
the deliberation, judgment, choice, and conduct which follow” (p. 
302). Dim or distorted perception may result in an inadequate 
response to a situation, or the absence of response when one is called 
for. 

In our culture, it’s difficult to attain adequate perceptions of our 
circumstances. Since many forms of suffering are hidden, and we are 
not trained to look for clues to hidden problems, we harbor 
misunderstandings of common practices. We fail to perceive facts 
that are directly relevant to values of humaneness, seeing (for 
example) a counter full of packaged meat or a display of inexpensive 
clothing as morally neutral, when a more informed observer might 
see them as symbols of cruel mistreatment.TP

 
PTOr we may understand 

that production of these products entails harm and exploitation, but 
only dimly, with no grasp of the varieties and extremes of suffering 
involved. We harbor inadequate and erroneous perceptions of our 
surroundings. 

It’s true that one may witness conditions in factory farms or 
garment sweatshops with stunted powers of imagination, so that one 
might fail to imagine (for example) what it would feel like to 
experience multiple pregnancies and births in total confinement, to 
be cut into pieces while still conscious, or to work twelve hours a day 
in a poorly ventilated warehouse. Images alone do not produce acute 
perception. But for persons with average powers of imagination, 
images make possible a richer and more adequate awareness than 
may have been present before. 

For those who already knew about a problem and perceived its 
relation to their moral values, the visual provides a different service: 
transforming abstract ideas into knowledge that is felt and absorbed. 
Visual aids remedy what Shelly Kagan calls “paleness of belief”: a 
condition in which our beliefs are not fully absorbed, or do not fully 
register with us.TP

5 
PT Much of the time, our beliefs about suffering are 

“pale.” As Jamie Mayerfeld says,  
 

our perception of … victims and their suffering [lack] 
flesh and blood. We [see] the victims as stick figures … 
not as individuals with their richly distinguishing 
characteristics. And we [fail] to imagine in concrete, 
sensuous detail the circumstances of their suffering. TP

6
PT 

 
Images of the suffering give substance and emotional power to 

our beliefs about them. Intellectual knowledge that there is a problem 
becomes, at least for awhile, something more: a detailed grasp of 
what that fact entails and a deeply disturbing and salient awareness.  
When we see that “inhumane slaughter” entails the struggles of 
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exhausted pigs to escape workers who kick them, beat them, and cut 
them apart while they are conscious,TP

7
PT abstract knowledge becomes 

richly informed and emotionally powerful awareness. TP

8
PT Seeing 

individual hungry children who live in shanties with anxious parents 
cuts through the obfuscation of knowing (only) that there are 
“starving masses.” TP

9
PT 

The most familiar and dramatic benefit of visual presentations is 
that they block avenues of escape from emotionally painful awareness 
of a problem. Because it is difficult to overlook or misinterpret facts 
that are right before our eyes, those errors no longer shield us from 
outrage, sorrow, shame, and empathy.TP

10 
PT 

Sometimes we already knew not just the generalities, but the 
particulars of brutal practices, free of misinterpretation. Nonetheless, 
when details intellectually understood are witnessed, we attain a level 
of moral motivation that either wasn’t there before, or that far 
surpasses earlier concern in urgency and power.TP

11 
PT 

How is it that images effect this transformation?TP

 
PT Part of the 

answer is that they remind us that mistreated beings are conscious and 
suffering. 

Didn’t we know this before?  Yes and no. We may have known 
it in the abstract, but our belief was “pale.” Josiah RoyceTP

 
PTexplains the 

situation well.TP

12
PT Royce observes that we habitually regard other beings 

not as centers of consciousness, but as automata that externally affect 
us. We go about daily affairs under the illusion that our own 
experiences are the only real ones. But occasionally, given proper 
guidance or moved by pity or love, we see through our customary 
“veil of illusion.” What we realize at such moments is “the reality of 
our neighbor” as an experiencing being: 

 
He too is a mass of states, of experiences, 
thoughts, and desires, just as real as thou art…. 
[H]is pains are as hateful, his joys as dear [as thine 
to thee]…. The truth is that all this world of life 
about thee is as real as thou art. All conscious life 
is conscious in its own measure. Pain is pain, joy is 
joy, everywhere even as in thee.TP

 
PT (pp. 157-160) 

 
Royce regards the attainment of this insight as rare and fleeting, 
quickly overcome by passions and overwhelming tendencies to 
selfishness: 
 

We see the reality of our neighbor, that is, we 
determine to treat him as we do ourselves. But 
then we go back to daily action, and … we 
straightway forget what we have seen. Our 
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neighbor becomes obscured…. He is unreal. We 
are again deluded and selfish…. Moments of 
insight, with their accompanying resolutions; long 
stretches of delusion and selfishness: that is our 
life. TP

 
PT(pp. 155-156) 

 
Although he sees the struggle between moral insight and 

solipsistic delusion as unavoidable, Royce also thinks that appropriate 
awareness is to some extent within our power, and exhorts us to 
strive for it. TP

 
PT Here is his advice: 

 
Take whatever thou knowest of desire and of 
striving, of burning love and of fierce hatred, 
realize as fully as thou canst what that means, and 
then with clear certainty add: such as that is for me, so 
is it for him, nothing less. If thou dost that, can he 
remain to thee … a picture, a plaything … a mere 
Show? Behind that show thou hast indeed dimly 
felt that there is something. Know that truth 
thoroughly. TP

  
PT(p. 158) 

 
  The effort is incumbent on us because the awareness it can yield 
reveals our moral duty, for Royce. “Seeing the oneness of this life 
everywhere, the equal reality of all its moments, thou wilt be ready to 
treat it all with the reverence that prudence would have thee show to 
thy own little bit of future life” (p. 160).TP

13
PT 

We may doubt that awareness of others’ reality will by itself 
provide the motivation to treat them as we do ourselves—even, as 
Royce says, “if only for that one moment of insight” TP

 
PT(p. 161). Moral 

corruption, laziness, or sheer indifference may come between factual 
clarity and moral resolve. But for agents of compassion and 
conscience, the insight is a crucial--and often, strangely, missing--
element in moral motivation. 

