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FOREWORD 

During the past year I have had occasion to use as reference, 

a book written by Father M. C. D'Arcy entitled The Mind and Heart 

of Love . To state it briefly, the thesis of the book is that man's 

love is manifested through two diametrically opposed movements . One, 

the animus, is directed to the self and seeks the good of the self; 

while the contrary movement, the anima, takes man outside himself 

and seeks the good of others. 

According to Father D'Arcy, the ideal human life should con­

sist in animus and anima working together because man needs both to 

develop fully; but the conflict between them is too deep-seated to be 

overcome by human means alone. It was only with the advent of Chris­

tianity that a new dimension was added to the concept of love and 

this was the doctrine of charity, the new doctrine of God's love and 

man1s response to it. It is through God1s love~ Agape, that the 

oscillations between the two movements of man's love can be clearly 

understood. 

So forcibly was I impressed by this idea that I decided to 

examine it in the light of what modern writers had to say about love 

and I selected the controversial Graham Greene as the most suitable 

representative. 

I was not surprised to find that much of what Father D'Arcy 

ii 



had set forth could be traced in Mr. Green's writings. Several 

examples could be listed but I think the most significant are the 

impotency of human love alone; the pervers;,on of human love., un­

aided by grace., into counterfeit charity; the contrast between 

human love and divine love; and the elevation to faith when human 

love is taken up by God's love. 

These ideas I have tried to set forth in the following paper 

to the best of my ability. Of those wbo are more familiar with the 

concepts of eros and agape., I beg indulgence and trust that., if I 

have at least grasped the general argument of Father D1Arcy1 s book., 

they will overlook any lack. of philosophic depth. 
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INTRODUCTION 

Love has a wealth of meaning. The task for man becomes 

one of finding a basis for it which covers the main senses in 

which the work is used. Because we are human and have a body 

and mind, the physical, sensuous, and spiritual senses are easily 

interrelated. All our desires spring from the one being which is 

our own self. It is natural, therefore, to speak of self love; 

but it is equally natural for us to be drawn out of ourselves to 

other things and persons. This dual division of love can be 

described as active and passive, or as a desire to be possessed 

or to possess. 

Love is coeval with human nature. As nations rose out 

of barbarism and found it more convenient to co-exist, reason 

became more highly valued. Through -reason, man discovers his 

nature and with the self confidence that comes from this, tries 

to form his own happiness. During the time when reason is ex­

tolled, the wisest take refuge in a philosophic religion and seek 

to find fulfillment in the riches of beauty, truth, and goodness. 

Such a spiritual quest is properly called the love of wisdom, 

which the Greeks extolled. Even at this level, however, human 

love, the love of man and woman, is merely tolerated but not 

esteemed. 
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When the mystery religions of the East encountered Greek 

philosophy, the result was a mingling which gave to each what it 

lacked. The mystery religion was passionate in nature and the 

frenzy which love aroused changed into a divine madness. Brutal 

and carnal delight became a spiritual one and the love of truth 

was transformed into a longing for union with the Divine One. 

The effect of all this on the insight into and the re-

spect for love was great. Human love was elevated for now it was 

totally human instead of being a form of lust. Still, there was 

something lacking. Man's love was afraid of approaching the gods 

because of the uncertainty of its reception. It had to wait for a 

new era of love, the era of Christianity, before it could come 

into its o"WD. With the advent of Christian agape, the conflict 

between man1s two movements of love was resolved in the perfect-

ion of the love we call charity; and this perfection is found in 

personal friendship whether between man and woman, man and man, or 

man and God. When God revealed Himself as Love, then man under­

stood fully that all things, instead of being hostile, could be 

loved through God 1s love. Eros, once it understands its own nature, 

can walk hand in hand with agape. 

During medieval times when Christianity was being gener­

ally accepted throughout Europe, there also arose a concept of love 

contrary to Christianity and which extolled love outside the mar­

riage bond. This love was a reflection of the Manichean heresy 

that had attacked the Church in the first centuries of its existence. 
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~ow these beliefs were being brought to life again in the poetry 

of the troubadours. Once accepted, however, this passionate love 

began to be used by European man without thought of its origins. 

He exploited it in novels and plays and thus led the way for the 

exaltation of the sin and lawlessness found in the sex-weary novels 

of the present day. 

It is exhilarating, then, to find a novelist who goes 

straight to the heart of the matter when describing modern love 

and marriage. Against a background depicting the depths of human 

misery, Graham Greene traces the unmistakeable workings of grace. 

Amid the ruins and ravages of man-ma.de grief, among souls who are 

the outcasts of society, he demands of us that we demonstrate the 

charity and mercy that love, no matter how small, deserves. He 

portrays for us the vestiges of Divine love at work in a world 

laid waste by the effects of original sin and shows us that love, 

any kind of love, can lead to God. 

"Love is the leech of life and nearest our Lord Himself, 

and also the straight road that leadeth into Heaven."1 



CHAPTER 1 

1SACRED AND PROFANE LOVE 

When one desires to explain ideas to others, it is most 

vital that the terms used have the same meaning for both the writ­

er and reader. Thus, before attempting to show how I consider eros 

and agape to be present in the writings of Graham Greene, it would 

be well to state just exactly what I understand by the terms eros 

and agape. 

First of all let me state that they are not merely words 

that are synonymous with love, but are, rather, words that describe 

two definite movements of love. One is rooted in man and proceeds 

from him to the rest of the world, the other is most specifically 

rooted in God and proceeds from Him to all creation. The question 

then becomes, what is meant by a movement of love, or better still, 

what is meant by lovei 

We are all too familiar with the word love. It is bandied 

about in novels and plays, on radio, and on television. It is a 

term that seems to cover every emotion from the affection shared 

by a family, the passion between lovers, the amity between friends, 

to the homage that man gives his Creator. If ever there was a word 

that needed clarification, it is the word love. 

Throughout the ages the wisest of men have had. something 

to say about love. The love, or eros, that is described by Plato 
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is simultaneously an empty longing and-a noble inspiration. It is 

a kind of have-not whose nature it is to be filled with the riches 

of heaven. Its sense of need is the motive lending dynamism to its 

desires. In the Symposium., Plato points ou.t that 11 everyone who de­

sires, desires that which he has not already,"2and it therefore 

follows that the gods who have everything do not desire and do not 

return man1s love for them. Love between man and god is, according 

to Plato, all on man1s side and in no measure on God's; eros is the 

way to the divine. God already possesses happiness and perfection, 

and since man has neither, what man really loves or desires is 

bappiness.3 Furthermore., according to D1Arcy1s interpretation, Plato 

shows that "eros is man's conversion from the sensible to the super­

sensible; it is the upward movement of the soul; it is a real force 

driving the soul upward to seek the world of Forms.n4 

A description of this philosophy is given in the Phaedrus 

where the soul is described as being like a charioteer with a pair 

of winged steeds and we are to think of the driver and his horses 

as a single organism. All the souls travel round the whole compass 

of the heavens under the leadership of the gods. The goal of the 

whole pilgrimage is reached by an ascent to a region where the pro­

cession halts and contemplates the forms. It is in the strength 

of this pure contemplation that the gods and man alike execute the 

practical task of establishing and maintaining natural and moral 

order in the world of becoming. The gods., of course, achieve this 

steep ascent of heaven with success, but the best of men only sue-



ceed in getting a glimpse 0£ the forms and then redescerx:i. The 

worst are throw into complete confusion by the restiveness of the 

horse of inferior strain and the unskilful handling of the horse­

man. Their horses lose their wings and horses and horsemen fall 

to earth, not to regain their old place until the wings of the soul 

have gro'Wll again. The recovery of the soul's wings is only done by 

the recollection of the things which the soul caught a glimpse of 

when ~he followed the great procession of the gods. Our sensible 

experiences only suggest faint images of temperance, righteousness, 

and the other forms; but the effect of beauty in awakening recol­

lection is exceptionally startling. The sight of beautiful things 

increases the soul's longing, or eros, for the original forms and 

she is able to take wings to rise to super sensible beauty .-5 

In the Symposium this movement of eros upwards is described 

in terms of a ladder: 

