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ABSTRACT OF THESIS

In this thesis I address a seeming component of objectivity in our experience
of moral demands. I try to describe that experience as accurately as possible, and in
order to do so employ a phenomenological mode of presentation. I especially look
to see whether such demands are taken by us as emanating from an objectively
prescriptive value realm, as some moral philosophers think that we do. My
contention throughout the thesis is that no such signalling is given, either in
immediate experience or on reflection on the experience's impress on one, Further
work on my part goes on to see whether some sense of independence of the
experience from the subject is necessary for it to be had at all by her.

In the first chapter I set out the reasons for taking there to be an issue worth
studying, and show how some representations of the demand experience leave open
a number of interesting questions. I follow that with two methodological chapters in
which the subject area is also refined and prepared: chapter 2 being concerned to
elucidate the relevance of Husserl's 'formal' version of phenomenology to my area
of study, and chapter 3 directed to what I call the ‘informal' approach, as
phenomenology is generally used in the ordinary run of Anglo-American
philosophy.

In chapter 4 I describe the strength and quality of the moral demand
experience as it strikes one and compare it with other, non-moral demand
experiences to find out if there is anything special about the former. Chapter 5
continues that comparative approach, arguing that the experience should not be seen
as of objectively prescriptive values, but that it does include some objectivity
component. In chapter 6 I then identify different configurations of the experience ih
terms of 'self' and 'not-self' in order to check on the kind of independence felt by
us to be possessed by the not-self element to the experience. And in the final
chapter I cover certain reflective appraisals of putative necessary features of our
moral demand experience, contending that these are not taken by us as involving an

objective value realm.
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Preface to thesis

My interest in the subject matter of this thesis came about in the course of
researching into issues pertaining to moral realism, its supporters and opponents.
As I became acquainted with the disputes that go on in that area I began to feel that
the debate was resting on certain assumptions not made fully explicit or that it was
leaving aside important questions about quite what was being argued about. This
feeling grew, and time and again I wondered, on looking at the reasoning about
moral truth and its validating characteristics, exactly what kinds of consideration,
perhaps unrevealed, motivated the debate.

A straightforward way of characterizing the genesis of the debate would be
to point out the apparent realist commitments of moral language. But I thought that
that was all very well - why did the language appear in that fashion? In order that I
might address that question I took a step away from the linguistic current of debate
and into the experiential nature of its background.

It seemed to me that where the debate got its impetus was in a certain
experience or cluster of experiences which we have concerning morality. The ways
in which morality often forces itself upon us as prohibiting or prescribing certain
courses of action; as it signals itself by less determinate, though often piercing,
sensations of unease, pressure and inescapability on the subject; and as such affects
of the apprehension of a moral dimension to a state of affairs seem in some way
independent of the subject who has that apprehension: - these all seemed to me the
concrete ground of experience from which talk of the truth-making characteristics of
moral discourse ultimately flowed. A large part of moral experience consists, that
is, in feelings of constraint and pressure upon the subject as if an external reality
were impinging upon her. This led my thought to the specific, albeit quite wide,
area of the experience of moral demands.

It is from the apprehension of moral demands in particular that I felt the
debates concerning moral realism to be taking much of their initial point. As a thesis

about the meaning of moral utterances, moral realism is often represented by a
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Tarski biconditional linking moral judgement with a moral state of affairs that
makes it true. Now interpretation of this can vary between moral claims as they use
the language of 'goodness', 'value', 'courage', 'wickedness', and so on. But the
general question with which I found myself most intrigued was the way in which
the right hand side of the biconditional was taken to be the truth-making
characteristic (taken, that is, both by moral philosophers and allegedly by the
community of moral subjects). The position of Mackie in chapter 1 of his Ethics
struck me as a good way of entering this debate via discussion of what I call the
'phenomenology' of moral demand experience. He thinks that in experiencing
moral demands we take ourselves to be apprehending the imperative force of a
special objective realm of values upon us, reference to such values being part of our
moral discourse. I took this to be one position of interest that also seemed to be held
both by some moral realists and their anti-realist opponents when their discussions
turned to the stuff of our moral experience, and a position therefore worth exploring
in greater depth.

The particular issues which I felt needed further investigation included the
precise nature of our experience of moral demands as they strike us, especially as
they may or may not include apparent contact with some moral reality; how much
their force on us varies and whether such variety is given proper attention by moral
philosophers; and how later reflection by subjects on their presence in
consciousness regarded them. Thus I came to look directly at this class of
experience and to employ certain phenomenological procedures of inquiry into the
experience and how an objectivity component could best be characterized. It is :)ne
which I soon felt had not been given all that much attention in the literature. The
influence of my initial interest in moral realism became really rather vestigial in this
thesis, then, though the reader will see it occasionally cropping up in the main text
and in my footnote references. My prime concern now lay with this

phenomenological mode of investigation.
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The notion of one's being in the presence of some kind of objective value(s)
is not, of course, isolated to descriptions from moral experience. Two areas which
seemed to me roughly correspondent in terms of the alleged access to values
through our experience are those of the religious and the aesthetic. (In the former
case there being also often the claim that a special kind of person is the determinate
object of religious experience). Time and again I found myself curious as to the
precise nature of the experiences being presented and their content. A good example
from the field of religious experience, and one which typifies the often vague claims
to which I constantly refer in this thesis, occurs in these words from a religious
group:

Some people will have a profound sense of awe and wonder
because they know that god is present. Others...may only be able to
hold onto a dim awareness that the values they experience in life
point beyond themselves to a greater whole.!
And from aesthetic experience, I have taken this passage from the American nature
writer Annie Dillard to typify a certain experientially-based report. Since this
overlaps with the area of the values allegedly inherent in the natural environment, it
is perhaps an apposite one, given the current trend of public concern in that area.
Relating how she was struck by the plummet and floated landing of a mockingbird,
she says,
The fact of his free fall was like the old philosophical conundrum
about the tree that falls in the forest. The answer must be, I think,
that beauty and grace are performed whether or not we will or sense

them. The least we can do is try to be there.2

1 From a Quaker pamphlet, Your First Time in a Quaker Meeting? London: Quaker
Home Service, 1987.
2 ADillard, 1976, p.21.
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In order to undertake a structured research into these matters I decided to
follow a phenomenological mode of exposition. This itself, however, required a
further decision on just what kind of phenomenological method was to be pursued,
for the term 'phenomenology' and its cognates are bandied about with remarkable
variety in journals and textbooks of philosophy. Seeing the attractions in the
promised rigour of an Husserlian approach, but unmoved by the reality of its often
cumbersome practice, I chose to adopt a via media in presentation of it by means of
the far more accessible usage of phenomenological talk in general Anglo-American
philosophy. Part of my claim to an original content to this thesis is just that I have
brought together these generally separate strands of a phenomenological description
of a subject matter. Taken together, I use them in the exposition to come as tools by
which to lay bare the experience of the moral demand, particularly with respect to
the relation that it might be held to present to an objective, prescriptive realm of
values. In order best to facilitate my account I have tried to give as much space as
possible to the descriptive tasks at hand - that is, the attempted accurate presentation
of a certain range of experience and thought on it - and leaned heavily on the
footnotes to expound positions and cite support from other writings which might
otherwise clutter the main text.

In looking into the moral demand experience and possible kinds of
reflection by the subject on it, I have found many times that the actual data of our
experience seems not at all well captured by the ways in which one usually sees it
characterized in moral philosophical texts. That is one of the specific claims I make
for there being some interest and innovation in the work of this thesis. Another is
that when attention is re-drawn to the nature of this experience as we do have it one
finds that certain theories in moral philosophy about the relationships between
experience, world and self also take on a questionable guise. My intention, then, is
directed both in a negative fashion against what I believe to be inaccurate or one-
sided representations of 'our' experience and its putative objects, as well as having

a reformative, positive aspect in presenting the data as it actually is had, from which
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further philosophical discussion can then take place. I hope to take readers along
with me as I perform this work, drawing on their own awareness of that class of
experience and on the validity of the descriptive exegesis I give it.

As to acknowledgements, I owe a huge debt of gratitude to my supervisor at
Glasgow, Paul Brownsey. Over the almost four years of this thesis I have benefited
greatly from his critical eye and probing questions, and many of the ideas contained
in this work have come out of our discussions. Above all, I feel privileged to have
had the opportunity to learn the practices of philosophy from him.

Numerous friends have also helped me to get through the sheer hard work
of research. Foremost amongst them, in no particular order, are Hugh Pyper, Tom
Magill, Gordon Matheson, and Dr. John Durkan. And Sal Rebekah and Callum
made it all worthwhile.
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CHAPTER ONE

The civilized origin of the notion of independent existence is the
tendency of sensitive people, when they experience some factor of
value on its noblest side, to feel that they are enjoying some ultimate
essence of the Universe, and that therefore its existence must include
an absolute independence of all inferior types.

A.N.Whitehead!

It is surely a strange reversal of the natural order of thought to say
that our admiring an action either is, or what necessitates, its being
good. We think of its goodness as what we admire in it, and as
something it would have even if no one admired it, something that it
has in itself.

W.D.Ross?2

Introduction

In this chapter the area of research is set out and analysis of it begun, The
specific subject matter is a supposed experience of objectivity in the moral demand.
Description of such putative experience is common in moral philosophical literature.
Starting with one representation of this, and the discourse that goes with it, a series
of problems are brought into focus concerning the nature of this experience. While I
claim that the description of the experience in terms of a moral reality making claims
on the agent may seem a quite fair one on initial survey, I also make suggestions
concerning clarification of the experience and its implications. This involves both
specific exploration of experiential content as well as considerations arising from
agents' thought on their experience, and the position that experience occupies with

respect to the prohibitions and pressures on the agent which any community
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enshrines. The thread running through the discussion is that of the agent's relation

to her moral experience.

Section One: Moral demands and values 'out there'

I will introduce matters by reference to some thoughts of a philosopher
whose line of argument initially set up my interest in the particular area of research
which this thesis represents. That philosopher is J.L.Mackie. And by the way of
his presentation of a series of problems concerning the nature of moral demands
and moral value I will indicate both the content of that area and the genesis of the

problems it raises in the general run of moral philosophy.

1l.i - Experience of the moral demand

In chapter one of his Ethics, Mackie considers a particular view of moral
values which he believes to be both a naturally held and widely held one. It is the
view that in experiencing the imperative force of a moral demand one is somehow
experiencing, and responding to, objective moral values, as if from 'out there'3 I
will canvass more fully in section 3 the notion of objectivity to which my concern
will be primarily directed, but for the time being it has the meaning here of agent-
independence; of standing outside the agent's control; of a form of being in the
nature of the world. Mackie thinks that we all experience this aspect of the moral
demand and that it feels to us that such values are 'something in the fabric of the
world."* If he is correct as to the way we do experience moral value then we would
seem to be committed to a belief in an 'axiological layer to reality'>, where at least
one kind of value - moral value - is to be found. Such values allegedly have a

'pulling power'¢ on us: to experience them is to be moved to act on them.

1.ii - Use of moral language
So ingrained is some such belief that Mackie takes a reference to objective

values to be part of the meaning of moral language.” These objective values are
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thought by us to guide and constrain our moral judgements. If one tries to excise
this reference and replace it by a notion of choice or decision on the part of the
agent, then,
It is a very natural reaction to [that kind of] analysis of ethical terms
to protest that there is more to ethics than this, something more
external to the maker of moral judgements, more authoritative over
both him and and those of us to whom he speaks...Ethics, we are
inclined to believe, is more a matter of knowledge and less a matter
of decision... 8
Mackie does not inquire deeply into the relation between language and experience:
whether, that is, certain moral practices have given rise to the experience in question
or whether a certain experience - perhaps of constraint and awe, for instance -
precedes and forms the language. But it is his contention that moral philosophy
would do best to leave our language practices intact and question the metaphysics
behind it.? For the reference he discerns in the language is thought by agents to be
secured through the awareness of a realm of objective values which underpins it.

Hence linguistic practice and experience go together.

1.iii - Reflection on experience and practice

In the quoted passage from Mackie immediately above is to be found a
consideration arising from reflection on experience and language. That is to say,
support for those ongoing experiences and practices is derived from thought in the
'cool hour'!0 on them. In some fashion yet to be explicated,!! the reflection that
'this cannot be the case' is taken as damaging to one way of looking at our moral
demand experience. If one does try to drop the notion of objective moral value from
an account of one's experience in this area, together with the practices of searching,
discovery, and unwilled confrontation with valuel? attendant on it, then (so this
argument goes) one cannot assent to that notion at a reflective level. It strikes one as

too awry to be adequate explanation of the facts of experience and practice: it cannot
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be the case. Should there be only one viable alternative way of looking at these
facts, it will be given added credence - both by default, in the light of the rejection
of the other, and positively, if it itself finds reflective assent when considered in like
manner.

This kind of position is acknowledged by Mackie both in his Ethics and
elsewhere. In a later work, for example, he puts the matter thus. On discussing the
notion of a benevolent response in agents to others as similar to the nature of pain,
rather than representative of any property in the object, he says,

If we follow the subjective interpretation, we have to say that, from
a reflective point of view, the moral force in favour of benevolence
must be recognised as a contingent fact about ourselves (...[though]
a pretty powerful fact...). But must we not admit, on reflection, that
it does not seem to be so. We have some tendency to feel that the
moral wrongness of a proposed act is an externally authoritative
feature which tells us not to do this... The objectivist interpretation...
has an element of truth at least as a description of what seems to be
going on when we respond to the morally relevant features of
voluntary actions: moral approval and disapproval seem to reflect

objective features in a way that the feeling of pain does not.!3

l.iv - Summary of points outstanding
It seems to me that the upshot of Mackie's discussion is this. He is pointing
to some experience we think ourselves to have of moral values in the world which
issue forth demands on one - 'out there', so to speak. Those moral values motivate
one to act on them when they are apprehended. Our moral discourse makes
reference to them. And the notion of an objective moral reality making demands on
one is so wedded in these ways to our thought that it strikes one as unacceptable on

reflection that the world not be so constituted.
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At one level of description, then, the agent is presented - again, according to
Mackie - in her experience with moral values as part of the 'fabric of the world'.
Moral values, as one writer on the general subject puts it, 'are experienced as
objects of awareness originating from outside one's own consciousness'.14 (And
as to its motivational impact, in the words of Richard Price, 'The knowledge of
what is right, without any approbation of it, is not conceivable or possible.'!5).
Deriving from linguistic practice and reflection on the status of these moral values is
another level which mirrors this kind of experience: the notion that judgements of
value are similar to judgements of fact (both in the belief with which moral language
is used - as being world-guided - and in that which one acquires on reflection, as
being representative of, or answerable to, a value-realm). In each case of judgement
in moral and factual contexts,16

our sense of the truth of the judgement is bound up with a
conception of an external locus of truth; and...just as a factual
assertion and its contradiction would be equally gratuitous in the
absence of this touchstone in re, competing moral assertions are felt
to require a comparable extralinguistic backstop if they are to be
generally authoritative.l”

So here (that is, in the last few quotations) I have presented the reader with
a series of related 'reports' from the moral consciousness of agents. I will give rein'
to Mackie's rejoinder to this in the next sub-section. Taken together they form a
picture of people's moral experience and practice being determined on an axis
travelling from the world to the agent. The world, that is, contains moral values and
they make demands on one.18 Experience and reflection on it do not correspond at
all well to the notion that these values are put there by oneself through either desire
or volition.1?

And here are some questions which arise from that discussion:

i) How accurate in detail is the description of the agent's experience of

moral demands? To anwer this question one would need to study the precise nature
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of the alleged apprehension of a value realm given in such experience. One could
include in that investigation an attempt to uncover the degree to which such values
are said to motivate the agent as part and parcel of such apprehension.

ii) Is moral language to be construed:

as making claim to an underpinning by objective moral values?

as requiring that kind of underpinning to retain certain distinctive

features?
Mackie, for instance, answers in the affirmative to the first question.20 On the
second he is equivocal: he does not think there is any such underpinning?!, but
does suggest a need to think there are objective values if the practice is to go on.22
A moral philosopher such as R.M.Hare23 would answer negatively to both
questions.

iii) Does reflection on moral demand experience give support to the notion
of objective moral values? This needs careful scrutiny of the assent or denial
registered with respect to certain thoughts on the nature of moral value when it is
given up to reflective assay. One should also inquire into the relation between moral
experience and reflection on it - the extent, that is, to which one tends to support or
usurp the other. Over-arching all that is the question of the point of bringing
arguments to bear from reflection; in what way some reflective failure to endorse a
particular notion of moral value is taken to be relevant to investigation into the
nature of such value.

iv) Is the question of objective moral values to be viewed not as a matter of
what there is or is not in the world, but as one of what is or is not needed to be
thought of by moral agents in order for there to be certain experiences and
practices? Moreover, do they need to be experienced as special objective entities of
a 'queer' sort or, minimally, as simply independent of one in some indeterminate
way? The study would then be into the necessary conditions of moral experience
and the nature of the moral agent. It would inquire into the 'regulative'?* function

of the notion at hand and see whether that function met certain needs of society or
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the individual agent. Mackie himself makes a point germane to this consideration.
Later on in Ethics he talks of the possibility of the objectivity feel being a 'useful
fiction'.25 Of course, this form of argument need not be regarded as deflationary,
somehow putting into the agent what was thought to be 'out there'. To delineate
necessary features if that experience is to be had at all is to present a weighty
philosophical argument.26

v) What is the relationship between the importance of morality in our lives
and the experience of objectivity? To a great extent this question will be brought out
in looking at i. and iv., but it bears separate mention. Whatever view of the nature
of moral value one takes, no-one will deny the social significance of a moral system
and the seriousness of failure to protect certain universal human needs.?” Is it likely
that some experiential counterpart involving objectivity to this thought is necessarily
encountered? Do moral demands coalesce with deep interests of the self, or are they
peripheral or even threatening to one? There are feelings of shock and repulsion
involved in much of moral experience; of the overriding urgency and importance of
moral demands. And this seriousness may itself bring with it an objectivity feel -
perhaps because serious matters are engendered as 'other' to the agent by moral
education. Or it could lend weight to reflective thought on the experience, to the
effect that the seriousness of matters cannot simply be due to personal commitment
but to the way in which the world works. These are just two tentative suggestions.
They indicate an area of interest which comes out of the discussion of Mackie and
which stands implicit in some of the other analyses canvassed.

As for the direction of this thesis, points i. and iii. form the bulk of chapters
4,5, and 6; point iv. and, to a lesser extent, point v., receive fullest attention in
chapters 5 and 7; and point ii. is raised in various places, though it does not form
the main proposed subject matter. The way in which Mackie's position has been
canvassed is intended by me to show one fashion by which a particular area of
interest naturally comes to the fore on considering the moral consciousness of

agents. That area consists in an analysis of moral demand experience and the
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presuppositions that underlie it. Chapters 2 and 3 will expand on this notion and
make determinate the nature of the analysis. They will make clear the sense in

which this study can be called 'phenomenological'.

1l.v - Mackie's response

It is worth covering briefly one kind of reaction to the picture of objective
values which seems to be given in moral demand experience. That of Mackie (and
like-minded philosophers) is of interest on its own account and serves well also to
bring into further relief the subject area of discussion.

The short response from Mackie is that moral values 'are not objective, are
not part of the fabric of the world.'22 His analysis 'says what there isn't.'2®
Something that is not objective, involving the affective nature of the agent, must be
a necessary part of the input to a moral judgement.3? He gives a number of reasons
(five in all)3! for adopting this position. The two he takes to be most important are
'the arguments from relativity and queerness'. 32 The former argument takes the
wide divergence in moral judgement between both agents and collectives and its
'apparent dependence on actual ways of life' 33 to be good reason for thinking
moral value to be socially created and not objective in the way experience might take
it to be. Since this kind of disagreement is not unique to morals, the 'argument from
queerness' is the more powerful criticism - for it states, quite straightforwardly,
that,

If there were objective values, then they would be entities or
qualities or relations of a very strange sort, utterly different from
anything else in the universe. 34
Mackie finds especially queer the notion of a moral value with a 'to-be-pursuedness
somehow built into it'.35 The point is put succinctly by a philosopher writing in

Mackie's vein as,
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Moral facts are not just unusual in the way in that facts about quarks

and black holes are unusual, they are unusual in an unusual way -

they demand, 36
where the 'facts' in question are taken to refer to that realm of moral value of which
experience is said to appraise one. More tersely still, Strawson thinks that the
apparent metaphysics of ordinary moral language is 'a fairy-tale'.3” William James
noted that we have 'an inevitable tendency' to 'imagine an abstract moral order in
which the objective truth resides',3® but added that this is a 'superstitious view'.39
In addition, R.M.Hare does not think that the notion of objectivity here makes any
sense; 40 that it can be adequately viewed as a conceptual problem of moral
language rather than about the contents of the universe; 4! and that, even if the
question made sense, no difference in our practices and experience would result no
matter what answer was given.42

The general position sketched above is relevant in two ways. Firstly, there

is a shared image of moral experience and the presuppositions of moral language, to
the effect that some kind of objective order is being claimed by agents to be
signalled in them.*3 And secondly, there is occurring a refusal to take this to be
sufficient warrant to establish that there is such an order. Among other reasons for
this refusal is an interesting counterpart of the kind of reflective thought mentioned
earlier. The thought that something could not be the case (say, that moral value is
created by desires) was represented as giving at least some fair reason for taking it
not actually to be the case. Here one finds that a similar move is being worked
against the thought that people experience a realm of objective values which guide
and prompt them. For this thought strikes those referred to above as 'queer' or
absurd or just very unlikely to be correct. The alternative thought that there are no
objective values and that there are other ways of accounting for certain features of
moral experience and commitments of moral language does not strike them as
nearly as absurd. Properly understood, they are quite plausible, according to these

authors.#
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Section Two: The impress of moral demands on one

2.i - Preliminary note
I take it that people are acquainted with the experience of a moral demand.
This claim is based partly on personal experience and largely on knowledge of other
people's reports of their experience. That there is such an experience available for
research is presupposed by the literature of moral philosophy, as those writers cited
previously evince. In somewhat similar manner to that which Hume employs,*5 I
invite the reader to consider whether the various claims as they are made by me in
this thesis align with the experience of the demand in his/her own consciousness.
These words of Gabriel Marcel at the beginning of one of his essays sum up aptly
my point here:
In a study such as the one I am here undertaking there can be no
question of starting from a particular definition and endeavouring to
explain its content progressively; I propose rather to appeal to a
special experience which it must be supposed you have.46
Where divergent modes of experience4? do not allow a single description and

appraisal, the text will indicate that that is what is happening.

2.ii - General demand experience

The experience of a demand of some sort on one is an ordinary and
everyday business.® Take, for instance, the demand felt to correct a painting that
has been poorly hung on the wall; the demand to get the week's shopping done this
afternoon; the demand to give one's time to helping a child learn some new activity.
All of these are standardly recognised and referred to as demands on one. The
experience of the moral demand would seem to be included in this broad category.
It too tells one to think and/or do something with respect to a particular object state
of affairs. Sometimes it represents itself below that determinate level and simply

exerts a diffuse, apparently undirected pressure on one. Further exploration by
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oneself may be required to discover the demand's object. And it arrives
unannounced, like other demands, seeming to come from outside the agent's willed
control. Some demands may be apprehended by one yet without appearing as
demands on oneself. To that extent the general run of demand experience shares a
certain exteriority by which it is signalled to consciousness.

When one comes to look more closely at this grouping, however, the
question of the nature of the demandingness stands to the fore. That is to say, if
moral demand experience is of objective values, other areas do not look so. If there
is a realm of values 'out there' making demands on one, there is no live sense of
corresponding realms concerning other kinds of demand.*” And reflection on the
demands one experiences in daily life links them easily to the prior establishment of
one's interests and desires and the expectations others have of one. This suggests
at least that a similar story might be available for moral demands - and conversely
that this is just to make out a special case for the nature of the moral demand and the
realm it inhabits. Garner finds it 'hard to believe' in these objective moral values
because,

it is hard to make sense of a demand without a demander, and hard
to find a place for demands or demanders apart from human interests
and conventions. We know what it is for our friends, our job, and
our projects to make demands on us, but we do not know what it is
for reality to do so. 0
While another writer on the subject thinks the converse, that,

...it is simply natural to think of... values as "objects" which make
demands on us. 51

Hence it needs determining how similar the experience of the moral demand

is to that of other demand-types, and how it diverges from them.
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2.iii - The moral demand as signalling a presence

It will have become apparent from my discussion of Mackie that experience
of the moral demand is thought - by him and others on our behalf - to point to the
presence of some special kind of reality. Jung captures one aspect of this sensation
when he says of conscience that it 'is a demand that asserts itself in spite of the
subject, or at any rate causes him considerable difficulties...", going on to remark
that, 'the vox Dei hypothesis is [a] subjective exclamation, whose purpose is to
underline the numinous character of the moral reaction.' 52 There is, then, a sense
of something exterior to the agent herself pressing on her when she experiences
moral demands. And this something may or may not be identified with a realm of
moral values consisting in some degree of independence of agent reactions.

The thought at large here is a quite natural one.53 Mill recognizes it as such
and as a problem for his own moral theory when, in the first paragraph of Chapter
Five of Utilitarianism, he admits that,

In all ages of speculation, one of the strongest obstacles to the
reception of the doctrine that Utility or Happiness is the criterion of
right and wrong, has been drawn from the idea of Justice. The
powerful sentiment, and apparently clear perception, which that
word recalls with a rapidity and certainty resembling an instinct,
have seemed to the majority of thinkers to point to an inherent
quality in things; to show that the just must have an existence in
Nature as something absolute... 34

He then continues with the thought and inquires as to the strength with which such
a presumption should be held:

Mankind are always predisposed to believe that any subjective
feeling, not otherwise accounted for, is a revelation of some
objective reality. Our present object is to determine whether the
reality, to which the feeling of justice corresponds, is one which

needs any such special revelation; whether the justice or injustice of
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an action is a thing intrinsically peculiar, and distinct from all its

other qualities, or only a combination of certain of those qualities,

presented under a peculiar aspect. 55

Mill has his own notion concerning the genesis and grounding of such a

feeling, and it is one which does away with the need for the presumption of an
axiological reality. 5
Now the description of this experience varies widely. On the one hand there is
Jung's use of the term 'numinous character', and Whitehead's talk of 'some
ultimate essence of the Universe' at the head of this chapter; and on the other a
concentration on the fashion by which a moral demand is given in terms of
‘irksomeness', 57 as something which appears fundamentally 'external to us' and
which 'seem[s] to constrain us'.5® One writer mixes both descriptions of the
experience. Maclagan reports that in the experience of moral obligation,

there is the assumption of what may be called, loosely and vaguely

but still, I think, quite properly and intelligibly, an objective "order

of values"...; 59
while also stating quite simply that the experience is 'like having a disagreeable
time.'®0 So there may be differences in the experience of moral agents between a
feeling of something 'out there'; determinate description of the object; and the kind
of force it exerts on her. These can conceivably be facets of a single experience; or
they may represent separate strands of agents' experience (both within and between

agents, that is).

2.iv - The question of motivation
Mackie thinks the notion of objective moral values queer because they
demgnd. And demandingness is not something he can make sense of as inhering
'out there'. It is just too queer, and an explanation in terms of one's affective nature
and its inculcation far more plausible an alternative to hold. This problem would

seem to come under a general pair of headings in moral philosophy. If one thinks
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that to apprehend a moral value - be it called property, fact or entity - is to be
motivated to act in the light of it, then one is embracing internalism on the matter.
And if one allows for the possibility of apprehension and motivation being separate,
one is holding to an externalist approach.®! Taken in the light of the foregoing
discussion of the moral demand, the following passage represents a broad
characterization of how this philosophical question bears on the nature of the moral
agent. In facing the question, 'Why be moral?', Graham states his belief that,
the problem involves the idea of something external which we feel
may make some kind of legitimate demand on the individual. But at
the same time that demand is felt in some sense irksome, since it
may serve to hinder the individual in plans which he or she wishes
to formulate or realize. The problem is then a motivational one.
Metaphorically expressed, it is commonly seen as the problem how
to get the external considerations into the agent and thus get him or
her moving around in the appropriate way. 62
This quoted passage illustrates the problem in a number of ways. It acknowledges
the feel a moral system at times has for the agent: one of a pressure on her. It sees
the main difficulty a moral system encounters as one of agent identification with
certain demands: so that they motivate her. And it registers the genesis of the
demand as outwith the agent: it seems to call her to court. More interestingly, there
is a subtle play between the externality of the demand, its irksomeness, and the
motivational force a moral system needs to instill it with for the agent. That play
between the features suggests that one can be appraised of a moral value without
being inclined to act in any particular way by it. Such a possibility is thought to be
that of the amoralist, ©3 and it may even be that of most of us some of the time. It
raises the further questions of the extent to which it can Abe said that an agent has
apprehended a moral value in the absence of any motivational tendency on her part
toward action as a result; together with the extent to which also any queerness has

not been simply moved back onto the reasons-giving nature of moral value
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apprehension from its motivational impact.** Moreover, whether moral demands
arise from queer entities in queer fashion or not, the relation in experience between
knowledge and action in moral states of affairs (and the possible cleavage thereof)

remains itself problematic.65

2.v - Seriousness of moral affairs

Lying close alongside the considerations so far considered is the matter of
the quality of the experienced force of the moral demand. From the literature of
moral philosophy one is presented with the notion of 'seriousness' - both by the
way of an ultimate importance felt to attach to moral matters, and of an allied sense
of the sheer felt severity or horror of a particular moral situation.¢ Midgeley, for
instance, thinks that, 'moral is simply the superlative of serious'; 67 another
philosopher that,

It is the peculiarity of a [moral] feeling that, while and insofar as we

are feeling it, it seems to carry a more immediate sense of its own

importance than any rival form of experience can boast. ©8
These two thoughts represent a general trend in moral philosophical literature
concerning description of the moral demand experience. They point to one way in
which the moral demand carries with it some special experiential charge. To the
notion of this seriousness I shall be arraying both descriptive analysis - whether it
accompanies all moral demands, how it transpires on reflection - as well as a
measure of conceptual thought, that is, in what fashion such experience and thought
serves to delineate the nature of the moral.

Seriousness could be connected with the objective nature of the moral
demand in the following way. If agents see moral matters in such a light that they
do indeed possess for them an importance of a great or even overriding nature, then
a natural tendency may be to think of matters as being that way because of an

objective basis. Foot maintains that,
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When we say that something "just is" right or wrong we want to

give the impression of some kind of fact or authority standing

behind our words...59
This need involve no deliberate fiction; it can be a necessary way of taking
importance to be grounded.”’0 Foot herself thinks that no such foundation is
providing support and that we are hence 'maintaining the trappings of objectivity
[when] the substance is not there.”/! But this would be to miss the point if the
objectivity-thought performs a 'regulative function'. While, on the other hand, if
there are moral values 'out there' in whatever fashion, then one might expect the
sense of seriousness attached to them to be present in tandem with their
demandingness. A reality which incorporates 'a hidden reef of necessity in
values',’2 which one encounters experientially, would restrict the agent's freedom
in such a way as naturally to give rise to a feeling of seriousness about them,

whether on encounter or on reflection.

These four preceding points develop further the nature of the problems
which have been arising. It is important to note that they press upon one for
investigation so soon as certain assumptions concerning moral experience are
entertained. My introduction by way of Mackie served to outline the particular area,
but the concerns themselves - particularly about the idea of some objective,
demanding sphere of moral value - are ingrained in the most cursory glance at one's
experience. It is to the fixing of the putative experience of objectivity that I now turn

my attention.
Section Three: Objectivity in morals
3.i - General review

'Objectivity' is used in a number of different ways in moral philosophy.

These range from: the notion that there is some sphere of values 'out there' by
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which the agent is guided;’3 relatedly, that there is in the nature of things a moral
order to be discerned;’* the formal requirement that moral judgement be couched in
a certain way after certain operations have been performed;’5 the hope that
something less arbitrary than mere personal whim form the basis of moral
Jjudgement if an attempt is made to prescind from the individual or cultural or the
particular.7¢ I do not intend this list to be an exhaustive one with respect to the
notion of objectivity, but only to sketch out a general band of philosophical usage
for the reader's consideration.