Of course, we do not harbor a conscious belief that other beings 
are automata--that our experience alone is real or significant. But 
when we are unmoved by written accounts of cruelty and destitution, 
it is in part because we only “dimly” realize what they mean for 
subjects. If they focus on particular sufferers, photographs and films 
of slaughter and starvation bring home what we had not fully 
realized: their victims are individuals “as actual, as concrete,” and as 
conscious as ourselves. Images help us to “know that truth 
thoroughly,” if only for awhile.   

In this way, visual presentations arouse the empathy of which 
most of us are capable, but that we ordinarily engage only in selected 
situations. Thus they help us to broaden the scope of our 
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compassion. TP

14  
PTSome authors have observed that empathy has “the 

roots of universality within it at birth.” TP

15
PT Prior to being taught that 

some groups have less moral standing and may be treated differently, 
children do not restrict their empathy to human beings or socially 
accepted groups. This suggests that given mental health and moral 
training, “there is no limit to the extent to which we can think 
ourselves into the being of another.” TP

16
PT Yet while most of us have this 

potential, in day-to-day life we find that 
 

… there are people who have no such capacity 
(when the lack is extreme, we call them 
psychopaths), and there are people who have the 
capacity but choose not to exercise it.TP

17
PT 

 
Some people choose not to empathize with others because of 
convictions about their unworthiness and insignificance.TP

 
PTRacists may 

be kind to their own “kind,” yet indifferent to others. TP

18 
PT But in 

addition to such familiar refusals to empathize, another failing is 
more rarely noticed: some have the capacity to empathize, but fail to 
do so because they never attend to the other. 

If this is the result of simple ignorance of others’ plight, it may 
not be blameworthy. Social conditions can make learning about 
suffering really difficult,TP

19
PT and encourage us to be self-centered and 

inattentive. If, however, the ignorance is the result of a failure to 
uncover suffering one has strong reason to suspect, it is a moral 
failing. When carelessness, laziness, or fear keep us from 
investigating, our inattention manifests a vice.TP

20
PT 

Images can overcome such shortcomings. Thus activists use 
them when they can, hoping to incite viewers to “stretch their 
capacity for compassion” TP

 
PTby directing attention to suffering they had 

ignored or overlooked.TP

21
PT The underlying assumption is that most 

people can enlarge their empathy, and that fostering such growth is 
an effective way to work for social change.  Images are catalysts for 
“the unfolding of compassion.” TP

22
PT They do not by themselves produce 

either feelings of empathy or the disposition to help that compassion 
involves, but they promote a necessary condition for both: vivid 
awareness of individual suffering.TP

 
PT 

 
Worries 

There are, however, variations on this theme. Images incite 
moral transformation in more than one way. Although many teachers 
report the kinds of change noted here that are set in motion by 
images of suffering--and  especially by films--there are important 
differences between films, and in the ways in which they work. 
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One important difference is that between (relatively) 
straightforward documentary footage, on the one hand (sometimes 
accompanied by descriptive narration, and sometimes obtained 
secretly or illegally), and narrative and artistic films, on the other. 
Examples of documentary films include The Animals Film, 45 Days: the 
Life and Death of a Broiler Chicken, Pig Farm Investigation, and Hidden 
Crimes;TP

23
PT examples of artistic films include The Witness and Peaceable 

Kingdom by Tribe of HeartTP

24
PT. A third category--what we might call 

“argumentative film”--incorporates documentary footage 
accompanied by overt moral arguments. For example, Life Behind Bars 
shows gestation crates, veal crates, and the treatment of “broiler 
chickens,” accompanied by explicit arguments for the abolition of all 
three as “inherently cruel.” TP

25
PT These categories are neither exhaustive 

nor mutually exclusive. Many films that enhance moral perception of 
animal suffering in the ways that I’ve described combine 
documentary footage, personal narration, implicit and explicit moral 
appeals, and arresting sequences of images accompanied by powerful 
music. TP

26
PT 

It is hard to overstate the power of the Tribe of Heart films, 
which arouse overwhelming emotion and a sense of moral 
transcendence in many viewers. The ending sequence of The Witness 
transfixes and transforms through a complex interplay of elements: 
scenes of animals being trapped and killed for fur (already familiar to 
the viewer from earlier sequences in the film but now distanced by 
being seen on television screens on Eddy Lama’s mobile van); the 
reactions of horror on the faces of New York pedestrians who stop 
to look, recorded in slow motion; and the transcendent beauty of 
Sarah McLachlan’s “Angel” floating over it all. It is a scene of 
surpassing beauty, not least because viewers know what the 
pedestrians are responding to, and because their horrified expressions 
manifest intense compassion. Many viewers feel overwhelmed with 
intermingled emotions at the end of the film: profound sadness at the 
agony of non-human innocents, admiration for Lama’s creative 
activism, empathy with both humans and non-humans, and hope 
aroused by the evident horror of the passersby--a group varied in 
ethnicity, gender, profession, and age.   

Some have criticized this scene as manipulative and 
propagandistic, precisely because of its supremely effective use of 
music, slow motion, horrific images, and our innate tendency to 
respond to facial expressions with like emotions and empathy (an 
evolutionarily useful, but sometimes  morally blind trait); and 
precisely because it arouses strong emotion. This raises an essential 
question: how can we distinguish morally legitimate uses of images 
from manipulative propaganda? Many, after all, approach animal 
liberation films with heightened suspicion, suspecting films produced 
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by  People for the Ethical Treatment of Animals (PETA) and other 
activist organizations of presenting falsified, atypical, or dated images 
to arouse moral indignation that is not warranted. We know that 
images can be abused to arouse misinformed and dangerous passions, 
as well as morally admirable and constructive ones.TP

27
PT Furthermore, 

often the most powerful and transformative images are precisely 
those that have been deliberately framed in artistically and 
psychologically powerful ways: Tribe of Heart’s films arguably arouse 
more people to changes of heart and practice than do the more 
straightforward documentary products of the Animal Liberation 
Front (ALF) or overtly hortatory films such as Life Behind Bars. Thus 
they are more vulnerable to charges of illegitimate manipulation. 