He who under the innuence of true love rising upward from 
these begins to see that beauty is not far from the end. And 
the true order of going or being led by another to the things 
of love, is to use the beauty of each as steps along which he 
mounts upwards for the sake of that other beauty going from 
one to two, and from two to all fair forms, and from fair 
forms to fair actions, and from fair actions to fair notions, 
until from fair notions he arrlves at the notion of absolute 
beauty, and at last knows what the essence of beauty is.6 

Aristotle extended this ideal so as to make it cosmic. In 

the Aristotelian system, there is constant movement in the world of 

matter and the change is explained by his theory of matter and form, 

act and potentiality. What lies behind this universal movement is 
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a cause; but it is a final cause, a stir which is ever passing 

through the universe because of the presence of the Perfect Form, 

the Divine being. The Divine being is wrapt in self-contemplation 

but, because of his presence, he draws all nature by love. He is 

the magnet, the object which attracts; and so Aristotle can be said 

to make eros the driving force of all the world and the lover is 

ever striving towards that which is higher .than itself under the 

stress of eros.7 

St. Thomas Aquinas makes further distinctions in the forms 

of love when he says that: 

Love is something pertaining to the appetite; since good is 
the object of both. Wherefore love differs according to the 
difference of appetites. For there is an appetite which arises 
from an apprehension existing, not in the subject of the appetite, 
but in some other; and this is called natural appetite. Because 
natural things seek what is suitable to them according to their 
nature by reason of an apprehenswn which is not in them but in 
the Author of their nature as stated in the First Part (Q.6,A.l 
ad 2; Q.103,A.l ad l,3)o And there is another appetite arising 
from an apprehension in the subject of the appetite, but from 
necessity and not from free will. Such is in irrational animals, 
the sensitive appetite, which, however, in man has a certain share 
of liberty, in so far as it obeys reason. Again, there is 
another appetite following freely from an apprehension in the 
subject of the appetite. And this is the rational or intellec­
tual appetite, which is called the will. 

Now in each of these appetites, the name love is given to 
the principle of movement towards the end loved. In the 
natural appetite the principle of this movement is the appe­
titive subject1s connaturalness with the thing to which it 
tends, and may be called natural love, thus the connaturalness 
of a heavy body for the centre is by reason of its weight and 
may be called natural love. In like manner the aptitude of the 
sensitive appetite or of the will to some good, that is to say, 
its very complacency in good, is called sensitive or intellectual 
or rational love. 

Natural love is not only in the powers of the vegetal 
soul, but in all the sou11s powers and also in all parts of 
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the body, and universally in all things. Because as 
Dionysius says (Div.Norn.iv~) Beauty and goodness are be­
loved by all things since each single thing has a conni­
turalness with that which is naturally suitable to it. 

Thus we see that there is in man a natural desire for the 

goods that he must have as a h~n being in order to develop his 

full potentiality. Man is drawn of necessity to those things 

which are good for him, and he seeks to possess them. He is a 

creature of body and soul and he must have both material and spir­

itual goods in order to grow and develop, and these he desires or 

loves of necessity. As a material being he must have food, cloth­

ing, and shelter in order to develop his body. As a spiritual 

being, his intellectual faculties must grow and develop alsoo 

The powers of man's soul are his intellect and will. The 

act of the intellect bears on being as true, while the act of the 

will bears on being as good. Where, then, does man show his highest 

act of love? The answer is in his relationship with his fellow 

man and with God, i.e. in friendship. 

According to Plato, the act of friendship, although it is 

the highest kind of love between man, is but a stepping stone to 

a higher good which is the perfect Good. He tells us that: 

Man should love first one fair form and then many, and learn 
the connector of them; and from the beautiful bodies he should 
proceed to beautiful laws and institutions until he perceives 
that all beauty is of one kindred, and from institutions he 
should go on to sciences, and then he will behold the ever­
lasting nature which is the cause of all, and will now be the 
end.9 

Plato gives us further insight into the dual tendencies 

of man's love when he points out that within us "there are two 
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guiding and ruling principles which lead us wither they will. One 

is a natural desire of pleasure, while the other is an acquired 

opinion which is in search of the best.nlO 

In the Nichomachean Ethics, Aristotle gives special 

emphasis to mants love for his fellow man, which in its highest 

form is c·alled a love of benevolence. This love is based on the 

fact that all men have the same nature and, since man loves his 

own being most of all, he transfers this love to others because 

they are like him. Aristotle extends this further by pointing 

out that when this love is focused on one person and this person 

returns it, then love becomes friendship.11 From the same so11rce, 

Aristotle then goes on to distinguish among three forms of friend­

ship. The first one is based on profit and dies when the profit 

is gone. The secbnd, since it springs from pleasure, is selfish 

and fickle. But the third, since it is based on what is true and 

good in us, is the best of all three; for it is the friendship of 

men who wish well to each other for their own sake, 

Perfect friendship is such as is found between good men whose 
respective virtues serves as a common bondo Such men wish . 
each other good solely by reason of each other I s goodness and 
the goodness of each of them belongs to his essential char­
acter. Wishing good to one's friend for hif own sake is what 
constitutes friendship in the truest sense. 2 

Love between friends inv~lves choice and choice proceeds 

from a state of character. When we wish the good of anyone for 

his own sake, our good will depends not on emotion but on a con­

scious refiective act. Yet this love of friendship is not com-
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pletely disinterested for Aristotle points out that in loving one 

who is genuinely a friend, we love what is good in ourselves; for 

when a man becomes our friend he thereby becomes part of our own 

good. "Thus each party to a friendship loves what is to himself, 

while, at the same time, he returns an amount of goodwill and 

pleasure equivalent to what he gets. 1113 

St. Thomas .Aq'uinas also makes similar distinctions in 

friendship when he tells us~ 

To love is to wish good to someone. (Rhet.ii.4), Hence, the 
movement of love has a twofold tendency; towards the good 
which a man wishes to someone-to himself or to another, and 
towards that to which he wishes some good. Accordingly, man 
has a love of concupiscence towards the good that he wishes 
to another, and a love of friendship towards him to whom he 
wishes good. Now the members of this division are related as 
primary and secondary since that which is loved with the love 
of friendship is loved simply and for itself; whereas that 
which is loved with the love of concupiscence, is loved, not 
simply and for itself, but for something else. For just as 
that which has existence is being simply, while that which 
exists in another is a relative being; so because good is 
convertible with being, the good, which itself has goodness, 
is goo·d simply; but that which is another's good is a relat­
ive good. Consequently the love with which a thing is loved, 
that it may have some good, is love simply; while the love 
with which a thing is loved, that it may be another's good, 
is relative love.14 

In his book, The ·Meaning of Love. Father Roberto. 

Johann calls amor amicitiae direct love; that is, it is a love 

that goes straight to a term willed in and for itself and rests 

there; while amor concupiscentiae is called desire; that is, it 

is a love that implies a further reference of its terms to some­

thing beyond that aim itselr.15 

As I understand it, this simply means that man can love 

another as someone who can do him some good, or he c·an love 
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another person simply because that person in himself is 

precious. He no longer seeks to gain anything for himself 

but is content to do everything he can to preserve the well­

being of the other. The first way of loving can be said to be 

selfish or interested love, while the other is unselfish or 

disinterested love. 

I do not see any difference between the two kinds of 

friendship that have been described and the dual movements of 

love that Father D'Arcy describes in The Mind and Heart of Love. 

In this book, Father D1Arcy points out that in every human being 

there is an active and dominant instinct that works together with 

a passive and self-squandering one. To distinguish between them 

he uses the terms animus and anima. The soul or the self is the 

anima, and in subhuman beings it is irrational; but in human 

beings, because of the mind, it manifests itself as the dominant 

and orderly reason that keeps the passions in check and directs 

them. 