What all these positions capture is the authority of morality. They each bring
to the fore a notion of the independence of morality from individual agent
choosing.”” As one moves to the latter pair of expressions quoted under note 76
one finds a greater emphasis on the agent, but there is still also emphasized a basic
fashion in which objectivity implies restriction on the agent's thought and way of
going on, be it by the impact of moral values from a realm 'out there' or by the
force exerted by the 'counsel of cogent reasons'.”8 One primary sense by which the
moral demand and objectivity are linked is that one mentioned above, the seeming
independence of the moral demand experience from individual agent choice. This is
expressed well by Hook:

Now what is the test of the independence of objects? Roughly
speaking, the specific compulsions objects exercise upon us.
Certain modes of behaviour are extracted from us by the very nature
of the physical world and our bodily organization. In a sense ethical
values also exercise a compulsion upon us.”
How independent from the agent and her social milieu such a compulsion might be
is a matter for investigation, which involves analysis of the felt character of the

moral demand as well as the logical nature of its seeming independence.
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3.ii - Experience of objectivity

In this thesis I will be concerning myself with the experience the agent has
of that 'compulsion' and independence which moral demands seem to possess with
respect to her. Of especial interest is the analysis of the independence, of whether
value realms or something else are taken by the agent to be responsible for it (as
well as going 'behind' the feel to account for it in ways perhaps not clearly given to
the agent herself in the immediate experience, but which she might discern on
greater reflection on that). Between impartiality and ontology lies this independence:
that is, the independence-of-agent ranges from some appeal to impersonal factors in
morals through to the nature of a value reality. This range itself could exert
compulsion on one as a matter of either some built-in demandingness or because of
certain facts about human nature which account for a response to apprehension of
the relevant moral facts.8% Hence one is faced again with the need to assess the
nature of this demandingness in subjects' consciousness, its motivational impact,
and how that concerns some percieved independence of the demand.

In order further to delineate my understanding of objectivity for this
experiential analysis, the reader can yiew matters like this. If the agent has a feeling
of a moral value 'out there' making demands on her, then the converse of this
feeling is that of 'it's just me'. Feeling a demand to be put upon one can invoke the
question as to whether there is some property or fact of rightness/wrongness/&c. to
the matter. This is usually subject to public debate and hence there is the thought at
large that the agent's perception of matters is subject to conditions extraneous to the
fact of the agent's having the perception itself. That is, a public reality of some sort
outwith the agent's own breast enters into the conditions for making such
assertions.

Now Hare states simply that,

I do not understand what is meant by the "objectivity of values" and

have not met anybody who does.81
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For the purposes of research the phrase is being taken initially by me in the sense in
which Mackie entertains it - as referring to agent-independent moral states of affairs
which make demands on one. Such things signal themselves in experience
(according to Mackie's portrayal of how matters stand with us) and retain a power

over moral discourse as guiding and validating it.

3.iii - Degrees of independence
A. Inner and outer
The distinction 'out there/just me' is a very stark one. An accompanying
notion of 'us' needs accommodation. And this could be attached to either pole of
the distinction according to the analysis one favours. 'Us' might be thought to
consist of a whole lot of 'just me's' and could thus be labelled itself 'just us'. It
could remain in distinction from what is 'out there' - though it would have the extra
virtue of some kind of communal agreement. On the other hand, for the 'me' that is
experiencing and thinking on experience, the 'us' is quite clearly 'out there',
consisting as it does in a community of others. (For certain philosophical systems
also0,82 the 'out there' is determined by the agreement of the 'us' in use of
language). The experience of moral demands in which the objectivity-feel is given
to the agent requires, therefore, attention with respect to the nature of the distinction
being lit. A developed notion of the differences between the 'me’, the 'us', and the
world 'out there' in the experience in question is of fundamental interest.8
A relevant analoguevof the experiential feel at large can be taken from the
notion of objectivity in moral judgement, where truth-conditions can be discerned to
vary in accordance with degree of agent-independence. Sayre-McCord, for
instance, sums up the distinctions briefly as,
What separates objectivist, intersubjectivist [the us], and
subjectivist [the me] accounts of...disputed [moral] claims is
whether and how people figure in the truth-conditions for the

claims. Truth-conditions are"subjectivist".. if they make essential
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reference to an individual; "intersubjectivist” if they make essential
reference to the capacities, conventions, or practices, of groups of
people; and "objectivist” if they make no reference at all to people,
their capacities, practices, or conventions. 34
Whether the definition he gives of 'objectivist' should be so cleaved from the
'intersubjectivist' one in morals is a disputed matter.85 But the quoted passage
serves to highlight the experiential counterparts. They are: the experience of the
moral demand as invested with its qualities by one's own decision, or by its arising
from one's own breast; as being such and such a way because of one's culture and
upbringing; or as being determined by the way moral reality is. These need not, of
course, be entirely separate: one can experience a demand as seeming to arise
externally to oneself but know its origin to lie within oneself, as it were.8¢ But the
differences, as given in the phenomena of direct experience or rendered up to one
by later reflection, are ones that I shall address in this thesis. They call for a
presentation that shows how the relevant experiences are given to one as involving

the self, and how they seem to be made up by that which is other to the self.

B. Experience and reflection

In using Mackie to introduce matters I made a distinction between
experience and reflection on it. Such a distinction will receive greater explication in
the next two chapters. I will suggest there that these represent two species of
experience for analysis. For the present, however, the labelling in terms of
'experience’ and 'reflection on it' will be maintained.

The distinction at hand runs this way. In experiencing a moral demand there
is an alleged objectivity-feel. I proposed that that feel may be best placed (initially)
in general terms under the aegis, 'out there', 'independent of me'. Now at this level
any number of descriptions from agent experience might accord with that feel in
terms of its object. But there is an additional - or higher 87 - level at which this

experiential content is re-assessed. We do not just have experiences; we think about
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our experience, in formal or informal manner; and these reflections often involve
further experience which can be described. On reflection, one is presented with the
content of the immediate experience (and alternatives) under the aspects ' It cannot
be this way /' It must be this way '. This brings in a complex of reflective
weighings on the tenability, credibility, and practicability (and their contraries) of
taking the content of the experience to be veridical. It is a kind of assessment that
need not be going on in a specially philosophical mode of thought. A reflection to
the effect that a value realm is 'queer’, or that the notion of desire creating value
'just doesn't chime right' are such thoughts - though they can, of course, be
couched in a philosophical framework and may rely on implicit philosophical
outlooks for the particular way in which they occupy one's thoughts.
Two interesting examples serve to make the point with regard to each level.
One denies the independence feel, the other endorses it. Here is the first:
[M]oral judgements...are pure expressions of feeling.88
And the second is from a philosopher strongly associated with a position on moral
reality akin to that of Mackie, who nevertheless gives this partial representation of
the matter:
Suppose, for example, that someone were to advocate the
introduction of bullfighting in this country. In opposing this
proposal, I should feel, not only that I was expressing my desires,
but that my desires in the matter are right, whatever that may
mean.8?
Lying somewhere mid-way between the analyses is this passage:
Enquire, then, first, where is that matter of fact which we here call
crime; point it out; determine the time of its existence; describe its
essence or nature; explain the sense or faculty to which it discovers
itself.90
In this passage Hume is using reflection as a means of 'unpacking' the original

experience and sorting out its contents. If one does so carefully and without
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prejudice, his claim runs, then the source of any moral properties apparently 'out
there' will be tracked down to oneself.?!

A picture of moral experience and the reflective feel it possesses for agents
will be presented, then, by the way of that dual-level analysis. This picture may not
be a totally integrated one. The levels may clash. But the picture itself is worth

trying to view.

Concluding comments to chapter one

This chapter has developed a theme taken from a particular view of moral
experience and discourse. The theme derives from the objectivity-feel agents have
in the experience of the moral demand. One construal of this experience is that it is
involved with a realm of moral values 'out there'. This construal was introduced by
following the thought of a particular philosopher (Mackie) who happens to think
this an accurate description of experience. He, however, thinks also that moral
experience and the commitments of moral language are misleading and fallacious -
for there is nothing like a value reality out there. I made suggestions for a
thoroughgoing analysis of the moral experience, together with reflective appraisal
of it. And in these suggestions I also called into question the accuracy of a 'value-
realm' report of moral experience. The notion of a 'regulative' function to the
experience of objective moral demands with respect to self and society was also
canvassed.

Taken together these considerations have an overall purpose. It is this. A
particular subject matter that is of interest, thought-provoking, and somewhat
under-researched in moral philosophy will be getting explored. The experience of
the moral demand, thought on that experience, and the place that experience plays in
the functioning of both the self and a working morality form this subject matter.
And as to the method by which this can be most clearly explored, I believe it is best
called 'phenomenological'. Chapters 2 and 3 explain the nature of that method and

continue with concentration on the particular subject area.
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CHAPTER TWO

[P]lhenomenology involves the description of things as one
experiences them, or of one's experience of things...

M.Hammond et al.!

All phenomenology takes its start from the phenomena. A
phenomenon is essentially whatever appears to someone...

H. Spiegelberg?

Introduction

In chapter two I introduce the notion of a phenomenological analysis of
experience. Together with the one following it, this chapter constitutes the main
expository material on the form of investigation being maintained in the thesis. I
give a general account in Section 1 of the method and tasks of phenomenology. In
the next section I then address the methodology of that school of thought which has
taken the title 'phenomenology’ to itself. That school is the one which follows the
philosophical work of Edmund Husserl. Having made plain my intentions with
respect to the employment of this approach, I go on to appraise those areas of
Husserl's phenomenological method which I believe will aid research into the moral
demand experience. Six such areas are mentioned and their criteria for adoption
discussed. The penultimate sub-section acknowledges the persistence of modes of
phenomenological research which I believe not to be of great utility in the
investigation at hand.

The aim of this chapter is to begin to build up a unified picture of a
particular philosophical tool for the performing of particular philosophical tasks. It
constitutes, with the next chapter, an approach to the analysis of the moral demand
experience which was highlighted in chapter 1 above. As component parts of

Husserl's system of thought are discussed, their viability and applicability to this
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kind of concern of investigation are also made clear according to my view of them.
Some material on the philosophical genesis of Husserlian phenomenology and its
assumptions is provided in the main text, detailed discussion of the nature of the

methodology being kept to the footnotes.

Section 1: What is phenomenology?

I stated my belief in the previous chapter that the nature of the experience of
the moral demand was something best approached through phenomenological
analysis. In this chapter I shall be concerned with defining phenomenology with
respect to the investigation of that experience. Areas of phenomenological research
that I do not feel should be followed will also be mentioned and the specific
application of the analysis to the subject matter thus made clear. -

Firstly, however, I want to turn to a general appraisal of phenomenology as
philosophical investigation. Phenomenology purports to be a method of describing
experience and uncovering implicit or hidden elements and structures to it.3
'Experience’ here could be construed very widely indeed, to include anything that
comes before consciousness. In one fashion this is indeed the ambit of
phenomenology.4 It represents the attempt to explore rigorously the contents of
consciousness.> But one can make distinctions within this ambit of research that
serve to express the different routes by which the method is applied. They run in
this way. Phenomenological analysis is undertaken when one explores the data
given to the subject both as she directly encounters a particular experience and as
such an experience is given as the object of a more reflective datum for
investigation.® This latter involves the attempt to make explicit the general structure
of an experience-class and the way in which it is invariantly given in
consciousness. Both involve one in looking at the data of consciousness in a
reflective mode. Farber, for instance, puts the point that,

The method of inquiry in pure phenomenology is reflective

throughout. The descriptive analysis of the stream of consciousness
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is accomplished by means of acts of reflection that also belong to the

stream of experience, and these acts in turn can become objects of

analysis for another level of reflection.”
But there is a difference as reflection on experience between the attempt to return
for study experience in its immediacy without subsequent interpretation of it and the
reflection that goes on in a more analytical frame of mind as to essential features of
the experience and how it stands in consciousness with other groups of experience.
This is a distinction of which I shall make more in the next chapter. Husserl thought
the former level of reflection a starting point for deeper investigation into the nature
of the experience.® For my own part, I will regard these as first and second order
reflections on the experience, retaining in the next chapter a terminological
distinction between 'direct' and 'reflective’ ways of looking at experience in the
light of this explanation, even though the former is also of a reflective nature.

The analysis begins from a particular view of consciousness. And this is of
consciousness as having a defining feature of 'intentionality',” the view that the
contents of consciousness (thoughts, emotions, volitions, etc.) take objects.10
These objects (and reflections on them in which the complete conscious datum is
itself then taken as object of a reflective thought)!! are available for descriptive
analysis. This is something called 'phenomenological intuition',12 which is the
bringing to clarity of a particular experience or class of experience. It involves no
initial commitment either way as to the marking of experience as being of inner or
outer objects.!3 It simply describes their appearance in the consciousness of
subjects. This will include phenomenological data of the seeming inner or outer
reality of the object, but that is something that gets described rather than getting
affirmed by the phenomenologist. Indeed, this is one of the advantages of
employing phenomenological method: one can look at the appearance of intentional
objects without commitment to particular philosophical views of their location in
world or mind. An example here is of the description of the presented world - a

landscape, say - and of the presented feeling of the agent - awe, say. Further
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description and unfolding of the experience then tries to make more explicit its
contents - whether, that is, landscape 'out there' and feeling 'in here' are so clearly
demarcated as the original wording suggested. And whether there is such a
demarcation or not, phenomenology attempts to give fully to one the
characterization of the experience in question.

The higher reflective purchase on our experience is given in two
fundamental ways, I believe. One is that which I represented above as the attempt to
give accurate description of the experience a subject is immediately given. And there
is also a phenomenological analysis of the agent's grasp of the concepts she
employs in describing such presented data. This involves investigation both of her
linguistic understanding and of the situation various elements occupy in the overall
economy of her experience. J.L.Austin talks of a 'linguistic phenomenology' as a
means of making clear one's 'awareness' of the words we use and our 'perception
of [the] phenomena' the words are about.14 R.M.Hare makes a similar point with
respect to our linguistic intuitionl5 as determining one's analysis of a particular
subject-matter. This approach seems to rest on uncovering the kind of 'grasp' or
'feel' a subject has for the concepts she employs: when they fit and when they do
not, when a particular way of thought applies and when it breaks down.1¢

So if the mode of phenomenological analysis described in the previous
paragraphs above gives one description of a particular experience, both as it is
presented to the agent and as implicit features of it are uncovered, this approach to
the experience is giving one a wider picture of its implications for the general
conceptual framework by which the subject has an overall grasp of the significance
of her life and experience. That is, if one application of the analysis describes
experiential content, as it is given in immediacy and without further thought on it,
this one explores the experience as being the content itself of the subject's higher
reflective attention.l” In this way her own perspective on the experience is
described as well as the (perhaps unnoticed) place it occupies in her general

experience mapped. The two are not isolated types of research for Husserl. For he
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believes the direct experience to contain suppositions and implicit data that are
revealed on greater reflection and which thereby move one up to a higher mode of
analysis. This process I hope to show through my discussion in section 2 of typical
steps of phenomenological method as I see them to be connected.

Now such a method might be criticized for looking to be a method of
subjective introspection. If phenomenology did come down to a matter of
describing the inner feelings of individual subjects then it would indeed sit uneasily
as philosophical investigation. It would look to be following a path akin to an
empiricist theory of meaning - which is that theory which takes language to be
determined for the subject by reference to certain logically private inner experiences,
and to which there are compelling objections.!8 But this is not the case. In
attempting both to uncover and describe experience, phenomenological analysis is
going on within a public domain in which its claims are open to confirmation (or its
converse) in the light of the hold agents share on their experience. To the extent,
then, that phenomenology employs introspection, it is with great care and with
attention paid to the publicity of its findings. At this point I think it worthwhile to
quote at length the assessment given by a phenomenologist of the method with
particular respect to its application in the field of moral philosophy. Hans Reiner
states that:

Of course, the supposition on which phenomenologists propose
such theses, viz. that there are universal and unchanging basic
contents and structures of the human conscious[ness], is not wholly
unjustified. From our ordinary personal experience in associating
intelligently with our fellow men we know of such basic contents
and structures. But this gives at best some measure of probability to
the phenomenologist-moral philosopher's assertions...[What
happens is that] descriptions and analyses of essences through
phenomenological reflection are put forward for consideration

without its being asserted at once that the general validity of the
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findings is certain, but merely as the first step in a sociological
research procedure in which further steps follow. The rest of the
procedure consists in launching , so to speak, into the world of
readers and ...other scientists the descriptions and analyses which
are the phenomenological researcher's results, as propositions
presented to a number of others to be checked against their own
(moral) consciousnesses, and then in the propositions' being either
confirmed and borne out or falsified by an experienced voice's
contradiction and the exhibition of different findings.!°
The method itself does not make any presumption to the effect that its remit is
based simply on reporting the nature of the inner experience - primarily because
experience does not in the main strike subjects as being 'merely' inner (see my
example of the landscape-viewing as indicating the difficulty of viewing a particular
experience as being presented simply as an inner phenomenon). It is in this respect
that Spiegelberg notes,
There is a widespread belief that phenomenology consists essentially
in a study of merely subjective or private phenomena, and that it
constitutes nothing but a return to a subjective psychology, if not a
relapse into introspectionism... [However,] its descriptions deal not
only with the subject's side of experience,...but at least as much
with...[that] which confronts him as the objects of his
experience...Thus [for example] colours, melodies, and specifically
those "forces" which we experience in our own lived body appear,
as it were, in front of us. No particular direction, inward or
outward, is prescribed by the essential nature of phenomenological
intuiting.20
The proper role of phenomenology is to present before one the stuff of experience.
That this is generally not attended to and is left unclarified in one's everyday living

is good reason to attempt accurate presentation. Philosophical problems may arise
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from inadequate portrayal of experience; and apparent philosophical solutions may
rest on insufficient examination of that experience. In all this, though it tries to
make explicit that which is not initially apparent in experience, phenomenology is
tied to description of what is there to be found in experience. For, Husserl claims,
this cannot be emphasized enough - phenomenological explication
does nothing but explicate the sense this world has for us all, prior
to any philosophizing...a sense which philosophy can uncover but

never alter...21

Section Two: Husserlian phenomenology

One encounters the term 'phenomenology’ under slightly different guises in
philosophical literature. I wish to do two things in this section and in the third
chapter. One is to indicate the content and claims of two types of phenomenological
method which I identify. The other is to suggest ways in which the pair can be
fruitfully combined and employed.

The first kind of phenomenology on which I am now going to fix my
attention is that of Edmund Husserl and the school of phenomenological method
which has followed inter alia his notion of philosophical research. Rather than
become trapped in discourse on methodology, I shall point out important areas of
that research which I take to be worth following for investigation into the data of
our moral consciousness. I will also point out briefly certain other areas which
Husserl regarded as necessary to his project but which I feel do not require
adherence for adequate analysis to be undertaken or which involve one in a
problematic metaphysics. I should make plain that my purpose is to use this kind of
method as I think research will be facilitated by it. My interest is in analyzing moral
experience rather than in that of a particular philosophical standpoint which is then
applied to a particular subject matter.

There are a number of ways in which Husserlian phenomenology can be of

use.22 One writer has listed 27 points of Husserl's investigations which he thinks
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stand 'as contributions to psychology and philosophy in the usual sense.”?3 (And
he also omits some claims which Husserl himself regarded as the most important
ones arising from his work).24 As for myself, I would single out the following:-

i) Presuppositionlessness. Husserl reiterates throughout his work
the need to take experience on its own terms, as it were, and to leave behind the
philosophical grids which one might wish to fit over the data given by experience.
This is eminently sensible and should be a postulate of all philosophical research
anyway. As a kind of initial propaedeutic to exploring the moral demand experience
it enjoins one not to entertain matters already convinced of a particular interpretation
of, say, where moral value resides (‘out there' or in one's volitional or emotive
nature).

As I move through these points I will try to illustrate them in descriptive
practice with a concrete example. It would seem to me the most efficient use of
space to remain in the general area of experience with which our interest is lying. I
shall take, then, as an example that of the phenomenon of guilt, which is one that
seems to me similar to the kind of demand experience of which I have talked.

One must attempt, then, in the light of this point, to describe a subject's
experience as it concerns the apprehension of this phenomenon, irrespective of
whether it seems to oneself to be strange or unlikely to have objective correlates
over and above the very fact of its appearing before a subject or the physical
properties of the situation to which it may refer; or, conversely, irrespective of any
prior disposition to deny that the experience might reside purely in the apprehension
by the subject of her emotive constitution welling in consciousness. Such
presuppositions one must jettison in favour of reporting the givenness of the
experience to the subject. And the same must go for a report of a higher reflective
view of that type of experience: one must not take it beforehand either, say, that a
certain attitude of scepticism (as with Mackie) ensues in the 'cool hour' toward

certain apparent features of the experience in immediacy or, say, that a subject
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'needs' to think of guilt in a certain fashion (as connected with a divine law that has
been transgressed, for instance) in order to have that kind of experience.

i) Description of appearances. Following on - as I see it - from the
previous point is the attempt to give accurate portrayal of the way in which
experience is presented to the subject. That is to say, one does not import any
theory as to what she should be experiencing or how it should affect her: one
simply describes its appearing to her. And the describing of appearances is a matter
of viewing the phenomena under different perspectives and degrees of clarity.25
The purpose of this device is to allow the experience to be described without
interference from the investigator's own prior notions of its contents,26 as well as
to draw out the variety of ways in which a particular object of experience can be
given. The relevance of this point to moral philosophy is clear enough: to try to
present experience as subjects actually encounter it is an important preliminary to
any discussion by a philosopher of how 'we' are said to think or feel on a particular
moral issue or how the categories of moral thought are understood.

To my specific example this point enjoins that the experience be given due
descriptive justice as it is presented to the subject's consciousness. The
phenomenon of guilt may be experienced in a fashion sharing universal features for
subjects. Or it may enter consciousness by different routes and with different
contents and qualitative tone as it concerns the same situation, both between
subjects or at different times for the same subject. It may appear as making a
specific call on the subject with respect to a particular past event or as a rather
inchoate pressure on her for which she needs to give some thought if she is to
discover its source. Whatever the case may be, it is important that the
phenomenologist describes the appearance of the experience to consciousness in as
accurate a manner as possible and with care given to capturing the precise meaning
it carries for the subject. When the appearances are altered - for instance, when a
subject re-encounters the experience or is presented with the phenomenon under

new circumstances or when the subject merely thinks on the matter - once again the
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phenomenologist tries to represent each time the shifting patterns of the experience
of guilt as they play in the consciousness of subjects.

iii) Imaginative variation. The penultimate sentence above leads my
discussion on to Husserl's principle of the imaginative altering of experiential
content in search of essential elements to the experience.2” Husserl claims that we
can vary a particular perception 'with a completely free optionalness' and 'shift the
actual perception...into the realm of non-actualities, the realm of the as-if, which
supplies us with "pure" possibilities.”® To any particular intentional object one can
try, that is, to subtract or add or replace various traits.2? For Husserl this leads one
on to a disclosure of the essence of the object - which I address in the next point
below - but there is another fashion by which this process can be described. That is
one familiar to analytic philosophy as the use of counter-examples to test the
adequacy of one's idea of a particular concept with which one describes one's
experience - this seeming to rest itself on particular experiences of satisfactoriness
or unsatisfactoriness as the different possibilities are considered (a matter about
which I say more in the section on 'sensefulness' in the next chapter). The way by
which this is carried out is the grasp one has on the concept being tested through the
variations so that what is being done is the drawing out of one's own understanding
as well as a discovery of what the concept contains, its fuller content not previously
having been perspicacious to one. Similarly, here, it is one's grasp on the nature of
the experience and the terms with which one records it that is exploited through this
kind of phenomenological procedure. Hume applies a similar technique in his moral
philosophy when, in talking of justice as arising from utility, he states that,

The more we vary our views of human life, and the newer and more

unusual the lights are in which we survey it, the more shall we be

convinced, that the origin here assigned for the virtue of justice is
real and satisfactory.30
Concerning the phenomenon of guilt, this methodological maneouvre

involves the attempt to view features of the experience as it is considered in
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different lights from those in which it is ordinarily encountered. One could heighten
a particular experiential trait - of its felt pressure on one, say - while excising
another one - any link to an infringement of some law, for instance - and report on
how such a possible experience strikes oneself as subject.

Another and highly important feature which one could test for by the use of
this method is that of the link which exists in a subject's consciousness between the
experience and moral states of affairs. Whether the phenomenon of guilt would be
recognized as such outwith the subject's notion of the 'moral' - experiencing it,
say, in circumstances as arising with respect to one's preference for a certain
unhealthy food - would be a matter for investigation in this fashion.

If the resulting image no longer appears as that phenomenon which we call
'guilt' then the reflection on that experience has shown to the phenomenologist
conditions under which features of it cannot be removed or replaced. This is a
procedure which I will address again in the next chapter under the heading of
'reflective phenomenology'.

iv) Discovering essences. From the use of imaginative variation one
is supposed to be appraised of the essential nature of a particular intentional object.
Husserl discusses this part of his philosophy quite extensively.3! Generally, it is
referred to by Husserlian phenomenologists as 'essential' or 'eidetic' intuition. It
~ can be called the goal of his phenomenology. But it is a controversial matter, and its
mode of operation not certain. Husserl thinks that one is presented with the essence
of an intentional object (and essential relations with other objects) after rigorous
application of imaginative variation has allowed one to be sure3? of essential and
non-essential elements within it. That essence or 'eidos' is a universal which has
ideal being.33 Another member of the phenomenological school which is associated
with Husserl, Max Scheler, believes that essences can be reached much more
directly by a special ability of essential intuition.34 To be sure, both routes lead to
the same destination. The problem with this part of phenomenology is not so much

concerning method as whether there is any such goal to be reached. For the notion
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of some kind of special beholding of a universal with ideal being has seemed odd to
many philosophers. Indeed, even some supporters of phenomenology have been
inclined to drop this part from it, one calling it 'a phantom'35 another labelling it a
'chimera'.3¢

It seems to me that this part of Husserlian phenomenology can be usefully
retained so long as one does not expect as much of it as is expressed above. Taken
in the sense of a systematic and intensive search for the defining features of an
experience class - those ways without which it ceases to be experienced as that kind
of thing it is - it clearly has valid application in philosophical research.37 One is
enjoined to consider a particular object in different and unusual lights in order that
one's understanding of it be made explicit and deepened in the process. To that
effect, it is quite proper to claim that one is investigating the essential or necessary
features of the object. Hume looks to be performing a similar kind of operation in
the quotation above from him, and with respect to the subject matter of this thesis
one would be trying to discover whether an essential feature of the moral demand
was some objectivity element and what characterization most adequately described
that.

An essential feature to the experience of guilt which is often claimed to be
discerned by people both within and outside of academic philosophy is an intrinsic
link to a divine lawgiver. The procedure I outlined above would make clear whether
that really does give itself as the case on closer inspection, in tandem with the first
step above of dropping any presuppositions about the 'proper' ambit of the guilt
experience. Directing one's closest attention to the experience in a particularly sharp
form of reflection, one would attempt to see whether that experience discloses
features without which it cannot be held as that kind of experience before one's
view.

This method seems to me to rest itself on a particular experience or group of
experiences with which the subject responds to the form of reflection she

undertakes. It relies on a certain type of experience of dissatisfaction, unease, or
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breakdown in 'making sense' of matters which ensues on considering the
experience shorn of particular features or with others added. The converse
experience to which the subject is party is one of satisfaction, of matters standing
aright, of their 'making sense' as she fixes the experience before her reflection.
This is a phenomenon to which I shall return in the next chapter, and at length in the
final one.

So far as my example is concerned, this method would involve such
experiences of ease and dissatisfaction as the connections of guilt with, say, a
divine lawgiver, or with one's childhood conditioning, or with the survey of one's
own behaviour before an apparent inner court are successively brought to mind.
The essence of the phenomenon is reached through imaginative variation and in
coming to a point at which the clarity and certainty with which one is placed toward
the experience is at its height. One can then be said to have discerned the essential
feature(s) of the phenomenon in question.

v) The horizon. Husserl discusses in a number of places38 the
notion of the 'horizon' to a particular intention.3? This consists in a working
postulate that experience is richer than appearances suggest and that there are
implicit elements to experience available for investigation as one moves out to the
implicit or unnoticed features of the intention. Husserl often uses the example of a
die, claiming that the unseen faces behind the ones immediately present to one are
somehow 'co-present' or ‘co-intended'.40 'What is actually perceived,' Husserl
says, 'and what is more or less clearly co-present and determinate (to some extent at
least), is partly pervaded, partly girt about with a dimly apprehended depth or fringe
of indeterminate reality. 1 can pierce it with rays from the illuminating focus of
attention with varying success.' 4! It is easy to see how this investigation links with
the discovery of essences. One explores the horizon, or implicit content, of an
intention partly by heightened attentiveness to it and also through the use of
imaginative variation by which features not otherwise presented to one are brought

to light.#2 In doing so one is thereby working through to an apprehension of those
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features which are seen to be essential. Recalling, then, the second-noted feature of
phenomenological research above concerning appearances, this move both employs
the appearances - the different possible modes in which the object is directly
experienced - as well as it goes beyond the appearances to elements not normally
given on the surface of experience. Such features are those which the subject
herself brings up to consciousness in later reflection on her experience, as elements
to it unnoticed in immediacy are considered and as further reflective thought on the
general nature of the experience class is entertained. It thus calls one, as with the
second point above, to give attention to the business of accurate depiction of a
subject's moral experience and then to move out to a deeper perspective on that
experience and the network by which it is surrounded (much as, for instance, one
does in finding out what factors of racial belief and its relation to upbringing stand
behind a person's moral perception of events with regard to different groups).

Now this seems to me to have two rather distinct applications so far as it is
directed to my particular example. The first one is this. When a subject reflects on
some experience of guilt which she has had or is having she will often reveal to
herself aspects of the experience which were previously either unnoticed or
unacknowledged by her. At a minimum, this may involve such a realization as that
it is a precise act, such as an unkind word to a friend in need, that is responsible for
the particular hue of the experience by which she is assailed. And at the extreme the
reflection on the experience may end up in her admitting to herself that it is not (or
was not) so much guilt which she feels as a kind of crude pressure on her, an
unease resulting from a fear of how her own acts might appear to others.

The second way in which this step can operate, as I see it, is as a reflection
with a wider remit, as it were, on the nature of the experience in question. From
this kind of reflective standpoint the subject can attempt to look into the general
nature of the experience as such. By consideration of the phenomenon of guilt as a
kind of experience with which she is acquainted, she can attempt to explore the

general grounds on which it is founded in her experience; how it coheres with other
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classes of experience; its relation to beliefs which she may hold about her nature as
an agent and about the nature of the world. This is a step which can be undertaken
both in order to discern essential features of an experience class (along with the use
of imaginative variation) as well as to lead one into a further inspection of the
experience, its constitution in consciousness, and the connections it possesses with
respect to other areas of experience and belief. For the experience of guilt in
particular one would be looking into matters such as the relation to other
experiences (shame, for instance), the degree to which it enters into notions of
responsibility, or the more basic fear of being caught and punished for one's
behaviour. At its most general, one would wish to be appraised of the kind of
background, and often implicit, experiences and beliefs with which the subject and
her community approach their world. This leads on my discussion to the final
element of Husserl's phenomenology which I take to be of use.

vi) The life-world. To explore the horizon of a particular experience
will often involve entering into not only the implicit features directly related to the
intentional object, but also into the implicit background to it. Such a background
could involve the ways in which the particular experience coheres with others and
how its place in the subject's understanding rests on certain assumptions about
herself and reality. Ultimately one is led to a general picture of the subject in the
environment (both physical and social) which forms that implicit background.
Husserl's own thought seems to have moved this way from the notion of the
horizon,*3 and the label he gave this ultimate background was 'life-world'.#4 It has
been called 'one of the most fertile ideas in the history of phenomenology...' 45
This kind of investigation gives one the widest interpretation of the implicit
background to experience and allows one to see its placing in the social and
historical context of a shared community existence. And although Husserl changed
the emphasis of the notion in his final works, %6 moving from a pluralist conception
of different cultural life-worlds to one of the invariant structure of a life-world for

all subjects, 47 one can get on with investigating this very general grounding
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without committing oneself to either interpretation. An example from moral
philosophy of a similar approach is Ladd's notion of a 'ground motive', the basic
actuating belief (or set of beliefs) at the foundation of a community's moral life.4®
He believes this to consist in a cognitive element, namely, 'existential' beliefs about
the kind of world one inhabits. 'Insufficient attention has been paid in recent
ethics,' he claims, 'to this phenomenon of the existential ground of morality. This
ground consists of significant beliefs about life in general (a Weltanschauung) -
hence the term "existential"... [For example] the belief that the universe is put
together in a certain way cannot fail to have an influence upon which motive is to be
regarded as paramount.' 4° While this does propose one way of viewing as
important the life-world of a community, it may be that a unitary picture will not be
given to one - many different elements enter into the matrix of fundamental beliefs
and ways of living which communities evince, some of them undoubtedly clashing
with one another in ways that are not (at least cognitively) resolved. But the point is
clear enough concerning the horizonal movement of interpretation leading to the
life-world. It is that one's investigation into moral experience should take account
of the shared and implicit assumptions and picture(s) of the world which lie at the
base of subjects' moral experience.