  A photographer or film-maker does not simply record reality; 
she selects what to show, how much of it to record, context, distance, 
time-frame, and a hundred other dimensions of what will be seen. By 
its nature, film is not simply a mirror of reality, but a constructed 
image. Given notoriously problematic films that have aroused 
passions in unfortunate and destructive ways (Triumph of the Will), we 
need to be able to distinguish helpful and legitimate uses of images 
from morally pernicious ones. TP

28
PT 

I will make four points toward an answer to this problem. One is 
that legitimate uses of film must record something factual, not merely 
imagined or staged. Images that seem to reveal suffering may not, in 
fact, do so. The pro-life video The Silent Scream, for instance, seems to 
show a fetus screaming in pain as it is dismembered by an abortion. 
But since the fetus in the sonogram is only twelve weeks old, and 
fetuses become sentient later than that (probably in mid-second 
trimester), the image is misleading. The images in the films 
mentioned in this essay, in contrast, do record real suffering of 
sentient animals. 
 Secondly, the uses of images that I address aim us toward 
actions of rescue and reform, and not pernicious harm. Even this 
must be qualified, of course: ALF footage of the treatment of 
laboratory animals can incite compassionate people to destruction of 
property toward the end of liberating animals from atrocious 
treatment. Still, these acts aim at destruction of the apparatus of harm 
and death and the liberation of sentient beings from torment—-not 
the injury or death of living beings. In this way they are sharply to be 
distinguished from Leni Riefenstahl‘s Triumph of the Will, which 
arguably helped to incite people in the Nazi era to torture and 
genocide (or, at least, tolerance of them). With few exceptions, those 
moved by depictions of animal suffering feel stirred to make personal 
changes in life to withdraw from evils in which they have 
unknowingly or inattentively participated (vegetarianism or veganism) 
or to broader activism (efforts to educate others and to end the 
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harmful practices that they have witnessed)—-not to acts of murder 
or mayhem. Indeed, a robust aversion to violence of all kinds seems 
to be a common reaction to the films that I’ve discussed. Sometimes 
this is because the films openly connect violence to animals with 
broader societal violence (Peaceable Kingdom and The Witness); other 
times it seems a visceral response to the extreme brutality of the 
animal treatment that is witnessed. 
 Third, I would note that the final scene of The Witness, in 
particular, is moving in part because the viewer knows exactly what 
the shocked New Yorkers are responding to: we have earlier seen the 
scenes of extreme mistreatment of animals that arouses their 
sympathy, horror, and dismay. We are not responding blindly to 
facial expressions of strong emotion and the weeping of one 
pedestrian; we are responding to the expression of utterly appropriate 
emotions aroused by the pedestrians’ exposure to facts about fur-
production. TP

29
PT 

 Finally, much of the distrust of animal liberation films seems to 
arise simply from the fact that they arouse strong emotion. In many 
cases, this reflects not a sophisticated savviness about the power of 
visual media, but a misplaced distrust of emotion itself. As many have 
noted, Westerners are prone to an unreflective and unsupportable 
dualism that treats reason as divorced from and opposed to emotion. 
Even though neurobiology itself vitiates this false division, TP

30
PT and 

though it has been rejected in much work in moral psychology, it 
persists as a pervasive confusion among the general public, as well as 
among many intellectuals. A viewer caught in the grip of this dualism 
is likely to be disturbed and apprehensive about his own strong 
emotions aroused by a film like The Witness, and to hasten to reject it 
as a  disturbing intrusion into his everyday calm.  
 What this reaction overlooks, of course, is the fact that emotion 
is central to moral life, both as a manifestation of important virtues 
such as compassion, and as an indicator that something we are party 
to or witnessing is wrong. Our emotions upon seeing something 
horrible may not alone provide enough basis for a considered moral 
judgment, TP

31
PT but they are an essential starting-point for moral thought. 

The danger in everyday moral life is not emotion itself: one who does 
not feel distress on seeing the torment of living beings is a sociopath, 
not a pillar of reason; and one who feels little or transient distress 
reveals vices of callousness or indifference. Danger lies rather in 
unreflective, biased, and destructive emotion.TP

32
PT 

 
Forgetting 

Royce notes that even when we achieve awareness of others’ 
consciousness, we lose it as we “go back to daily action.”  Soon “we 
… forget what we have seen.” This is certainly what often occurs 



 

 

10 

 
Animal Liberation Philosophy and Policy Journal, Volume III, Issue 1, 2005, pp. 1-21. © 
Kathie Jenni. 
 

when images stir our concern. Memories of images fade, and with 
them the sense of moral urgency that they aroused. Resolutions get 
lost among daily distractions and habits. We return to equanimity and 
(largely) unresponsive conduct.  

If we were to articulate a policy mirroring our conduct as we 
forget and return to routine, it would be this: “I will respond to 
problems set before me, but not to those which I don’t see.”  Few 
would regard this as a respectable moral policy or an adequate 
reflection of compassion. It’s among the most natural patterns of 
conduct, but also, clearly, morally deficient. 

Restricting moral responses to problems we can see is 
unsatisfactory from the point of view of rational agency and integrity. 
The suffering we witness moves us to moral resolutions; the suffering 
passes out of view but still exists; we continue to embrace the same 
values but allow the resolutions to fade.  But if resolutions made 
when we achieve our most acute awareness of a problem are 
abandoned in the swirl of everyday concerns, we leave behind our 
best-informed intentions and revert to simple unreflective habit. If 
we allow ourselves to lose awareness that we once saw as crucial to 
our moral understanding, and allow decisions that emerged from that 
awareness to be lost among mundane distractions, we forfeit integrity 
and the rational expression of our values. TP

33
PT 

Yet some have argued that inattention and avoidance are 
essential to effective functioning and mental health. John L. 
Longeway summarizes these arguments in his discussion of 
escapism. TP

34 
PT For Longeway, “escapism” refers to strategies by which 

one “attempts to keep beliefs one does not like out of consciousness 
… and, should they enter consciousness, to distract one from them 
or put them out of mind.” TP

 
PT(p. 2) Although his discussion addresses 

more or less conscious efforts to avoid beliefs, it bears, too, on the 
less intentional phenomenon of allowing ourselves to forget 
unpleasant facts. Is forgetting in either way defensible? 