This description by D•Arcy calls to mind the descrip­

tion of the soul that Plato gives us in the Phaedrus, where he 

likens it to a charioteer with a pair of winged steeds; the 

driver and his horses to be thought of as a single unit. In 

th~ case of the gods, driver and horses are equally good; but 

in the human soul, the driver has to manage two horses of 

different strain which makes the task extremely difficult. t The 

driver is judgement and the two horses are honour and appetite. 
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The better horse is a wall disciplined thoroughbred, while the 

inferior horse is a bolter, and it is up to the driver to manage 

16 them so that they work in harmony. 

Father D1Arcy gives to the aggress·ive and orderly reason 

that controls the passions, the name of animus and it is the 

nature of the animus to make all objects in the world, including 

persons, instruments to its own purpose. However, the animus is 

not an absolute power that rules unchallenged. Should the reason 

drop its guard for a moment, the animal side of man can come to 

the fore and lower man to the level of the brute. 

The sacrificial or unselfish instinct in man is just as 

easy to find but it is not as easy to name. D'Arcy uses the term 

anirna but he points out that it is not as precise a term as animus. 

To get the correct idea, he cautions us to think of the anima -as 

a longing or breaking away of desire from the self towards some 

other object or person. It is the part of man that is always 

moved by what is personal and individual and can be seen most 

clearly manifested in the unselfish acts of sacrifice that are 

made on behalf of family or society. The anima is irresistibly 

drawn outside the self to merge with those around and seeks to 

offer the self as sacrifice for the good of others .J-7 

Before proceeding further, there is a point to be made 

about the respective positions of the animus and anirna in regard 

to each other. We should remember that selfishness is only a 

vice if it means an undue s-:Pegard for the self; and unselfishness 
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is only a virtue if it is countered by self-respect. The two 

loves. therefore. far from being in opposition, seem to require 

the presence of each other. They seem to go hand in hand. yet we 

do not know on what terms they can be brought together or even 

whether they are as ultimately different as they seem to be. 

To throw additional light on the problem. both Nygren 

and deRougement have something to say about these dual tendencies 

of man 1 s love. Both writers use the terms eros and agape to 

differentiate the two loves but here the similarity between 

them ceases. at least for a time. The first impression their 

conclusions give us is that the two loves clash but further study 

seem to indicate a remarkable resemblance between them. 

In Love in the Western World. deRougemont observes that 

at the very moment when the Church was establishing a Christian 

Ethos. the so called courtly songs and tales of the troubadours 

were idealizing a love which was the antithesis of Christian 

marriage and the Christian sacramental view of life. The most 

typical example of this was the story of Tristam and Isolde, 

which I shall outline later. In doctrine, this story stood for 

mystical union; in theoretical application, it stood for woeful 

human love; and in its historical setting. for hedonism, and a 

rare and despised passion. On the other hand. Christian love, 

as deRougemont understands it, stood for communion. love of 

neighbour, blissful marriage and painful clashes:8 The first 

kind of love he calls eras; the second, agape. 
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Once deRougemont develops his theme, we see love of self 

and love of others in a new perspective. According to him the 

opposition of eros and agape is not a light one but goes down 

to the very roots of human nature. Eros is the dark passion, 

which entices man and destroys him. Romance becomes a form of 

escape, a love that breaks loose from the control of reason, 

evolves into frenzied emotion, and crashes to its death . Some­

time or other in the theme of eros, the death note is sounded; 

man in lo.ve with death and longing for the night when his soul 

will be fused with the object of his passion. 

It would seem to me, therefore, that the eros deRouge­

mont describes is the anima that has escaped from the control 

of the animus and is sacrificing itself, abandoning itself, as 

it were, to the love which it ceaselessly seeks. Father D'Arcy 

has pointed out that the anima has an immortal lover and it is 

for this love that the anima keeps searching~9 Since what the 

anima seeks is God, it is only when man dies that the soul will 

be united with its Divine Lover. All through its earthly sojourn, 

the anima is attracted by many forms of goodness and beauty be­

cause they are the reflection of Him who is all Goodness and 

Beauty. That is why it must be the animus, reason, that keeps 

anima in check lest she sacrifice herself to false gods. 

The passion that is fo und in the medieval courtly tales 

goes back to the philosophy and religion of pre-christian .Indo­

European religions, -w&ich can be summed up in the name gnosticism. 
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They all have this in commoo~ that the material world is evil, 

that the soul which has descended from the divine substance longs 

to escape from the world and be united again with the Divine, and 

that the body and all things associated with it, such as marriage, 

are hateful. 

This is the view that lies behind Manicheanism. There 

is evidence that this philosophy under the name of Catharism was 

prevalent in Spain and spread across the Pyrenees through Southern 

France, even to Italy, just at the time the Provencal songs and 

tales were written. Thus, the romantic development in Europe, 

with its cult of the dark passion, its antipathy to reason, and 

its cult of death and false mysticism, can be traced back to 

neo-platonism and the religions of Asia. It is this kind of love 

which deRougem.ont calls Eros.2° 

Far different at first sight is Nygren's account in~ 

and Eros. DeRougemont treats of eros as unrestrained and passion­

ate and to that extent selfish; but, at the same time, it is bent 

on self destruction and union with the goddess of night. To 

Nygren, it is the rational man who relies upon himself and is 

fundamentally egocentric, who is moved by eras. Eros, according 

to him, belongs to the Greek way of life for Greek philosophy 

made man the measure of truth and the perfection of man consist­

ed in possessing truth. Eros, then, for Nygren is equivalent to 

self-love. Zl 

The Christian love which Nygren calls agape does not 
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~gotiate with this self-love at all but utterly discards it. 

God does everything; man does nothing. God is agape, and freely, 

without regard for the worth of the human person, he initiates 

agape in them. He takes them out ot themselves altogether and 

inspires in them, in place of self-love, a non-natural love for 

Himself and for their neighbours. No self-love is left at all. 

Pure Christianity, as Nygren sees it, teaches agape without any 

taint of eras •22 

T,hus we see that, while deRougemont considers eras to be 

unrestrained and passionate and more inclined to self-effacement 

than to self regard, Nygren defines it as intellectual, self 

complacent, possessive; in short, totally egocentric. In terms 

of animus and anima it appears to me that deRougemont gives 

the name eras to the movement of love which D1Arcy calls the 

anima, while Nygren calls eros the movement of love, which DtArcy 

terms the animus. 

Agape, on the other hand, according to Nygren is so 

theocentric as to leave nothing human in it, while deRougemont 

sees in it something which irradiates reason and everything human. 

As he points out, through God's love,. "every human relation has 

been given a new direction in being given a new meaning. ,,23 

DeRouge:mont is concerned to show that eras is a dark 

passion which makes its victim dash himself against the bars of 

reason and all that is human. As a result, he seems to leave 

no place for reason in eros. On the other hand, all that.is 
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good and reasonable belongs to --agape. Agape is Christian love 

created by the generosity of God in the Incarnation. The symbol 

of love now becomes the marriage of Christ and the Church.24 

Married love wants the good of the beloved, and in this round­

about way through the other, the self rises into being a person. 

But charity, which is equivalent to the supernatural love of God, 

is made by deRougemont to carry too much of a burden so that 

human nature is impoverished at the expense of grace.25 

Nygren learns too heavily the other way. Instead of eras 

being little else than a dark passion, it is now identified with 

the highest activities of man, the pursuit of truth and goodness. 

Eros is the Greek ideal and agape has no relation to human reason 

or ideals. Instead of doing the work of reason as in deRougemont, 

agape dispenses with it and this is to take everything human out 

of agape. Man does nothing while God does everything, and self 

esteem and self-perfection disappears. 

To redress the balance, therefore, two things must occur. 

Eros must include the best in man; his reason and will, and the 

ideal possessive love of which it is capable. Eros must stand 

for both the irrational and self-destructive mood of love as well 

as the rational and possessive form. Some self-love must be 

accepted as legitimate. There must be some place for the Greek 

concept if love is to be human at all. On the other hand, agape 

should stand for God1s special love and man 1s response to it. It 

will be God's love which takes the initiative and gives the ·power 

to men to be the sons of God. But still man must participate 
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in that love even as he participates in goodness and truth. 