For the experience of guilt it seems obvious that one feature which calls for
especial attention is its putative connection with beliefs concerning a divine law or a
law that is present in the nature of the cosmos. Such a belief may form a kind of
basic view of their life and the world in which they live for some people and
groups. Historically this may well have been the case for medieval Europe. And
one interesting phenomenological investigation which can be undertaken in this area
concerns the possibility of some content to the experience of the guilt as if related
to breach of a divine or cosmic law which is yet unaccompanied by the actual
phenomenological fact of a basic belief in or experience of a divine reality. Some

such disengagement of immediate and background experiences is held to be the case
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of our own moral consciousness by the likes of Anscombe (1958) and MaclIntyre

(1981).

Section Three: Shaping the methodology

This completes my appraisal of what I regard as workable points of method
from Husserlian phenomenology. For the sake of convenience I shall term this
formal phenomenology in order to distinguish it from the stuff of the next chapter
which I am calling informal phenomenology. I do not believe all that much need
separate them, suitably understood, except for a certain rigour to be found in the
former and a developed vocabulary of methodological steps. For the present
moment, however, I shall make some brief comments on those parts of formal
phenomenology which I am expressly eschewing.

My interpretation given to eidetic intuition has already been tempered in the
light of problems with Husserl's placing of it (sub-section 2.iv.). Subsequently the
part it will play concerns the investigation of necessary features of moral
experience: to that extent one can be said to be exploring the essence of a particular
area of experience, but not in the exact way in which Husserl would have stated the
matter. He particularly emphasized the use of a device called 'phenomenological
reduction’ or 'bracketing',50 by which to arrive at essential insights and to prepare
the subject matter for investigation. This involves a deliberate suspension of belief
in the external world in order putatively to focus as closely as possible on the nature
of the pure experience. That in itself need not cause any problem. But I think the
process of attempting to drop presuppositions and to describe experience with as
much justice to its appearances as possible has been adequately covered in my
points i and ii above. I do not think that care to avoid prior assumptions about the
nature of the moral experience requires this move - the difficulties involved in quite
what realm of phenomenological fact one is thereby led into being unhelpful for this
inquiry. For Husserl's seems to have regarded this 'pure experience' as bound up

with the life of a 'transcendental ego' which generates the meaning of the
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phenomena. This is not a form of understanding which I find helpful or germane. It
is my intention to employ Husserl's methods of inquiry as I take them to be fitting
routes into the data of our moral experience. Such methods enter also into areas of
philosophical speculation which represent general background matters rather than
ones which can be directed to the specific subject matter; over those elements of the
methodology I shall, as it were, draw a veil. They would take the proposed
investigation away from its object and too far into a circuitous, prolonged
methodological preamble.

As for Husserl, his later thought is largely bound up with his notion of the
'transcendental ego'.>! For him this represents the constituting centre of all
intentional acts of consciousness and that which bestows meaning on intentional
objects. 52 It is reached through the application of the phenomenological reduction
to the contents of consciousness.> I will not employ this notion for three reasons.
Firstly, it requires metaphysical commitment to a philosophical object of a
questionable sort. Secondly, there does not appear to be any need to posit it in order
to conduct research into experience. And thirdly, the notion seems to me to stem
from a way of viewing experience which one can best do without. This is Husserl's
belief that the data of phenomenology, having been 'bracketed' and analyzed
therein, are not to be thought of as a psychological matter,>* but as a special kind of
fact (generated by the transcendental ego). I think that one can avoid this
awkwardness concerning the nature of the subject matter, while retaining its
impetus against taking experience as 'merely' about psychological facts. That is to
say, careful attention to the phenomena of experience will lead one to description of
it without prior disposition to classify it immediately into neutral world and agent
reaction. But as to the idea of a special realm of phenomenological fact, I think this

can be left aside.
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A final note on Husserlian phenomenology and its
relevance to this study

I shall now sum up my attitude to Husserl's philosophical system and say
how I take it to be relevant to the subject matter at hand. It provides one, I believe,
with an approach to the stuff of experience, together with more and less definite
tools by which to implement that. By enjoining certain careful procedures through
which to present accurate description of how experience enters subjects'
consciousness and how it is subsequently viewed in the light of further kinds of
reflection, it attempts to give to the researcher the best possible purchase on her
own experience and the means by which to record it for the consideration of others.
And through doing so, Husserlian phenomenology purports to lead one on to see
the essential features which a particular class of experience must retain if it is to be
that class at all.

In one respect this all sounds dauntingly technical and esoteric. And yet in
another it is rather unremarkable. For what is being proposed is that an attempt be
made to reveal to ourselves as fully as possible experience as we have it and as we
think on it. That seems to me an extremely worthwhile philosophical project as well
as a sensible personal one. I have no advance reasons for taking it to be either a
simple or difficult affair to execute. In the next chapter especially I will be
maintaining that this can serve a vital function in philosophical debate where
different descriptions of experience are contended with one another by proponents
of different theories. And it will become apparent throughout this thesis that I use
this descriptive procedure particularly to direct my argument against portrayals of
moral experience that are shared by different philosophers.

The experience to which I will be especially directing my attention is, of
course, that of the moral demand. I think that, for the reasons given generally in
this chapter, a phenomenological approach to the data of the experience class is as
applicable to that as it is anywhere else. This is particularly so, I believe, where the

precise nature of a putative apprehension of moral demands arising from demanders
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or values 'out there' is concerned. The kind of phenomenological procedure I have
outlined here, as it is put into practice in the light of my commentary in the next
chapter, should present the reader with as accurate as possible a description of that
experience. Included in that description will be the extent to which the demand is
experienced as arriving in consciousness from 'out there', and how the nature of
the 'out there' component is discerned by the agent, both in the thick of the

immediate experience and on later, greater reflection on it.



CHAPTER THREE

In unreflected experience value appears to be in the object of value.

B.Tapper!

[When we] turn round upon ourselves...man discovers that value
has its seat in his feelings, that the stuff of which the idea of value is
composed is his reaction, that there is no such thing as intrinsic
value in the object of his thought.

D.S.Miller?

Introduction
In this chapter I will represent the way in which the term 'phenomenology'

and arguments using it are employed in a philosophical tradition outwith the
Husserlian one. I would broadly characterize this as the Anglo-American tradition,
and its general use of phenomenology is of a fashion such that I will be calling it
'informal'. That is, it does not take its lead from the strictures and rigour of that
school of philosophy which identifies itself by the label 'phenomenological’;
instead, its use of the term (and of phenomenological considerations) rests on a
more loose understanding of it as concerned with a general analysis of experience
and reflection on it. With respect to this attempt on my part to find useful
rapprochement between the two brands of phenomenological approach to a subject
matter, one writer on the general topic has put his view in words which sum up
well my own attitude. He says this:

Our method of examination will be phenomenological, a standpoint

elaborated if not discovered by Edmund Husserl. The ins and outs

of this method are a matter of infinite technical discussion; I shall

use of it only this: the attempt to reflect radically upon experience as

that experience presents itself to the experiencer. It will be the mind
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reflecting upon itself, without presupposition, in an effort to discern
explicitly what the structure and content of that experience is. This
reflection from first to last will try to confine itself to experience as it
offers itself without presupposing from the start what reality "must"
be, what the ego experiencing "must" be, notions drawn from
sources external to that experience itself...Phenomenology thus
understood is nothing but an attempt to make clear to oneself the
phenomenon of any experience whatsoever just as it offers itself to
the mind reflecting.3
I will subdivide this discussion in between two modes of 'doing'
phenomenology which have already been mentioned in part in section 1 of the
previous chapter. These modes are, respectively, the direct and reflective analyses
of experience. It is by means of them that I will be undertaking investigation of
moral experience in the chapters to follow. During this chapter and at the end of it
will indicate how I take both formal and informal phenomenology to be related and

how they can be fruitfully employed in tandem.

Initial note

In this chapter and in the ones that follow I will often talk of a subject's
'feel', both for the application of terms to describe her experience and also as an
awareness (more and less determinate) of what it is that is going to constitute her
experience. I realize that this may sound a rather colloquial description. But I think
no other one of equal brevity and general applicability captures the matters to which
I wish repeatedly to direct the reader's attention.

In Section 4 of this chapter I will offer my understanding of different uses
of the term 'sense' as I see it to be relevant to the study. As I do that I cover also at
length how 'feel' can be construed in the thesis. Initially, I would characterize the
matter in two ways. One concerns the 'feel' a subject has for expressions that fit or

Jjar with her experience. This I take to be a kind of experience of the satisfactory or
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unsatisfactory use of expressions in that way with which we are all familiar, both as
we spontaneously describe our experience or as we attempt to grasp the most
adequate terms for it. The other way in which I shall be using ‘feel' is one which
the reader will come across quite extensively. It is to give description of an
awareness on the subject's part - sometimes hazy and without a specific object,
sometimes clear and determinate - of what it is with which she is interacting to give
her a particular experience or class of experience. In the former, rough fashion it is
like that inexplicit judgement which we sometimes make of our awareness of a
situation 'being dangerous' - without being able to pin down the precise factors
giving rise to the awareness. And in the latter, specific circumstance a particular
object - such as a prowler - is part of the awareness of the danger. It is of Mackie's
alleged moral values 'out there' that I shall be asking whether such a 'feel' or
apprehension on our part is vague or determinate or non-existent in the moral

demand experience.

Section One: Phenomenologies of direct and reflective
experience

At this point it is best to make plain a distinction to which I have alluded
already in the previous chapter. It is that between descriptive reports of 'direct' and
‘reflective’ levels of experience. In the former case I shall be attempting to present
the stuff of the moral demand experience as it is immediately given to a subject's
consciousness; in the latter, it is with a more deliberate investigation into the nature
of the experience by the subject that I shall be interested.

Now this distinction is a rather fluid one. Prima facie, any description of
our experience is in some sense reflective. Even in describing 'immediate’
experience, one is usually bringing back to mind a particular experience in order to
present it for consideration. The difference lies, I believe, between the attempt to
describe immediate experience as it was had and the further adumbration of it as

one thinks more deeply on it. In the former case one merely describes the



Chapter Three 59

experience; in the latter, one analyses it in greater depth, though attempting still to
give description of the experiences that go on as one does that. As to this latter case
itself, I will further distinguish my understanding of reflection and use of that term
in the relevant section (section 4) of this chapter. I see that matter essentially as sub-
divided between reflection as serious thought on one's experience and as that which
takes the self and its experiences as objects of thought. It is especially to the latter
form of reflection that I believe phenomenological arguments are directed in moral
philosophical literature.

Here, then, is the distinction between direct and reflective levels as [ see it.
In the case of direct experience one is giving a description of the experience which
seeks to present or characterize that experience precisely as it was had ; which is to
present in words no more and no less than the experience in its original impact on
the subject. And at the reflective level one is attempting an exploration of the
experience as recollected , one which might disclose aspects of it not noticed at the
time. Such aspects might lead one to contradict the original report of the experience.
Should that be the case, then one also describes the experience of the subject as
such realization strikes her; or one can describe her experience simply on thinking
on the possibility of different aspects being added to or subtracted from her initial
experience. And further to that, there is also a phenomenological description of her
experience as the subject reflects on the experience as a general class and how it
stands in her life as a whole.

I shall illustrate these distinctions with a sample experience of which
phenomenological description can be made. Let us take, say, the experience of a
climber suddenly reaching the summit of a mountain and beholding the scene about
her. In describing the immediate impress of an experience upon her she may talk of
being taken aback, standing in awe before the majesty of raw nature. She may
describe only a crude feeling of astonishment filling her senses as the salient feature
of her impressions at the time. On later reflection she may unpick more finely the

threads of her experience: seeing that it was the particular way that the sun struck
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the snow-capped peaks that primarily held her attention; how the keen air at the
summit caught her breath and enlivened her whole self; and how her own
expectations of the scene, formed from her viewing filmed images, had built into
her anticipations and final encounter. Further reflection by her might be into the role
she takes an accord with nature to play in the life of an individual; or the value of an
involved contemplation and appreciation of the wonder of the natural environment.
She may even wonder, in a more philosophical frame of mind, on the stark beauty
of the mountain range that she beheld enduring before and beyond the fact of
anyone's actually perceiving it. Her experience - if any - on inquiring in that way
can be recorded.# Or she may reflect simply that she is the kind of person who
reacts in that kind of way to certain presented scenes. As to values 'out there', I
have juxtaposed in the case of the headline quotations to this chapter one putative
report from direct experience which sees value as given in that exterior fashion with
one that rejects such a report on reflection. I will, of course, be pursuing both
contentions in this thesis to see if either accurately reflects the data of our
experience.

I realise that in my mountain-summit example above the demarcation
between 'direct' and 'reflective' descriptions of experience and thought on it are not
always precise. But I think that my distinction is illustrated there. The difference
between a subject's attempt at giving only the experience as it struck her and
additional investigation into that experience and its general nature is one which I
wish to maintain. In this thesis, then, I shall be marking this difference by use of
the terms 'direct' or 'immediate' and 'reflective', understood in the ways in which I
have noted them. Sometimes also I will talk of a 'more reflective' purchase which
the subject might have or attempt to attain on her experience, meaning by this to
signal that spectrum of reflective stances which she can take with respect to her
experience and which I have discussed in the paragraphs above. At times I shall

reiterate these matters, or explain exactly what kind or degree of 'reflection’ is
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going on as I see it, in order that the reader might be made sure of how I take

myself to be presenting the phenomenology.

Section Two: Direct experience

Informal phenomenology is to be found in philosophical literature in the
presentation of experience as it strikes the subject. That level of experiential analysis
which deals with direct experience occurs in describing a particular example from
an experience-class as it occurs in immediacy. A good way of putting the matter is
in the terms of 'appearing' as it occurred in the previous chapter (sub-section 2.1i.).
A phenomenology of direct experience deals with the way in which an experience
appears to the subject at the time of its occurrence.

Two roughly analogous areas of experience with the moral one, by which to
illustrate this point, are the aesthetic and the religious. (I am regarding them as
analogous because there are shared questions which spontaneously arise on
considering the experiences which they classify: primarily about the kind of status
to be assigned to the objects of that experience). C.I.Lewis, for example, describes
the concern of part of his work as being with 'what might be called the
phenomenology of the aesthetic; with the nature and conditions of the aesthetic in
experience.'S As a sample of the employment of informal phenomenology, that of
Lewis is illuminating. He uses an analysis of the direct phenomenology to see
whether any elements can be discerned in the experience which might serve to
differentiate it from other classes of experience with which it is congruent.
Maintaining that the analysis does not provide such evidence, he states that,

Aesthetic values are not distinguished from others by any peculiar
quality or givenness of the experience with which the aesthetic
object greets us...there is no purely representational quality which,
for example, is sufficient to distinguish genuinely aesthetic

experience from the non-aesthetic satisfaction of an appetite, or the
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child's satisfaction in some novel and intriguing noise, or the
writer's satisfaction in seeing his name in print.6
Having tested a direct phenomenology and found it wanting, he turns to one's
reflective notion of the nature of the experience” for a measure of the aesthetic,
putting matters this way:
Immediate enjoyments, though various in quality, are still too nearly
of one kind to afford any sure indication of the purely aesthetic. For
that we must have recourse to criteria which are indirect and
reflective, for example, the fact that this kind of experience is one
which can be well-maintained instead of exhausting itself soon and
leading to dissatisfaction.®
If one wished, one could question his conclusions on the basis of
phenomenological description: that is, as to whether his dismissal of immediate
experience is based on accurate analysis both of its appearing to subjects and in
deeper analysis of unnoticed elements to it. In doing so, one would be adverting to
publicly accessible data of experience by which to represent the phenomenology. A
similar process occurs with religious experience, particularly with respect to the
(crucial) difference between description of the content as the 'numinous', say, or of
a determinate god of a particular nature.? And one further example from the moral:
many philosophers have noted the way in which moral experience seems to be
pointing beyond itself to an agent-independent value realm (chapter one highlighted
this feature). One gives a direct phenomenological description in terms of
the insistency of spontaneous moral judgements. Such judgements
are almost impossible to ignore. Moral intuitions can be seen as hard
to disdain or write off as are perceptual sensings...10
This is itself an interesting characterization of the experience. Phrases like
'insistency'; 'impossible to ignore'; 'hard to disdain": these are standard subject
descriptions of moral demand experience as moral philosophers represent them.

What is interesting about them is the further analysis they call for. Such phrases can
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appear as marking the feel with which a seeming objective moral reality signals
itself to subjects; as giving expression to the impingement on consciousness of
some as yet indeterminate reality exterior to the subject; or as similar enough to the
language of an inner compulsion by which to analyze matters into some complex of
both outer and inner forces tugging on the\ subject. One writer on religious
experience, for instance, talks of God 'invading' our attitudes and senses, of his
'insistent impact' on one.!! More involved phenomenological description of
experience promises to resolve this issue of both how the moral demand appears

and what its implicit elements are.

Section Three: The philosophical relevance of this
procedure
A prime use of phenomenology can be to record a cartography of moral
experience, as it were. This is of intrinsic interest. It represents part of a more
general project in which philosophy is engaged: that of describing and analyzing
experience, contributing to the self-understanding of persons thereby.!2 It is also
important within the canons of philosophical argument in two ways. As a form of
corrective exercise directed to inadequate or inaccurate portrayal of experience it is
of great utility. This kind of approach can be used as an end in itself, serving to
overturn other alleged descriptions which fail to do justice to the experiential data.13
Or it may simply help to develop and deepen an otherwise one-sided description.14
An example by which to represent both points arises through the descriptive nature
of moral experience as it concerns a particularist or principle-following
characterization.!5 Regarding the first point just above, some moral philosophers
believe moral experience is most accurately described in terms of particularism, that
is to say, as being registered under a certain moral category without mediation by
rules from which to derive the appropriate moral expression.!®¢ They thus oppose
this description to those!7 who see moral experience in terms of the application of

moral rules to the situation before one. Other philosophers would agree with
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particularism as 'first blush' description, but then go on to analyze more deeply the
experience, claiming to discover behind the surface appearance the operation of
moral principles serving to guide and define experience.1® Here one is faced, then,
with two strands of a phenomenological analysis. Both are concerned to give
description which is as accurate as possible of the experience, their respective uses
being slightly different, the one relying on the immediate appearances as
authoritative and the other undertaking further reflection on that data, claiming to
overturn it as ultimate explanation of the matter when deeper reflection on those
appearances is entertained.

There is another major use of a direct phenomenology in philosophical
argument: which is to make claims concerning the existence and nature of the
objects of experience. If one says that the truth of a matter in philosophy can best be
ascertained by regarding phenomenological description as either: correct description
of the nature of the experienced object; or adequate ground for taking the object of
the experience to exist outwith the consciousness of the subject - then one has
employed what can be called a 'phenomenological argument.'!® Hence the crux of
the relevance to philosophy of a phenomenological account of a particular area of
interest, and the import accorded to it, lies in the question: Is there ever such good
reason to accept as correct the move from experiential content to independent
object? If one answers: no, never; then there is no such thing as this type of
phenomenological argument (though there may be phenomenological
characterizations of philosophical topics and they may be of some use). On the side
of taking there to be good reason for dealing with a philosophical problem by a
phenomenological approach in this particular mode is the presupposition by which
we generally order our lives that stands in favour of taking descriptions of
experience to be (more or less) correct descriptions of the objects (including their
existential status) which form the content of the experience.20 There are, of course,
countervailing reasons that standardly operate to question such claims.2! But these

take place against a backdrop in which it is prima facie rational to make such
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assumptions on the basis of experience.?2 This is a very strong postulate indeed,
naturally held and affirmed in the ordinary run of life, such that experience
possesses a primacy for inquiry that needs disproving at least to as great an extent
as it needs shoring up.

With respect to the question of moral phenomenology at hand, the kind of
consideration being presented here has this consequence. It is sometimes thought?3
that an initial case for the objectivity of moral values (in Mackie's sense, as being
stitched into the universe, or simply part of it) can be made out on just such lines.
Some form of moral realism?* will then be supported. From people's moral
consciousness it seems apparent that an independent object is signalled in their
experience. And this, so the line of thought runs, is just that good reason for taking
there to be independent moral values which the argument in the paragraph above
puts forward.

I have already expressed the worry that quick recognition of the experience
as being of objective moral values may go against the canon of phenomenological
accuracy. Furthermore, even granted that that kind of content is being discerned by
agents, one must disentangle another matter of phenomenological description. That
is one concerning the difference between characterization of moral experience as
being: of independent objects; or as of independent objects.25 This difference
needs clarifying and its implications for a phenomenological argument exploring.
One general philosophical attempt at a justification of the kind of phenomenological
position put forward here consists in the following argument. Since there is good
reason to think that independent objects are likely to produce experience of
independent objects, then there is good reason to think that moral experience is as it
is because its (moral) objects are independent ones.

The problem with this attempt at philosophical argument, irrespective of its
formal consistency, is that either: something other than an independent object has
often seemed a better explanation of the phenomenology;2° or that something which

is independent of the subject other than a specifically moral object has seemed to be
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closer to the mark as giving rise to a certain phenomenology.2” How either form of
criticism squares with the phenomenology of reflection by subjects on the moral
categories they use and the overall picture of moral life they implicitly have is a
consideration for the next section to begin to enlarge upon.

In addition to the comments made above, I want at this point to mention a
variant of this kind of argument which tends to be overlooked by proponents of
phenomenological forms of exposition. In doing so I shall enlist both direct and
reflective modes of description as a way of bringing my debate on to the next
section. This approach is what I shall call a 'negative phenomenological argument'.
Instead of saying what there is on the basis of the phenomenological data, it will
say what there is not. This may be asserted in virtue of either the absence of a
putative experience or the presence of factors in the phenomenological data on
closer inspection which counter the direction in which the appearances point. Such
an argument is sometimes employed by opponents of theism when debate is being
conducted at a phenomenological level. They either contend that, for all the
religious experiences adduced by supporters of theism, there are just as many lives
devoid of that experience; or that the experience itself manifests (disguised)
elements of the subject's constitution (perhaps her wishes or desires) which
discount the apparent phenomenological content of religious experience in its
immediacy. In the former case a direct phenomenological consideration is being
employed which, in tandem with questioning the actual content of alleged religious
experience itself, makes for a negative argument: it is that the absence of certain
experiences is good ground for asserting the absence of a certain object from the
world. And in the latter an indirect argument is put forward: this takes a deeper
reflective analysis of the immediate experience to question and overturn its initial
seeming content.

It is particularly with the former line of argument that my concern shall rest
in the next couple of chapters. In them I will present my phenomenology of the

immediate experience of moral demands and make a simple, but weighty claim:
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which is that the description of this part of our moral experience given by Mackie
and others is wrong. Attention to the data of our actual experience shows, I believe,
that the kind of apprehension of value objects 'out there' of which Mackie talks on
our behalf is not an accurate phenomenological description. He, of course, does not
take that putative experience to be good ground for accepting the reality of its
object.28 My further argument is thus also with those who take that alleged
experience - what I shall claim is a misdescription - to give them some warrant for
belief in values 'out there'. So the negative phenomenological argument that I will
be marshalling is directed to two fronts: one being the intra-phenomenological
debate on the accuracy of the investigator's report of our moral demand experience;
the other occurring at that point where sdme affirmation of, or inference from, the
alleged content of the phenomenological data is made with respect to what is 'out
there' impinging on one.

Further negative phenomenological arguments can be brought to bear as one
delves more deeply into the phenomenological data. This is a matter of investigating
the horizon of the experience and testing it by imaginative variation, as I put it in my
discussion of Husserlian phenomenology and its technique (chapter 2, section 2). It
seems to me that a large part of the phenomenological argument at this level consists
in the subject registering a certain experience on taking the content of her immediate
experience to represent real objects 'out there' or when the possibility of its being a
matter more closely linked to certain personal factors is considered. This experience
is one which I will cover in part in section 5 of this chapter as one of a particular
experience 'making sense' or not as its possible genesis and objects are
contemplated. Not only, then, can one explore the deeper reaches of the subject's
experience, but one can also record a kind of experience that itself goes on at the
reflective level when the subject thinks on the seeming contents of the direct
experience and putative explanations of that. (To continue with the matter of
religious experience, for instance, one may attempt to explore the precise nature of

the alleged immediate apprehension to see whether an actual deity or, rather, a
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certain charged, innervating sensation is the best way of characterizing the
experience; whether the subject discerns the influence of any elements going to
make up her experience which would cast doubt on the authenticity of its being
genuine apprehension of a religious object; and how, on deeper reflective thought,
she responds to the presentation of different possible explanations, both religious
and otherwise, for her having that kind of experience). All of this, it seems to me,
is an affair with which phenomenological investigation is quite properly concerned
and for which it is well suited. This brings my discussion on to the kind of second

order phenomenological exposition that can be drawn from a reflective level.

Section Four: Phenomenology of reflection

In tandem with the analysis of direct experience, one can entertain
phenomenological analysis of reflection on experience. This consists in two
discriminable facets. One is the probing of the original experience for unnoticed,
hidden, or suppressed elements. It assumes that one can bring the original
experience back before the view of reflection in order to study it more deeply. This
is the kind of phenomenological analysis noted in the operation of point v. of the
Husserlian method chosen in chapter 2.

There is also a phenomenological analysis of the reflective 'feel' subjects
have for the concepts they employ and the place certain notions and practices have
in their lives and thoughts. This kind of experience is as germane to
phenomenological exegesis as is the immediate registering to consciousness of
experience discussed in the previous section. Spiegelberg states that,

Experience is not restricted to so-called sense experience. There is
for the phenomenologist experience of relations, meanings, values,
requiredness, other minds, social and cultural phenomena. Any kind
of cognitive contact with particular data is an occasion for genuine

experience. 29
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And in the terms of the informal phenomenology being covered here, the matter is
like this. The direct experience of the moral demand, as it seems to enter the
subject, say, from a value realm outwith her own conscious control, is given up to
reflection and the experience described of how this picture strikes her. One thus
enters into the subject's experience of taking the appearances of direct experience as
being the way things are (assuming, that is, that she actually does have the kind of
experience which Mackie describes). This mode of analysis bridges the formal and
informal approaches. It involves further probing into the general system of moral
thought and experience of the subject and the place this occupies in her social
existence - what was called in the previous chapter on formal phenomenology, the
exploration of the 'horizon' of the experience, leading to the 'life-world'. The
reflective feel concerning the direct experience can also be tested when alternative
pictures of that experience are considered. Instances with respect to the moral
experience can be varied from the notion of some independent prescriptive moral
objects as Mackie sees them; to some relational explanation of moral experience in
terms of certain naturalistic features of the world striking a human sensibility; to
that of seeing moral value as arising simply through the decisions made by subjects
without reference to any external moral reality. Each time the subject's reflective
experience of taking these possibilities to be constitutive of the moral demand she is
acquainted with in direct experience is registered. That is a quite similar informal
counterpart of formal phenomenology's use of imaginative variations. And in both
cases one is led to the 'essence' of the experience, insofar as one is discerning
necessary features to it which cannot be dropped or replaced without loss of sense

on the subject's part toward her experience.

Section Five: Senses
The terms 'sense’, 'senseful’, and 'sensefulness' will reappear constantly in
my discussion of reflective phenomenology. I shall thus make plain at this stage in

what ways I understand them. I shall propose four uses of the term 'sense'. I am
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not claiming that these senses are exhaustive, only that they represent the ones
which seem to me the most suited to the description of the reflective experiences
being covered. They are specifically directed to the subject's experience and the
terms which she employs to describe it. To illustrate the uses I shall employ an
example from moral philosophy which is close to the subject area at hand, namely,
that of a subject's experience of obligation.

Here are the four uses:

1. The first use of 'sense' which I shall describe is that which takes
it as 'linguistic meaning'. So when I talk of 'sense' in this way I shall be referring
to the linguistic meaning of the term or terms a subject uses in describing her
experience. For some people, in the case of 'obligation', the term itself is used to
mean 'What I've promised to do' or 'What God requires of me'. Though my use of
'sense’ in this fashion usually concerns the subject's general and untutored grasp of
the term, as part of the ordinary language of the immediate concerns of her life, its
linguistic meaning can be explored by her from a reflective standpoint on her own
grasp of it. This involves such considerations as to whether she would use it in
what appear to be borderline cases of the experience and its putative applicability to
describing it; where its use might become ironic or deceitful or inaccurate; and to
how others seem to regard its meaning in possible contrast with that with which she
operates.

The next two uses below also involve a subject in more and less reflection
on her experience. These concern not so much linguistic meaning of terms that
describe experience as the 'meaningfulness' of the experience itself. This is a matter
which I believe is given to a subject both in a particular kind of experience in
immediacy and on reflection on her experience (similarly to that which I mentioned
in the previous chapter about the subjects' reflective assay as it seemed to me a
relevant and enlightening way of understanding Husserlian phenomenology).

2. My second use of 'sense' correlates with what I shall call 'sensefulness'.

The sensefulness of an experience or the terms used to describe it is the degree to
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which it can be said, colloquially, 'to make sense' for a particular subject. This
involves both the immediate use of a term to describe her experience - how it fits
with her experience and how it conveys what she intends it to represent - as well as
her reflection on its use. Such reflection I mentioned in the final sentence
concerning the first use of 'sense' above. It concerns her own assessment of the
terms she uses to convey to herself and others her experience. This seems to me to
rest on some grasp or feel on the part of the subject for the terms she uses to
describe her experience which itself consists in a certain kind of experience.30 This
'grasp’ or 'feel' concerns both an ability (to varying degrees) on the part of subjects
to discern correct and incorrect uses of expressions (as in the first use of 'sense'
above) and a way of regarding such expressions as satisfactory or not, fitting or
absurd. This latter, rather nebulous, affair I believe to be resting on a kind of
experience which ultimately the subject relies upon in her use of such expressions.
That is why I think it is reasonable to include it as something with which informal
phenomenology is quite properly interested.

I think Kant is performing just this kind of reflection (a combination of the
two uses of sense which I have so far noted) in the early stages of the
'Groundwork' where he considers particular obligations.31 His thought is that,
taken in certain ways, not only will the practices in question break down, but so
also will the sense of the notion itself. The subject's feel, that is, for an obligation
in the light, say, of the institution of promise-keeping becomes awry, awkward,
disturbed when considering the possibility of applying the notion under certain
imagined conditions. Conversely, though it is not easy to find handy terms to
describe the ordinary functioning of this sense with a concept or picture of a state of
affairs, the subject has a feel of satisfactoriness or fittingness, of ease or
- ordinariness, when dealing with matters. (One can think here also of the way in
which some novels can question and expand one's view of a particular concept,
such as the nature and role of self-deception, or the dilemmas of faith and morality

that literary characters are faced with).32
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3. The third understanding of 'sense' which I shall be displaying is that
which refers to the 'meaningfulness' of an experience or experience-class. This
follows on from my notion of 'sense' immediately above, and addresses the
experience in a wider fashion. Here, however, such meaningfulness - as a feature
of an experience that strikes a subject - need not always be given linguistic
representation. This phenomenon is a somewhat rough and diffuse one to capture,
but I think it can fruitfully be looked upon in this way. Take the example of love.
Now the meaningfulness of this is a manifest fact for most of us : that is to say, as a
phenomenon which enriches one's life, gives it depth and texture and significance,
one without which a life would be dulled in the living.33 Not only is this an
immediately experienced feature that usually goes with the phenomenon of love, but
it is also something that is affirmed and enlarged upon through reflection on it. In
the case of love this involves a complex network of thoughts on the value of
relationships witﬁ others, the tensions between eros and agape, basic needs of
individuals, human motivation, and so on. Gradually a picture of the
meaningfulness of love builds up, and one's sense of it is explored and enriched.
The 'sense' here of a concept, experience, or practice lies in the way in which it is
felt to be significant in the life of the subject and the conceptual apparatus by which
she reflects on it.