Longeway defends some escapism as rational and helpful, as 
when we “put an unpleasant … belief out of mind temporarily, 
because keeping it in mind is of no help, and interferes with thought 
or action.”TP

 
PT(p. 6) Sometimes, for example, we put out of mind 

upsetting facts about our personal lives so that we can concentrate on 
work. This kind of escapism is unproblematic in part because it is 
conditional: “[the unpleasant belief] is brought back to mind if it 
becomes important” TP

 
PT(p. 6). 

What Longeway calls “entrenched escapism” is harder to justify, 
for here an agent “avoids a belief even when it becomes necessary to 
consider it, and aims … to avoid that reality entirely.” This kind of 
escapist engages in “habitual and unconditional avoidance of a belief, 
so that reflection on it need never occur” (p. 6). But since we cannot 
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know in advance that a belief will never be pertinent to our concerns, 
entrenched escapism is pragmatically irrational.TP

35
PT 

Yet as Longeway notes, permanent avoidance of some beliefs 
might be defended on two grounds. First, 

 
[p]erhaps it is rational to defend one’s self-concept in 
whatever way comes to hand because of the depression 
and inadequacy that follow on a poor self-concept … 
[T]his … makes us more efficient in action, for it 
removes hesitation and second thoughts …, and 
prevents useless and hindering regrets. (p. 14) 

 
Since self-esteem is essential to effective agency, it seems rational to 
avoid beliefs that threaten it. So one might sensibly avoid awareness 
of personal failings that are harmless to others and irremediable. 
Secondly, 
 

Perhaps anxiety and despair [are] ever with us and, 
as a result, most people try most of the time … 
not to attend too closely to their moment-to-
moment feelings and thoughts. We, perhaps, could 
not live if we paid close attention to our lives, so 
nature guarantees that we live constantly in 
inattention and illusion…. (p. 15) 
 

It seems rational--and also naturally determined--for us to avoid 
doubts and despair about the human condition. For even if that 
condition warrants despair, attending to this would undermine 
our ability to function. 

Longeway argues that neither rationale for entrenched 
escapism holds for everyone, for some persons could address 
threats to healthy functioning in other ways. First, “[i]f we learn 
to hold our self-concepts lightly … and … with a sense of 
humor and acceptance of our own fallibility, then we will not 
need entrenched escapism to avoid succumbing to … 
depression….” (p. 14) And when reflection on our lives reveals 
futility and unfulfilled desire, we might abandon “the conviction 
of the overwhelming importance of one’s self” in which despair 
is often grounded: 

 
If we don’t take ourselves as particularly important 
… then life is much less grim…. [E]ven death 
loses much of its sting once we begin to find 
meaning for our lives outside ourselves. (p. 16) 
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Still, Longeway admits that when things are bad enough, 
entrenched escapism may be rational: 

 
… the world may be too hostile altogether, even 
for the fellow who takes himself lightly…. [W]e 
may have to recognize that not only … excessive 
self-importance can make life intolerable--
circumstances may do so as well, and in that case 
circumstances can make entrenched escapism 
reasonable.TP

  
PT(p. 16) 

 
Longeway is thinking of an impossibly hostile environment for 
the escapist: life may be unbearable with full awareness of “our 
inevitable death, our inability to live up to our own ideals, and 
the often terrible suffering that almost seems to constitute many 
of our lives.” (p. 16) But life may also be unbearable with full 
awareness of others’ suffering. TP

 
PT If we live in “an impossibly hostile 

environment,” either for ourselves or others, it may seem that 
escapism is the only way to fend off despair, paralysis, and 
suicide. In one case, it obscures the terrible quality of one’s own 
life; in the other it blunts awareness of others’ suffering that 
threatens a compassionate person’s emotional well-being and 
that, too long sustained, can lead to burn-out or emotional 
collapse. 

Some would add that we are best advised not to attend to 
the full array of suffering in the world, for doing so will stir in us 
convictions of obligations that are unreasonably demanding and 
destructive of any chance for happiness. Thus our tendency to 
forget disturbing images is a needed corrective to the 
exaggerated sense of obligation that the images arouse. TP

 
PT 

 
Appropriate Awareness 

These arguments fail to justify forgetfulness, for they beg 
the question regarding obligations, overlook various forms that 
awareness can take, and assume an impoverished conception of 
happiness. I’ll address each of these errors in turn. 

Does attention to suffering lead us to overestimate our 
duties to address it? Some argue, to the contrary, that our 
habitual inattention to suffering leads us to underestimate its 
significance and the claims it makes on us. Jamie Mayerfeld 
argues that 

 
[o]ur tendency to deny and minimize suffering is a 
formidable obstacle to accurate moral 
understanding. It leads us to underrate the evilness 
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of suffering, and consequently the urgency of 
eliminating it. We go about oblivious … to the 
true moral state of the world and the response that 
its state requires of us.TP

36
PT 

 
Rather than seeing the sense of moral urgency that images elicit 
as an error to avoid, this perspective regards it as attuned to 
actual responsibilities. 

Since the sense of urgency arises when we are more fully and 
richly informed than we are in the course of ordinary life, the latter 
perspective seems to me the right one. As Seyla Benhabib puts 
it, 

 
[p]ractical rationality entails epistemic rationality as 
well, and more knowledge rather than less 
contributes to a more rational and informed 
judgment. To judge rationally is … to judge in 
light of all available and relevant information. TP

37
PT 

 
Vivid knowledge of the misery of others is relevant to judgments 
of our responsibilities; so convictions arising from that 
knowledge are more to be credited than unreflective, everyday 
assumptions. 