On the one side then1 there will be man with a love that seeks 

to give all1 together with a love that seeks its ovn perfection; 

and on the other. God who respects man's autonomy. while lifting 

him up into a new relation of love with Himselr.26 

What both Nygren and deRougemont have to say about love 

is invaluable. DeRougemont brings out the truth that man has a 

love which does not end with himself. Outside Christianity. that 

love has a habit of revolting against reason and rushing off to 

lose the self in some trance or ecstasy or in a misguided self­

immolation. Nygren. by contrast. shows how potent and all per­

vading is self-love. The self is irresistably borne along by 

the desire to perfect itself. The Greeks realized this and 

taught mankind the value of human nature and the grandeur of 

reason. Nygren presents us with self-love and its most power­

ful instrument1 reason; deRougemont presents us with a romantic 

and ecstatic love which is either irrational or inimical to the 

claim of reason. One love takes 1 the other gives. The two are 

necessary to man and should not be separated. 

The distinctions that have been made between eros and 

agape. and more specifically between animus and anima1 prepare 

us for an answer to the problem of the relative status of the 

two loves. 

From the natural and human standpoint. the animus or 

reasonable side of man would seem to have the leadership. It 
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is the aggressive and regulative principle which we are inclined , 

to consider as the root of our independence and self sufficiency. 
I 

Man is such that by nature he must seek his own preservation, 

development, and perfection; and is, therefore, drawn to things 

in so far as they· are suitable to his nature . But we know we have 

another love, a love which as a person we have for God, who gave 

us our existence, and for others, as persons also . It is in the 

relationship of persons, that the solution of the problem of the 

two loves is found. 

How is this so? D1Arcy explains that within a person 

we can roughly distinguish his nature, his humanity, what he is. 

The foundation of self-love is . in the nature, and in the higher 

reaches of the soul it tends to rely upon the intellect. It would 

be possible to put forth a noble theory of love by making full use 

of this natural love of the self as Plato and Aristotle did, but 

the keynote of it would always be possessiveness. In loving 

things, there is only a one way street of love . We take and hold, 

the thing is ours or else we lose ourselves in something higher. 

In the relation of persons, however there is a return of love. 

Both are· active and the way of taking is to receive from the 

other, and the more one gives the more one is likely to receive.27 

This is perfect love on earth between persons, but unfor­

tunately, there are two impediment_s to its perfect realization. 

The first is that there is no certainty of equality of giving and 

taking, no surety that the love will be returned; and secondly, 
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'there is the fine point of personality that cannot be overcome. 

The aloneness of the self cannot be completely crossed and there 

is no sure guarantee of the continuance and worth of human love. 

It is right here that the mind comes in to establish the friend­

ship on truth, on the knowledge of the genuine character of the 

loved one's response, and his or her worth. Only on truth can 

friendship be founded; on the certainty that the honour of the 

self will not be endangered. 

No one can neglect the sense of personal worth. Self­

regard must curb the other love, the tendency of the anima to 

throw off the restraints of reason. But as the self is one in 

both its loves and operates as one, the mind cannot allow love 

to betray it. Both self-love and disinterested love have to be 

kept straight by truth. In our struggle and wanderings in search 

of our one Love, we are at the mercy of our imagination, passion 

and impulses. It is only when reason has examined the many loves 

that entice us that we can give ourselves wholeheartedly in 

friendship to another; for the interests of the self have been 

safeguarded. 

The law of love exhibited in personal friends is really 

a foretaste of the state of perfect love. We can make vows of 

frie~dship to another because we have an ideal in our heart which 

tells us that they can be fulfilled. We give ourselves to another 

in friendship because we know that no matter how frustrated and 

imperfect human love mas be there is a Lover in whose heart we 
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can trust. 

The primary act of the creature is not to possess God 

but to belong to Hi~. The essential self does not die# but it is 

the anima which goes forth to meet the Divine Lover. The mind 

will ·have its own work in discovering the true God and when he 

has discovered Him# there will be much to be learned about Him. 

As far as the initial relation to God is concerned# it is the 

self-sacrificing# self-giving love that leads the wayf8 

Since this is so# the finite person is not primarily 

concerned with possessing God as much as belonging to Him. 

This means that in terms of love our principal aim is not to have 

God# but to love by Him# and for Him# and in Him. How far this 

is attainable outside of Christian agape is not known. By our 

nature# we are the work of God and it is His love which keeps us 

in existence. Therefore# it is in our own being# with the help 

·or nature about us# that we discover God. What secrets there are 

of love between God and man in the natural order# we do not know 

because in the Christian agape the complete revelation of love 

is given. By it# man is lifted up to a new degree of being# a 

supernatural life# whose limit is measured only by the necessity 

of remaining human. 

This new love was defined in Christ1s farewell to His 

apostles at the Last Supper. "A new commandment I give unto you: 

That you love one another as I have loved you.,f ~This is the doc­

trine of disinterested J..ove which manifests itself in personal 
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friendship and in Divine Love. This is the love declared by Christ 

on the eve of His Passion and death: 

I am the vine and you the branches; be that abideth in me and 
I in him the same bearetb much fruit, for without me you can 
do nothing.)) And the glory which thou hast given me I have 
given them; that they may be one, as we also are one; I in 
them and thou in Me; that they may be made perfect in one.31 

Since the anima and the animus are not necessarily opposed, 

out of what does the disinterested love manifested in friendship 

grow? Is there a dual source for these movements of love or but 

one? 

Aristotle tells us that, a good man ought to be a lover 

of self, because, 

Friendly relations to others, with all the characteristics by 
which friendship is defined seems to have been derived from 
the feelings of regard that we entertain towards ourselves. 
A friend may be described as one who unselfishly wishes and 
promotes another person1 s real or apparent good; or as one who, 
for his friend's sake. wishes him continued existence and long 
life. Others describe a friend: as .one who frequents another's 
society and follows the same pursuits, or as one who shares 
another 1s griefs and joys. Now everyone of these attributes 
is found in the good man's relations to himself. In the first 
place the good man is at one with -himself and follows the same 
pursuits with every part of his soul. Again. he wishes his own 
good, real as well as apparent, and pursues it; since it is the 
mark of the good man to work always for the good. He does this, 
moreover• for the sake of his own self-i.e. • for the sake of his 
rational part, which is accounted a ma.n's real self. Again. be 
wishes bis self to 11'.i'e and to be preserved especially that 
part of it wherewith he thinks. This is inevitable, inasmuch 
as worthy men regard existence as a good; and that it is for 
himself that each man wishes this good is e~ident from the 
consideration that no one would choose to possess even all the 
good in the world on condition of becoming someone else •••• 
Again, the good man is found to wish for his own society. This 
is a source of pleasure to him for it brings fond memories of 
the past and good hopes for the future, and such hopes are 
pleasant •••• Finally he has sympathetic insight into his own 
griefs and joys; for at all times the same things give him 
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pain or ~easure ••• A.good man, therefore, ought to be a lover 
of self. 

On the same subject, Father D'Arcy expands further and 

tells us that the perfection of the love that is found in friend­

ship can and does grow out of egoistic beginnings. The key to all 

the works of man is the self. It is the self which has eyes., and 

a mind, and a. will, and is the subject of seeing, thinking, and 

willing. Nor can we separate the various activities and powers 

of the self from one another as sharply as we would like. Our 

very instincts and senses are impregnated with soul; and thought 

and will overlap in a most mystifying way. 

The self works in and through the various powers but, 

just because each of them has its own special activity, it must not 

be identified with them. Moreover, the self is troubled because 

of their conflicting demeanor and possible domination. The anima 

must always be compelled to listen to what reason has to tell it, 

for if it becomes rebellious it is in grave danger of yielding and 

endangering its immortal self. The animus is lordly. It cannot 

help wanting to grasp reality and so form a body of knowledge. It 

is the spiritual self acting on behalf of its own best interests 

and growing to its own perfection, the eros, which Nygren denounced 

as egocentric. 