Such a 'sense' which an experience has need not always coalesce cleanly
with a subject's ability to apply descriptive terms to it. There may be moments or
even prolonged periods in one's life in which meaningful experiences occur -
perhaps of a religious, erotic, or emotional nature - though one is unable to pin
down precisely the correct term which captures it/them. Hence a subject's
apprehension of this 'sense’ will not always be accompanied by her appraisal of
the experience by a term which has a sense in the two fashions outlined by me
above. Conversely, she may regard certain terms like, say, 'God' or 'love' or
'shame' as 'making sense' and yet either find herself at a loss as to whether they

apply in a particular presented case or never find herself party to the particular
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meaningful experiences by which they are often signalled to consciousness in
immediacy.

So, to take Ladd's previously cited talk of a 'ground motive' (chapter 2,
section 2.vi), the sense of some moral concepts will be most fully revealed as one
investigates the world-picture in which they operate and by which they are thought
by subjects to have their particular qualities borne. On obligation specifically,
Bergson is an example of one who tries to provide an appraisal of the way in which
the concept and the practices it covers play a role in the life of collectives and the
minds of individual subjects.3* That attempt works from a social significance to
obligation (its role in the life of a community) to the significance it possesses for the
individual subject (the role it plays in her interaction with others and the
understanding of her social existence). This kind of reflection on the 'sense' of the
experience is thus one further fashion by which a subject's overall grasp on her
experience is given to investigation.

4. Sense as feeling or perception. This is of a kind with what is called a
'sense of' danger, a sense of the uncanny, or, more plainly, with the five senses. It
need not commit one to identifying a special faculty responsible for the sense (as the
five senses do). What it adverts to is the way in which a particular experience is
being characterized - that is, in a perceptual mode. Though the former three
construals of 'sense' also are couched in somewhat similar fashion - as they rely on
what might be called a 'feeling' of something 'making sense' - this use of 'sense' is
that which brings one into contact with the phenomena as they are given in terms of
forces impinging on one, and as they seem to one to be located either extemally to |
or from within oneself. Hence Prichard's talk of the 'sense of obligation' which
confronts our daily lives.35 And the most fertile area in which to view this usage is,
of course, that represented by the moral sense school of British philosophy of the
Seventeenth and Eighteenth Centuries.3¢ The sense of obligation here is the
sensing of a particular quality which a state of affairs holds for one. It may

therefore be pointing to a special moral quality constituted in the particular state of
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affairs - and if so, such experience leads to thought on the lines of the three uses of
'sense' above on how that construal of experience has meaning for the subject. This
is certainly how Mackie takes our experience to be working. His analysis amounts
to affirming that there is alleged experience of moral value at the level of this fourth
sense, and that this enters into the linguistic sense of value talk, yet pronouncing it
'queer' as he regards the possibility of real correlates to the experience not to 'make
sense'. On the other hand, this kind of sense can be of the nature of a receptivity to
certain naturalistic features of states of affairs without having to impute special
properties to them (a sense of honour, or of shame, would seem to fall under this
description, as perhaps does the sense of humour).37 Hutcheson claims only as
much in talking of the moral sense.38

This use of 'sense', then, is most likely to be occurring in direct experience,
to be followed up by reflective assay of the other three. But it can also operate on
reflection, when the moral consciousness is engaged by examples as they are
considered.39 This sense of the moral demand may be either heightened by
consideration of the other senses or diminished as those other senses militate

against it.

Section Six: Reflective phenomenology in general
moral philosophy

Having discussed the uses of 'sense' in this area of informal
phenomenology - and the uses would seem to apply equally in the formal mode?0 -
I wish now to elaborate briefly on the role reflective phenomenology plays in moral
philosophical argument.

Firstly, an example from moral philosophy which illustrates well how
widely the term 'phenomenology’ is used. One writer wishes to show that most of
us change our minds on moral issues (often for the better) as time passes, and that
the major ethical theories cannot readily explain this factor. He says that, 'Here I

want to simply introduce two observations [the ones above], and claim that they
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would be supported by a careful phenomenology.*4! The method he is exploiting is
that of reflection on moral practice and moral judgement, how these change and
how change might be accounted for, and how any account squares with one's feel
for the practices in which one engages and the judgements one makes. Use of the
term 'phenomenology' here is thus implicitly involving the entire range of method
that has been canvassed in this chapter, taking it in an informal fashion to bolster
argument.

Next, a recent instance of a more determinate use which is given in an article
by Lovibond (1990). She attends to a problem of moral education, that is, the
training of one's pleasures and aversions under the aegis of a conception of the
good. In doing so she discusses particular cases in which this practice occurs or can
occur and how a subject sees the task being undertaken. As such, she announces,
'If this paper can lay claim to a "method",...its method will be phenomenological.
And this means that its powers of persuasion will depend on how far I succeed,
overall, in describing a recognizable cluster of moral phenomena.'*2 In this respect
her moral phenomenology mixes direct and reflective descriptions of experience -
both as particular moral states of affairs strike subjects and as their grasp of the
sense of them is tested, this 'sense' encompassing all four of my interpretations in
the previous section

One more example. In his work On Moral Personhood (1989), Eldridge
gives his second chapter the title, "The Phenomenology of Moral Consciousness'.
In that chapter he is concerned to contrast two trends in moral philosophy, between
the 'specific attachments' of culture and tradition into which one is born and raised,
and the rationalist, autonomous decision-making image of the moral agent of the
Kantian trend. He talks repeatedly of the 'phenomenology' of the way these
‘attachments' pull on the agent as well as the 'phenomenology of deliberation' with
which the 'rationalist-universalist' moral philosophy is trying to deal.43 His

analysis consists in an attempt to discern elements in both trends which reflect the
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actual working of moral concerns in the lives of persons: which is an amalgam of

many of the phenomenological concerns that have been presented by me.

Section Seven: Modes of reflective phenomenology

The phenomenological method these three examples share, as it takes place
in a reflective mode, is one of attempted accurate representation of experience with
the subsequent use of that to overturn conflicting representations. One way in
which this can be done is through the blunt claim that one's opponent has
misdescribed the experiential data. This I shall call the empirical argument
concerning the facts of experience. Another way is that which I shall label the
modal argument from phenomenology. In this form of argument, the reflective
assay on the underlying nature of the experience in question, particularly with
respect to senses 2 and 3 above, operates in negative fashion: it is to the effect that
certain explanations of the experience or putative descriptions of its nature strike
one as not possibly being true. The result of adopting the alternative at the reflective
level would be to render the experience and the concept used to describe it
unintelligible or simply to transform it into some other kind of thing. That kind of
phenomenological argument is associated particularly with Wiggins (1987b) and
Platts (1980) who are discussed at length later. Positively characterized, the modal
form of argument finds reflection on the experience to affirm that it has to be
(necessarily is) thus-and-so if it is to be 'had' at all.

To return to the example of love as an experienced phenomenon in order to
facilitate exposition, the following phenomenological arguments can be marshalled.
I shall take as an opposing view the claim that love is 'really' lust in somewhat
embroidered guise. On the 'empirical' count, such a claim fails - love just does not,
on careful reflection, amount to lust. Though undoubtedly a component of love
much of the time, 'lust' is not a coreferring expression for the special kind of
experience or cluster of attitudes which is called love (failure of sense 1.); nor does

it coalesce with thought on sense 2., for taking love to be lust-in-disguise does not
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'make sense' in the light of the differences in use of the concepts - the manifest
distinctions between being 'in love' and being 'in lust' with someone, or between
loving' and 'lusting after', the former term in both cases having a sense for the
subject not replaceable in terms of the latter.** As to my third understanding of
'sense’, lust signally does not have the same place in persons' lives and outlooks as
love. Only in the case of sense 4. do matters of discrimination prove more
awkward, though persons do not continually confuse the two. The senses 2. and 3.
provide the basis also for the modal argument. It is, negatively, the feeling that love
cannot just be lust-in-disguise. To take love to be 'really' that kind of thing is to
take it to be some other thing. The concept of love is eroded and shifted. The
reflective thought is not merely representing disappointment in or a refusal to
countenance the possibility that love just is this other thing, but a genuine
conceptual difficulty in finding sensefulness in the picture of lust picking out the
same elements of one's experienced world as love does. Positively put, the modal
argument enters into interestingly congruent areas of debate with the moral
philosophical concern standing in the background. For the notion which I have put
at large is that for love to be a part of one's experiential and conceptual repertoire
certain thoughts about it seem necessary. Most strikingly, the object of love must
appear under the guise of being 'meant' for one, of forcing him/herself upon one's
attention and 'capturing' one's heart.#3 One cannot, that is, simply choose to love
someone. The experience of love has features that are quite similar to the
demandingness of moral experience, in particular an external call upon one's
feelings and behaviour, though ordinary thought on love involves no tendency to
ontologize any abstract property of 'loveness'. Moreover, while the unwilled nature
of love is paramount in the experience of it, there is also a conjoined sense (sense
3.) in which what and whom one can love comes from within one's nature as a
particular person, which is itself partly unchosen and partly formed by dispositions,
modes of béhaviour, and attitudes gelled, criticized, and maintained over an

enduring emotional life. A person's loves tell us about the kind of person she is.
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She is not above criticism, despite being in love as one comes 'under the thrall' of
external events - the kinds of loves one enters into are (notoriously) prone to factors
of personality and upbringing which, if brought to light, would not pass the muster
of critical appraisal. Likewise, the comparative sense (sense 3.) of the moral
demand experience also involves a bond between what seem to be opposing ways
of viewing it. If exteriority of the demand is thought at this reflective level to be
necessary to its nature then one is presented with an interior counterpart as well: that
of the sense in which the kinds of moral demands a person experiences and the
force they exert upon her reflect (and partly constitute for others) the kind of person
she is and the kind of moral consciousness she possesses (for which her efforts or
lack thereof to cultivate it are amenable to rational criticism). This problem - if it is
one and if its poles are correctly described - will be addressed in subsequent
chapters. It brings me to a final expository point concerning characterization of

experience.

Section Eight: Self and not-self

The apparent paradox highlighted above - that some classes of experience in
immediacy and at reflective levels seem both to arrive from outwith agent
consciousness and yet also are seen as manifesting qualities deep in the subject's
character - needs a vocabulary with which to conduct discussion. The labels I will
employ for this purpose identify experiential components in terms of 'self' and
'not-self’, and also 'levels' or 'degrees' of those. I mean to employ them in this
way. Subjects have a sense - as in the perceptual sense (sense 4.) above* - of how
a particular experience stands in relation to the self: as, say, important or serious or
engrossing, or as peripheral or indifferent, or as threatening. This sense will be
active both in direct contact with experience as well as in reflection on it (where my
other instances of senses will come into play). And they also have a perceptual

sense of the self's involvement in the experience, that is to say, as the experience
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seems to be generated by the self and its activities; or of the not-self, as the
experience seems to be arriving from sources external to the self.

In this latter way, then, in any experience, the subject will have some
(perceptual) sense of herself as contributor to it and of something else as going to
make it up. Experiences may be characterized primarily in terms of self and not-
self, though it is uncertain if any experience falls wholly on just one of these sides
(and whether, indeed, one would wish to call it 'experience’ if it did). Perhaps in
certain extreme states of mood one finds the former engrossment, and perhaps in
extreme religious states one is presented with the latter (the perceptual sense of
being 'out of oneself', 'at one with the universe', particularly as it is found in
Buddhism).#7 At any rate, experience presents itself on a spectrum within these
parameters; nor should the presence of both senses to an intense degree be regarded
as incompatible (think of an extreme emotion of hate, which is decidedly self in one
way, but often felt as powerfully alien in another).

These senses are evinced once more in the case of love. Briefly put, they are
engaged in this fashion. The sense (as perception) of the experience is identified as
very close to the self, as being of quite fundamental importance for it, and as being
of quite proximate vicinity to the heart or core of the self. As to the sense of the
space on a self/not-self axis being occupied by the experience, the previous section
above has already pointed out the linked fashion by which the experience both
enters one's concern from outwith one's self and yet meshes with deep aspects of
it. 48 Reflection on the lines of senses 2. and 3. affirms the sense 4. of the way in
which one's loves are not subject to one's conscious control - love would not make
sense, would not be love, if it was not experienced so. But alongside this reflection
also runs the sense in which love reflects and makes determinate strong and abiding
needs of the self and the character it possesses.

While introduction of the moral demand in Chapter 1 took place by the way
of its exteriority (not-self), there is also in moral philosophy and everyday thought a

concentration on an aspect of it as giving rein to the self. Signalling of the moral
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demand as if it is a form of compulsion, so that a subject uses the language of 'l

have to...' or ' cannot think otherwise...', is thought also by one moral
philosopher*® to represent the self in a certain manner. He maintains that, '...to
accept an action as morally necessary or impossible for someone is to express an
understanding of his life and character.' 50 This represents one way in which the
self of a moral agent is regarded by others as somehow especially or intimately
revealed in her awareness of moral demands, and in which behaviour in the light of
them one thereby bears the imprint of one's moral consciousness before public
scrutiny. A subject can also have this sense on her own part of where experience
lies with respect to her self, in terms both of nearness to it and as the contributory
self and not-self elements of an experience can be discerned. One is presented for
study, then, with the possible image of moral demand experience as being both
objective, in that the demand has a patent exteriority for the subject, as well as the
locating of that experience near to the core self, as important to the self and as
manifesting its own deepest and most significant features. This I do in chapters 6
and 7. As Boyce-Gibson puts it, concerning the phenomenology of the sense (as in
my senses 2., 3., and 4.) of value experience:
On the subjective side it is the enveloping fact of personality that
here especially strikes us: it all has meaning and value for me, and
the fact that it is my experience and that / have it is as fundamental
for my experience as the conviction that there is something over
against me that is not myself and has a meaning and a value of a
complex objective kind, immeasurably transcending what my
thought and feeling are able to assimilate.>!
I will direct phenomenological analysis in subsequent chapters to the nature of this
seemingly paradoxical conjunction of self and not-self in the experience of the
moral demand. And just as attention must be focussed on the question of how
precisely the exteriority of the demand is viewed (wherein lies the explication of the

objectivity-feature), so too this sense of the demand with respect to the self calls for
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critical analysis. One is returned to consideration of an imaginative variation
concerning the objective prescriptivity mentioned in Chapter 1: can a subject
experience the moral demand without feeling a particularly strong element of self to
be involved with it? In the case both of self and not-self I propose to employ
phenomenological investigation in order to detect the extent to which one or other is
present in the relevant experience; the extent to which the two are mixed and the

intensity of their presence; and the modal consequences of reflective attention.

Concluding comments to chapters two and three

Following on from the presentation in the first chapter of a problem area in
moral philosophy, I have put forward in these two previous chapters the approach
which I think best for dealing with that area. It is a phenomenological one. Chapter
2 addressed the use of this method as developed by Husserl, and delineated the
fashion in which I feel that that can be fruitfully employed. In chapter 3 I then
continued exposition of phenomenological method, widening out discussion from
the Husserlian 'school' of phenomenology to include what I termed its 'informal’
usage in general philosophical writings. The two approaches do not strike me as
being essentially divergent. They seem to differ only in matters of emphasis and
systematic rigour. Both attend to description of the appearances of immediate
experience; both try to go beyond the appearances and uncover implicit features of
the original experience. In doing so, they move towards the discovery of necessary
elements of the experience. And in investigating the experience for those necessary
elements, I make use of the reflective sense subjects have for the experience in
question, a procedure adopted by both formal and informal phenomenology under
different labels (the former with talk of imaginative variations, horizonal unfolding,
and life-world; the latter largely without an explicit vocabulary, in virtue of which

fact I have suggested one).
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In addition, the third chapter in particular was utilized by me for the further
adumbration of the precise nature of the problem area. Not only was the question
raised of the kind of objectivity being perceived in the moral demand, but the
overlapping of this with a sense of the not-self also led to discussion of the feel an
agent has in her experience for the implication of the self. So the tenor of the
discussion thus far has been that attention to the moral experience in question poses
problems for descriptive analysis. Insofar as some philosophical expositions of the
area are given in terms of moral values 'out there' and the engagement of self 'in
here', doubt has been cast explicitly on the adequacy of such exposition. A
phenomenologically-based attempt to get to the actual data is thus needed. This is

what I now begin to treat in depth in the following chapter.



CHAPTER FOUR

We live in a world peopled not only with objects, given as real or
merely imaginary, but also peopled with aesthetic demands that
objects should in their presented form be or not be thus or thus, of
with scientific demands that they should be rounded out into certain
intelligible patterns of coherence and completeness, or with
axiological demands that such objects should either exist or not
exist...Wherever we turn we live in a...life-world...inveterately
tugged or pushed in varying directions by aesthetic, scientific and
axiological pulls and pressures.

J.N.Findlay.!

Introduction

In this chapter and the one following it I shall present the phenomenological
data of moral demand experience in immediacy. I shall also represent the subject's
reflective purchase on her experience. My presentation is weighted with a particular
object in mind. It is that of seeing whether or not there actually is an experience that
is as of objectively prescriptive values 'out there'. This chapter begins that task by
building up a collage of demand experiences, comparing and contrasting them with
the moral ones. The purpose behind doing that is essentially twofold:

- to give a preliminary placing of the moral demand in the
experiential course of the demands we feel to be placed upon us, both in everyday
life and from time to time in less ordinary circumstances;

- to see if certain phenomenological features often associated with
the moral demand experience in moral philosophical literature are either borne out
universally in that experience or are uniquely possessed by it.

I will compare the moral demand with other ones in respect of

phenomenological elements such as strength of strike on consciousness, insistence,
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and peculiar tone. Through such a comparison, that twofold search above is met in
this and the next chapter, and in a negative fashion with respect to the second
element. As for this chapter itself, I find that a more varied and complex spectrum
of moral demand experience is presented by phenomenological description than is
given attention in the literature. Working within the tradition of moral philosophy,
then, I throw doubt on certain images of the moral demand (as being a particularly
heightened form of phenomenon in consciousness; as possessing a special quality
like 'magnetism' qua the good; as having for us a specially powerful kind of pull
that outweighs other demands or interests). This affects both a ground-clearing
process, by which the experience itself is made more lucid, as well as making way,
in the latter half of the chapter and in the one that follows it, for the specific
question of the experience's nature as a value disclosure in the sense of Mackie's
understanding of it. This chapter begins to question and attack that
phenomenological supposition which Mackie has made. And more interestingly, I
go on to identify the same phenomenology - what I am taking to be a partial and
inaccurate matter - held by other philosophers who hold metaethical moral theories
utterly different from his and those of his near followers. The call I make
throughout is for greater notice to be given to the wide panoply of moral demand
experience which we are given in the varied passages of our lives. So the chapter
has a positive, declarative counterpoint to the scepticism which I throw on the
phenomenologies of others. I undertake a phenomenological exegesis which begins
the task of building up a presentation of the moral demand consonant with the
appearances it has in experience. That this clashes with some generally current
images of the experience I take to be the result of returning to the data of the

appearances themselves.
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Section One: Ten sample demand experiences

I shall begin this chapter by looking at the moral demand in the context of
other demands in direct experience. In order to do so, I should make plain an
assumed postulate of my research which I first mentioned in chapter 1 (section 2,
preliminary note) - that is, straightforwardly, that we are aware of some such
experience identified as being of moral demands. As to the methodological
injunction of presuppositionlessness (ch.2, sec.i), no initial categorization of this
kind of experience in terms of forcefulness; qualitative tone; representation of a
particular object; or 'venting' of an inner tension, is assumed by me. There is such
an experience to investigate, and investigation relies on one being able to hold
steady the experience before the mind's eye for that purpose. Following the
proposed methods of research set out in chapters 2 and 3, the way in which I will
bring forward the experience for analysis will be by contrast and similarity with
other experienced demands, and also by exploiting one's grasp of the experience
with which one is acquainted in immediacy as it is viewed in different lights
(thereby enacting points ii, iii, iv, and v of the Husserlian process pinpointed in
chapter 2, section 2).2

I shall take the following as examples of demand experience by which to
conduct analysis:

i) A man experiences a demand on him to jump when he stands on a cliff-

edge;

ii) The little baby demands affection;

iii) The last clue in the crossword demands one to fill it in;

iv) Her poor dress sense demands correction;

v) Third world famine demands one to do something;

vi) A person who slips over on the icy path demands one's immediate help;

vii) His presence demands her attention;

viii) He feels that loss of face demands redress;

ix) The beautiful forest demands respect;



Chapter Four 86

x) Her kindness demands a like response.

I am referring here specifically to the experienced demand, with the
exception of example vi) which is there for good purpose. Examples v,vi, and x
are, I believe, the ones which we would prima facie identify as the moral ones. The
possibility of there being some special quality to the experience such that any of the
others could be experienced as moral by its addition will be canvassed later (section
5). Part of the purpose behind choosing some of these examples is to remain within
particular, reflect.

By the term 'strength' of a demand, I mean the forcefulness with which it
impinges on consciousness. This is a differentiating measure between and within
classes of experience that gives one some idea of how the impact of a particular
demand or demand-type figures in the experiential economy of a subject. It has the
methodological virtue of being neutral with regard to the origin of a demand,
registering simply the feel it has for a subject as pressing or engaging, transient or
anchoring itself. This phenomenological element of experience is instanced, say, by
the lack of forcefulness with which the penumbra of one's visual field strike
consciousness; the engrossing, captivating, powerful impact of a police siren close
by; and the middle-range encounters of one's everyday sense experience on
performing a routine chore like gardening.

I shall also use the discussion of this 'strength' of the demand in the
subject's experience to bring attention round to that of the duration and passage of
the experience as it strikes consciousness and then fades from it or ebbs and flows
within it. Hence I shall give the reader description of how forceful a manner in
which I take certain demand experiences to strike consciousness, both under usual
and less than usual circumstances of encounter, and then follow that with thought

on the intensity, duration and further route taken by the demand. This itself will
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lead up to greater discussion in chapter 5 of the qualities with which the experience
is given in consciousness.

There are two tasks which this comparative analysis must undertake. One is
to assay the kind of strength that one is likely to find exhibited in the impact of
typical demands; the other is that which they may exert under less usual conditions
of encounter. This latter task need not involve assumptions as to the 'proper’
occasioning of a particular demand experience or any notion as to the propriety of
its felt force. It exploits a descriptive vista on the direct experience of demands
provided by the empirically ordinary or usual instances of them according to the
course of subjects' lives. That democratic presentation of experience I take to be
authoritative for research at the present stage in order that the appearances might be
given their due sway.

As I approach each of the ten examples in turn, then, my attention will be
given also to the non-ordinary cases. Imaginative variations of them will be pursued
in later sections, and more extended reflection on such possibilities I will leave to
the chapters that specifically deal with such reflection. I do not wish to dwell
unduly on the non-moral examples, but some exegesis of their feel is required in
order that an attempt be made to seek the comparative placing of the moral ones.
That the following portrayal is quite lengthy, then, is made legitimate, I believe, by
my constant reference back to them in the work that ensues.

i) To the first example. Many of us who have stood on a cliff edge or leant
over the parapet of a high building will be aware of the slight tremor in
consciousness, as it were, of a demand (sometimes labelled 'temptation') to fling
oneself off. Usually this passes quickly and may not be easily distinguishable from
the tingling sensation in one's heart and the soles of one's feet associated with
vertigo. But in the less usual case the demand can 'swamp' one's whole being and
necessitate a strong countervailing act of will to pull oneself back. Such an
encounter can remain with one, being present in the mind (consciously or not) like a

barbed arrow, to return to haunt one on appropriate occasioning instances. This
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kind of phenomenological quality of some demands I will call the 'assailant'
feature: for one is put upon by them, seemingly helpless as they arise.3

ii) This example may seem ambiguous between the baby's calling out for
affection; going in for affection-seeking behaviour, more or less intentionally; and
the fact that one experiences an emotional tug towards it. It is with the latter instance
that I am concerned. In this example, then, one's response is immediately engaged
in the midst of the baby in the cot or pram or in one's arms. A warm glow girts
round the demand one experiences and the response (be it by soothing verbal
articulation or touch) is elicited spontaneously. This, then, illustrates a case in
which perception and action go together as a unified manner by which one
encounters the particular situation. On the other hand, difficulties occur in trying to
describe the demand as experienced but with no response ensuing, even at the level
of a smile to oneself or a raising of the heart. Somehow the response which is
lacking is replaced under unusual circumstances, perhaps of attentiveness to some
other concern, with a registering of the demand nevertheless taking place. This can
be so in times of great stress and hurry, for instance, when one might pass the child
by and vaguely sense the demand yet with a correspondent response being
blanketted out by the exigencies of the moment. In the first instance described, of
the usual run of the experience, the strength of the demand is not particularly great,
occurring as a quite light and ordinary affair, and not grabbing one's attention
forcefully. And clearly in the latter kind of case the demand is being perceived at a
peripheral remove of consciousness. The force of such a demand may be felt more
keenly by the child's parents or its day-to-day carers, but this is more likely a
routine matter, to be heightened as the depths and strengths possessed, say, by
maternal love enmesh with it.

One should not omit mention here, of course, of another feature of that
demand andlour response to it with which we are also (though possibly less so)
familiar. And that is one of irritation and anger; of the demand being an annoying

and unwelcome thing. I think that this response is likeliest when one is occupied
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with pressing matters or wearied by the constant attention needed by a young child,
and is not an especially common phenomenon as a direct and unbounded response
to the child (misanthropes excepted).

iii) This is a common enough form of demand experience, akin to those one
experiences with respect to many unfinished projects of a smallscale sort like
Jjigsaws, the arrangements for laying a table, or tidying a room. Again, the force of
such a demand is not often great, being by the way of a momentary heightening of
attention to the matter at hand. One simply notices the state of affairs and passes it
by. But it does possess on occasion a compellingness that seems to capture one's
energies, as when one is halted by the missing final element and finds oneself
devoted to its solution, correction, or completion. This confrontation with a demand
of the kind being described can also have a nagging, persistent call on one's
attention which returns one again and again under all sorts of conditions to that
problem. We all experience this phenomenon sometimes, and some people, utterly
drawn by the demand to find the last item for a collection, will spend their lives in
thrall to it.4 For the main, however, the pressure on consciousness exerted by this
demand is momentary and weak.

iv) There are similarities between this example and the previous one. A
dress sense that strikes one as awry, inappropriate for the occasion, too plain, or
too sloppy may demand one's response, be it by way of intervention (telling her
she should do something) or merely the wrinkling of one's nose. This does not
normally impinge on consciousness with great force, but sometimes it may be
signalled in that way. The cumulative build-up of a person's apparently willful
refusal to listen to advice, and her apparent insensitivity to the way she strikes
others, may lead increasingly to the sense of an overwhelming demand for
confrontation and action to be taken. This sense of the demand gnawing away at
one is of that 'assailant' type introduced above, that is to say, its force seems to
exert itself upon one despite oneself (against one's 'better instincts', as it is

sometimes said). But, like the example above, this kind of demand is most often of
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a fleeting and unpressing type, registering itself in the run of experience without
stopping one's attention by the direct force of its impact.>

v) The experience of this demand cannot be adequately represented unless
due account is taken of propinquity. For the difference in demand force between the
presence of the starving on one's doorstep and their presence via the transmitted
media in one's sitting room is marked. Indeed, at a purely phenomenological level
of the strength of demand the latter may be felt (notoriously) to be no greater than
that on one to buy a particular product advertised through the same medium. This I
think is an empirically confirmable fact about direct moral experience, whatever its
conditioning factors might be. The demand flits into one's consciousness, but at a
low level of intensity, passing in and out of attention without galvanizing one's
responses by the sheer force with which it lodges itself in consciousness. And it is
this which I believe is one common experience of the demand when it is presented
in such a way (the other being addressed just below). That is to say, the remove of
the moral situation from one's geographical vicinity and from the lives of those
nearest to one does seem to have a congruent remove in force from the vicinity of
one's demand experience.%

The immediate doorstep confrontation, however, is attended with the
charged, piercing experience of a demand. One's attention is captured, focussed,
and dragged from one by the power of the demand(s) which leaps forth into
consciousness on confronting the spectacle of the starving. It seems to saturate
consciousness. The strength of this demand is too great to be ignored or allayed, it
possesses a tendency to reassert over time this initial force in all its vivid and
luminous character (though this can fade with temporal distance, diminishing like
the dull thud of a slight toothache to a mere remembered and dim glow).

Now, reversing the two scenes above, one is presented with the following
possibilities: in the first instance of a greater degree of demand strength on
encountering media presentation of the famine than has been described; and in the

second of a far less heightened demand force when immediately coming across a
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starving person or group. Concerning the first, this is frequent enough an
experience to be tabled alongside the one already described above, though not as
entirely frequent, I am arguing, as that one - should attention honestly be given to
one's reactions in front of the television screen at such times. To be sure, the
experience of the demand under such circumstances is sometimes quite great as the
visual image hits home. The point I wish to emphasize is the more likely occurrence
of a dim and blunt demand-registering. This is not an event which is encountered
too often in the doorstep case, though there are some who experience it that way, or
perhaps even not at all. It is an empirically rarer thing for the demand to be as
emasculated in these instances as it is in the former. And in both cases the effect of
a demand's 'taking root', so to speak, in consciousness, particularly as repeated
encounter is undergone, can be of the demand gathering strength until it does
indeed begin to have a nagging force on the subject, leading even to a stopping of
her in her tracks, faced suddenly with the immensity of the demand. (Though it
should be noted that this may not be a demand on her, but a demand that something
be done which she feels). But the main run of this demand experience reads thus:
an absence of forcefulness to the demand, though not infrequently heightened, as
the object stands away from the immediate placing of the subject; a highly charged
demand, pregnant with force, as one is put face-to-face with the moral situation, a
charge lessened only infrequently.

vi) One very interesting facet to the experience of the demand in this
example is that sometimes a moral response ensues so spontaneously that it is
uncertain if a demand is registered at all at the level of consciousness. One just gets
on with helping the person on seeing her need.” This is not, of course, to say that,
if asked later why one performed the act one would not be prepared to couch
description of one's state of mind in terms of the demand put upon one by her need.
But below this degree of developed thought, no such experience may be present to
mind in the 'thick' of the event. It is to this feature of some practice in immediacy

that I shall give the title 'moral spontaneity'. I include this example, then, because it
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forms an important part of later discussion on the part a subject's reflection plays,
and what interpretation one is to put upon it, in deciding that there may have been a
demand which she failed to apprehend or one which she did experience but in an
unnoticed way.

A lot of moral experience goes on in such a fashion that it is only identified
as such by the reflection of the subject. Much of those immediate actions of a
caring, helping sort, and also those of sudden violent responses to situations,® are
of this nature. They form part of the bedrock of moral practice that goes on without
apparent conscious thought as to what one is called upon to do or how one should
appropriately respond. (Their nature as specifically moral being discerned by the
subject in the cool hour). Rather than a phenomenology of experiencing a moral
demand force, one finds instead something else of a more crude form, a visceral
impulsion to action, a drawing of the subject to the act. This is a theme I will
develop in subsequent sections of this chapter and the next. For the present
example, and the feature of demandingness it throws forth to the subject, this
apparent suddenness of response is a major element.