In response to the concern that attention to suffering might 
be psychologically crippling, we can distinguish different kinds 
of awareness. The robust awareness that images arouse would be 
unbearably painful to maintain continuously, if it were possible 
to do so; moreover, that is probably not possible, given natural 
self-protective mechanisms. But there are other ways to maintain 
appropriate attention, as Jamie Mayerfeld suggests: “we can … 
now and then make an effort to behold the true nature of 
[severe] suffering” (p. 106), and thereafter retain a powerful 
awareness of suffering that is mediated and indirect: 

 
We can … refer by our memory to some past 
moment in which we were vividly and 
uncomfortably aware of what suffering is…. 
Memory need not reproduce that awareness in its 
original form. It can represent it in the shorthand 
form of the consciousness of certain … facts …: 
suffering was immediately felt, and was irrefutably 
known, to be horrible; … there was a powerful 
need and anxiety to banish that suffering 
somehow…. One can recall these facts without 
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summoning the experience of awareness itself…. 
(p. 106) 
 
Images are catalysts for those moments in which we are 

“vividly and uncomfortably aware” of suffering. And even when 
they are gone, the understanding, emotions, and convictions they 
elicit can be retained in forms powerful enough to motivate and 
maintain moral action.TP

 
PT 

This kind of awareness is not the abstract, “pale” knowledge 
of suffering that we acquire through the usual channels. While it 
is like it in that it need not arouse strong emotion and intense 
anxiety, it is unlike it in that it is grounded in the moral emotions of 
one’s (relatively) fully informed, fully aware, fully responsive self. The sense 
of obligation and resolve attending it were formed when one was 
most richly informed and empathetic with the suffering in 
question. In this sense they are grounded in one’s best self. 

Even mediated awareness of suffering may fade with time 
and memory’s erosion. If so, when we sense this attenuation of 
its power we should renew our visual encounters with suffering 
to reinvigorate ourselves. Thus we should occasionally confront 
images of the kind that originally moved us. If the images that 
once moved us lose their power (as we are numbed by 
repetition), we should seek new ones that will again stir us to an 
appropriate sense of urgency.TP

 
PT We ought to do this precisely 

because we know that the visual moves us to moral resolve and 
action when abstract knowledge does not, and our knowledge of 
human psychology should play a part in our “handling” of 
ourselves for moral ends. TP

 
PT 

The need for visual reminders to re-energize moral 
commitments will vary with individual psychologies and 
strengths. The important thing is that one can obtain an 
awareness of suffering, and be mindful of it in deliberation and 
conduct, without falling into madness or despair.TP

 
PT  

 
Happiness 

Will appropriate awareness of suffering and the sense of 
obligation that comes with it destroy our happiness? Much 
evidence suggests that it will not. 

Those who work to relieve suffering often find “serious 
joy”TP

38
PT in their devotion that lightens the burden of awareness 

and focuses attention on the future.TP

 
PT Film-maker Jenny Stein 

explains the situation well. Profoundly moved by a film about 
animal abuse, she and her partner realized they “had to do 
something with [their] work and direction in life … because the 
problem was … so huge.” TP

39
PT Stein recalls that they were 



 

 

15 

 
Animal Liberation Philosophy and Policy Journal, Volume III, Issue 1, 2005, pp. 1-21. © 
Kathie Jenni. 
 

 
… deeply saddened as we realized the scope of the 
problem. Bigger than we had ever been able to 
comprehend. That heaviness was a part of our 
lives, and continues to be a part of our lives, but 
by doing the work that we’re doing, there’s also a 
joyfulness and a lightness that allows us to stay in 
the heaviness and not be absorbed by it.TP

40
PT  

 
Stein captures an ideal of awareness that seems fitting in our 

world. Out of concern for the suffering and a desire to know our 
obligations,   we ought to “stay in the heaviness” that 
consciousness of global suffering brings. But in order to live 
with a measure of happiness and make ourselves authentically 
useful, we must not be “absorbed”--overcome and immobilized-
-by our awareness. Addressing the suffering one cares about is not 
only the appropriate response to our awareness, but also an 
effective way to fight despair. 

One who has attained a mediated, but robust sense of 
global suffering will bear a solemn sense of tragedy. Her ordinary 
pleasures and personal accomplishments will be felt and 
appreciated differently, colored by a background sensibility 
dramatically different from that of more oblivious companions. 
But in the sense of “happiness” as a meaningful and satisfying 
life, she will be as capable of happiness as they are. 

Longeway suggests that “[i]f we don’t take ourselves as 
particularly important … then life is much less grim,” and 
meaning easier to find outside ourselves (p. 16). This discussion 
suggests a more complex situation: if we don’t take our own 
fulfillment to be especially important, in light of suffering that 
we have witnessed, life becomes far more grim than when we 
focused on our personal desires. Our sense of the world will 
darken considerably, or at least include far darker shades. Yet 
meaning is easier to find when we see that we can, through 
actions readily available to us, prevent some of the horrifying 
suffering of innocents. Appropriate awareness of our context 
reveals the world to be both far more terrible and far more full of 
potent opportunities for meaning than we thought when we 
were more oblivious. By stirring us to lifelong service, it makes 
possible one kind of deeply serious, but happy life. TP

41
PT 

 
Conclusion 

This discussion suggests that compassionate persons will 
bravely seek to know the darkness in the world.TP

 
PTBecause self-

knowledge and empirical psychology reveal pervasive tendencies 
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to deny suffering, the virtuous will seek ways to combat those 
tendencies. One of the most powerful strategies is to look at 
suffering. 

Martha Nussbaum writes, “[w]e live amid bewildering 
complexities. Obtuseness and refusal of vision are our besetting 
vices. Responsible lucidity can be wrested from that darkness 
only by painful vigilant effort, the intense scrutiny of 
particulars.” TP

42
PT But it is not only “bewildering complexities” that 

we refuse to see; we turn our eyes from the simplest and plainest 
of facts. We do so, often, because the facts are not bewildering: 
they clearly call for urgent moral action. 

“Painful vigilant effort” is needed for us to combat our 
refusal to see, but its burden is lightened when we direct our 
energy not just to keeping our vision, but to the moral demands 
that make vision so hard to retain--to rescue and help. We 
should hold on to awareness of suffering out of simple respect 
for its victims, but service can (at least in part) replace agonizing 
vision as the most apposite mark of that respect. 