The anima, on the other hand, is both this self and the 

self with animus left out. On the human level, it is a longing, 

a searching for what it may adore. Its only safety lies in keep-
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ing close to the animus. But the anima is aroused to a life which 

reason cannot fully understand. It does not want to possess, but 

to give; and in this state of unrest, it is impatient with the 

restraint the animus imposes upon it. 

Animus and anima come together in one being. In their 

unity they are human nature and are meant to complement each other. 

They are both movements of the o.ne soul and overlap and like the 

intellect and will belong to each other. They make up the natural 

life of the soul and as long as they are able to play their roles 

without frustration or discord, they define the human ideal, the 

happiness of mortal men. 

But this is just the point. Human beings live in time 

and build up civilizations in which the foolish hope to find their 

ultimate joy. But earthly joy is not lasting; immortality lies 

elsewhere. -We hear of anima's immortal love which she continually 

seeks. It is this that makes us sympathize with the various attempts 

of the anima to run away from the animus. As firmly as we believe 

that the animus and the anima must work together harmoniously, it 

seems this can only be done if their roles are interchanged. That 

is, the anima must take the lead and bring the reason into a friend­

ly captivity. The egocentric paft of man must play second fiddle 

to the agape of the soul. This does not mean that all the glory 

of reason must be sacrificed to a frenzy that may lead to the depths. 

That would be the danger if there were not a sure way to find the 

true God and Divine Lover. The v1ay is the way of faith, the act of 
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the intellect directed by the will. By this faith, the soul commits 

itself to believe the word of God, and, in so doing, begins a new 

love story which has its source in the agape of God. By it, the 

agape of the soul is lifted above itself to a new life of love in 

33 God; the way of charity. 

Caritas is essentially grace, and therefore supernatural. 

The meaning of the supernatural can be stated in this way. God is 

infinitely perfect and man belongs to a finite order of being, an 

order in which matter and spirit meet. Man is highest in the animal 

world but lowest in the spiritual world. Because he is spiritual, 

he has a far off kinship with God in that, with his intellect, he 

meets truth and with his will he loves goodness; but God is truth, 

and goodness, and knows and loves perfectly.34 

This means that friendship is possible between man and 

God. But as man's mind is so feeble and his will so weak, any close 

friendship with God would be impossible if man had to rely on his own 

resources. It is possible that God might have helped man to love Him 

to the utmost of his natural capacity . God did something more than 

this. He so energi~ed man with His own love that man, in and through 

God1s grace, has a kind of equality of friendship so that he can 

know and love God as God knows and loves Himself, in a manner of 

speaking. As St. Paul describes it, 11when that which is perfect is 

come, that which is in part shall be done away. We see now through 

a glass in a dark manner; but then face to face. Now I know in part, 

but then I shall know even as I am known. ,;3S 



2..6 

This gives man a n.ew dimension that raises him far above 

his natural capacity, and is only possible because man has an 

intellect and will, a power to know and to love; and can submit to 

the Divine pressure without being destroyed. A mind, as such, has 

no limitation and a person in being a person is for himself and 

to another; that is to say, he is a living self-contained being and 

a living relation. On both counts a human being can remain himself 

while acting above his natural capacity. He is energi~ed by the 

love of God, and that love is diffused in his heart by the Holy 

Ghost. 36 

This mysterious elevation of man above himself is described 

in the language of grace. Man can do nothing of himself to deserve 

this gift, to begin this life, or to live it . This is clearly the 

same as what Nygren has said about the gratuity of God1s gifts of 

grace and charity. But Nygren misrepresents this view by contrast­

ing it with the half-human, half divine version of it which he 

attributes to St. Augustine and St. Thomas Aquinas?7 

Nygren so exalts Agape that no place is left for any pro­

perly human response and co-operation . The Scholastics, on the 

other hand, held to the principle that in all friendships there 

are two agents and not one. Even though man's love in the new pact 

of friendship with God is supernatural, man does not become an 

automaton; he is not forced to love. The whole purpose of God1s 

action is to give and not to take away; to restore and not to 

decrease the dignity of the human person. This means that man 

must be left his freedom; the power to reject or accept, his power 
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to merit and co-operate with Divine Love:8 

What is the proper definition of caritas and its relation 

with that love of God which does lie within our human capacity? 

One definition of supernatural charity is that "it is the love 

which refers all things to God and sets God above all things even 

man himself . ,a39st . Thomas sums up the difference between natural 

and supernatural love thus; 

God in so far as He is the general good from whom all natural 
goods depend is loved with a natural love by everyone, in so 
far, however, as He is the good who makes all happy in super­
natural bliss, He is loved with a supernatural love.40 

~he point to be made is that with our natural knowledge 

we can have some idea of the goodness of God, we can see that all 

good and lovely things are but a reflection of His goodness and 

that they come from Him. But, in the Christian revelation, we are 

given the power to understand that God is our father; that His 

nature is to love; and that He intends to share His love with us 

and give us a vision of His essential holiness . The act whereby 

we respond to this invitation is supernatural charity . 

The effect of this Christian teaching is widespread and 

is not confined to those who are confessedly of the Christian 

faith . Pagans, too, show a love both in word and in deed which 

seems to pass far beyond the limits of love as laid down by St . 

Thomas . In addition to this, there are many who prove a very high 

degree of love by their acts, though in word they do not seem to be 

able to give an explanation. However difficult it may be to put 
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onets finger on the .boundary line between natural and supernatural 

love, there can be no doubt of the bleak condition of .the natural 

when the supernatural is withdrawn.41 

It is precisely this point that I wish to illustrate in 

the works of Graham Greene. Many of his characters, although 

ostensibly weak and sinful, nevertheless, in their acts they dis­

play a love far beyond the limits of natural love. It is this 

love that I wish to draw out and examine in the second part of 

this thesis. 

To recapitualte briefly, the strange wild eras that is 

described by deRougemont is the same eros that left its influence 

on the literature and the social and moral habits of Europe. The 

romantic is the troubled spirit who does not fit in with society. 

He is depicted as being in love with love; a melancholic, frus­

trated figure who seeks death as the end of the temporal existence 

which he despises. 

It is this eras, this romantic love, which is opposed to 

agape and it is on the crucial question of marriage that the strug­

gle manifests itself most clearly. The followers of eros despised 

marriage and sought their ideal outside of it. The Church saw 

how deadly to its teachings this form of love was and fought it at 

all times. Eros is a devouring love which ignores the element of 

reciprocity; one must cease to be, and this feeling is so violent 

that it seems irresistible. 

Christian love, on the other hand, accepts the other person 
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and guards and fosters mutual love. Moreover, mutual love wants 

the good of the beloved.42 Failure to distinguish between passion 

and true love, between eros and agape, results in the breakdown 

of marriage and the ideali~ing of illicit sexual relations. 

It would seem that the breakdown of marriage and adulter­

ous love are two of the most remarkable avocations in both Europe 

and America today, at least as renected in contemporary literature. 

Novelists and play'Wl'ights subsist on the breakdown of marriage, on 

the concept that the only type of love worth writing about is carnal, 

faithless love. These writers can be accused of accelerating this 

breakdown by extolling on the one hand what religion regards as a 

crime and law as an infringement, and on the other hand by ridi­

culing the ideal of love and drawing from it an inexhaustible fund 

of situations_ supposedly comic or shameless. They are constantly 

affording evidence of our widespread and disturbing obsession with 

the love that breaks the law.43 

The bad press that marriage has nowadays seems to emanate 

especially among Catholic authors, not the least of whom is Graham 

Greene.44 While I disagree with his inclusion among these 'Wl'iters 

for reasons that I shalr delineate later, nevertheless, the fact 

is clearly apparent that our society is inordinately preoccupied 

with illicit love, and I think it might be pertinent at this time 

to examine briefiy the origins and true character of the erotic love 

that is extolled by modern writers. 