As to the matter of further reflection deciding that the subject was indeed in
the presence of a demand that was unnoticed or unapprehended altogether, there are
two distinctions which I think should be observed. One is between her mode of
expression of this fact. She may, I believe, distinguish between 'Her plight
demanded...' and 'I experienced a demand to...": which are not equivalent. The
latter says something about the subject, while the former says something about the
situation which she happened to come across. The same thing goes for a further
distinction which she might make in the light of this one: between identifying a
demand to which she responded and a moral demand which she apprehended or
which limned about the situation. The subject may indeed feel that a demand
accrued to the situation, or that she herself experienced something which only now
does she acknowledge as a demand, even a demand on her, but she may not

thereby call the demand a 'moral’ one. She may simply feel that the demand was the
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kind of one to which one responds by 'just getting on with things' and not grant it
so developed a description as being a 'moral’ one.

The extent to which a demand is identifiably felt in this kind of example and
similar groups, then, is not great. That something like one does impinge may be
given ground by the experience of the subject thereafter - if, for instance, she failed
by misfortune to act. Here it is likely a demand will assert itself in consciousness by
its own force, and not just as the agent herself dwells in thought upon the affair,
thereby indicating its dormant presence in that thick of the moment: as it were, by a
process of backward extrapolation. Should the subject have failed to act
intentionally this also may have been due to the presence of counterbalancing
demands pushing her in other directions, the moral demand being in abeyance or
merely very weak; or the spontaneous, propulsive tendency toward moral action
simply having been lacking on her part; or the vector of forces having been resolved
in the light of the moral and other demands by quick deliberation. It is in these cases
where the moral demand is felt, sometimes keenly and overpoweringly, at others as
a forceful pressure on consciousness that yet can be struck down as this inner
tension is resolved in favour of a particular course of action. (And, of course, the
demand can re-emerge subsequently to plague consciousness or stand sticking out
slightly on its edges). What is to be focussed on in this respect is the ordinariness
and immediacy of the connexion between demand and response in much of what
goes by the way of our experience of obligation and acting in accordance with that.
It is only in cases of clashing demands on one, or of personal counterbalancing
forces on action arrayed against the moral one, that the moral demand is actually
given fuller attention in immediacy. This is a similar point about moral experience to
that made by Bergson. He highlights the naturalness and passive manner in which
duty is followed, saying that it is only when a particular resistance is set up in
special cases between obligations that, in his apt phrase, an 'acute consciousness of

hesitation' occurs.?
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vii) Of all the demands listed here this one consistently bears the most
intense and charged quantum of force. The sharp impingement of the horror and
shamefulness which loss of face carries with itself is matched in this case by the
felt strength of a demand to do something in extirpation of it. That demand,
however it may well within one in respect of origin, often possesses great strength,
confronting one both in immediacy and even more strongly over time as its force
generates, spreads, and filters through one's conscious and subconscious self. It
'weighs heavily' upon a person, engaging her energies like an occupying presence.
And often indeed such a pressure can be exhausted by a single act or encounter in
which redress is made and an imbalance righted; or it may remain hooked into one,
despite attempts to deal with it, lodged like an inner shadow cast over one's
attention.

Notwithstanding the comments above on the commonly powerful degree of
demand force, the keennesss of the demand can also vary, not always
proportionately to the degree of shame involved,!0 from pinpricks of light strength
and short duration in an oppressive grind of daily humiliation, which may have
cumulative effect, through to the full-scale clattering into consciousness of that
powerful demand already described. (As to the question of this demand being a
moral one, or closely associated with that - as it appears to be identified in some
cultures - that will be addressed later). The point about this example is that it is one
of what is routinely a very strong experience of a demand. Loss of face rarely goes
unattended by it.

viii) I would not say of this demand that it has quite the power of the
previous one. But it is undoubtedly one with whose felt strength we are all
acquainted. The magnetism of the other's presence draws one's gaze. One is forced
by the demand to follow him/her with one's eyes and thoughts. The everyday
frequency with which one meets this demand does nothing to diminish it, and yet
also it is not one which continually harbours itself in consciousness, striking one in

vivid manner (like multiple flashes on a photographic plate), but soon fading away.
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It is a demand, that is, with which one is frequently presented, a force often exerted
on one, but one which does not ordinarily exert a power akin to that buffetting
effect which the cliff-jumping and loss of face ones seem usually to have.!!

On some occasions, of course, we are also all acquainted with the tenacity
of the demand's force on oneself, directing one again and again to the thought of
the other person and sometimes leading on one's behaviour in more and less
consonant ways. The demand's force seems to consume and overpower one's
faculties. One is 'in thrall' to a power reigning over oneself. Even when this force
is not in possession of one to this extent, there is also the phenomenon of the
demand's waning yet sharp presence as time passes and the object of desire ceases
to be the occasioning factor of such a forceful hold. This strong demand, routinely
encountered, gives one pause but not always a complete halt.

ix) In the beholding of a scene of great beauty in nature the kind of demand
in this example will often fill one's consciousness, permeating it to the exclusion of
other thoughts and feelings. It has a 'swamping' effect, though not in that
threatening fashion with which demands i. and vii. in their intensity signal
themselves. (I refer the reader to my point in footnote 3 on this matter). The
demand one experiences is not piercing, bearing down forcefully on one, but by the
way of a gently-toned one which engrosses the self with it, what I think is best
described as a 'restrained force'. Even in those instances where the demand seems
to fly forcefully into consciousness - as one reaches the summit and is 'taken aback'
on facing the glorious scenery below, say - the demand is not arrayed with the kind
of power with which those other two mentioned possess. Rather, the demand
floods into consciousness, taking oneself with it.12 The force of this demand will
probably diminish over repeated encounters with the forest, but unlike those which
lose or loose their grip on consciousness and edge from it, this one can maintain a
certain repeated quantum of demandingness as the object is met again and again and
from different perspctives!3 and the demand comes to centre itself in

consciousness. As a representative comment on the kind of phenomenon to which
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this example is referring, and one that perhaps points beyond the experience to a
value in the environment that issues forth the demand, here is one from Charles
Taylor:

I think...that there is a demand on us to respect the integrity of the

wilderness areas, for example, which goes beyond the call of long-

term prudence (which is urgent enough to be sure).14

x) The experience of the demand to respond, like with like, to another's

action, of kindness in this case, is a familiar enough one. I will concern myself in a
later section with the nature of this as a specifically moral demand. The force of the
demand is not particularly great, being in the normal run of affairs a matter of an
almost unregistered ripple on consciousness, an awareness of a slight pressure on
one in respect of behaviour. That is, the demand - for some congruency of action in
the light of that which has been directed to oneself - enters consciousness not
keenly and onrushing but softly and domestically. Otherwise, in the less usual run
of things, the demand can take on more pregnant force as one's failure to respond is
mulled over in the mind and the weight of this takes form in the strike of the
demand on one. As with example vii., such a demand-pressure on one may be
vented by a single act directed toward the other or her stand-ins (family, friends,
nation even), or it may take on a kind of hauntingness that does not permit of so
simple a dealing, occupying a position on the unnoticed boundaries of
consciousness and standing forth more centrally as occasioning factors fuel its pull
on one. But to re-assert the initial point: this demand presents itself in weak manner
to consciousness ordinarily, a tension ensuing through it only as action consonant

with it does not take place.

Section Two: Comparative demand strength
These ten vignettes of the experience of demand experiences on one give
some initial illustrative material on the ways in which the forces such demands exert

variously compare and contrast. Generally speaking, one is presented with four
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broad categories of demand force. They are these. Firstly, demands with intense
strength that bludgeon consciousness into attending to them (meaning by
'attending' simply the directing of attention to them and not necessarily acting in the
light of them). Examples i,v (partly), and viii evince this feature quite notably. And
as a sub-classification of this category I am including a demand like that sketched in
ix where one is also being presented with a powerful demand which does not seem
to possess the feature of entering one like a hammer blow, but which nevertheless
in its felt strength comes flooding into consciousness to fill it and possess it.
Secondly, are a group of demands that may come to re-assert themselves with
greater power than their initial tarrying with consciousness represented. These are
ones such as standardly occur in cases vi and x, and less usually so - but with an
especial poignancy - in vii. Examples iii and iv may also occasionally give rise to
the growth of particularly strong intruder-like demands on one. Next, analysis
presents simply demands with low to medium quanta of experienced force, ones
that impinge on consciousness lightly, unpressingly, and/or fleetingly. Such are the
main display of experiences described in examples iii, iv, partly v, and partly vii.
And fourthly, a class of demands that seem not so much registered with lightness in
consciousness, but which pass below that threshold altogether. This is the most
usual form given by examples ii and vi. Their entitlement to inclusion as specifically
demand experience rests, then, on their being unnoticed ones, discerned as an inner
tension is set up in problem cases or over time as the subject fails to respond to

them.

Section Three: The moral demand in this classification
It will be seen readily that the moral demand variously occupies space
across the spectrum of general demand experience. The moral demand to act or
forebear ranges from the sharpness and power of the first type mentioned above - a
great pressure to do something in the example with the starving or, what was not

put forward, the alarm-bell intensity of the demand not to steal, say; the brooding,
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building, erupting force of the second type as an initially low or medium power
demand takes one with its accumulated force (for instance, the possible route taken
by the demand portrayed in x); to the pressure of the next type, the demand to help
or the demand to stop oneself being only briefly arresting or not strong enough to
rise above a certain minimal level of 'being noticed'; and through to the fourth
category of presence, one which paradoxically seems to be represented by the
demand's absence, as in the case of some unreflective, spontaneous acts such as the
helping of the fallen person or the non-involvement in an easy opportunity to pilfer
from the till, the moral demand being unrecognized at the time, but acknowledged
on later reflection or as a problem occurs which halts the subject and puts her in a
more thoughtful position. So one form of the consciousness of demands which a
subject has is that which takes place only subsequent to the actual situation in which
the demand is later felt to have been ingredient.

I wish also to state that the experience of what might be thought to be quite
powerful demands of a moral nature does not usually give them as so. The general
example of forebearance illustrates well how variable in nature is the force of the
moral demand upon one. For in everyday living one is not struck by demands not
to steal, not to lie, not to murder, & c. - these simply are absent from
consciousness, or exist in unnoticed form at any rate. Only when the opportunity or
temptation to perform one of these acts arises (and this itself might be characterized
as a felt demand upon one) does a corresponding and counterfacing demand to
refrain arise. Such demands, when they do arise, can be like mere blips on
consciousness, fended off without difficulty, or they can quite often rein one in,
assailed by the degree and intensity of force with which they stay one's hand.

I think that two important points can be made in the light of this:

1. Variety of demand force  The felt force of the moral demand is
not a straightforward matter, but requires attention to the subtle range of shades
with which it impinges on consciousness. This is a salient characteristic of

experience of moral demands and one which suggests that much of the moral
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philosophical tradition through which the experience is apprehended has been one-
sided. For that tradition has tended to concern its description with the more
powerful elements of the experience. And that has been, broadly characterized, with
the heavy impulsion on consciousness of the demand to act (that one addressed in
part of my example of the starving) or what I like to call the 'alarm bell' force of the
proscriptive demand. But analysis of that force makes such a picture look
monochrome in its starkness.!5 If moral demand experience were indeed of that
sort, the subject herself would spend her entire moral life being buffetted to and fro
by the alternate attracting and repelling forces exerted by the demands. Since that is
not how our moral experience is always going on, and since the moral states of
affairs in which subjects find themselves cannot be so exclusively described, I am
taking these in combination to present good reason for less polarized representation
of the nuances of actual moral demand experience.

This is not to deny the striking importance in the moral life of those
demands of a particularly heightened force. Nor to disregard the fact that further
analysis is called for in respect of possible peculiar differences of tone between
these various demands that are experienced with an intense degree of strength. It is
to accentuate gradation. It is especially to emphasize the routineness and unforceful
nature of great tracts of moral demand experience. Far from one being struck by the
weight of moral demands impelling one towards or away from certain situations,
the more usual course of moral experience subsists somewhere in the region
demarcated by the beholding of the famine-via-the-media example and the kind of
sub-experience sketched by examples vi and x. Moral experience is to be found
often in climes less strong than those occupied by the kind of demand that enters
consciousness with a force like that of the sharp stab of the pain of a headache.
Much of it goes on without that 'acute consciousness' of its presence which
Bergson notes. And one pointer to phenomenological development of this point is
the possibility of this kind of experience representing deep and important matters

for the subject while yet not signalling itself with great demandingness to
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consciousness. That is to say, the horizon of the experience can be explored, and
the imaginative variation canvassed in which importance or centrality to self and
intensity of strike on one come apart. (Such an analysis takes place partly in the
next chapter, and then in the later ones).

2. Similarity of demand force The strength of moral demands in
experience has counterparts in the weighted comparison with other forms of
demand experience.1¢ No special demand strength seems to capture the moral one
apart from the others. This point, then, is partly repeating the stuff of the previous
one - that the moral demand should not be looked at only as it bears a heavy imprint
in its immediacy - as well as placing the complexity of the experience within the
context of a finer-grained run of general demand experience. And so we have the
following sharedness of strength:

- of overwhelming, powerful demand confrontation (cf. the doorstep
construal of v with example i);

- low to medium strike followed by a gathering of strength in consciousness
by the demand (cf. the second halves of examples vi and x with the second halves
of examples ii, iv and viii);

- a low-weighted skitting in and out of consciousness by the demand (cf.
the first halves of examples v and x with the first halves of iii, iv and viii);

- a barely registered demand, or one that is unnoticed in the rapidity of
response, that nevertheless seems to be present to consciousness in some way (cf.
examples vi and almost x with example ii).

One thing this clearly suggests is this. As a criterion of simply being a moral
demand, strength of experienced demand alone will not perform the task. In terms
of strength, the moral demand varies too much from a single weighted
characterization and possesses too much similarity to a host of other experienced
demands for force to be an adequate signalling to consciousness of the impingement
of a moral demand. And this is what a slightly more reflective hold on the nature of

the experience would lead one to expect. The force of the demand to leap from the
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cliff in example i would have to be accounted sufficient to make of it a moral
demand if felt strength were to be construed criterially in this way. Cliff-leaping
demands do not usually enter consciousness in that way.!7 More notably, this pair
of points which I am asserting also shows that high strength of felt demand is not a
necessary condition of a moral demand being experienced, given that much moral
demand experience is located outwith just this range of force - though it may
represent a necessary condition of moral education, of ensuring that this kind of
experience is especially efficacious with respect to behaviour, and so forth, that the

experience be engendered in such heightened fashion.

Concluding note to the previous sections

This excursis into the general realm of demand experience has thrown doubt
onto the notion of felt strength of the moral demand as being a unique or even
specially prominent feature of it. It has also emphasized both the similarity of
demand force of the moral one in inter-demand comparisons as well as the breadth
of experiential strength within an intra-demand survey of moral ones, reiterating
particularly the lack of felt strength in much of what commonly passes for the
experience of moral demands. The purpose of going through this analysis is
twofold.18 It has been, firstly, to begin to get a representative picture of how the
moral demand stands out in the consciousness of subjects. Felt strength seems a
good initial candidate for leading one into a phenomenological description of the
appearances. Using a comparative overview of demand strength between moral and
other ones aids research in the attempt to discover essential elements to the former
which make it stand out in consciousness (towards which rather sceptical attentions
have been directed so far).

Secondly, this form of analysis takes one to further questions concerning
the experiences. It sets the scene for applying phenomenological research to other
aspects of the demand. In this respect, two elements of these demand experiences

stand out as drawing one's notice. One is the possible differentiation between the
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demands by some qualitative tone differences possessed by them which serve to
delineate the nature of the demand as being of such and such a type. An example
from two comparable experiences which do not normally invoke demands on one
concerns the similar strike on consciousness in terms of impact strength of, say, a
bright colour and a pungent smell. Differentiating them in terms of tone, or felt
quality, are, say, the brightness and redness of the colour and the pungency and
'garlicness' of the smell. Similarly, one might search for specific differences in
quality between the cliff-jumping demand and the demand to help the starving on
one's doorstep, though they may both sometimes possess indistinguishable levels
of power as they enter consciousness. The other element, which is intertwined with
the considerations above, and which prompts analysis on viewing the nature of
these demand experiences, is that of the degree of objectivity felt in the experience
and how this feature might be experienced. This possible feature, combined with
that element directly above of a special quality, can also be studied for necessity to
the nature of the experience. I drew partial attention to some aspects of this feature
in talking of certain demands as being experienced as 'assailant' or as flooding
consciousness and distinguishing these features also from that of an experience
arising without any seeming control on the part of the subject with respect to its
constitution in consciousness. This will form the basis of my characterization in
chapter 5 of the 'exteriority' of the demand as a crude signalling of objectivity.
Such a phenomenon will also lead on to the question of the source of the demand; a
value realm, of course, being the pertinent suggested basis for moral experience by
some moral philosophers.

Now I turn to analysis of the first of these two elements.

Section Four: Felt tone of the moral demand
A: Kinds of qualitative difference Having mentioned above the
examples of redness and pungency as representing qualitative differences in the

phenomena, I shall go on to compare moral and other demands with respect to tone
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or felt quality. The kind of differences being scanned for could fall into one of two
types. Difference in tone could represent qualitatively separated items in experience
with strict and impermeable divisions between the classes of items. Such I take
redness and pungency to be. There is no point in experience at which one merges
into the other, or at which discrimination between them becomes uncertain. They
are items in experience which can be isolated from one another with distinctness.
To mark this quality-category, I shall introduce the term 'strict separability’,
meaning by this the kind of sharp division between experienced tone to which
attention has been drawn. Secondly, there is the possibility of finding experiential
tone to be a matter of degree within a particular scale through which the experiences
themselves share essential features. A ready example of this phenomenon is given
by the shades of a single colour. Maroon and crimson, for example, stand closely
on the same scale, participating in the category 'redness' whilst being held apart by
slight qualitative differences. It may not be easy to discern differences on a colour
scale. Mistakes will commonly be made in classification. But separability of
phenomena both adjacent to one another and at further distaces on a scale is marked
by the wealth of colour words that exist and which a certain trained attentiveness
can marshall accordingly in cases of fine discrimination. More usually, one can
readily identify as separate crimson from pink, say, while recognizing their shared
membership of a class. This category, I am saying, is one of the 'separability of
similars'. Here, then, unclarity of distinctness can occur and blending of one
quality into the other give pause in addressing the tone differences being
experienced. The way in which one quality tends towards and topples over into the
other may also be a cause for uncertainty; or of a matter, conversely, of the evident
addition or abstraction of a particular quality that makes for the difference tﬁat is
marked.

B: Tone of the moral demand experience I shall inquire first of all into
the presence of a special feel to the experience of moral demands that might always

seem to go with it. My analysis will then go on in tandem to see if any such feel
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demarcates it strictly from other areas of experience or whether it amounts to a
quality that more loosely separates it from those other ones. The moral experience
would then be part of a more general area of experience, being similar enough to
other demand experiences to group it with them. There is, of course, a concern
lying just by the side of this analysis. It is with the possible rendering of the
demand experience as uniquely toned by some quality that impinges on one from an
objective value realm. My search for differentiating features to moral demand
experience, then, will be going on in a fashion faced toward that concern.

Initial credence to the view of a particular felt quality to the experience is
given by a number of writers. Here is a representative trio of assertions to this
effect.

1. Feelings of moral approval and disapproval are unique in their felt
tone. They cannot accurately be reduced to some other sorts of
feelings.1®
2, The valuational attitude of aesthetic prizing...carries with it a
feeling quite easily distinguishable, by introspection, from the
feeling component of, say, the attitude of moral commendation...
[T]here is...a diffuse quality of feeling-tone common to both cases
(and to all other instances of approval), which takes on a more
determinate form in each of these two cases of approval (and in
every other).20
3. [There is a] "light" in which a valued object comes before us, as
precious, as worthy of admiration, etc., a light which is often more
evident to the valuing person than any attitude he may have to an
object, and which can persist and haunt him even when the relevant
attitude is quite in abeyance.2!
I have had cause to deny any specially weighted force to the moral demand in
experience as clearly differentiating it from others. What I am proposing to do now

is to check these reports above with the various demand experiences to see if they
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'read off" correctly from the phenomenology when the object experience they deal
with is transferred specifically to the moral demand. Firstly, I shall see if any
'unique' tone can be described. I will suggest that candidate notions for this are all
shared with various other demand experiences, and that no one tone - other than the
experience's being felt to be a moral demand (a point on which I expand in section
five below) - captures adequately the phenomenology of the moral demand
experience (this being a counterpart to the claim that in terms of strength moral
demands vary considerably, no one force rating being of salient descriptive
accuracy). Then I will make the claim that moral experience does indeed enter
consciousness as moral, but without strict demarcation from other areas of
experience. I shall maintain that the experience occurs non-inferentially, but amend
that assertion in the light of reflection on experience, stating that, while the
experience as a moral demand often occurs with immediacy, this does not mean that
criteria for its nature as moral are lacking. This analysis will have an overall shaping
effect on the rough mould of the experience which is now being dealt with, and it
will lead my study into throwing sceptical light on the notion of the demand
experience as signalling values 'out there' to consciousness. The picture that will
emerge of moral experience will be more finely-textured than the tradition ordinarily
describes, while also representing the moral demand as far less determinate than has
been attested to by that tradition.

To the first question. Borrowing from one of the quotations just cited,
wherein does a 'unique' felt tone reside? A prima facie plausible quality is given by
the phenomenological feature which I will very generally describe as a 'repulsive'
demand, one that marks out the morally bad. The converse to this is the
attractiveness of the good, what Stevenson calls its 'magnetism'.22 This
characterization captures well, with respect to repulsion, those features of shock,
horror, forbiddingness, forbiddenness, and untouchability which go with that
moral demand which forces itself into consciousness and proscribes one's

behaviour. If there is a peculiar kind of 'lighting-up' of morally worthy object states
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of affairs (see the third quotation above), then no less so is there a flaring of the bad
before one's gaze, so to speak. In the midst of such a phenomenon consciousness
is repelled. It shrinks back. That extreme form of the bad which is called 'evil' has
an especially disabling effect on one, pushing one away, compassing one's
thoughts and actions. And as to the illuminating appeal of the good, the demand
seems to draw one on, to clothe consciousness by an attracting force.23 There are
fewer comparable terms here to describe the alighting of the good than there are for
the bad.2* But this general feature of the good seems to involve a positive pull
forward on one, a demand that enters consciousness with a lambent and beguiling
charge.

Now these qualities capture fairly adequately a part of the range of the
experience of moral demands. There are demands that seem to peal in
consciousness in just those ways. The tenor of the demand to help has a particular
horror appended to it on being confronted with the starving. That of the demand to
refrain from some action like joining in with looting, say, pulls one back, repelling
by shock, or by forbiddenness, or some mixture of these and other intense qualities
of the demand in consciousness. And some moments of beholding the good
demand one's assent and participation. Certainly the ideal of justice has had that tug
on the energies of people. In both types of case a peculiarly heightened state of
consciousness is wrought within one. The qualities being described seem to
luminesce about the demand, producing an especially prominent tone to it. That this
is but a segment of the run of moral demand experience, however, is plain on
directing attention to the range it spans. For these demands indeed are prominent
ones, with respect to a greater range below them.

The general run of the experence just is not like this. That is to say, these
qualities are not evinced universally in moral demand experience as they have been
described. That a demandingness is signalled need amount to no more than an
irritation or shifting out of equilibrium of consciousness. This is an important point

to make about the moral demand. Rather than a particular attraction or repulsion
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towards particular states of affairs, one finds in its stead a more inchoate pressure
that something be done or that it cease with respect to a situation. For a demand in
consciousness is not thereby a demand on one. Minimally, it demands
acknowledgement of a troubling factor in consciousness, a breach signalled in the
ordinary passage of events in the world which requires redress. But that is not the
same thing as a demand that hooks one toward or away from a particular action.
The next chapter will deal at some length with the notion of the moral demand as an
irksome one, a pressure hemming about the subject. For the moment, I should like
to focus still on the directedness of the moral demand: that is to say, on the question
of whether phenomenological analysis of the demand experience shows it to be
taking a particular object. This would amount, for instance, to the demand being
directed to x to do y with respect to z. Demand example vi, in so far as it is
registered, does just this: the apprehender of the demand is demanded to aid the
fallen person. Or, taking a negative example, the demand is placed on John not to
raid the till. But what of the first half of demand v? The demand seems to be simply
that 'something be done': that one gives money to charity; go out to the starving as
an aid worker; vote for the party which proposes to give most overseas aid; work to
bring down the system that leads to maldistribution of resources; & c. Or merely
that someone somewhere (a beneficent god even) get something done. And demand
X ? One is demanded to behave correspondingly to the person or her proxies, but
this leaves open a multitude of possibilities, with those ones in which one brings it
about indirectly that some ordering of events comes to gift the original benefactor.
Few moral demands do seem to possess the specific directedness of a call for a
certain action by the demanded subject toward a particular situation. The contours
of the experience are less firm than that and the map subsequently plotted from them
of far greater complexity than that which emerges if the experience is squeezed into
the mould of those particular determining properties labelled above.

It is clearly the case, then, that a distinction should be noted between a

demand experienced as being on me; a demand that is experienced, but not as being
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on me; and one that is experienced in either of these two ways, but with no clearly
specified object. In the latter instance one may have to do quite some searching to
discover the source and object of the demand?> - and even if the genesis of it were
to be identified within one's own breast, that is often not a matter at all apparent in
the immediacy of the demand experience.

There is not a logical connection between the mode of 'magnetism' and
repulsion and the carrying of a clearly delineated object in the demand. One can be
pushed and pulled about without being aware of that in the state of affairs before
one which is determining the quality or that from/towards which one is specifically
refraining/acting. So the point being put here is not that lack of directedness or of
propulsiveness to the demand experience need entail lack of such qualities. It is the
outcome of phenomenological analysis, to the effect that, as putative universally
instantiated elements to the moral demand in direct experience, neither of them gives
one a sure hold on that experience. Concerning the feature of directedness, this
begins to give one pause in regarding the notion of value-apprehension. For the
experience is arising largely without the specific signalling to consciousness of
those properties of oughtness, rightness, duty & c. which are the stock-in-trade of
the tradition.26 In place of that one finds the demand referring often more
amorphously to a feel of something amiss needing redress, or a disquieting
confrontation before one (and conversely of a settled, warming state before one in
the case of the good).2”7 This could mean that a value realm itself is amorphous,
pressing on one but without giving specific direction to action. No decisive warrant
against that construal is given by the facets of experience attended to thus far. But
the consideration of propulsion taken together with the lack of directedness gives
further pause. Mackie thinks that ordinary moral experience is as of inherently
action-guiding moral values. But ordinary moral experience is not. It is not as of
that because, when phenomenological focussing takes place, moral demand
experience soon breaks down from those 'peaks' represented by the shrill

experiences accorded due recognition at the beginning of this section. Description
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calls to notice a registering of unease with respect to certain states of affairs, or even
the bare pinprick on consciousness of the demand in the first half of example v,
which hardly amounts to a propelling force in any direction at all.

Two further rejoinders. Even to those moral demands that are particularly
intensely associated with a repulsive or magnetic quality there are plenty of non-
moral demands in direct experience marked in just the same way. Example i notably
seems to involve both. The magnetic (even hypnotic) sensation of being dragged
toward the precipice, the tempting veneer with which the jump-demand is covered,
is phenomenologically no different as magnetism. Nor is the correspondent horror
of the repulsive demand to stay oneself and draw back. A similar picture is given by
the demand in examples vii and ix. The other demands one's attention, as does the
forest, with a strong magnetic quality (famously so in the former case). If strength
and repulsive tone of the demand experience were criteria for its being a moral one
then the demand felt, say, not to wear green colours, hitting one like a shock and
acting as repelling force on one's behaviour, would have to be accounted moral.28
And subjects' experience of the moral demand does not generally signal that
demand as so. Moreover, at least as far as magnetism is concerned, the relations
between demands can become inverted: that is, as signalling the good to
consciousness magnetism is not always so linked. Evil has an allure, a magnetic
demandingness with which most of us will be familiar. In some complex fashion
the phenomenology of forces acting on the subject seems to coalesce around the
very attraction of that which is charged with a repellingness.2? (It is not that the
latter quality is simply in abeyance - one should think here of the elated sensation of
youth when first participating in some activity which one felt to be forbidden).30
Evil does have an electric potency that can lead one on despite some apparent
apprehension of a countermanding demand.3!

The other sceptical note I wish to sound here concerns what I take to be a
phenomenon related to the magnetism and repulsion of some moral demands. It

seems largely concerned with a rareified version of the good (though the effect of
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contact with that may be said to give the impetus to a particularly intense response
to evil). That phenomenon has been noted by various moral philosophers. Kant
returns again and again to the special feeling of 'respect’ for the moral law,32 one
that in his works is rendered in some of the few lyrical passages he invokes. Butler
regards conscience as a magisterial and awe-inspiring phenomenon.33 One recent
philosopher talks of 'that tinge of "upward-looking" reverence which is one aspect
inherent in every experience of value.' 34 And Durkheim goes so far as to talk of
some moral experience in terms of the 'sacred' for a social group.35 These ways of
reflecting moral experience do present one with that special-toned feeling that goes
on occasion with the moral demand, transmitting to one as if from some especially
elevated value-realm or level of self.36 Consciousness is fired by what appears to
be the numinous character of the demand. The subject feels herself drawn into
participation with a power that both overrides other demands and asserts itself with
a kind of ultimate authoritativeness.

These sorts of experience are by no means uncommon. That particular
intensifying and channelling of one's energy that goes with apprehension of this
hyper-demand, as it were, will be one which most people encounter at some stage
in their lives. It is most plainly associated with what we call supererogatory actions.
To suggest, however, as Kolnai does in the quotation above, that the feature of
'reverence’ attends 'every experience of value' (which subsumes the moral demand
under its ambit) is to read back into the general current of the experience what only
takes place at its very peaks. The ordinary acquiesence in and acting in accordance
with the moral demands one meets in everyday circumstances goes on against a
backdrop almost entirely devoid of such alleged features. Most of the relevant
experience and behaviour take place in a milieu in which people do things because
they are the done things - and not because of the innervating charge wrought by
apprehension of a particular striking-hued aura to the moral demands they meet.
Many such moral demands are acknowledged with sparse attentiveness and small

effect on consciousness. They come and go. Rarely is there a great 'leap' in the
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subject in response to that force described by the authors cited. I think Bergson is
pointing to a roughly similar split in the phenomena when he distinguishes between
the 'natural obligation' of that which is socially inculcated and stands to ensure the
day-to-day maintenance of a society, which he thinks acts as 'a pressure or
propulsive force' on most individuals, and that 'complete and perfect morality' of
humankind (often initiated and empowered by the lives of individual exemplars)
which 'has the effect of an appeal' on one.37

If there are indeed moral demands that do generally have the kind of feature
being challenged here, they constitute a small group. I would suggest that such a
group amounts to a core largely made up of prohibitions. Murder looks to be a
likely candidate: the particular horror-struck revulsion and repulsion which is
experienced toward it seems to give the prohibition in it the character of the
'sacred'. Such things as incest and sexual relations with children look to be
carrying a similar charge. But note that this mitigated finding of the quality has
already upturned its presumed object. Far from reverence and awe for some
paradigm image of the good, one is faced with that tone to a specially enlivened
feeling directed toward the prohibition on evil. And as to this reverence or respect
for the good, it is hard to make out quite what its object is thought to be. Kant takes
it to be engendered in the striking down of 'self-conceit' by the moral law and the
apprehension of the possibility of acting in accordance with it.38 Butler thinks that
the peculiar sublimity of conscience is a matter of the natural ordering of the person
and her faculties.3® Neither of these give an adequate phenomenology of the actual
encountering by the subject of moral demands. The experience with which they are
concerned is a rather strictly delineated one. Its overlapping into religious
experience does not aid in maintaining it as a sign of the moral demand (unless, of
course, one takes 'god' and 'the good' to be coreferring definite descriptions).
There are a number of objects in religious belief and practice which demand awe,
wonder, reverence &c. from the initiated40 without thereby being of the nature of

moral demands. These are phenomena which in contemporary times one will find
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especially closely associated with experience of the natural environment and
attitudes toward its preservation.