That we have responsibilities to do these things may seem a 
somber, unwelcome conclusion. But our responses to the visual 
are also cause for joy; for they show us how much we can care, 
and how caring can give meaning to our lives.TP

43 
PT 

 
   

  
 

                                                 
TP

1
PT This is only a general truth, of course, since not all persons  

can see. It would be interesting to explore ways in which alternate  
primary modes of perceiving--hearing and touch, for example--affect  
moral perception and response. Stanley Milgram’s obedience  
experiments have revealed the importance of physical proximity,  
sound, and touch to people’s willingness to harm innocent strangers  
in a laboratory setting. Another line of inquiry would explore how  
a permanently alternate mode of perception affects moral  
responsiveness. See John Sabini and Maury Silver, “On Destroying  
the Innocent with a Clear Conscience: a Sociopsychology of the  
Holocaust,” in John Sabini and Maury Silver, Moralities of Everyday  
Life (Oxford: Oxford University Press, 1982), pp. 55-87. 
TP

2
PT The fact that empathy often remains dormant without visual prompts is 

particularly disturbing given the hegemony of conventional attitudes about 
animals in mass media, as reflected in advertisements for fast food, leather, 
and other animal products. Messages conveying traditional attitudes are 
ubiquitous in mainstream media, while pro-animal organizations can rarely 
manage to air a message even when they are capable of bearing the 
prohibitive costs. Thanks to Steve Best for this observation. 

  The power of the visual is frightening, too, because images can be abused 
to arouse misinformed and dangerous passions, as well as morally admirable 
and constructive ones. I discuss this problem later in the text (see “Worries”).   

        TP

3
PT  My discussion presupposes agents (and an audience) who are non- 
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sociopathic, conscientious, and compassionate to an ordinary degree. It  
does not concern patently vicious agents or radical egoists, who seem  
quite capable of remaining unmoved by text and images alike. 
4

PT Margaret G. Holland, “Touching the Weights: Moral Perception and 
Attention,” International Philosophical Quarterly XXXVIII (1998), 299-312. The 
passage quoted is on page 301. Subsequent references to this work are cited 
by page number in the text. 
TP

5
PT Shelly Kagan, The Limits of Morality. (Oxford: Clarendon Press,   

1989). 
TP

6
PT Jamie Mayerfeld, Suffering and Moral Responsibility (NY: Oxford Univ. Press, 

1999), p. 190. 
TP

7
PT  See “Pig Farm Investigation,” Meet Your Meat Collection, Action for Animals 

(Taking Sides), not copyrighted. 
TP

8
PT See Martha Nussbaum, “‘Finely Aware and Richly Responsible’: Moral  

Attention and the Moral Task of Literature,” The Journal of  
Philosophy (1985), 516-29: “Moral knowledge … is not simply  
intellectual grasp of propositions; it is not even simply  
intellectual grasp of particular facts; it is perception. It is  
seeing a complex concrete reality in a highly lucid and richly  
responsive way; it is taking in what is there, with imagination and  
feeling.” (p. 521)   
TP

9
PT Some would deny that we come to a fuller understanding of suffering when 

we witness it. In a conversation about “the animal question,” Jacques Derrida 
asks Elisabeth Roudinesco, “[f]f you were actually placed every day before the 
spectacle of … industrial slaughter, what would you do?”  Roudinesco replies, 
“I wouldn’t eat meat anymore [sic], or I would live somewhere else. But I 
prefer not to see it, even though I know that this intolerable thing exists. I 
don’t think that the visibility of a situation allows one to know it better. 
Knowing is not the same as looking.” When Derrida presses her on the 
question, Roudinesco repeats that she “would move away,” and adds that “… 
in order to understand a situation and to have the necessary distance, it is best 
not to be an eyewitness to it.”  Jacques Derrida and Elisabeth Roudinesco, 
For What Tomorrow … A Dialogue, trans. Jeff Fort (Stanford: Stanford Univ. 
Press, 2004), pp. 71-2. I find Roudinesco’s replies puzzling. It seems 
disingenuous to deny that we know suffering better by seeing it, although it is 
true that knowing is not the same as looking. I would ask, too, what 
Roudinesco means by “the necessary distance.” If she means “necessary to 
knowing,” her claim seems simply false. If she means “necessary to 
continuing to live as before with equanimity,” as her earlier comments (“I 
wouldn’t eat meat anymore”) suggest, it is morally bankrupt. 

TP

10
PT It is true that we can become inured to images when we are subjected to 

them repeatedly by mass media such as television. There is such a thing  
as visual overload; and images of starving African children, in  
particular, have become so familiar and routine on certain television  
channels that, in the terrible equalization of images that television 
effects, they can lose their power to grip and move us. Yet this seems to 
be true in part because documentarians of hunger usually do not linger on  
particular persons long enough to reveal their context or experience in  
any meaningful way. When images of the hungry do this, they are far more  
powerful. See Robert Richter (producer), Hungry for Profit, New Day Films,  
1985, in which a poor family is shown gathering around their table for a  
clearly inadequate meal.   
      Images of animal suffering inflicted by humans are still difficult to  
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encounter for ordinary persons; and perhaps their rarity, as well as the 
intrinsically dramatic nature of the brutality shown, is what has  
prevented them from being diluted by visual overload. This problem is  
worth pursuing in depth, but I shall not do so here. For a profound  
discussion of some of its complexities, see Susan Sontag, Regarding the  
Pain of Others (NY: Farrar, Straus and Giroux, 2003). In response to the  
observation that “Shock can become familiar” and wear off, Sontag points  
out that “… there are cases where repeated exposure to what shocks,  
saddens, appalls does not use up a full-hearted response. Habituation is 
not automatic….” (p. 82) Sontag makes two powerful observations in this  
connection. First, in some cases (she is thinking of war photography) “[a]  
narrative seems likely to be more effective than an image. Partly it is a  
question of the length of time one is obliged to look, to feel.” (p. 122) 
   Also, unlike photographs alone, “[n]arratives can make us understand.” (p.  
89) Witness the special power of the Tribe of Heart films (cited in note  
24), which include extended personal narratives in addition to documentary 
footage of animal abuse. Secondly, Sontag makes the crucial observation that 
“[c]ompassion is an unstable emotion. It needs to be translated into action, or 
it withers…. People don’t become inured to what they are shown--if that’s 
the right way to describe what happens--because of the quantity of images 
dumped on them. It is passivity that dulls feeling.” (pp. 101-02; emphasis in 
original)  This insight deserves extensive discussion in relation to animal 
abuse, which I hope to pursue in future work.  
TP