To emphasbe what deRougemont has already said, romantic 
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love springs from an · unholy and forbidden source; the strange wild 

eras that seeks to cast a spell over the lover. Moreover, it 

belongs to the nature of this passion that its victim be in love 

not with any person but with love itself. 

The most representative example of this sort of love is the 

story of Tristam and Isolde as it was developed by the troubadours 

and courtly poets of the Middle Ages. Tristam is depicted as the 

sworn knight of King Mark and as such has duties of chivalry to him. 

At times Tristam acts heroically so as to keep his pledge and yet 

at other times he betrays his master. As an explanation of this, 

we are told that Tristam is a victim of his destiny and is acting 

on the summons of passionate love. The love between Tristam and 

Isolde is equally ambiguous. We never know whether the love is 

spiritual or physical. The story seemingly plainly states that the 

lovers sinned together yet in another version when King Mark comes 

upon them he sees the symbol of continency, the drawn sword, lying 

between them. It would appear that when they are together they do 

not even care for each other, but when they are apart the passion 

begins all over again. Tristam and Isolde are both smitten with 

eras, the dark passion which can never be slaked until it is 

consummated in the dark night of death.45 

If I might digress at this point, we must remember that 

the love that is depicted in the courtly tales such as Tristam 

and Isolde is symbolic in a dual sense. On the one hand it sym­

bolizes the condition of the times. During the Middle Ages, a man 
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married for wealth and position. He was dasirous of having heirs 

to succeed to his place when he died. With this in mind, he mar~ 

ried a woman who was suitable by virtue of her wealth and social 

position. He did not look for, nor expect, romance in his marriage. 

If he was to find passion and romance he looked to a love outside 

the marriage bond, a forbidden alliance. Thus the wild eros of 

the troubadours appealed to those of medieval times for it vividly 

expressed their own attitudes and way of life. 

In another sense these tales and songs were also symbolic, 

for they depicted in disguised form, the longing of the soul for its 

immortal lover. The death note is sounded because man knows that 

only when death comes to the body will the soul be united to its 

true love. 

This poetry of courtly love took its rise when two oppos­

ing forces were meeting. On the one hand, we have the West of 

Europe where feudalism held sway and marriage was universally ac­

cepted as a sacrament. Here, men were settling down to accept a 

Christian way of life, while on the other hand there was arising 

at the same time an ideal that ran counter to feudal custom and 

_which celebrated a love outside the marriage bond. What is more, 

this new ideal influenced all writers of the period so that they 

sang one universal theme of love perpetually unsatisfiea.46 

It is not surprising that this new ideal rose when it 

did, for, from the earliest years Christianity . has · had a persis­

tent enemy in Manicheanism and it was this same heresy which re-
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appeared in the Middle Ages. In -the first centuries of Christ­

ianity., Manicheanism had syncretized many of the prevalent cults., 

especially those of the East. In the course of history., it gather­

ed to itself some of the beliefs and superstitions of the Celts. 

In the Middle Ages .. it vas the voices of these ancient religions 

and philosophies that were rising again., speaking the old beliefs 

under a disguised form., in the courtly love poetry of the troubadours. 

Thus as deRougemont states., 11 the cultivation of the passionate love 

began in Europe as a reaction to Christianity.,~? 

Far from imposing itself on a world prepared for it., Christ­

ian love was met by the forces of a wilder kind of love. Even after 

Christianity had won the day., this religion did not die. Its 

philosophy was disguised under poetic symbol displayed in the poetry 

of the troubadours in such stories as Tristam and Isolde. 

By a gradual process the ideal behind the myth of Tristam 

and Isolde worked itself out., until by the seventeenth century., the 

origin of passionate love had been forgotten and a kind of rhetoric 

of eros had become so widespread that its effect on secular love 

literature was bound to be unwholesome. DeRougemont points out that: 

to the Medieval mind passionate love is determined and jus­
tified by a theory of the soul and its final destiny. Once 
however this passionate love had been accepted and taken for 
granted by European man he began to use it without thought 
of its origins and implications as a common and natural emotion. 
He vulgarized it and exploited it in novels and plays and 
thereby committed himself more and more to a tolerance of sin 
and lawlessness and to the extenuation of all passion in the name 
of romance and experience •••• how little aware our modern novelists 
and apologists of passion are of the, origins and true character 
of the love they describe and exalt.48 



33 

Literature has turned in upon itself and feeds from its 

own interior until it is left with an empty heart and a weariness 

with passion and sexual experience . 



CHAPTER 11 

.A STUDY OF GRAHAM GREENE'S WORKS IN GENERAI: 

lt is not surprising then, that Graham Greene's treat­

ment of love and marriage, at least superficially, seems to re­

flect this emptiness and a weariness with passion. The "Catholic 

World" for June, 1959, in an article entitled Marriage and our 

Catholic Novelists was quick to read in Greene's writing traces 

of the Manichean heresy. As the uthor points out the main tenets 

of Manicheanism states that matter is evil since it was not creat­

ed by God but by a minor deity. Man's spiritual soul is imprison­

ed in the material body and salvation consists in setting the 

soul free from the body. Hence, marriage, since its primary end 

is the procreation of children, is something evil and the perfect 

should abstain from it. The fundamental attitude common to 

Manicheanism is a horror of matter, of the body, and a subtle de­

sire to rid oneself of it in order to become like the angels. 

To lend weight to the argument, the article points out 

that Greene seems to be unable to get away from the sinfulness, 

indeed, the nastiness of sex and the marriage act. This attitude 

seems to be due largely to the fact that marriage is generally 

described as an animal relationship divorced from its twofold 

natural end, the procreation of children and the expression of 

34 
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19-utual love •49 

To substantiate his criticism, the author of the article, 

H. Graef, points to Pinkie's abhorrence of anything connected with 

sex, "He didn't want that relationship with anyone; it sickened 

him like the idea of age. n50 In addition to this the article also 

points to the dreary loveless unions of the Heart of the Matter 

and The End of the Affair, and in The Power and the Glory to the 

"whiskey priest1s 11 pre-occupation with his hour of -weakness with 

Maria which resulted in a bastard child. The priest berates him­

self for his sin because he knows 11 they spent no love in her 

conception; just fear and despair and a half bottle of brandy 

and the sense of loneliness (that) had driven him to an act which 

horrified him. n51 

It is my contention that Graham Greene 1s marriages and 

love stories are depicted as they are, not because they are being 

held up as examples of what marriage and love is, or must be, but 

rather as a part of the setting of human misery and sinfulness 

which results from ma.n's inability to love in a human way, because 

he does not love with God 1s love; and also because he wishes to 

show that God1s love is most manifest on the level of misfortune. 

It might also be pointed out that Graham Greenets settings 

are in keeping with the bleakness of the human situation and are 

at the same time designed to show God 1s mercy. His world is the 

world of the seedy, the tawdry; a world of failure and sharp 

discomforts. Usually it is associated with the waste and ugly 
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products of civilization. One might say that the ravaged land­

scape is but a scenic image of the human soul; a view, as it 

· were, of the calamitous destruction of original sin. Yet in 

this bleak and cruel world, or perhaps I should say because of 

it, Greene is "aware of the appalling mysteries of love moving 

through a ravaged world. 1152 

Manta love, human love alone, will not satisfy man com­

pletely. Man is restless because his love seeks an eternal 

object and until he finds it, all other loves will not bring 

happiness. Moreover, the only way that man can find his true 

love is by accepting God1s love. Through agape, alone, can 

eros be transformed into a truly hu...-oan love; and it is this 

fact that Graham Greene strives to emphasize. 