My general emphasis thus far has been, then, to question certain traditions
in moral philosophy with regard to phenomenological description of the moral
demand in immediate experience. My main worry has alighted on two ways in
which such description has been too narrowly circumscribed. One concerns undue
attention on certain particularly striking features of the experience (strength;
magnetism/repulsion; reverence) which, while granted their place, should not be
interpolated throughout as if they were constant and partially defining features of
the experience.*! The other, congruent with the first, has been to state and reiterate
the variety and richness of moral demand experience, both as a category itself and
as one compared with other forms of demand experience. This brought about
emphasis on the 'ordinariness' of moral demand experience, on the lack of a
consistently notable quality to it present throughout its variations in sheer
forcefulness. In the light of this, I will attempt in the next section to discover what
there is to the moral demand in direct experience that does mark it out from other
demands with similar degrees of force and similar intensities of qualitative tone (a
marking-out that, after all, allows examples to be employed in the first place by
which to exploit the subject matter). That section will complete the chapter and lead
the direction of my thought to the nature of an objectivity feature attending the moral

demand.

Section Five: Demands as moral demands
In this section I will maintain that: the moral demand enters consciousness
as moral in non-inferential fashion; that subjects standardly have awareness of
certain demands as moral, though there are borderline cases with other types of
demand in experience; that in the light of both of the previous points there are some
criteria for a demand's being identified as moral, hence allowing for the admission

of having been in error at the immediate level, even if the experience in immediacy
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is not consciously sifted in virtue of them; and that these facts look to give some
warrant to the notion of a value-realm 'out there', particularly as evinced in classical
intuitionism, though such a warrant can and should be resisted.

- i) That a demand is a moral demand in immediate experience is not
something inferred from its particular force on one, its importance or seriousness to
one, or the peculiar heightened tone it might possess. The identification comes in
with the experience; or rather, as the experience. This signalling, then, is going on
in what I shall call, for want of a more apt label, an 'intuitive' manner. This term
need not entail anything whatsoever about the origin or genesis of the demand or
about a special receptive faculty: only about the way in which it appears before
consciousness.42 And that is in a way which does not involve the subject 'reading
off' from certain experiential features the presence of the moral demand.

Two analogies, from religious and aesthetic experience, will aid in
clarifying the description I wish to invoke. In the first, one finds in the immediacy
of experience religious description to be given rather than certain features of the
experience forming the basis for some tentative theistic hypothesis. Martin Buber
speaks of Israel beholding the parting of the Red Sea in the following manner:

What is decisive with respect to the inner history of Mankind...is
that the children of Israel understood this as an act of their God, as a
"miracle"; which does not mean that they interpreted it as a miracle,
but that they experienced it as such, that as such they perceived
it...43
So here there is no move from the awesomeness, the sheer impossibility of the
event, the decisive defeat of an historical oppressor force, to the conclusion that the
God of Israel is present and active. The people (think that they) experience him at
work on their side. Their experience straightaway is of a religious kind.

From aesthetic experience, take the apprehended beauty of a painting, one

of Turner's sun-rayed sea-scenes for instance. The beauty-experience is given in

consciousness as that, an originary phenomenon unwrought by prior determination
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in thought of other experiences marking it out as being so. The phenomenology of
the appearance of the experience in consciousness shows it unmarked to the subject
by any process of its being inferred from the presence of other experiential tones on
viewing the painting: ones such as the pleasure taken in it by the subject, an
uplifting of one's spirit, of being 'taken aback' (though these will often be present
also). The experience may come to one after much peering, moving up close to
study a particular aspect and stepping back to view the whole. It may 'well' on the
edge of consciousness and then strike one in its fullness (though, like much of the
run of the moral demand experience, aesthetic experience is not so often as striking
and moving as it sometimes seems to be regarded in the literature, more usually a
quite simple noticing of the beauty of a painting or the sweep and vigour of a
musical composition). But this is not attended in the consciousness of the subject
by an inference from certain collated factors which gives rise to the presence of the
experience itself and its identification as being thus and so.#

And this is similarly so with the moral demand: its presence being by the
way of an originary impulsion in consciousness. Prichard expresses this feature in
stating that,

The sense of obligation to do, or of the rightness of, an act of a

particular kind is absolutely underivative or immediate.%>
This points to the quality of the experience which is often present in immediacy
when one is not specifically in the mode of attending to a moral problem. The
suddenness, unbiddenness, unexpected way in which the demand strikes
consciousness as one is watching the television and the famine-scene is played, or
as the front door is opened to reveal a starving person confronting one, attest to the
feature Prichard describes.4¢ There is also that same quality to the demand which
ensues when one wonders over specific courses of action in the light of the
unformed demand which one experiences to the effect simply that something be
done. The demand does not seem to have arrived by a process of inferring it from

other elements (nor, importantly for later chapters, does it feel as if one has



Chapter Four 115

wrought it by one's own choosing) - which is not to say that, counterfactually,
there are not features by which it could have been inferred. This form of immediacy
of the demand, its apparent arising without one's willing, can be labelled as the
‘categorical’ feature of it. For the demand is given as such in direct experience, as
calling on one without seeming to be linked to one's own desires in its immediacy.
The subject feels as if something other to herself is pressing on her. But note that
she does also in those religious and aesthetic experiences described. These
experiences - of the holy and of the beautiful - do not seem to arise in
consciousness through one's own choosing. Even as one does choose to turn
attention to that which is already thought to be within a particular milieu - to a work
of art, to an iconic image, to a documentary on famine - one does not feel oneself to
be choosing to have the corresponding experience.4’

The fact that a particular demand is experienced as a moral demand, and that
this is not based in immediacy on an inference from other elements of the
experience, is neutral with respect to the question of whether there is a special tone
to the experience, or a special intentional content, which one could sheer off from
the experience, as it were, and investigate. One would then deal with a particular
'ringing' quality which signalled experience as moral, or with a content such as a
value-realm which went to underpin description. (More will be said in point iii
about this matter). For instance, Davis, who is quoted at the beginning of Section
4, contends that, of moral experience,

...man is so constituted...[as] to find certain kinds of actions,
intensions and situations repugnant or disvalued in a peculiar sort of
way. This repugnance, while analogous to other repugnances men
feel, is unique in its experienced tone. It is as useless to attempt to
describe the experienced tone as it would be to describe sweetness
or colour. It has to be felt to be known, and once felt, description
becomes superfluous,...the very being is in the seeming [like

sweetness].48



Chapter Four 116

Analysis may be unable to do anything more concrete than try to convince the
reader that description is accurate as it accords with his/her own moral experience
when it is called to mind, or that it leads the reader into agreement if, as Davis
claims, the experience cannot be adequately described. More determinately, it can
say this. That one's experience is of a religious, or aesthetic, or moral nature is, in
immediacy, a matter of the overall tone and content of the experience. This implies
that there is not a single unique, sortal feature to each kind of experience that can be
shorn off and analysed in separation from the experience. The religious nature, the
beauty, the moral nature of the experience does not appear in direct experience as a
special additional tone that would allow one type of experience to topple into
another type as the particular feature was added or subtracted. By 'overall' tone and
content being involved in the identification I mean simply to indicate the immediacy
of the experience as, say, moral, which I have stated to be non-inferential and not
given characterization by the presence of some single special feature which could be

rendered up for inspection in isolation from the experience.

- ii) If subjects in direct experience do not infer the experience to be that of
a moral demand, it is because the experience ‘is presented in ordinary and
unproblematic manner as moral. Whether the demand force itself be minimal (the
first half of example v) or quite overpowering (the second half of example v), in
both cases it is routinely identified as a moral one. Or, as it was put at the beginning
of point i above, the identification is part and parcel of the experience itself. This is
a matter of the phenomenology of the appearances. What it does not establish is the
impossibility of experience of moral demands that are not identified as such -
because of inattentiveness in the heat of the moment, or because an interfering
factor such as a high emotional state renders in flux the subject's consciousness of
the forces weighing upon her. To say, then, that a demand impinged on a subject,
but was unnoticed or not identified as such by her, or that a subject later

acknowledges that she should have felt a moral demand on her or that the
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demandingness which she did experience should have been experienced as moral:
this need not be to say anything at all about the notion of values 'out there' which
are not being fully apprehended. It is to say that, despite the usual fashion in which
the experience enters one as a moral demand, in some cases there is an experience
striking consciousness which, but for certain other forces tugging also on the
subject, would be experienced as a moral demand.4® And sometimes also we talk of
demands unnoticed, though we feel that we should have done so.

There are, of course, borderline areas. In these, either the subject is herself
unaware of the nature of her experience, or others are attempting to correct it. The
former case partly consists of that kind of realization presented above, that the
noticing of the moral demand has been prevented. And there are those times when
one discerns that what one took to be a moral demand was in fact a demand of
another sort, one placed upon one by an emotional attachment or revulsion to some
person or group, or one which seemed to one as moral in virtue of the effect on one
of some feeling of the overriding importance of a particular matter. This corrective
reflection, as it were, takes itself two modes. One is the denial of the content of the -
demand, though the appearance of it in consciousness remains steady. An example
of this phenomenon is the way in which the moral demand in appearance retains its
character with respect to certain groups of people, though one does not any longer
identify oneself in terms, say, of racist beliefs. Though one is not 'really' a racist,
the demand may continue to exert pressure on one and continue to do so as a felt
moral demand.50 (In extreme cases, the apparent doggedness of the demand
assailing one may, in virtue of the dislocation from what one takes one's 'real’
attitude to be, lead to severe psychic disorder). The other is the denial of the tone of
the experience as moral. In this case one may continue to regard the content of the
demand as pressing, important, a matter of great moment, yet question the tone of
the experience as moral in virtue of other considerations (a point expanded in iii
below). Borrowing from Foot,3! a seeming demand of a moral nature directed to

hedgehogs mating in the light of the moon can be questioned through thought on
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what objects should be felt to place moral demands on one.52 This, then, tries to
slough away that moral nature of the demand, even though one might continue for
all sorts of other reasons ardently to consider hedgehog mating as an important
matter. At a reflective level, something like a repetition of the point concerning
inference might be made: that is, that the demands one experiences are not
accounted moral simply in virtue of, say, the importance of the object one was
engrossed by. Much the same corrective emphasis goes on also by others towards
the nature of the experience one reports. Others will point out unnoticed aspects to
the states of affairs one is directed toward, pinning down one's own experience and
asking for more careful study of its nature. They will try to get one to see how, for
instance, anger or repressed desire clouded one's awareness of the demands on one
or how they lead, through their intensity and felt importance, to an illusory veneer
to experience. Since this section mainly has its weight as deeper reflection on direct
experience I will not pursue these thoughts, leaving them to arise again at the
appropriate point in the chapters that deal with that reflection. They act as brief
partial notes on the re-ordering of the experiences - or attempts by one to do so -
which strike one in immediacy. One thing which I do think that this section has
highlighted as an aspect of the phenomenology, however, is the range of different
subject responses on looking more closely at the raw stuff of her immediate
experience. A particular difference which I should like to emphasize is that between
one's acknowledging that one did experience a moral demand but do not do so
now; and the thought that what one experienced as a moral demand then, one

realizes now was not really a moral demand.

- iii) To repeat a point made earlier: the non-inferential nature of the moral
demand in direct experience is logically compatible with the presence of criteria or
experiential qualities that would make an inference possible.53 And, even in the
absence of these, the immediacy of experience may be open to an understanding in

terms of the training and refining of one's perceptions through socialization and
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repeated exposure to an expected respose.> To discover criteria is a matter of
exploring the horizon to the experience, thereby testing subjects' grasp on the
matter. One evident matter to which Foot, amongst others, has drawn attention in
the articles cited is that of the almost necessary link to human benefit and harm, her
point being just that without this connection we fail to make sense of a claim that the
experience is a moral one (I say 'almost' since the recent proliferation of literature
concerning 'deep' ecology seems to make of the demand to preserve the natural
environment a moral one irrespective of human want).55 This itself does not seem
to me an argument for or against the possibility of experiencing such and such a
demand as moral in immediacy, but it does seem strong as one concerning our own
later thought on the nature of the experience and how we should be able acceptably
to convey it to others.
Ewing says of this non-inferential moral experience:
Even where intuition is not backed by any explicit process of
inference...[one] is right in refusing to regard it as a quasi-
miraculous flash of insight standing by itself and not essentially
connected with any thought-process at all. I presuppose at least a
partial analysis of the situation or a selecting of certain aspects of it,
a process which presumably takes some time and may be more or
less gradual, and it is certainly effected deeply by our previous
experience and thought. What we see immediately may be the result
of a careful survey or long experience of the whole situation or the
whole system involved and yet may be incapable of deduction from
definite explicit features in that situation or system.>
Williiam James noted a similar building-up to some cases of religious experience.5’
And a more recent empirical survey found respondents prepared to list a number of
factors in religious experience, absence of any one of which would have led to
withdrawal of its identification as so0.58 Similarly, the aesthetic experience is not

one that goes on for the subject in unfathomable isolation from certain factors,
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particularly as a contextual matter involving what are thought to be called by others
'works of art', 59 and/or as she is already aware of the factors to which she
generally responds. (For Lewis, quoted in the early part of Chapter Three, this
would necessarily have to be the case in order for direct experience to be regarded
as aesthetic at all. Unlike him, I am saying that phenomenological analysis of the
appearances does show that, problem cases notwithstanding, subjects are aware of
experiential differences in the nature of their classifications as a matter of course).
Again, these matters require a reflective assay that must be left until later with
especial concern for the putative value objects involved as giving the experiences
their nature. I draw attention to them at this stage only in order that the sway of
appearances so far described not accumulate too greatly in a single direction such as
that to which point i above inclined. The main theme is this. Recall the assertion in
point i that no one isolable quality could be found to experiences of beauty and the
moral demand that accounted for each one's nature and which could be removed
and swapped among experiences, thereby altering them from one to another.
Verification of this assertion occurs in seeing that experiences indeed do not flit
from one type to another through subtraction and addition of a particular element
that entirely alters the experiential compound. For example v to be of the nature of
aesthetic experience, or example iii come to appear as religious, there is no
experience on the part of the subject of some peculiar quality that can, all of a
sudden, transfer one into the other. Only in example ix might those three be
standardly conjoined in a fashion making it hard to discriminate between them; or in
which the three types of experience vie for attention, one with the other.

The upshot of these considerations is that the connection between moral
demand experiences and their objects - be it a logical and necessary one or a
contingent though deep-seated one - does forge a link of a sort that goes intimately
between the experience and general matters of human welfare. The phenomenology
of appearances at the direct level does signally bring forward the non-inferential and

unbidden features of the moral demand. But further analysis also brings out the
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way in which their originary constitution in consciousness is taking place within a
contextual frame. In this light, one writer, in addressing the issue of moral intuition
- that form of description of immediate moral experience which is most similar to
this analysis - says that,
Intuitions are moral because they involve seeing situations in such
general terms as good and evil and, when refined, in the more
concrete forms good and evil take... By good and evil I mean
benefit and harm to human beings. And by moral good and evil, |
mean benefit and harm to human beings produced by human
agency. Thus the realm of morality comprises the many ways in
which human beings may benefit or harm each other. Moral
intuition, then, is to see a situation in terms of some human beings
benefitting or harming other human beings...50
Here, then, is one way in which experience and object are generally seen as
connected, one which was mentioned earlier also. Not only does it put that forth,
but it also demystifies the notion of moral intuition as specially connected with
some kind of value realm.
This brings my discussion on to the last point of the four in this section and
directly to the question of a value realm 'out there' being apprehended in

consciousness.

- iv) Mackie states that 'the only coherent form of objectivism in ethics [is]
some form of intuitionism...'! These intuitions he takes to be of an order of
objective non-natural moral properties which somehow (and rather vaguely) are
taken to underpin our moral judgements and practices. Brandt, who, like Mackie,
has no truck with such an order, also grants the force of such a notion in popular
moral experience.%2 Moral intutions and a faculty for receiving them have been
thought to answer some of the phenomenological problems raised in my chapter 1

concerning the nature of apprehension and action.%3 As Mackie thinks, this facet to
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direct moral experience looks to be pointing to an objective value realm which is
out there; which is apprehended in moral intution (this phenomenon, indeed, being
that of the apprehension of a value realm); and which intrinsically motivates the
perceiver.

Now intuitionism has had very weighty®* and notorious®> objections
levelled against it in the course of recent moral philosophy. Even its supporters
concede that that 'classical' position adopted by the British moralists of the
Seventeenth and Eighteenth Centuries is no longer tenable.®© What one tends
instead to be presented with by contemporary proponents is a diluted form, largely
of a Rawlsian bent.6” Much of the debate on this issue is not germane to the
phenomenological questions which moral intuition raises in the context of the
foregoing discussion. What is of quite central relevance, however, is this. The
notion of moral intuition derives credibility from the non-inferential nature of
immediate moral demand experience. I have argued that analysis shows there to be
no special moral quality to the experience - other than the fact that the experience is
moral - which is felt at the time to account for its being s0.58 Moral intuitionism is
one way in which the nature of the experience is analysed as being charged by
some kind of objective moral property. And thus debate is turned once again to the
question of an objectivity feel to the experience and the value realm that is being

thought by us (according to Mackie) to be intuited.

Section Six: The vagueness of the experience
To the objectivity feel in direct experience the next chapter is entirely devoted. For
the present, the phenomenological analysis of the appearing of the moral demand
leads my thought in the following manner. There is an immediate sense that
something 'out there', that which simply is other to the subject herself, is working
to form the experience and to support the judgement that one is apprehending a
moral demand. This term 'support' is a deliberately vague one. I do not think it is

the case that, pace Mackie, subjects experience moral demands in such a fashion
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that they regard them as 'making true' the moral judgements they might form on the
basis of the experience. At the heightened level there may sometimes be a notion at
large that the very piercingness and seriousness of the experience itself is some
notice of its extra-phenomenological license, but the rendering of this in terms of
truth or as a knowledge claim, backed by a value realm, is not a phenomenological
fact of immediate experience. Besides, as pointed out before, the general run of
moral experience is not of that specially-heightened type. In direct moral experience
as a whole there is simply the immediate sense of a moral requiredness, of a reality
to be dealt with (not necessarily by oneself), which can be pressing to greater and
lesser degrees. But there just is little experience at this level of that value realm
which might make true the judgement 'Here is a moral demand'; nor is there within
the experience a sense of knowledge-being-acquired in virtue of contact with
objective values that act as originator of the experience and as directed content of
it.%% There is a sense of being in touch with something that tugs on one, encircles
one's attention and gnaws away at it, and this can be felt at times to be of great
importance and urgency, but that is not the same thing as experience of objective
moral values.

Mackie has stated that his analysis says what there is not. And what there is
not is a realm of objectively prescriptive moral values. The facts of the experience
of moral values, he thinks, are false for they represent to one just that realm. But
what my phenomenological description has done so far is to reverse that order of
thought. It has not revealed as content of the subject's moral demand experience
any consistent or persistent signalling of an objective value realm. It kas indicated
ways in which subjects' experience on occasion touches upon matters of very great
urgency and importance; it has begun to explore the way in which the moral
demand is constituted in consciousness in a fashion unamenable to the subject's
own volition; and it has repeatedly emphasized that feature of a pressure or force
hemming about the subject which moral and other demands exercise with varying

degrees of power and intensity. That none of these features, singly or in
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combination, amount to the signalling in consciousness of an objective value realm
is evident.

It is logically possible that there just is such a realm which causally interacts
with subjects in rather arcane ways unannounced in phenomenological analysis.”0
A negative phenomenological argument to the effect that what is not given in
experience does not have a place in the world will be possessing, therefore, only a
preliminary potency. Rather, the analysis thus far questions, and finds wanting, a
particular view of moral demand experience, working within a phenomenology of
the appearances and describing the arising in consciousness of the demand, together
with those others of a non-moral form. And the significant thing about that view is
this. Both Mackie and his supporters - and their opponents - who contend different
metaethical theories about the nature of morality against one another, share the same
phenomenological description of the direct experience. Some are inclined to think,
like Mackie, that it is merely an error and not to be taken as giving philosophical
weight to any particular axiological theory; others believing it to grant initial force
to some (mitigated) notion of value apprehension.”! What neither party does is
simply to look more closely at the phenomena of the moral life. The image of values
being given to consciousness in direct experience of moral demands seems an
uninspected assumption, one taken for granted by all parties to various disputes.
Insofar as they agree on an initial phenomenological givenness of values in
experience, no matter what subsequent construal they put on that, they are all
curiously adrift from the texture and content of the moral demand in immediate
experience.’2 There may, of course, be non-phenomenological reasons for taking
there to be an objective value realm, and a phenomenology of reflection on it may
give extra weight to that notion (later chapters are directly addressed to this latter
matter). If that is the case, however, it is correspondingly not the case that these
values appear as such in the direct experience.

I will bring this chapter to a close by again exploiting an analogy between

the carrying of moral values in direct experience and the objects of (direct) religious
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and aesthetic experience. There is, I believe, a widespread tendency to think of
these kinds of experience as being brought about by, and having the contentual
form of, particular delineated states of affairs: namely, God and the value beauty.
Phenomenological exegesis of the relevant experiences reveals, rather than the
apprehension of a god, let alone a particular faith's image of that being, a far more
richly-variegated congeries of experienced features - of the holy, the eerie, the
awesome, the powerful, the numinous, of being 'taken out of' oneself, &c.”3
God, of course, figures as the content of a fair portion of religious experience. But
the greater part of it is going on outwith such a determinate and committed
description of its form. Whatever independent reasons there are for theism,
religious experience does not represent a consistent phenomenological window on
to God as such. And so it is similarly with aesthetic experience. Rather than the
value beauty being apprehended in all instances of this type of experience, one finds
instead degrees of niceness, pleasantness, soothingness, of being drawn into the
object and out of oneself.7# This is not to say that beauty never figures in the
phenomenological scheme of aesthetic experience; but it is to say that it represents a
non-universal element to it and does not constitute itself in consciousness via
apprehension of a value realm in which it inheres.”> Both cases of seeing specific
objects to be instantiated across the respective experience classes, then, fall short of
phenomenological accuracy in describing the appearances. To that extent, and
bringing to mind the experience of the moral demand, these three objects of
phenomenological analysis have been seen in the claims above to be of a nature
which is unsupported by attention to that phenomenology.

One writer on ethics and theology has argued that those interpretations of
the call of duty on one as divine commands, given through apprehension of the will
of a divine lawgiver, are both conceptually and phenomenologically suspect. He
expresses cogently the worry with which this chapter has contended:

...I maintain that there is no awareness of any such relationship [to a

divine being] inherent in the duty-consciousness itself, and I suggest
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that those who think there is do so precisely because they are not
successfully abstracting from their independent theistic convictions.
Their moral phenomenology has, so to put it, been vitiated by
infection from beliefs at which they have arrived by a quite different
route.”®
This is not an objection that one could put to the likes of Mackie, who certainly is
not, of course, arriving at the phenomenology from an independent belief in
objective moral values. It does represent, though, the problem of shifting emphasis
from certain aspects of the direct phenomena, or from reflective pronouncements on
its general course, to the viewing of it as entirely coloured in such-and-such a
fashion. What I mean to express here is the feeling on my part that attention by
moral philosophers to some heightened phenomena of the experience has led them
to take that sub-class as providing general phenomenological results. One particular
item they seem to have latched upon is that rough awareness we may have at the
heightened level of our contact with some kind of moral reality. In this chapter I
have not been at all sanguine on the matter of finding determinate moral values in
direct experience of moral demands. The two that follow will try to develop further
phenomenological description of the immediate experience and its carrying of an
objectivity feature. In them I will again be casting doubt on the notion of values 'out

there', this time concentrating on how the 'out there' figures in the experience.
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Concluding comments to chapter four

Starting from the presentation of sample demand experiences, descriptive
texture and context of the moral demand experience have been given sway by my
exegesis. | have had repeated occasion to turn attention away from the heightened
or peak form of the experience and toward the greater part of the experience which
goes on below such a level in order that that peak experience not be unduly
concentrated upon. I believe that the warrant for taking our moral demand
experience, with Mackie, as seeming to represent to us moral values from 'out
there', derives almost entirely from looking at the peak form. But I have shown that
the precise nature of that kind of experience is not at all happily captured by seeing
it as value intuition (except in such a non-controversial fashion as to make it simply
refer to whatever we sincerely feel under the circumstances). And the features it
does possess - such as intensity, overbearing importance, strength of impingement
- are shared with other kinds of demand experience. In itself that is of no great
import. But insofar as those features might seem to be signalling the interaction of
values with us from some special realm, this being by way of an inference from or
overall gloss on the experience, then the similarities throw up problems. For if
analysis embraces that construal, its pursuance in the other areas leads to an absurd
multitude of 'queer' entities: of the objective demand to jump in example i, for
instance, and that to collect the last item in example iii.”’

Deflating more seriously the image of the experience as value intuition is the
straightforward intra-phenomenological finding that no such determinate data are
given, either at the heightened moment or elsewhere in the broader reaches of the
experience-type. The debate between Mackie and those others who are more
inclined to give some credence to the value phenomenology he impugns is one
about the status of the objects to which such experience refers or on which
subsequent moral discourse depends. This chapter, however, has given pause to
acceptance of the foundation of such a debate. What I have done is to move a step

further back from the arguments about queerness and the explanatory necessity of
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value entities. And taking the phenomenology as it describes the appearances of the
moral demand in consciousness I have been maintaining that objectively
prescriptive moral values (the ones 'out there' which Mackie discusses) are not
given in our experience. Sometimes we feel ourselves as if in close contact with a
rather hazy moral reality. We want to say that the demands to acknowledge Hitler's
evil and Mother Theresa's goodness come from something more than descriptions
of character traits on the lines, say, of irascibility, humility, or frankness. And we
may feel that to be the actual case on meeting the Mother or watching film of the
holocaust. But that that is not felt to be an intuition of an objective value realm is my
contention via the phenomenology.

All these considerations refer to that level of the heightened experience
which I chose in the prospect of finding a value intuition there, if it occurs
anywhere at all. I do not think it is there. Again, mention should be made of the
more ordinary run of experience which goes on outwith the heights of intensity and
strike possessed by the peaks.”® If the evidence for objective values of the kind for
which my search has been made is equivocal at best, and simply lacking otherwise,
at those levels, then it is hardly given at all in the general course of moral demand

experience.
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CHAPTER FIVE

The purest of motives (or the basest: the law is always the same)

appear as something exterior .

S.Weill

"Ought" suggests a constraint, a lack of freedom, rather than
fittingness, appropriateness, suitability. We speak of being bound,
of having no real choice (in the case of very stringent obligations),
of being committed, etc.

H.J.McCloskey?

Introduction

I am going to continue in this chapter with the themes developed in the last
one. In particular I shall try to pin down those elements of our experience of the
moral demand which may look to be, or could be inferred to be, giving us
apprehension of objective values. And in doing so I shall analyze any such elements
to see whether the phenomenology they display can accurately be taken as giving
that kind of appearance to us.

The chapter begins with a discussion and description of the 'irksome' nature
of the moral demand as it puts itself upon us. The ways in which this quality enters
consciousness, maintains itself, increases or diminishes, are addressed and possible
courses of its constitution in consciousness followed. Such a phenomenon is linked
up by me to the receptivity of the subject to the demand placed upon her: that is, to
her attitude towards it as important for her or not, and as it exhibits for her levels of
varying nearness to her own perceived self.

I then carry phenomenological description on to the precise feel of
exteriority which the moral demand has for us. I do that in order to engage study

with the possible felt source of and confrontation with a value realm 'out there'.
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Different degrees of this felt phenomenon are recorded and contrasted with other
areas of demand experience. This experiential sense is made more explicit by my
teasing out the dual /inguistic sense of the notion of independence of the subject:
which involves either the feature of externality or that of unamenability to direct
volition (or both for some phenomena). I argue that what sense of the former there
is accompanying the moral demand for us is rather vague and inchoate and not at all
readily viewed as contact with objective moral values in anything like Mackie's
construal. As to the latter sense, that is touched upon in places, my main exposition
of it being left to the two chapters that follow this one.

The chapter as a whole provides discussion of the phenomenological data as
it may contain for us a perceived relation to some kind of (rather indeterminate)
moral reality. This relation I analyze for both causal and non-causal alignments of
the subject with that value realm as we apprehend it. One of the non-causal relations
which receives particular attention is that one which appears from time to time in the
history of moral philosophy, namely, the relation of 'fittingness' that subjects are
alleged to perceive. In both cases of a putative sense of our interaction with
objective moral values I find the actual phenomenology to be less than promising
for any such claim.

In the overall tenor of its findings this chapter, like the previous one, is of a
somewhat negative thrust. I challenge in particular the phenomenology of those
areas most close to an apprehension of objective value. Taking even the level of the
peak moral demand experience I deny that this is held by subjects as apprehension
of a value realm from 'out there'. Applied to the moral demand experience, I show
how the two quotations at the head of this chapter describe major elements of the
phenomenology. I suggest ways in which the experience can be forceful, even
threatening, as it strikes consciousness and trails through it, and argue that, while
these may lead to confusion with the claim of an impingement of objective values

on one, that is indeed a confusion and a move to be resisted.
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Section One: The moral demand as irksome
There is an experiential phenomenon common to much demand experience.
Prichard captures its nature when he talks of the 'irksomeness' of the moral
demand.3 In this section I am going to concentrate further on that phenomenon. [
will again view the appearances of moral and other demands in order to describe its
character. In doing so I will be trying to see how it appears both across different

demands and within moral demand experience.

1.i - Pin pricks on consciousness

Many of the demands described in the last chapter share a feature which I
shall call, somewhat crudely, but I believe accurately, that of 'irritatingness'. They
enter consciousness in a manner similar to that of a buzzing insect which distracts
one. One is temporarily forced to take note of them. Often, but not always, they
prod one to do a certain thing.

This feature is present in clear fashion in the examples i, iii, iv, and vii
which I presented in chapter 4. It is also to be found in the moral example v. The
demands force themselves into consciousness in like fashion to the physical
irritation of a pinprick. One is shaken in some degree by them, concentration halted
by their presence. Concerning comparison between moral and other cases, Jung has
commented on the phenomenological feel which the pang of conscience has for us.
This description seems to me close enough to that of my interest in the experience
of a moral demand to be worth quoting at length. He says:

In practice it is indeed very difficult to distinguish conscience from
the traditional moral precepts. For this reason it is often thought that
conscience is nothing more than the suggestive effect of these
precepts, and that it would no longer exist if no moral laws had been
invented. But the phenomenon we call "conscience" is found at
every level of human culture. Whether an Eskimo has a bad

conscience about skinning an animal with an iron knife instead of
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the traditional flint one, or about leaving a friend in the lurch whom
he ought to help, in both cases he feels an inner reproach, a "twinge
of conscience", and in both cases the deviation from an inveterate
habit or generally accepted rule produces something like a shock.*
In this passage he both brings to the fore a phenomenological feature of some moral
demands - what he terms a 'shock’ - as well as making the point that it is not a
unique felt feature of just those ones. I think Jung here has a notion of that shock as
bound with a feel of horror, taboo, one to the effect that 'this is not to be done.' But
that is to narrow down unduly the general form this 'shock' has. The striking tone
which Jung emphasizes is more basic than that, an irruption of consciousness.

The image I wish to convey is this. Those demand examples noted above
arrive in immediacy with a braking effect on one. They supplant one's thoughts and
demand attention. I ask the reader to cash out this image by bringing to mind those
kinds of demand and seeing if she/he assents to my description of the feature. For it
is my claim, after all, to be describing experience as we variously have it. And I
believe it will readily be seen that this quality to certain demands is that one which is
variously latched onto by descriptions of its 'irksomeness', 'shock’,
'irritatingness'. (Bearing in mind my discussion of peak and non-peak demand
experiences in the previous chapter, many moral demands clearly will not have a
tone beyond that of a bothersome background clinging to the peripheries of
consciousness).