11
PT At least, this is what happens according to repeated testimonials. I’ve 

shown a documentary on factory farming to roughly twelve hundred students 
in recent years, and their responses to the film are remarkably consistent in 
reflecting the change I’ve described. Perhaps five out of a hundred report that 
they already knew about the practices shown and that seeing the film didn’t 
change their feelings or thoughts in any way. Perhaps one in a hundred 
(invariably a male, in my experience) reports that he sees the suffering, but 
simply doesn’t care.  The film that I have used most often is Victor Schonfeld 
(producer), The Animals Film, Slick Pics International, 1981.   
TP

12
PT Josiah Royce, The Religious Aspect of Philosophy: a Critique of the 

 Bases of Conduct and of Faith (New York: Harper & Brothers, 1885). 
 Subsequent references to this work are provided by page number in the  
 text. 

P

13
PT  So far as I know, Royce did not intend this discussion to include  

awareness and reverence for nonhuman animal lives. When he speaks of our 
“neighbors,” he seems to mean human companions who are, like ourselves, 
centers of purpose and striving for causes in which we believe; and when he 
speaks of “conscious beings,” he seems to refer to self-conscious humans with 
freedom of the will. Yet since Royce regarded all earthly objects (including 
humans) as manifestations of a self-conscious Absolute or God, and since he 
recognized that our lives and well-being are essentially related to the natural 
world, perhaps a friendly extension of Royce’s themes to include nonhuman 
animals is possible. I would welcome correction or elucidation on this point. 
See The Philosophy of Rosiah Royce, Edited and with an Introduction by John K. 
Roth (Indianapolis: Hackett Publishing Company, 1982). 
TP

14
PT Although the terms “empathy” and “compassion” are often used 

interchangeably in ordinary parlance, I use the terms roughly 
as Lawrence Blum and Nancy Sherman do. See Lawrence Blum, 
“Compassion,” n Lawrence Blum, Moral Perception and Particularity (Cambridge:  
Cambridge University Press, 1994), pp. 173—82 and Nancy Sherman,  
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“Empathy and Imagination,” in Peter A. French and Howard K. Wettstein,  
eds., Midwest Studies in Philosophy Volume XXII: Philosophy of Emotions   
(Notre Dame: Notre Dame Press, 1998), pp. 82-119.  

For Sherman, empathy is the projective capacity to imagine others’ 
mental states--“to imaginatively engage in another’s thoughts and feelings”--
coupled with emotional sensitivity. (p. 96) Thus empathy involves an ability to 
understand “what it is like to be someone else” and emotional resonance with 
others’ experiences.  Altruistic virtues such as compassion, Sherman notes, 
presuppose empathy: “To … take a pro-attitude toward another and be 
disposed toward practical concern, presupposes, in part, an ability to 
penetrate another’s inner world….”  (p. 110) Empirical studies and common 
experience suggest, too, that “empathy predisposes us to sympathy”: those 
who are encouraged to imagine others’ feelings in difficult situations offer 
more help than those who are not (pp. 111-12).  

Lawrence Blum also treats compassion as an action-oriented virtue that 
includes empathy as a constituent capacity. He characterizes compassion as “a 
complex emotional attitude … involving imaginative dwelling on the 
condition of the other person, an active regard for his good, … and 
emotional responses of a certain degree of intensity.” (p. 175) Compassion, 
for Blum, also involves a “disposition to beneficent action.” (p. 178) 
TP

15
PT See David Putman, “Integrity and Moral Development,” The Journal of 

Value Inquiry 30 (1996), 237-46. 
TP

16
PT J. M. Coetzee, The Lives of Animals (Princeton: Princeton University  

Press, 1999), p. 35. 
TP

17
PT Coetzee, The Lives of Animals, p. 35. 

18
PT Putman suggests that when people have “wantonly harmed those who  

were ‘outside’ their perimeter” while remaining empathic and ethical  
within their moral boundaries, this may have resulted from “a combination  
of belief and truncated empathy.” Perhaps being raised with racist and 

     other boundary-drawing beliefs makes some people grow incapable of  
    (fully) empathizing with the relevant “outsiders.” Or perhaps people so 
     trained learn to block empathy that could (and threatens to) emerge--to  
     cut it off or avoid it--as did some in the Nazi era who participated in  
     mass killings. Probably, as Putman suggests, both phenomena are to some  

degree present in those who learn to draw sharp moral boundaries. For such 
persons, perhaps even vivid images can never be enough to extend the scope 
of (full) empathy. 
TP

19
PT See Ferdinand Schoeman, “Statistical Norms and Moral Attributions,” in  

Ferdinand Schoeman, ed., Responsibility, Character, and the Emotions: New   
Essays in Moral Psychology (Cambridge, Eng.: Cambridge University Press,  
1987), pp. 308-15.                                                          
TP

20
PT See Kathie Jenni, “Vices of Inattention,” The Journal of Applied 

    Philosophy Volume 20, No. 3 (2003), 279-95. 
TP

21
PT Marla Rose, “A conversation with James LaVeck & Jenny Stein, Tribe of 

Heart” (2000). Retrieved April 24, 2002 from the World Wide Web: 
http://www/veganstreet.com/community/tribeofheart.html 