All of Greene's novels and plays are love stories-

stories .wherein eros is pictured in all its ugly manifestations 

and wherein agape transforms and lifts eros from its earthly ties. · 

While it is true that Greene 1s works deal with eros in 

various guises, it is most particularly under the aspect of the 

anima that I would like to consider them. The anima has been 

described as the movement of love which runs out to meet the 

rest of God's creatures, and ultimately God Himself. It is the 

self-sacrificing movement of man's love, the thrust of his 

essential being .which brings him face to face with his neighbour 

as anot~er person, another thou~3 

I do not consider . it a too sweeping statement to say 

_ __ ___ _J 
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that Greene 1s heroines are personifications of the self-sacri­

ficing anima; the love that seeks to give all, to surrender all 

to the beloved without thought of self. Anne, in This Gun For 

Hire, Carol in The Confidential Agent , and Elsie and Anna Hilde 

in The Ministry of Fear, to mention but a few, are not only 

much alike in appearance and character but they are also alike 

in their mission in life; for they are the voice of love. They 

are the rebellious irrational force of love which seeks to 

sacrifice itself for the beloved. Courageous, cheerful and will­

ing to make the best of things, because of their generosity and 

impulsiveness they are often mistakenly regarded as pushovers 

by men. But their true relationship with men is not physical 

but spiritual. Their mission is to lift the outcast from a life 

of bitter solitude and to comfort him. Carol1s devotion to the 

dying political leader brings him a sense of peace and Anne 1s 

devotion to Raven brings the rejected boy sympathy and a respite 

from loneliness. Elizabeth, in The Man Within, through her love 

for Andrew helps him to discover himself. Because he was afraid 

of the sea, Andrew betrays his best friend and benefactor Carlyon 

who is a smuggler. This cowardly act convinces Andrew that he is 

evil clear through and incapable of any courageous and noble act. 

Eli~abeth by trusting him and showing him that she expects only 

the best from him gradually brings him to realize that he is 

capable of doing worthwhile deeds. 

All of the heroines are faithful and capable of great 
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loyalty to anyone with whom_t.hey find something in common. 

Caught as they are in other people's violence, they invariably 

have great pity for the men whose violence they share. Most 

of the time their reward is shabby treatment, yet in spite of 

this they never falter but continue to cherish notions about 

the basic goodness of mankind and the power of love. 

Knowing exactly how much they are capable of, they do 

not fool themselves for they know that they are only a brief 

episode in the loneliness of the men they love and that the 

solace they bring is ephemeral. They seem to play the role of 

a mysterious and slightly blind instrument of providence set­

ting an example for the heros to follow; they try to teach them 

to live courageously. But their efforts lack permanence be­

cause they are not enveloped, as it were, in God's love. It is 

as if they hadn1t made contact with a firm foundation or purpose 

for living. 

be directed. 

There is nothing to which their life and love can 

But the potentiality for greatness is there. Their 

love is an example of the natural agape of the soul that wishes 

well to the beloved without thought of gain or reward. Their 

only concern is to safeguard the safety and well-being of the 

men they love. This may mean a love that leads to death as 

it did in the case of Elizabeth in The Man Within; but the prime 

characteristic of self sacrifice is common to all of them. All 

their love needed was to be caught up in God 1s love to be per­

fected. 
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ro show how differently the anima can operate on the 

level of Agape, we have the example of Sarah Miles in The End 

of the Affair. Once her carnal love had been turned into true 

Christian love we have her telling Maurice that "love doesn1 t 

end just because we don1t see each other •••• people go on lov­

-ing God, don1t they, all their lives without meeting him?tt54 

To his answer that this wasn1t their kind of love, she contra­

dicts with the words. "I sometiloos don'tt believe there is any 

other kina.n55 Obviously she meant that any kind of human love, 

once directed to God, becomes charity. 

Not only Greene's heroines but also many of his 

heroes are examples of the self-sacrificing anima, for at a 

crucial point in their lives they are taught to live again by 

performing a self-sacrificing act. 

It has been said. of Greene that he has chosen as the 

arena of combat, the human soul, with heaven or hell hanging 

.on the outcome. His typical story deals with a person who has 

come as close to hell as possible and yet has snatched heaven. 

It is concerned mainly with ch~racters seeking salvation in terms 

of Christian belief; of heaven and hell, redemption, salvation 

and eternal damnation, the mystery of grace; of the recesses 

of the human heart where attrition and contrition flow and ebb, 

and sin sets up its battlements.56 

For this reason Greenets heroes are hunted men, sinners 

pursued by grace. They are all launched on a quest for salvation 
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and the hero is usually driven by disgust rather than by a 

grand passion or .noble inspiration . Yet, when one examines the 

particular acts of these heroes, in each case the spring of 

sympathy is released by an act of self sacrifice on the part 

of the hero . Once again the anima evincing a natural agape 

runs out to offer sacrifice on behalf of another . 

To illustrate this point we have only to turn to the 

novel !_Burnt-Out Case . At one point in the story, the native 

boy, Deo Gratias, who as been assigned to Querry and who is a 

fingerless, toeless, burnt-out case of leprosy, str ays into the 

forest and gets lost . Querry, strangely stirred for the first 

time out of his sense of indifference, goes into the jungle 

seeking him. As he follows the nar row path farther and farther 

he thinks that perhaps it may peter out in the undergrowth and 

that "it may well mark the furthest limit of human penetration. 1157 

At last he finds the boy who has fallen into a shallow gully, 

broken his ankle, and with his hands so deformed that they re­

semble boxing gloves cannot drag himself up the slippery bank 

again . Querry tries to lift him but cannot and starts out for 

help. But seeing him leave, Deo Gratias, "howled like -a dog or 

baby might howl. He raised his stump and howled and Querry 

realized that he was crippled with fear. The fingerless hand 

fell on Quarry ' s arm like a hammer and held him there. 168 

This passage is central to the whole book for it marks 

the turning point for Querry . The theme of the book might be 
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stated thus; that the furthest point of human penetration is 

self sacrifice and love, and Querry, tied to Deo Gratias, learns 

enough to start back from despair and by sympathetically sharing 

Deo Gratias 1 fate begins his own restoration to humanity. 

This is but one example of grace operating in the lives 

of Greene's characters. Grace may be presented by him melodra­

matically but it is there and in it Greene shows the repercussions 

of Christianity, that is, a Christlike act on the life of man. 

There are many other such acts of self-sacrifice that 

could be cited. Andrews, isolated in his own self-pity, is forced 

to acknowledge his indebtedness to Elizabeth for "the charity and 

courage with which she had hid him from the enemy, 1159 and Father 

Callifer recalling the events that had taken place in the Potting 

.§.b4g retells his prayer of sacrifice: 

I'd have given my life for you-but what could I do? 
I could only pray. I suppose I offered something in re­
turn. Something I valued-not spirits. I really thought 
I loved God in those days. I said-I said, 1Let him live, 
God. I love him. Let him live. I will give you any­
thing if you will let him live.' But what had I got to 
give Him? I was a poor mano I said 1Take away what I 
love most. Take-take away my faith but let him live.i60 

Perhaps nothing illustrates more clearly how human love 

unmotivated by lqve of God can become perverted than the destruct­

ive forces of pity as portrayed in Graham Greene's novels. They 

illustrate how the movement of love that takes us outside our­

selves to others and makes us sensitive to their welfare if not 

properly balanced by a genuine esteem for the self has a tendency 
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to self destruction. When anima escapes from reason and trusts 

to its own power it can only be unhappy and consequently turn 

on itself. 

This point I believe can be seen in the many examples 

of pity. that counterfeit charity which Greene 1s characters 

indulge in. It has been said of Greene. and I believe it 'true. 

that he "analyses the vice of pity 11 that corrupt parody of love 

and compassion which is so insidious and deadly for sensitive 

natures. At bottom pity is egotistical. for behind. pity. for 

another lies self-pity and behind self-pity lies cruelty. tt61 

Even those characters who are the slave of pity know 

that it is a false charity. for Rowe says that "pity is a 

terrible thing. People talk about the passion of love. Pity 

is the worst passion of all, we don't CDutlive it like sex. tt62 

Rowe kills his wife through pity and recalls that the news­

papers called it a mercy killing. When Rowe ponders for whom 

was it mercy. he finally admits that it was he who had not been 

able to bear his wife 1s suffering and confesses 11 
11 it was. her 

endurance and her patience which he had found most unbearable. 1163 

Rove is but a precursor of Major Scobie. All of Scobie's 

human relationships are based on pity. "Pity smouldered like 

decay at his heart. He would never rid himself of it. 1164 His 

discontented wife and his pathetic mistress are the chief 

victims demanding his allegiance. Af'ter swearing to preserve 

his wife 1s. Louise's happiness. he accepts another contradictory 
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responsibility in the person of Helen, his mistress. Without 

lust he commits adultery, for his affair with Helen is under­

taken not to allay concupiscence but to save her from what he 

considered worse, Bagster and despair. He is the self-appoint­

ed guardian of the happiness of women and he uses sexual inti­

macy to assure them. 