What of the degree of irritatingness? In the next sub-section I will employ
some second order reflection on how one might view ridding oneself of the
irritation. That will describe how subjects are compelled by the quality to view it
and thus the degree of irritation that is being exerted. As to the way in which it
appears straightaway before one, that degree varies between the sharpness of a pin
prick (demand example 1 in particular) to the (by comparison) dull thud by which
the demand in the first half of example v is experienced. It is important to note that

this description applies to the immediate strike of the demand on consciousness and
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not to one's subsequent thought that the demand, as pressing upon one, is onerous.
For in that immediacy many demands are not experienced as so. There is, to be
sure, in examples ii, vi, iX, X an apprehension of a demand, but not as an irritation,
as a burdensome force weighing in on consciousness. And this is sufficient to give
one pause concerning blanket endorsement of Prichard's description of
irksomeness either as evincing the moral demand or even specially attaching to a
particular species of that demand. The moral demands in vi and x do not in
immediacy possess a particular quality of irritatingness. They may exert a lively,
compelling tug on one, but that is not the same thing as being irksome. These
demands are experienced in jejune fashion, are dealt with routinely, and do not
enter consciousness with that stabbing force with which those that irk rather keenly
are signalled. Conversely, those moral demands which do possess such a feature
are quite manifestly not forming a sub-group uniquely picked out by it. Examples i,
iii, iv are paradigm cases of the feature in demand experience. They pierce
consciousness, in the latter cases bludgeoning their way into one's notice. With the
registering of them as demands comes as a piece their irksomeness.

Between moral demands themselves that are experienced in this way there
are differences of degree to the quality. Those that prevent one from going on with
some tempting act sometimes have this in immediacy.5 They assail one and put
obstacles in the path of one's plans.® Those which are demands not of forbearance,
but for commission, need not possess corresponding degrees of force and
irritatingness. I mean by this that especially powerful moral demands do not also
have to be experienced as strongly irksome.” I take it that this undoes a natural
presupposition that those demands which strike consciousness with great strength
must be experienced as particularly irritating. To give a concrete example, consider
case v. In the second half of that, of the doorstep starving, I have said that the
demand to help is a very strong one. Yet to call it irksome or irritating in immediacy
is to add into the original experience that which may be felt only after the initial

shockwave of the demand has burst upon one, or which may never be felt at all.
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While the first half, which possesses in the main but a passing and weak force, is
much more often accompanied by a direct, irksome quality. The demand, though it
does not overwhelm one as in the doorstep instance, can nevertheless smart in
consciousness as an irritation; there may be no particular action enjoined by the
demand on one's part that presses upon one's resources, but the very difficulty of
dealing with the situation and its farness from one may bring forth to the demand an
irritatingness which, in the clamour of the doorstep-starving demand, is absent.
This quality of irksomeness, then, is widespread throughout demand
experience and is not universally found among the moral ones. Most frequently one
is presented with it in everyday demand experiences of a mundane sort that press
upon one's time and inclinations which are otherwise determined. The demands to
hang the crooked painting, wash the dishes, complete the essay on time are all
standardly irksome. The demand to condemn Hitler as evil is not; nor, for instance,
is the demand to give help to a person who has slipped on the ice in front of one
standardly felt in this way. So the description of the moral demand as either only or
always possessing the feature of irritatingness is not phenomenologically accurate.
Perhaps moral demands begin to pick up this force as they maintain themselves in
or below consciousness, or as the subject reflects on them. This brings me to the

next sub-section.

l.ii - Irksomeness gathering

That demand which does not irk one as it arrives can grow to do so. And
that which is immediately felt as an irritation may increase in strength of that
quality, building up in consciousness, or merely remain with the same degree of
force. The additional possibility is that of demands that diminish in irksomeness,
occasionally losing the quality altogether while yet remaining as a felt demand. With
all these possibilities it seems to me that one salient point calling for notice is the
way in which the irking force of the demand is linked to its dragging one away

from other matters with which one's attention and energies are engaged, or in
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which one would rather they were engaged. The demand concerning the starving
person on the doorstep might not at first be irksome just because other concerns are
blown away; but it may become irksome as other concerns (for example, one recalls
that one is now missing one's favourite soap on television) creep back.

Are these three all facts of experience of the moral demand? Or is there a
particular route which the moral demand takes once inserted into the flow of
consciousness?

Let us follow a particular moral demand through its apprehension onwards
and employ a mitigated form of Husserlian imaginative variation to see if its
constitution in consciousness under different descriptions meets with our
recognition. If it does, then my portrayal will have succeeded in describing a series
of phenomena that attach to the moral demand without any one excluding the others
in the different experiential possibilities. If it does not, then some factor that is part
of the moral demand, and which either prevents others from being added or which
itself cannot be subtracted without our grasp on it as a moral demand failing, will
have been discerned to be essential.

A - Take, then, the famine-via-the-media example. Going through the three
phenomenological pathways in turn, imagine that the demand, registered but
without impinging in irksome manner, then goes on to press itself upon
consciousness in that way. One finds oneself brooding on the plight of the starving;
the demand has come to fix itself before one's attention and refuses to go away; the
sight of a well laid table excites in one the thought of their hunger; one begins to
give greater notice to media items on aid policy and third world debt, &c.; one feels
powerless both to completely eradicate the hunger or to expunge the demand. In
short, the demand has taken on a hue which it did not possess at the moment of its
arrival in consciousness, and now one indeed is put upon by it like a stabbing,
irritating physical pain. It is not merely persistent, but irksome, for it diverts and

disrupts one's equilibrium.
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Is this a fact of the phenomenological path of certain moral demands in
consciousness? [ think that we do all find that this characterizes one way in which
direct experience may go on to follow a pattern that brings the demand upon one
with an irritating quality not found in immediacy. The demand as it were gathers
about itself this quality subsequent to its initial appearance in consciousness. This
can be a matter entirely outside of one's conscious approach to it, the quality
beginning to emerge and increasing in its phenomenological tone despite what the
subject is doing with regard to it. I think that more often than not this is just how its
constituting itself before one is presented. But one can also contribute to the
process in a more deliberate fashion. In coming to think that one should care about
the relief of famine, that one's economic position is in some way partially based on
and responsible for it, that one's superfluities could be put to good use in aid, one
thereby can help to bring about the appearance of the quality. One cannot create it
ex nihilo, that is, choose to be irked. It is not possible to conjure up the quality by
one's own choosing. But one can reflect that its very irritatingness now is the result
inter alia of one's subsequent assessment of the original demand experience.
(Though the case is not that caring about something, taking oneself in principle
obligated to act or forebear toward it, will be productive of the quality in question;
only that it can be looked upon on occasion by the subject as being partially
responsible for the demand's having a hold upon one).

B - As to the second case, of the demand maintaining its irksomeness, or
that quality rising after the initial event in consciousness, much of that scenario has
been located within the description above. We are to imagine again the heightening
of this factor going with the demand as its presence in consciousness exerts on one
a greater irritation than it initially possessed in immediate experience. That which at
first was perceived only bluntly and partially comes to dog one in persistent manner
with greater lucidity. The occasion for its irksome, pressing nature to be
experienced is magnified; its presence seems consolidated in consciousness as it

bears down upon one. It begins to irritate like an itch that cannot be scratched. Or,
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in the case of the demand retaining its originally felt irritation, intense or weakly-
exerted as that might be, that quality sustains a felt pressure on consciousness
which the passing of time and the distractions of everyday life do not dislodge.

I again think that this aptly describes another fashion in which the moral
demand continues on in consciousness. That pin-prick impingement on
consciousness which a famine can excite as one sees it for the first time does
sometimes grow to exert greater pressure. One's attention is primarily grabbed and
diverted as it is re-presented before one. The demand irritates one with increasing
frequency as it is encountered again and again under different circumstances (the
well-laid table; the wasted food at a restaurant; the pampering of pet animals; the
agricultural surpluses of the Western world, &c.). It may take on such a heightened
tone that it is regarded as an assailant in consciousness, a force haunting one like a
guilty memory that cannot be expunged (the next sub-section develops this aside on
the experience). But note that this irksome feeling is quite consistent with the
demand content not mattering much to one, or with an intention on the part of
oneself not to do anything about its pull. The demand could be felt keenly and
pressingly, and yet be going on alongside one's thought that, 'They're in a far-off
land, it's nothing to do with me, I'm not concerned.' That is to say, though the
phenomenological quality of irksomeness is present, and one cannot fail to notice
the presence of the demand, its content - that something be done about an end to the
famine - is not enmeshed with the irritating quality of the demand.

So here is a noteworthy experiential phenomenon. Strength of demand and
the irritating quality that might be attending that strength are being experienced
without one caring much for that state of affairs to which the demand is directed.
Importance, severity, or seriousness of the matter presented to one by the demand
is not, then, an experienced feature that goes on with the power it exerts on one.
Consciously blithe indifference to the plight of the famine victims is consistent with
experiencing an irritating demand. It is not a frequent form of experience, but

neither is it an unheard-of thing. What seems to separate the irksome demand with
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and that without concern for content, at a reflective level concerning the
phenomenological description of the experience of the demand, is one's attitude to
the quelling of the demand. In the case of the demand's irritatingness
unaccompanied by any concern about its content, one wishes only that the irritation
be lifted, that it simply disappear and not return to plague one. Whereas in the midst
of that demand's irksome force allied with a concern engaged by its content, one's
wish is not merely that the demand be removed from consciousness but that it be
dealt with by means requisite to its contentual object. One wishes, that is, for the
cessation of the famine and not - or not only - cessation of the demand as such. In
the former case, on the other hand, it is the irritating demand one wishes to see
off.® There is a pressure on consciousness that must be exhausted in the most
effective fashion possible.? (This is a matter I address more fully in sub-section vi).

In summary, then, common moral demand experience very often
incorporates the apprehension of an irksomeness which either can maintain itself in
felt tone or build up to greater degrees of a felt burden upon one. And the subject's
relation to this pressure differs according as she sees it or the demand content as the
primary matter to be accorded attention and action.

C - The third form which the moral demand might take from inception
onwards is in diminution of the irritation first felt in immediate experience. Take,
then, for imaginative consideration the lessening of the pressure exerted on
consciousness by the demand which one apprehended on seeing the famine
portrayed on the television screen. One finds, that is, that the irksome pressure
trickles away, and repeated exposure to the famine in media sources does nothing to
bring it back. The demand no longer holds thrall in such an impinging fashion. It
gradually falls away from being an imposition on consciousness, something
broadly akin to the pressure of a headache, either altogether or down to a duller-
hued tone. One is no longer hunted as if by some irritating insect that continually
flies about one. The demand ceases (partially or wholly) to push at one in that

manner.
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This phenomenon is surely one also with which we are acquainted. The
demand experienced when first viewing the famine may carry a particular
irksomeness, and maintain that pressure temporarily, before that quality comes
subsequently to be sloughed off. It loses its particular onerous feel. This can be
associated with the complete demise of the demand in consciousness itself. But it is
not always the case.10 At this point I want to record a facet of the experience which
seems to represent the obverse side of one recorded in B above. In that context I
said that positive thought on one's relation to the content could be regarded as
leading, among other factors, to the arising of an irksomeness originally absent
from the experienced demand. In that way the irritation could be a signal to oneself
of the seriousness and concern with which one regarded the state of affairs to which
the demand is directed. But I am claiming also that diminution of the irksome
quality can occur while one's concern remain constant or be elevated. This is to
sound a descriptive note from the phenomenology of the demand's features as they
are found to be allied or separate, not to claim the complete converse of the point
made in B. That would be to say that one finds that the diminution can actually
indicate to the subject or an interpreter of her experience that a greater seriousness
or concern at the content has come about on her part.1! And though that is not a
particularly common phenomenon, and certainly not criterial of any such change in
attitude going on in one, there is some sense that can be made out of its operation.
That is, there are moral demands with which one's self comes to be identified at a
deep level: such as, I think, the saints and other moral paragons, and ourselves
sometimes, find in particular moral projects. I will address this matter of the
self/not-self in moral demands at length in the next chapter. What it is I am
describing is the way in which the moral demand becomes assimilated into oneself
over time, thereby losing the irksome, intruder-like force it may have originally
seemed to possess. As one's concern is directed toward the famine and one
becomes involved in relief efforts, fund-raising, political issues, &c., that irksome

quality by which the demand seems an alien force in consciousness, striking at one
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despite one's own apparent wishes, fades away. The demand is not any longer
experienced as an irritation; it is part of oneself.

With that much said in the paragraph above about the way in which the
self's acknowledgement of a demand can come to remove the irritating quality, I
should redress the balance by returning to the material at the head of the paragraph.
For often the weakening of the irksome force on one is correspondent with
straightforward fading of the demand as a presence in consciousness. The intrusion
of the famine into the living room and into consciousness is followed for many of
us by a drop in the keenness with which the demand is felt and of its assailing,
irksome tone as it enters and remains before one. The demand no longer irritates
simply because it is no longer present. Or its forcefulness has long since passed
away, leaving but a slight awareness of a demand, one that does not exert pressure
on consciousness. This fading of the demand, its strength and irritating tone both
dropping away, is, I think, a common experience. Our moral life is in large part a
succession of more or less powerful and irksome demand experiences which
quickly lose their hold on our attention. They impinge and melt away like
snowflakes on the ground which do not lie. The metaphor may be aptly applied also
to the discussion in A and B. For the demand may filter below the level of
consciousness as the water of the melted snowflake sinks into the ground, a point
which I make in the light of a subject's possible reflection on the affair. It may then
go on to return before one, assailing oneself, striking forth in surprising manner.
This sets the scene for the next sub-section. But to return to the metaphor and the
stuff of this particular discussion C, I believe that the simple diminution in an
irritating quality to the demand, together with the fading of its force and very
presence in consciousness, is a fact of moral experience which will be recognized
by the reader. It is not a fact to which much attention is generally given in the

literature.
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L.iii - Intruder demands

I want now to turn to a phenomenological description which seems to fit
some demands of a particularly unwelcome, alien, and irksome nature. I will stick
to the moral demand here, comparing this discussion, and that above, with other
demand experiences in a summing-up section to follow.

There are times when a particular moral demand (or any demand at all) can
be experienced as a burdensome and trespassing force in consciousness. And there
are some moral demands that might always appear so. The pressure and irritation
they exert on one seems an imposition, like a physical shackle put upon one. That is
why I choose to label the experience by the group of terms 'assailant, 'intruder’,
'imposter.'! The demand hounds one and continually signals itself, often in
unexpected moments that do not seem related to its content. Such is, for instance,
the way in which the famine demand returns right in the midst of some idle
conversation or journey apparently having no bearing on the matter. It is
experienced as an incursion into consciousness, a weight on one like a parasite, that
may be felt as somehow threatening to one.

Of this phenomenological quality, one writer who has addressed the
experience of shame from the standpoint of psychotherapy describes ably its
impingement in these words:

More than other emotions, shame involves a quality of the
unexpected; if in any way we feel it coming we are powerless to
avert it. This is in part because of the difficulty we have in admitting
to ourselves either shame or the circumstances that give rise to
shame. Whatever part voluntary action may have in the experience
of shame is swallowed up in the sense of something that
overwhelms us from without and "takes us" unawares. We are taken
by surprise, caught off guard, or off base, caught unawares, made a

fool of.12
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All of these terms seem to me to be applicable equally to the immediate experience
of some moral demands, as well as to their subsequent presence in consciousness.
(Shame itself is, of course, often closely associated with the experience of moral
demands).13 In terms of the concrete example I have been using, I present for
consideration the following description which I think is recognizable as one
sometimes encountered. Imagine, that is, the moral demand cutting its way into the
flow of one's experience as one watches the news item concerning famine. All of a
sudden one is assailed by it. Without prior warning the demand is insistent,
pressing upon one. The image of the wracked victims will not go away, the
demandingness returns and repeats itself away from the screen image. And yet the
actual state of affairs the demand refers to is not coalescent with one's interests and
sympathies; the demand intrudes upon one, having the guise of an alien and
uninvited interloper. (Equally well, the demand could come to take on this form
after its initial apprehension. That which one performed as a matter of course,
easily, voluntarily, and perhaps even happily, could suddenly turn and strike out,
as it were, lodging a forceful demand pressure on consciousness for action that puts
an entirely new and unwelcome light on the matter).

The appearance of the demand as intruder is similar to, but not the same as,
the felt force of a compulsion (that which drives one on to drink, to gamble, to take
dangerous risks, for instance). One could simply choose to do nothing about the
intruder, bearing it within one like a physical irritation - an itch that cannot be
scratched, as it were. The assailing pressure of the demand need not rein one in and
force one's behaviour (though it will provide a prima facie motive for dealing with
it, given that a subject will wish to have the pressure eased). As with the example B
earlier, one might try to tackle the very fact of the demand's presence and pressure
as an intruder - by taking a pill, for instance, if such a treatment existed. Or it might
be dealt with by concentrating on its content, and trying to do something about
helping the famine victims. But this would be primarily directed to the assuagement

of a force on the self and not to the relief of the suffering of others (which would be
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seen best to facilitate the former). Moral philosophy itself could serve a therapeutic
function as one convinced oneself that no obligation was really laid upon one and
directed one's thoughts to the establishment of an easy conscience. The kind of
psychic fracturing involved here makes this no easy task. I think there are instances
we will all recall when in all sincerity we believe that we have done nothing wrong
or that we are not even partially obligated to get involved in a particular matter, and
yet the intruder demand persists. The area of sexual mores and behaviour is a most
obvious and striking demand to reflect on. Those brought up in a rigid code of
sexual practice, often linked to religion, do find on breaking away from it the echo
of its voice clamouring in them despite their manifest belief in the permissibility of,
say, contraception or homosexuality. Such an echo often has this quality of an
assailant force pounding at consciousness.!4 It may not be articulated at the level of
'‘badness' or 'ought-not-to-be-doneness' as it strikes one about, but rather as a
more nebulous sense of unease and trepidation in the presence of it. For that very
reason the intruder demand is all the harder to pin down and confront. The Greeks,
particularly the tragedians, often employed a device such as the furies in a way
which comes close to representing this conflicting and alien force in
consciousness.!5 One is plagued by that which is outside of the concerns with
which one identifies. Elaborate and ingenious propitiation will sometimes be

necessary to throw off such assailing powers.

l.iv - Comparative description
I want briefly now to see if the claims made in preceding sub-sections about
the moral demand apply wholly, partially, or not at all to experience of other
demands. My basic contention is that they do apply wholly across the broad range
of demands first discussed in the last chapter.
I have already said in sub-section 1.i above that irritatingness is manifested
as such in the immediate experience of non-moral demands, especially examples i,

ii1, iv. They too exert a less than welcome, intrusive and burdensome force on one.
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And some of them take on frequently an overwhelming intruder quality, particularly
as the demand to jump or to acquire that last piece of the collection disturbs
consciousness.

As to the different routes taken by the non-moral demands after they have
entered, I think it is evident also that they share with moral ones in the variety of
ways in which they then progress. The jump-demand, for instance, may go on
either to loom large in consciousness, pressing especially at one at every sight of a
high building or precipice, or to fade away to a mere nagging shadow on the
periphery of consciousness (or it can disappear altogether). The slight apprehension
of a demand for redress in the shame example (viii) is well known to us as one that
can begin to take on the hue of a greater and greater irritation, building up a
pressure on one until it all but dominates daily life. These examples call, as do the
moral ones, for further description as they enmesh with, exhibit, or clash with
concerns of the self. The jump demand almost always will appear as peculiarly,
disarmingly alien and trespassing on the self, while the shame example at least
carries with it a component directed toward some kind of roughly 'defensive'
measure in the light of some perceived injury to the self. That is a description I will
undertake in chapter 6. [ want now to end this section by describing the
phenomenology of reflection on the irksomeness and intrusiveness and simple

presence of these demands as one thinks on how they might be handled.

1l.v - Exhausting the pressure on consciousness
In the description of B in sub-section iii, and of the intruder quality in iv, I
talked of the subject's relation to the demand, mixing the immediate with more
reflective modes of description. In the latter sub-section I said that sometimes what
is desired by the subject is just that the demand go away and stop bothering her. In
the former I pointed out a relation which is the converse of that: the subject's
desires are directed specifically to the content of the demand, not to the fact of a

demand pressure on her consciousness. These two possibilities (there are others,
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but I want to concentrate on this stark opposition) both seem to invoke a certain
implication of the self. In the former, it is the disturbing, distracting, almost painful
force that needs to be vented in order that the stability of the self be maintained. The
other would seem to involve the more felicitous ordering of the self's concerns
consonant with the content of the demand. One involves the self getting away from
the demand; the other, its turning towards that which is demanded.

I am going, then, to inquire into this phenomenology, seeing if description
of the moral and other demands falls on one side or other of this division, or
whether it straddles both.

- A pill to end the demand pressure

In this sub-section I am going to take a crude but enlightening possibility
that is directed to the cessation of the irking force of a demand. It is simply that of
one envisaging the availability of a pill one could take which would put an end to
that quality. Since the demand would not subsequently reproduce this pressure -
that is how the pill works - then it is quite likely that the demand presence itself
would be erased or pushed out to the half-noticed edge of consciousness. But it is
primarily to the irritation it inflicts that the imaginative variation is directed.

I think that, with respect to some demands - especially one like the overseas
famine demand where our ability to do something is strictly circumscribed - it is the
case that most of us some of the time would opt for the pill. This is, of course,
particularly directed to that case where the pressure exerted by the demand grows
and continually follows one about. Though it is not regarded simply as being a kind
of morally-charged headache, its phenomenological quality does appear in a similar
guise. It becomes necessary, perhaps even with a tinge of proactive regret, to cut
oneself loose from the pressure the demand inflicts. It has become too burdensome
to bear. This may be due to a simple negative calculus about the degree of irritation
one will put up with, or to what I think is best described as sheer exasperation in
the face of the appalling disaster and the apparent impossibility of its relief (by

oneself or some other agency).
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There is also a host of moral demands which one meets in the course of
everyday life to which a quick turning to that pill would be a likely response. Rather
simple and not greatly energy-consuming demands of hospitality and charity can
appear in quite wearisome manner, provoking the response 'I suppose I'd better be
welcoming/helpful/&c.' In the heat of the pressing moment one might indeed opt
for the pill. But, I shall say in the next sub-section, this is less likely on reflection to
lead to that measure than some of the non-moral demands, assuming one stays
one's hand long enough to give some reflection on the matter.

As to other demands, I think it is certain enough that those of the nature of i,
iii, iv and viii are going to be expunged gratefully by taking the pill. Their binding,
burning, haunting force on one is like a heavy load that needs shedding. In example
iii, the demand pressure may indeed be vented and ended on gaining the missing
piece or correcting the small error, but the quality of force which it is exerting is
often one that we would rather choose to be rid of by the pill than by the prolonged
and troublesome business of acting in accord with its content. The jump demand
clearly has both a content and assailing force that we all would be relieved to see
off. And the demand for redress of loss of face, coming to press more and more
upon one, to take up greater space in consciousness and probably to disfigure and
disorient one's relations with others as well as within oneself, is also one that a pill
would be well directed toward (indeed, some manifestations of this phenomenon
are dealt with in the West by therapy, which is a kind of prolonged and involved
counterpart to the imagined pill).

- Dealing with the demand content

A large part of the experience of the moral life is given as one directs some
reflection (cursory or at length) onto the demands one encounters. I do not refer
here to that kind of reflection on whether there are values 'out there', or what
precisely it is about a state of affairs that excites in one the apprehension of a moral
demand. I mean that reflection that registers at a second order level one's own

attitude to the elimination of, or dealing-with, the moral demand. Here, then, a
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subject simply decides whether her wish is that the demand qua irritation be
eradicated from consciousness (or its pressing force, at any rate) or whether it is its
content qua a state of affairs calling for moral action that she wishes to be resolved.
It is notable that these two attitudes may be held together by us in some instances. I
said of the famine example above that one possibility is that exasperation might
drive one to the pill. Yet it is not that one's attention is directed solely to the
pressure of the demand, allied with an indifference to its content. One primarily
wishes for the suffering to be alleviated and ended, and it is the very magnitude and
apparent impossibility of this task being met that switches attention in exasperation
to getting rid of the demand quality that is maintaining itself in consciousness.1¢
Now I think that the moral demand does come out of this reflection
somewhat differently from other ones. The ease with which a moment's reflection
would call for the pill with examples i, iii, iv, viii is unmatched by a corresponding
wish for the moral demand to be so erased.!7 For the latter typically involves
direction to matters of human suffering and amelioration that are recognized to need
attention - rather than there being just some diffuse, awkward demand pressure on
one. And it is this content of the demand that, I believe, most of us wish to see dealt
with, not the fact that one is irked by a particular class of demand. But I think also
that this point needs to be carefully placed in the wider descriptive perspective of
this reflective phenomenology. Firstly, I have stated in the previous chapter that the
directedness of the moral demand is often no more than a rather vague call for
something to be done, or even that something happen (i.e., the demand that the
famine be ended). So the content of the demand need not especially press on
oneself: it is merely that oneself happens to have apprehended it. Secondly, I also
noted from the descriptive phenomenology earlier in this chapter that the irritation
can go with a feeling on the part of the subject that the demand content doesn't
matter to her, that she does not care about it. This is a feature of immediate
experience that need not be overturned in reflection. I think that, self-deception or

kowtowing to convention notwithstanding,!8 it is a common enough phenomenon
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that one be indifferent or only slightly concerned about a particular moral problem,
even though the demand it constitutes possesses an irksome force.!® In this light,
one recent writer has also talked of those experiences which I have called 'intruder'
demands, ones that threaten and do not seem part of oneself, which he terms 'It-
experiences'. He points out that,

One should draw a distinction between feeling bad because one

thinks that one has done something bad and feeling bad because of

it-experiences'. People are threatened by them but don't feel

responsible for them...[They] are like violent strangers that have

fought their way into intimacy.20

It may be a correspondingly common experience that we also feel that we

should care, even though we don't, and that second order reflection brings us to
care about caring (and its lack) on our part.2! But if sizeable areas of our moral
experience present us with demands about things we find it hard to bother about,
then they seem likely candidates for the pill treatment. One would use the pill to
ease the pressure on consciousness - that being the thing that mattered most to
oneself and not the demand content.

With that much said above as proviso, I think it accurate to go on to say that
the moral demand will receive a greater comparable degree of reflective accord than
other demands. The pill would not be a viable option because it is the content of the
demand that matters and needs addressing, and not the brute presence of a pain-like
sensation in consciousness. But this, of course, is predicated on the fact of our
caring about some things to which moral demands point. Probably none of us care
(except notionally) about all moral problems; many of us care a bit about some and
a lot about a few; and most of us much of the time plain don't care especially
strongly about these matters to anywhere near the extent that moral philosophers
sometimes claim we do. Nor should it be forgotten, of course, that conversely there
are contents of our non-moral demands with which our interests and care are deeply

bound.22 The avid stamp collector may feel that the pressing demand to obtain a
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particularly rare first issue is, though irksome, connected nevertheless with her
abiding and affirmed passion for the hobby. The man held in the thrall by the
constantly repeated pressure of the demand to redress face will sometimes also bear
a similar relation to the content of the demand. He will reflect that the demand
content should be attended to in place of simply taking a pressure-quelling pill. And
he will be doing so because that kind of demand coalesces with something he cares
about and perhaps thinks worth caring about for any other person, namely, the
maintenance of his honour or good name or the need to affirm his own self in the
light of injury to it. I believe that that kind of reflection on the demand content will,
at least for some of us, be a recognizable phenomenon. It is certainly a common
enough one in presentday cultures of the Far East and of a rather Sicilian concept of
honour, and closer to experiential home, is quite likely a reflection that many of us
maintain despite its generally frowned-upon exhibition in contemporary society.
The reflection that occurs, then, with respect to the content of moral
demands does look to be one that more readily eschews the pill than in the case of
other ones. [ think that this is partially because we do care to some vague extent
about moral affairs, concrete ones like miscarriages of justice and starving children
or more general ones about the 'state of society', for instance. And it is also
something that comes out in a similar fashion to the thought experiment sometimes
employed with respect to the prospect of one's being permanently plugged in to a
hedon machine. In that case, it has been claimed,23 though once on the machine life
would be a remarkably pleasurable and painless affair, on prior reflection about it
we would not choose to be plugged in. I am not so sure that it can be taken for
granted that few would actually choose this option. But leaving that as a sceptical
aside, the point of the thought experiment is that reflection would not wish for that
possibility to be actualized as life would be rendered meaningless and just would
not be worth living. Life in a hedon machine does not accord with a minimal image
of a worthwhile human life being lived out. In closely analogous fashion the pill

possibility seems to meet with a similar sort of resistance on brief reflection. A life
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in which the moral demands one perceived were erased as one deals with headaches
and toothaches would be one found wanting, emasculated or withered in crucial
ways. For, irksome as some of these are, they are the stuff of a fully human life.
One in which care ceases for the demand content and centres only on the fact of a
pressure on consciousness is a poor and less than worthwhile life. It is that even
though it would in all probability be a lot easier psychologically for many of us than
the one we do lead.

For this conception of human life and the place of moral demands within it I
would claim fairly widespread accord. But it is hard to know quite what it amounts
to, other than the hazy presupposition that not caring about others is not only a bad
thing, but a bad thing also for the person who doesn't care.24 To those who just
don't care about others, and to those of us who care a bit but not greatly, there may
be nothing more that can be said than that we should care about our lack of caring
and try a bit harder. The reflection does seem to represent this general feeling that
we do care, albeit nominally in many instances, and that it is worth cultivating more
of it. It shows that much. It does not show that we would never opt for the pill,
only that the picture of a life always involving recourse to it is not a particularly
appealing one. This much will not be sufficient to delineate strictly the moral from
other demand contents. For the picture of a life devoid of passionate involvement
in personal projects like stamp-collecting or of a way of living that did just put up
with something like loss of face without the burning need to 'get even' - at least
occasionally - are also peculiarly unattractive. And the taking of a pill to rid one of
the demand pressures in those cases would then also be one that reflection found
itself ill at ease with. So the most that can be said is that, on initial reflection, one's
relation to the content of the moral demand is felt by us to be something that inter
alia goes to make up a specially human life. To take a pill for the excision of the
demand from consciousness is, on the whole , not an option one would choose to

be universally taken (either for ourselves or permitting it for others).



Chapter Five 151

Concluding comments to the section

In this section I have concentrated on providing phenomenological
description of that particular irritating, pressurising force that demands often
possess. I have said that both moral and other demands share this feature. And I
have explored the ways in which that appears both across moral demands and
between other sorts of demand. In doing so, I have also briefly begun using
description of a more reflective outlook on our attitude to demand contents. Here
again I found that the constitution of moral and other demands in consciousness
takes various shared routes with respect to the irking quality. The relation of oneself
to the content, a relation of caring, of seeing as worthwhile and important, is a
matter of similarity between demands too. The imagined availability of a pill to quell
the irritation is one to which I believe we would be inclined to assent in the
immediacy of the demand, but perhaps in lesser degree for the moral ones than for
others. This received backing on some reflection on the demand's irritation, its
content, and one's relation to that latter feature. It looks to me that we are unlikely,
on that reflection, to wish for widescale use of that pill (though that does not
exclude the possibility of occasional resort to it being a live option). But that also
looks to me to be predicated on our caring, and caring quite deeply, about moral
matters. There are, then, two caveats to that description of a reflective appraisal of
our immediate experience by us. Firstly, if there are numbers of people who do not
care, or if - as seems quite likely - there are a lot of moral demands about which we
all do not (cannot on some readings)25 care all that much, then this reflection does
not universally hold: Secondly, if there are a lot of non-moral demands about
whose content we also care about - and that is an absolutely certain fact about our
lives - then we would not wish to be rid of their irksome force either if if meant
erasing the demand itself from consciousness. And so, unless caring a lot about the
content just is to render a demand a moral one - and I think that is not proven - then,
once more, the moral demand is sharing a feature with other d¢mands that does not

uniquely define it experientially.
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One final comment to this section. I want to emphasize that the irking
feature to which I have turned attention is one that not all moral demands evince in
the immediate course of experience. Some do go on to gather that quality about
them (as I said in sub-section iii), but not all do. A primary part of my worry about
the concentration of Prichard and others on the irksome feature is simply that it
does not seem to do descriptive justice to the overall run of moral demand
experience. For, as I pointed out in the previous chapter, a lot of that experience
occurs either without any irritating quality and simply as a registered demand that is
signalled as such in consciousness, or it is occurring as so immediately part and

parcel of a spontaneous act that its very presence is a debatable matter.