    TP

22
PT Marla Rose, “A Conversation with James LaVeck & Jenny Stein, Tribe of  

    Heart,” p. 35. Putman (cited in note 15) notes that “[a]s many historical 
    figures have shown, the [morally] well-rounded human being will question  
    the beliefs of a society because of a greater sense of empathy.” (p. 245)  
    Thus while some moral orientations assume specific rules and boundaries,  
    “empathy and caring push the boundaries themselves.” (p. 245) By using  
    images to elicit empathy in those who were not initially “well-rounded” in  
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    this way--empathy that goes beyond traditional boundaries--activists set  
    in motion social change. 
   T P

23
PT  Victor Shonfeld (producer), The Animals Film, Slick Pics International,  

    1981; 45 Days: the life and Death of a Broiler Chicken, Compassion Over  
    Killing; Pig Farm Investigation, Action for Animals: Taking Sides; and  
    Hidden Crimes, SUPRESS (Students United Protesting Research on Sentient  
    Subjects), 1986. 
    TP

24
PT Jenny Stein, Director, The Witness, Tribe of Heart, Ltd., 2000; and  

    Jenny Stein, Director, Peaceable Kingdom, Tribe of Heart, Ltd., 2004. 
   T P

25
PT  Patty Shenker (Producer), Life Behind Bars: the Sad Truth about Factory  

    Farming, A Farm Sanctuary Production. 
   TP 

26
PT I will not here discuss in detail the particular power of music, which  

    can be transformative by itself; nor the special power of music together 
    with images; nor the very special power of slow motion images; nor the 
    exceptional power of slow motion images overlain with music. Every one of  
    these phenomena deserves study in itself. 
   TP 

27
PT  Think of Leni Riefenstahl’s Triumph of the Will.  

   T P

28
PT An essential work that indirectly addresses this question is Susan 

    Sontag, Regarding the Suffering of Others (cited in note 10).   
        TP

29
PT  Jenny Stein has responded to the objection under consideration in two  

ways, with reference to particularly powerful scenes in Peaceable Kingdom that 
use music by Moby. She notes that the rest of the film provides ample 
documentary footage of animal abuse that alone arouses moral objections, so 
that the scenes employing music do not stand alone; and she adds that she 
sees music as enabling already present emotions to emerge fully, in contrast to 
manufacturing or stimulating emotions that weren’t already stirred by the 
earlier part of the film. Conversation with Jenny Stein following a screening 
of Peaceable Kingdom, Newport Beach Film Festival, Newport Beach, CA, April 
22, 2005. 

   TP 

30
PT Antonio R. Damasio, Descartes’ Error: Emotion, Reason, and the Human  

    Brain (NY: G. P. Putnam’s Sons, 1994). 
        TP

31
PT Since we don’t know the reason why the abortion was performed in The 

Silent Scream, for example, we can’t judge the abortion to be wrong simply 
because it entailed the grisly destruction of a fetus. If the abortion was 
necessary to save the biological mother from a horrible death, it might have 
been an unfortunate, but justified killing. My essay addresses only one aspect 
of the power of the visual, and one kind of response to images. I examine 
cases in which seeing something enhances attentiveness to suffering that is (a) 
real, and not merely apparent, and (b) not justified by important moral 
concerns. Thanks to Rod Jenks for spurring me to clarify this point. 
TP

32
PT For a holistic moral epistemology, there is no reason without emotion, 

and no emotion without reason. See also Nussbaum (cited in note 8). For a 
very helpful discussion (aimed at students) of the role of feelings in moral 
reflection, see Anthony Weston, A Practical Companion to Ethics, 2 P

nd
P ed. (NY: 

Oxford Univ. Press, 2002).  
TP

33
PT  I discuss ways of avoiding this, and our responsibility not to allow it to 

occur, below (see “Appropriate Awareness”) and in “Vices of Inattention” 
(cited in note 20). 
TP

34
PT John L. Longeway, “The Rationality of Escapism and Self-Deception,”  

Behavior and Philosophy 18 (1990), 1-20. Subsequent references to this work are 
provided by page number in the text. 
TP

35
PT Longeway argues that entrenched escapism is contrary to both theoretical 
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and practical reason; I ignore his discussion of theoretical reason here. Also, 
Longeway focuses on the rationality of escapism, not its moral justifiability. I 
am concerned with both questions, since I would argue that a policy that 
contravenes one’s moral values is, ceteris paribus, pragmatically irrational. 
TP

36
PT Jamie Mayerfeld, Suffering and Moral Responsibility (cited in note 6), 

 p. 105. 
TP

37
PT Seyla Benhabib, “The Generalized and the Concrete Other: the  

Kohlberg-Gilligan Controversy and Moral Theory,” in Eva Feder Kittay and 
Diana T. Meyers, eds., Women and Moral Theory (Rowman & Littlefield, 1987), 
pp. 154-77. 
TP

38
PT The phrase is from Herman Hesse’s Magister Ludi. 

TP

39
PT Marla Rose, “A Conversation with James LaVeck and Jenny Stein” (cited in 

note 21), p. 5. 
TP

40
PT Marla Rose, “A Conversation with James LaVeck and Jenny Stein,” pp. 5-6.  

Emphasis added. 
TP

41
PT See also Peter Singer, How are we to Live: Ethics in an Age of Self- 

Interest (Amherst, NY: Prometheus Books, 1993). 
TP

42
PT Martha Nussbaum, “‘Finely Aware and Richly Responsible’: Moral 

Attention and the Moral Task of Literature” (cited in note 8), p. 516. 
TP 

43
PT  Earlier versions of this essay were read at the Northern Illinois Ethics 

Consortium (NIEC) Inaugural Conference, "Ethics in Contemporary Life," 
Northern Illinois University, September 2002; and at the Society for the 
Study of Ethics and Animals (SSEA) meetings, American Philosophical 
Association (Pacific Division) meetings, San Francisco, March 2003.  I thank 
the audiences at these presentations for thoughtful comments and questions. 
Special thanks to Mylan Engel, Jamie Mayerfeld, Steve Best, and two 
reviewers for this journal for especially valuable comments on earlier 
versions of the paper.  Finally, thanks to the University of Redlands 
Faculty Review Committee of 2000-01 for awarding me a Faculty Research 
Grant to assist in the completion of this essay. 

 