Section Two: Independence of the demand

Talk of the nagging, irritating quality to the moral demand leads me to draw
up the following considerations with respect to its phenomenology. Is that feature
like a headache, something self-contained, a purely 'inner' phenomenon? Or is it
that way because some part of external reality is felt to be tugging on one and is
signalled as such within the experience? To these questions an adequate
phenomenological description of that component of the demand's arrival in
consciousness is, I believe, called for. And since that will be describing the arrival
as it strikes the subject it will not involve - as yet - any further reflection on her part
on the apparent commitments of her immediate experience. I will simply try to
describe the arising in consciousness of the moral demand according to our

awareness of that.

2.i - Incomingness
One phenomenological feature which is shared by moral and other demands
1s that which is succinctly captured, I think, by the description of its
'incomingness'. That is, the demand seems to arrive in consciousness from a

source (or sources) that is (are), minimally put, outwith the subject's own bidding.
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This general feature is expressed by one phenomenologist in terms that recall the
content of the previous section. He says that the moral situation 'demands' action; it
'requires' it; it 'confronts' one; we 'must act'.26 This emphasis on the
constraining, almost coercive, force which is exerted on occasion by the moral
demand picks out the heightened form of a universal feature to that demand. That
feature is one of the demand's seeming pathway into consciousness. It does not
arrive as if under the guiding control of consciousness. It impinges, rather than
seeming to rise up from within the resources of consciousness itself.

Now this is a salient feature of the moral demand. It would look to be
giving at least an initial credence to the notion of something 'out there' pressing in
on consciousness. And perhaps with a little more refinement of the phenomenology
a value-realm might be associated with it. But I think it must be noted in the light of
the paragraph above that such a feature requires discussion to be split between two
quite separate phenomenological descriptions. One is 'incomingness', the sense of
the experience entering from outside consciousness. This bare description of the
experience can then go on to serve as the basis for a finer-tuned phenomenology. It
will be in terms of the precise nature of that which is experienced as outside of
consciousness impinging on it. The other is the seeming degree of independence of
the experience from the subject's own willed control. This phenomenology
describes the way in which the experience arises in consciousness and how the
subject's relation to it is perceived by her, as bringing about or able to bring about
the experience. So the case of a headache falls between these descriptions in the
following manner. It does not have a phenomenological component as it is felt of
being under one's control qua occurrent experience. One cannot choose to begin
or end it. What one can do, of course, is choose to do something that one knows
will cause it to come or go - studying late into the night, for instance, or taking an
aspirin. But one cannot just choose that it appear in or disappear from
consciousness (as one can do, say, with an image of a house in the mind's eye).

And as to its immediate presence in consciousness, I think it correct to say that it
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appears as a specially inner phenomenon, requiring attention to its painful presence
rather than to any externally-related content. Again, there might be some awareness
of something external that has brought it about. The headache itself, though, does
not in immediacy seem to have a content 'out there' - it is all and only inside. With
that said, the phenomenon does have a degree of incomingness to it, as if suddenly
brought on by the incursion of an external force. But care must be taken in the
description not to mix cause with content of the experience.While something 'out
there' may be immediately felt to be bringing about the experience, it is not the case
that there are headaches felt from 'out there' to have been experienced within. So
this example illustrates different ways in which concentration on different

phenomenological aspects of experience come to be described.

2.ii - Demand experience and incomingness

With the exception of that demand (example vi) that barely hovers on the
edge of consciousness, all the demand experiences described in the last chapter
share an incoming feature. That is to say, their appearance is signalled as the
impingement of an outer reality on one. The jump demand (i) seems to be assailing
one as it is experienced. The moral demand in v (both halves) seems to be calling
one from outside of the seat (consciousness) of its apprehension. Given that these
are phenomenological descriptions, such features of the experiences are, of course,
quite consonant with an absence of anything external (source) to which they refer,
or even, within the phenomenology, of an absence in the experience of a sense of
something specific that is doing the calling or assailing (content and its exactness).
One can experience a calling without being aware of the caller, an assailing without
the assailant.2” So far, then, incomingness is an indeterminate and vague feature to
demand experiences. It is given expression in all those terms in which 'being
demanded' is variously couched: required, called, obliged, forced, pressured, put
upon, &c. They all reflect that sense of the demand's entrance into consciousness

as if from some location other to it. Such demands put themselves upon oneself.
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They seem to well in consciousness in the manner of an external reality pouring in.
They do that much: signalling themselves 'in the manner of' some realm external to

the subject.

2.iii - Cause and content in the experience

It is important, in this light, to reiterate the separability of putative cause and
content about which I spoke in the previous sub-section. If a demand has the
incoming feature then that is a basic datum of phenomenological description. It is,
in the case of demand i for instance, generally unadorned by a causal factor that
provides a particular given content of that which is doing the demanding.28 There
are three possible ways by which cause and content of the demand experience
interact with its incoming feature. Firstly, neither feature might be present. In that
case the subject merely feels the crude pressure of some demanding force external
to her. The experience she has is not given (in immediacy) with either (putative)
cause signalled or specific demand content (with respect to its directedness to
external reality). Such is the case of apparently objectless sensations of a demand
pressure as are experienced when one's mind idles on ambling down the street and
a sudden 'demandingness' is experienced, the content of which (if it has one) one
may have to take some number of steps to discover. Next, is the presence of one or
other of these factors but not both. So the incoming demand can be apprehended in
immediacy with the co-present sense of that which is responsible for its rising. And
these phenomenological elements may be pulling in opposite directions. That is,
while the experience signals itself to consciousness as incoming, one might also in
immediacy be aware of an 'inner' cause, of an anxiety or guilt, say, that is behind
the apparent incoming phenomenon of the demand. Quite how such a possible
tension is resolved is not presently in question. This is only one way in which
cause and incomingness interact. In the case of an acknowledgement of an external
cause contained part and parcel with the apprehension of the demand incoming no

such problem arises (self-deception notwithstanding) and both phenomena go
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together. And in this case, though there are two out of the three components being
experienced, I am considering them with a determinate content absent. While, then,
the demand incoming is experienced as being wrought by something, one's
experience is not signalled with a specific state of affairs as its contentual object.
(Indeed, the same can go for the cause: there are plenty of experiences we have in
which some vague sense of an inner unease or some external melee of events is felt
to be causally responsible for the demand without anything more concrete being
discerned).

The absence of a content - at any rate, of a determinate content that can be
pointed to and isolated - is a phenomenon of demand experience. Take, for
instance, the experienced demand described by some people as that put on them by
their god, but which seems to have no more content than just being a
demandingness striking consciousness from outside. Minimally put, the content
may be the bare one to acknowledge the very occurrence of an experience. The
distinction which I wish the reader to bear in mind, then, is that between:
contentless demands, involving the sense that there is something one ought to be
doing without any idea even of the general sphere to which it links; vague and
inspecific demands, involving the sense that one should do something to help the
hungry in Africa, though one has no clear idea of what one might do.

Since the experience of a demand is phenomenologically attended almost
universally by some content - the demand is a demand fo or for something or other
- then I think it better not to push a distinction between demands with and without
content. Rather, and of greater utility for discussion, I believe that one between
contents that do or do not possess a degree of specificity in what is being demanded
or determinate object in that to which the demand points should be employed.
Hence the demand in i, though generally unattended by its cause in immediacy, has
a quite concrete content: jump from the cliff. This is an example, then, of the
incomingness including a content, a particularly determinate one, though not having

also its cause signalled correspondingly in experience. The demand experience in
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vii, on the other hand, has loss of face as its cause, but not a specific demanded
response other than the demand for redress which places a nagging pressure on
one.2? And the demand in example iii has both cause and specific content going
alongside its incoming feature to consciousness at times - cause being one's
passionate and abiding interest in the hobby and the content being the highly-
directed one of getting the last stamp for the collection. The fact that the experience
in this instance is incoming may again represent a phenomenological tension with
the manifest inner cause present simultaneously. There are also times when such
demands seem to have an incomingness associated with an external cause, and not
simply an inner determination of one's interests: this cause being external not in the
sense of the physical externality of an object like a stamp, say, but the very demand
to collect it being somehow presented as outside of the subject. Indeed, to take the
example to its extreme, in the case here of an intruder demand being experienced
there is often both an awareness of an inner cause in tandem with the disorienting
phenomenon of an apparently outer, alien force tugging at one. Here the senses of
"just me' and 'out there' are ineliminably intertwined.

While many demand experiences have cause and content co-present with the
incoming feature, it need not be the case that in immediate experience a well-defined
content is signalled with an equally prominent cause. Demand i has already been
mentioned. A specific demand in certain interpersonal affairs to slap someone, kiss
them, avoid them, &c. may be something of a mystery to oneself and take quite
some reflection in order to unravel the route by which it impinged on
consciousness. Indeed, given that that unravelling will often locate the demand
source in deep or unnoticed urges or needs of oneself then it is just as much so that
oneself is a mystery to oneself. I think that when one brings to mind the raw data of
immediate experience, or when one tries to pay especial attention to it in its
immediacy, this phenomenological description of the experiential features is
relatively widely instantiated. Demands that specifically enjoin the doing of

something, the refraining from something, or simply the believing of something, do
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not always enter consciousness with this incomingness accompanied by a sense of
that which is responsible for it. As I said earlier, they enter 'in the manner of' an
external reality hemming one about, but not with that reality located in immediacy.
The reality to which one is directed by the content of the demand is plain enough,
but may not be the same thing as the cause (or at least be so given in the immediate
experience). So, taking the demand to avoid someone as an instance, that specific
demand to put one's mark on reality by doing (or not doing) something is not
always tailored to the easy identification of its source. In some way it is probably
felt that the particular person is source of it, of course, but that is not necessarily so
even if he is its (contentual) focus. On later reflection it may transpire in a multitude
of ways how it is that the demand came to strike one: the rudeness displayed by the
person toward others; his domineering character; his preparedness to use
unscrupulous means to get his way; one's own suppressed sexual desire for him;
some not quite definable aura of danger about him that calls forth the response; his
badness or wickedness; his resemblance to a part of one's own personality or a
previous self-stage that one is at odds with; and so on. These make various
reference to inner and outer causes. They point also to different kinds of properties
which the person himself displays, from those taken straightforwardly as defects of
character to the more problematic one of wickedness which may stand for the
subject who is doing the reflection between a description of character used by third
persons to a special kind of real property inhering in that person.

Many demands do have all three phenomena together in immediacy. They
have a triadic schema in experience. The demand is apprehended by one as being:
placed on someone (most usually oneself, at the limiting case apparently to no-one
in particular); arising from somewhere (more or less specific); and as being for
something (also including degrees of determinacy). And so the demand example iii
is often experienced in just this way, as a demand on one arising from one's
interests to get a particular item. That in iv can be the demand felt to be on anyone in

society from the generally accepted and seemingly agelessly correct dress code to
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prevent that woman from wearing red jumpers. In ix nature itself demands from
oneself and everyone else to accord it respect and care. To the extent that some of
these examples and others described have an incoming force as of an external reality
impinging on one, and yet are readily identified on brief reflection or in immediacy
itself as arising from one's own self, there is something of a paradoxical air to
them. Since I take it that that just is how a lot of experience presents itself, we
obviously as subjects of experience and actors do not find this awkward. What this
suggests to me is this. Though the tracks by which experience travels may often be
seen on later reflection to be within oneself, that is not at all how the experience
directly strikes one. It simply possesses the phenomenon of entering consciousness
as if from external sources. Its incomingness is an ordinary and (for the subject)
largely unproblematic feature of the direct phenomenology. As to that other sense of
the experience arising outwith one's own conscious control - even though it may
represent the tug of a willed design of one's own - I will deal with that later. For

now I want to apply this discussion more closely to the moral demand.

2.iv - Incoming moral demands
I think that where objectivity as out-thereness gets the larger part of its

credence is from the phenomenon of incomingness which the moral demand
experience has. This minimal sense of an outer reality impinging on consciousness
does go, I believe, with the apprehension of all moral demands.30 It is highlighted
in moral philosophical literature by both those quotations which head this chapter,
that is, as hemming about the subject (like an external force) and as imparting a
sense of being in contact with some reality (perhaps like a value realm) external to
oneself. As one writer puts it,

The very fact that we are constrained by moral obligation appears to

imply that it is independent of our attitudes and our will and that

these are subject to it rather than it to them.3!
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These two components, if they are adequate to the actual phenomenological data,
need not, of course, be inseparably connected. One can feel the pressure of external
reality yet choose simply to ignore it or to thwart it. And mutatis mutandis one can
feel compelled or forced or circumscribed in one's way of thinking or doing
without this being caused by, or being felt to be caused by, the strike of a reality
outwith oneself. I will now go on to describe in their fullness the appearance of
these phenomena in direct experience of the moral demand as (and if) they are
revealed in looking at the incomingness. I will also describe the shades of variation

of cause and content that are experienced with that feature.

2.v - 'In the manner of' an external reality

Here is a quotation from Williams that [ would like the reader to bear in
mind as this sub-section and subsequent ones are read through. He says of a certain
kind of ethical theory (for instance, that of Prichard) that:

[1t] takes the fact that an experience is demanding as sufficient
evidence, indeed the only evidence, that it is the experience of a
demand. It takes resonance to be reference, and that is certainly a
mistake.32
My claims throughout the analysis to follow are going to be operating with a similar
suspicion, that the demand experience, at its heightened form especially, may look
like intuition of values 'out there', but that the actual content of the demand is not
phenomenologically given in that manner.

Recalling, then, the use of the expression in the title of this sub-section from
earlier, I wish now to determine descriptively just how much is being signalled to
ourselves with the incomingness of the moral demand. Let us take example v of the
perception of the starving. In the second half most especially there is likely to be
something of that element of 'shock' which Jung talks of, a careering into
consciousness of a forceful demand. This undoubtedly has a piercing, incoming

quality. The demand impinges on consciousness with all the violence of a bright
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light dazzling the eyes. It seems as if one is impelled by or tugged by or forced by
or lassoed by a reality over which one has no control and which is putting itself
upon oneself. The demand streams into consciousness with (some of) those
features reinforcing the sense of its arrival from outwith oneself. As the external
world of physical obstacles places restrictions and necessities on one's interaction
with it (both physically and in thought about it) so does it appear that one is being
similarly constrained and hemmed about. This is not an inference from the one class
of experience to the other. The inference from where there is constraint to there
there is an external reality doing it, apart from any question of the fitness of its
logical form, does not occur.33 There is in immediate experience the phenomenon
of the demand's incomingness as well as sometimes its constraining influence on
one's behaviour and thought (and often an irking feature too). And these
phenomenological features are not necessarily conjoined. While I believe that we
find most moral demand experience (with the possible exception of the barely
noticed ones like vi) to possess the incoming feature, it is clear that not all irk one.
The moral demand strikes with a degree of incoming force (chapter 4 pointed out
just how varied in strength that force can be) which is not universally attended by
that element of constraint and bordering of the subject. One simply apprehends a
demand as if from outside which calls for someone to do or not do something.
Even in the case of oneself being specifically demanded, I am not so sure that this
is experienced in a constraining manner. Rather, the subject is simply presented
with possibilities to be actualized.

Unless part of the sense of a demand is defined as that which constrains on
being experienced then it seems to me intelligible enough that a demand should be
experienced, and experienced as incoming, without the subject also experiencing
that other featﬁre. What is more to the point here is whether we do in fact have
experience of this sort. And I think that there are areas of our moral experience
which do appear in just that fashion. The first half of example v seems to represent

no more than the bare acknowledgement - if that - of the presence of a demand that
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flicks in and out of consciousness. The demand to refrain from pilfering the till,
say, may itself not be experienced with that alarm-bell, halting quality which I noted
earlier, but rather as the simple presence of a kind of negative sign hanging about
one's proposed action which is apprehended but which does not include the
constraining quality. It is not that here one experiences constraint but overcomes it
(which is more usually the case). Nor is it that the the demand signals to one that a
certain prudent caution should be exercised (which is not the same as an actual
constraining experience). What seems to be presented to the subject in the
immediate appearance of the demand is a basic inflow of it from a location exterior
to consciousness itself. The same goes for the first half of example v. Something
like a call for redress issues limply forth from the famine state of affairs in that
example. Neither need actually put brakes on one's behaviour, as a constraint does.
Nor need they engender boundaries or channels by which one's judgement be
circumscribed.

The registering of the demand here is a minimal fact unaccoutred by such
other elements. Even to talk of its 'acknowledgement', as opposed to the neutral
'impingement', is to suggest more than goes on in this kind of case. To
'acknowledge' its presence, or even (further) to acknowledge the legitimacy of the
demand (though doing nothing about it), involves the subject in a degree of self-
reflexive and paused behaviour that does not go on with this kind of direct
apprehension of the moral demand. For the experience simply inserts into
consciousness a demand. It does not halt or constrain. What it may do is create a
certain unease or tension on the part of the subject. Indeed, the demand experience
itself will often be best described as an unease which sometimes has a directed
content. But while that may constitute a constraint it does not imply the existence of
an external constraining force. I mean by this statement the following. If the subject
does feel constrained by the demand, or if there is an unease, a worry, a
trepidation, which itself amounts to a constraining phenomenon, this is quite clearly

not the same as that sense of constraint which arises from physical obstacles. Nor
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does it imply it. There is an experienced demand, and it may set up an awkward
sensation in consciousness which seems to drag slightly on one. In these cases,
though there is some awareness of an amorphous external reality impinging, there
is not also an experience as of that reality itself being the constraint that pins one
down and hems one about in the manner of values-as-obstacles. There most likely
is indeed an experience of social pressure and expectation on one signalled in the
demand - of the criminality of the act in the till-pilfering. And the famine case may
constrain one because the suffering of others calls for attention in virtue of it not
being the sort of thing one likes to see go unaided. Quite how and where value
apprehension figures in these phenomena is unclear. The subject herself is not
perceiving them in immediacy. She is experiencing the incoming demand and
perhaps a tension with it or quickly arising from it. 'In the manner of' an external
reality does not mean, and is not experienced as, that of an external value realm. In
fact, it does not appear to be of a value realm fout simple, wherever that might be
situated.

Since the examples given above were deliberately chosen to deflate an image
of moral demand experience as a special kind of window onto a value realm, I shall
now turn to the more promising area of demand experiences which have a specially
heightened nature to see whether they truly introduce into oneself a value
representation. Taking, then, the example of the second half of v, where the
demand is at that experiential peak in the run of the general encounter with moral
demands, does this have an incoming feature which signals to us the impingement
of values 'out there'? Does this experience, or that on experiencing the demand of
the supererogatory and ennobling, constitute itself in consciousness with the
phenomenological appearance to which Whitehead took himself to be pointing in

the comment which heads chapter one?
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Section Three: Externality of moral demands and values

3.i - Incomingness

Certainly the kind of moral demand experience being viewed here possesses
this phenomenon. So does the rest of moral demand experience, I have argued.
These heightened experiences - of the second half of v; on seeing the local youth
setting fire to a cat;34 on experiencing a great pull on one from witnessing the acts
of charity workers- all enter consciousness at least as if from external sources. And
this phenomenological quality is not merely pointing to that obvious sense of
exteriority in which other people, other's suffering and joy, are outside of one. The
description of the demand experience cannot be reduced to that bare portrayal of
physical exteriority, as it were. The quality at hand is something signalled in the
experience which, in immediacy, seems to be arriving from a realm outwith the
subject (both outwith the location of her physico-psychic arena of existence as well
as outwith her own willed control). It is not, at least in this immediacy, felt to be
arising and arriving as a pattern of events and states from which the subject feels a
further quality to be produced or on which she senses herself to be projecting a new

and specific quality.

3.ii - Incomingness and exteriority

I have so far talked of this phenomenon of incomingness as being given to
the subject's consciousness as if flowing from some rather undifferentiated external
reality. But I now want to sharpen the description, in the hope of finding exactly
whether and how values from 'out there' are felt to be present in the experience and
making demands on the subject.

Firstly, I want to say this. The moral demand experience goes on in a
fashion that can be described as incoming. That is, the data given to consciousness
appear in just that mode: as given. They enter, progress, and pass through

consciousness all as phenomena that present themselves before one. This is not to
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view consciousness itself as a kind of passive spectator before the theatre of
experience.33 It is to register the phenomenological description of how it is that
much of experience is constituted before consciousness. And that is by the way of
the bare phenomenon of incomingness, of arriving in consciousness. This refers
straightforwardly to that mass of experience which seems to enter one without
being wrought purely by means of the resources of consciousness itself.

Secondly, I should reiterate that the moral demand experience does possess
this feature: I think universally so. Chapters 6 and 7 will approach this matter at
much greater length, particularly with respect to the putative converse phenomena
of choosing to be demanded or conferring value. For the time being I wish merely
to emphasize this as a feature of the experience, noting as I do so, and in the light of
the above paragraph, that it is not an especially striking or rare one. The moral
demand enters consciousness, it presents itself, is given , impinges on it. In the
form in which presently it is being considered, these features appear in specially
heightened relief. Not only is the sheer forcefulness of the demand experienced, but
with it also a lively sense of incomingness occurs, of its forcing itself upon one.
One feels oneself held in thrall by this striking phenomenon coursing into
consciousness. But this is not, of course, a feature absent from other areas of
experience. That of the moral demand shares it across a wide range of experiential
phenomena. And so, if it tells one something particular about the moral demand, it
must do so as being experienced as incoming from somewhere particular and
interesting. This brings me to the matter of exteriority and its description.

The exteriority of the demand is given as an experienced sense of its placing
and route into experience. That placing is, in some way to be determined, outwith
the subject; its route being from there into consciousness. The subject herself has an
immediate awareness of this placing and route, even if that may only best be
described loosely and without form. To illustrate this phenomenon with some
examples from non-moral demand experience: in the case of the demand to correct

someone's poor dress sense this can be felt (directly or on reflection) simply as the
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demand of one's community, a matter of etiquette which one perceives in virtue of
being a (willing) member of that group and its mores; the demand to redress loss of
face as being one situated for the subject both within his own breast and as lying in
a social milieu of expectation, upbringing and accepted behaviour that makes
demands on him; and that of the demand to refrain from drinking too much as the
(external) call of the law or society or one's god. These are examples of a sense on
the part of a subject of a demand's exterior location, and they are more and less
straightforwardly so. They make explicit the experientially given placing of the
demand apprehended. For most of us most of the time they are the routinely
delineated stuff of demand experience. And that they do on occasion come into
consciousness in powerful and disorienting fashion, as if from some mysterious
and transcendent realm, hard to describe except in vague terms, is a fact which
should be borne in mind when looking at the moral ones. For, if these demands
have ordinary construals as being placed in a social realm and travelling thus into
one as a state of affairs being grounded in a particular context; and if from time to
time they take on a strange-hued guise as being supernatural, oddly-placed or
simply difficult to pin down and accurately place:- then so conversely might the
mora] demand have a less queer position in experienced social reality than the
Mackie reading gives it. All of this is not to make light of the deep metaphysical
troubles one courts in investigating the nature and working of society. It is,
however, to sound a dissonant note to an over-ready identification of the call of a
seeming externally-placed moral demand with some special realm of moral values.
Simone Weil's comment at the head of this chapter indicates the feel she
takes there to be in moral experience of an intense form. In her case a theological
backdrop forms the interpretative map by which it is followed. She has a notion of
the self's role in moral affairs that is both complex and rather austere.36 While one
need not follow that particular trail which she wends, her general pointing to the
sense of exteriority does latch upon the particular phenomenon with which we are

now concerned. Moreover, she herself seems reluctant, despite her theological
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impetus, to identify the focus of the exteriority with god as if is revealed in the
immediate experience. The case I wish to argue for, on the basis of
phenomenological description, is similarly that the exteriority of particular moral
demands in direct experience is a raw phenomenon beyond which any further
pointing needs a higher reflective level of thought directed to it.

A strong and pressing demand like that to aid the starving man on the
doorstep or to draw back from looting in a riot has not only the incoming feature
but also is apprehended - in these cases - as if by the way of some external reality
that in some special fashion imposes itself upon one. Now this may be given
articulation via the medium of what god or the universe is requiring of one. But
even this much, which can vary in its degree of specificity, may only be a
metaphorical redaction on the immediate sense of what it is that the subject is
perceiving. I shall unpack the suggestions of this previous sentence. By pointing to
its varying specificity I mean to question the precise nature of such a claim. That is
to say, even granted a claim that god originates the demand and that one's
apprehension of it is of a demand travelling from god or a god-ordered world, one
is left with much to delineate in the phenomena. There is the question of how god's
demands are themselves felt: as peculiarly moral injunctions or as divinely ordained
commands and thence as moral through that. And there is the precise religious
nature of the experience each time it occurs: whether, that is, one is apprehending
god's will directly or god's will mediately via the particular way in which he has
put together creation (including the possibility of his having stitched values into it).
With both god and also with a less personified notion of the demands of the
universe arises further the descriptive question of the directedness and form of the
demand: whether such demands are on oneself and motivate one; whether they}are
apprehended as demands for some state of affairs to be realized or curtailed rather
than always on oneself and one's acts; whether they are perceived as principles
instantiated under particular circumstances or as situation-imbedded.37 One other

question which naturally occurs to me as phenomenological description is
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undertaken concerns the subject's own sense of passive apprehension of the
demand, be it that of god, the universe, or of some special value realm. That is one
which attempts to clarify the precise degree of exteriority felt by the subject in the
immediate experience: whether its nature is entirely made up by the incoming,
exterior phenomena or by some indeterminately weighted interaction of a receptivity
or sensitivity on the part of the subject with some external realm.

As to that notion of demands of god or the universe being an impression
read into experience, I intend by this suggestion to emphasize subjects’ own
awareness of the possibly metaphorical picture they have of their own experience.
While we all at times may feel especially enlivened and in touch with a deeper
reality than ordinary experience gives us party to in these phenomena, we do not
always have a ready vocabulary by which to express the content and feel of them.
We grasp at a sufficiently heightened description to match the power of the
phenomenological qualities apparently working through us. And in coming up with
the language of divine demands or the demands of the universe we at least locate the
experience in terms of its forcefulness, significance, and importance for us. That
need not be felt, on our part, to be locating the demand so clearly as actually
residing in the will of god or way of the universe. Some philosophers have pointed
out just this.3® It indicates its exteriority and straightaway gives it a kind of
italicized emphasis in the realm of public discourse. This is not to follow an
emotivist analysis of this particular area of moral expression, but to canvass the
possibility of a descriptive phenomenology of heightened moral demands, on the
one hand, in tandem with subjects' own response to it, on the other. To that effect,
my claim is that much of this identification of the demand with the call or way of
god or cosmos is fed back into the original experience, that is, into that which is of
a less determinate nature than the description gives. This redaction may occur
rapidly or even simultaneously with the reception of the experience itself. But that is
still a matter of putting a gloss on immediate experience which is not given in that

experience as it enters consciousness. Perhaps it is hard for us all, or for those of
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us of a certain kind of sensibility, not to incline to ascribe experiences of this
powerful, stimulating kind to an apprehension of divine or cosmic orders. And
perhaps there just is no other mode of expression that adequately reflects the depth
and aura of the experience than this kind. Yet this should not obscure from
descriptive analysis the extent to which we are ourselves aware of the as if
construal placed upon the immediate experience. It is not so much that we intend all
along such renderings to be taken non-referentially; but that what location they are
given serves primarily as marker of the significance of the experience. Articulation
as demands of god or universe, that is, is a way in which a sub-class of demand
experience can be granted due signalling in virtue of its power and vivacity.

One additional problem with the identification of this kind of demand in
experience lies in its outstripping the area of the specifically moral. Indeed,
religious demands are often portrayed as those which, for the apprehender of them,
do not so much herald a higher moral order as supercede (or merely bypass) it
altogether. Such are the demands of faith which issue in Abraham's preparedness to
sacrifice his own son, or of the paradoxical righteousness of Job in refusing to link
righteousness with reward. Though God relents, as it were, in both cases neither
the Old Testament actors nor ourselves as readers are left with a clear notion of a
higher moral order. One is simply left bemused, aghast at the apparently arbitrary
testings God drops on his chosen. (This reaction, with which one should engage,
possibly being the 'point’ of the stories). Even the apparent reward for faith in both
cases cannot be taken in any straightforward moral fashion. For both contain an
unease, a sting in the tail, which is not resolved but left hanging at the culmination
of the stories.3?

Undoubtedly, religious demands have some moral element for the faithful.
And for the faithless too some kind of intuition of a cosmic pull on her will have (or
will come to have) - especially as its demand comes into conflict with other ones on
her - a moral element. These kinds of demand instance a wide range of callings on

their apprehenders. More often than not the response consonant with them is of a
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passive acceptance and/or active worship of the divine or the universe. That they are
experienced as moral demands requires inquiry equally into the nature of the moral
demand as into that of the demander. Traditionally, god and universe seem to have
made a vast range of demands on folk. Not all of these have been seen as moral,
though they are frequently extremely powerful and felt to be significant and deep,
involving the very being of the subject. Given the contentual diversity of that realm
of experience identified with a special kind of demander (whatever the reality of
that), it remains necessary to find adequate description of just how a divine demand
is a moral demand and to delineate that from divine demands that are not so. In
some fashion all divine demands might be thought on reflection to be moral ones -
but they are not always apprehended as so in direct experience.

This gives some credence to my suggestion that it is the very forceful,
enlivening, commanding aspects of some moral demands that seems to place them
for ourselves in the realm of the divine/cosmic. There may be no other adequate
metaphor by which oneself can grasp the nature of the experience and communicate
it to others. And if these demands seem peculiarly significant, drawing from a deep
level of one's self, halting and putting into question everything else in life, then it is
hardly surprising that they should be couched in a form of religious or quasi-
religious description. My claim, though, is that this goes on - if it goes on all that
much - by way of an inference or, to remain as closely as possible to the actual feel
of the experience, via the medium of an interpretative process that makes concrete
the meaning and meaningfulness of the experience to oneself. This interpretation
need not be a prolonged reflective matter. It can be closely allied with the experience
as it enters. What I mean to indicate by distinguishing between inference and
interpretation is similar to that which is operating for aesthetic experience. In that
area one's immediate appraisal of an art object is usually based not on an inference
from its qualities but on an overall interpretation as the experience enters oneself
(one being more and less conscious of the occurrence of a process of interpretation

between experiences). Hence, for both cases, the gloss put on the raw data of



Chapter Five 171

experience need not be a phenomenon controlled by the subject in the light of her
weighing of the experience. And for the subject herself, it need not, and almost
certainly does not, feel like an added component has been 'read into' the experience
in the way in which I have briefly suggested.

That an interpretation goes on, or that its past occurrence moulds the norms
of expectation and experience, does not strike down the possibility of carrying out
an inference from phenomenological features of a certain kind of experience to
metaphysical speculation about its source. But it seems to me that that is not really
how the heightened moral demand gets on occasion to be linked with divine or
cosmic orders. Correspondingly, the apparent ready response of some of us (for
this is not a universal feature of experience) to locate a particular moral demand in
such an order need not dash the possibility of phenomenological description
disentangling this feature from the data of immediate experience. That does not
mean that the experience itself is given in bare, uninterpreted form - simply that a
degree of reflection on the phenomenological data of immediate experience gives a
description in which the original presence of that religious element or gloss about
the experience is questioned. That does not, as such, rely on a deeper reflective
phenomenology of the sensefulness to the subject of a moral demand's being so
engendered. It is a matter of what is and what is not given up to investigation on
careful unpicking of the threads binding together a particular experience when one
tries to render it up in its immediacy. And the important point I have been
representing concerns the extent to which many of us are aware of the
interpretative-metaphorical character of this kind of location, even though it may
seem to be part and parcel of the experience itself. This is not a matter of subjects in
a secular age not taking seriously the apparent religious nature of the experience. It
is rather that, in taking the heightened moral demand experience very seriously
indeed, no other obvious candidate description offers itself as reflecting the

phenomena than that of the religious-cosmic one.



































































































































































































































































































































































































































































































































































































































































