What is worse, Scobie mixes religion with pity to make 

the combination sound noble to himself. He misuses religion 

to rationali~e his assertion that his sins help others. The 

Church's command to perform charitable deeds is construed by 

him as sufficient reason not to put his own soul first and not 

to trust in God's mercy. The command 11 to love thy neighbour 

as thyself'' is interpreted by him to mean that he must offer 

his own damnation as a loving sacrifice for others.65 

It is significant to note that in writing about them, 

Greene does not judge Rowe and Scobie but pities them. But 

the pity he feels and wants us to feel is not their pity; that 

is, the condescending indulgent attitude towards others who are 

less blessed than oneself; but it is the pity which is called 

Christian love or charity. 

It is the charity or love that does not discriminate 

but is extended readily to all; to the guilty as well as the 

innocent, to the smug and complacent as well as to the guilty. 

For such charity is not condescending, it is not handed down to 

the unfortunate but operates from the l evel of misfortune. It 
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does not pretend to remove evil or grief by simply removing 

the cause but actively enters the others suffering by assuming 

part of the misery. 

The presentation of pity is much more involved in what 

are called Greene 1s Catholic novels. In his earlier novels the 

most sympathetic characters such .as Andrew and Conrad are 

motivated by pity but in the later novels it is always the least 

sympathetic. such as Ida in Brighton Rock and the Lieutenant. in 

The Power and the Glory who are moved by pity. Pity is always 

based in apposition to pain. Andrew1s pursuit of self-identity 

is so painful that he wallows in self-pity. Conrad's fre~ied 

desire to stop the suffering of his brother and sister-in-lav 

springs from his pity for them. Of his own adultery., Conrad 

says. 11 It vas the unexcitement in his love., the element of pity., 

that kept him there. It seemed unbearable to him that she 

should suffer.u66 

Pity accompanies Ida1 s hedonism for "her big breasts 

which had never suckled a child of her own., felt a merciless 

compassiono ,67 It was the root of the Lieutenant's communism for 

"he would eliminate from their childhood everything vhich had 

made them miserable; all that i.,as poor., superstitious., corrupt. 

He wanted to begin the world again vith them in a desert. 11 EB Pity 

was the only veapon they had in their war against pain., it is 

the ethic of those who try to substitute themselves for God. 

To see how charity and Christian sympathy act., we have 
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only to examine the story of Saraq Miles in The End of the 

Affair and the "whisky priest" in The Power and the Glory. 

The compassion that the nameless Mexican priest has for his 

fellow man springs from the very core of his faith. As in­

adequate and as sinful as he knew himself to be, he under­

stood what it was to love. Recognizing that we are all made 

to God1 s image he says, "one mustn't have human affections-

or rather one must love every soul as if it were one's own 

child. The passion to protect must extend itself over all the 

world.,P9 

Sarah Miles is as altruistic as Major Scobie. She 

loves to help people and wants to suffer in place of others. 

She wants to offer up sacrifices for those she loves; her hus­

band, her lover, and even Smythe. To be of use to them is her 

sole desire. She begs God, "Teach me to love. I don't mind my 

pain. It1s theirs I can•t stand. Let my pain go on and on but 

stop theirs. Dear God, if only you could come down from your 

cross for awhile and let me go up there instead. If I could 

suffer like you, I could heal like you. 1170 

But Sarah is no Scobie. She learns what he never learns, 

trust. Scobie trusts no one, not even God. Sarah trusts God 

most of all. Because she gradually surrenders her self will, 

Sarah is nearer Heaven; because he stubbornly plays the role 

of Providence, Scobie moves farther away. In short, both Sarah's 

and the "whiskey priest 1s 11 charity, :Ls not dissipated by self-
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pity masquerading as compassion. 

Perhaps of even greater significance than the compar­

ison of pity and sympathy is the contrast which Greene draws 

between human love and Divine Love. It appears to me that 

he illustrates most emphatically the futility of purely human 

love and the. power and mercy of Divine Love. He shows that 

when man1s love acts alone and not in and through Christ it 

can do nothing. It is futile because it is not sub specie 

aeternitatis. 

As we said in the first part of this paper, it is nat­

ural for man to love. It is part of his being; indeed, to be 

is to love. But the end of man•s love is not man alone. Man 

was made by God for God and thus when man loves he is meant to. 

be drawing nearer to God. Left alone man's love is direction­

less; it darts hither andyoo seeking something or someone that 

can satisfy. But in vain, for man is not meant to be satisfied 

by the goods of this world. All man1s earthly loves are but a 

means to his real end, which is union with God. Of himself, 

man cannot hope to attain the perfection of his love; it is 

only by accepting the gift of God1s love that man can love as 

he ought. It is only when man loves through God, and with God, 

and in God, that his natural loves are perfected. 

The futility of loving without God can most graphically 

be seen in such novels as Briihton Rock. Eni'J,and Made Me? and 

The Mao Wjthjn. In..Bri~hton Rock, Rose loves Pinkie totally. 

I, 



41 

She is willing to sacrifice everything. even her soul. for Pinkie 

whom she loves despite what he is. a criminal and a murderer. 

Yet her love is not sufficient to save him from self-destruction 

or even from the revulsion for the act of love and the marriage 

bond. As he describes it. "to marry ••• it was like ordure on 

the hands. n?l 

When Pinkie sees that the law is about to catch up with 

him. he commits suicide; nevertheless, Graham Greene does not 

want us to consider justice as what he deserves. He wants us to 

look upon Pinkie as a sinner who is deserving of mrcy. In this 

novel. as in many of the others. Greene hammers hom a recurrent 

theme; that if one loves. even a little. then one is deserving 
' 

of mercy. As the priest points out to Rose. "if he · loves surely 

that shows there was some good. n72 and he goes on to comfort her 

by saying. · 11you can't conceive, my child• nor can I or anyoneo •• 

the appalling strangness of the mrcy of God. 1173 

The lengths to which misguided love can lead one may 

also be seen in England Made Me . Herein we have Kate so ob­

sessed with the idea that she has an obligation to her brother. 

Anthony. that her whole career has been dedicated to the one 

task of keeping him close to her and providing for him. "I love 

him more than anything in the world. no 6 inexact. go nearer 

truth. I love no one. nothing but him. therefore give him me, 

let me keep him, never mind what he wants, save me 6 the all im­

portant me 6 from pain. 1174 But Kate 1 s sacrifices. her love. are 
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not enough to keep him from a_r.ather shabby love affair with Loo. 

Nor is it enough to save his life when he threatens the plans of 

Krogh. Her inordinate love o~ her brother was not sufficient to 

keep him from being destroyed. 

The impotency of human love is further seen in the in­

ability of the "whiskey priest" to save his natural daughter from 

corruption • . Knowing his helplessness the priest cries to heaven, 

"Oh God, help her. Damn me., I deserve it., but let her live for­

ever. n75 Nor can Louise and Helen save Scobie from suicide and he 

cannot save them from unhappiness. 

Divine love., on the other hand., is potent; for in The 

End of the Affair we see how Sarah's new found love in God is 

responsible for saving Parke 1s boy from death and Smythe from 

further humiliation. But no other one story illustrates so 

strikingly the power and persistance of God's love and its avail­

ability than the story of the "whiskey priest" in The Power 13,nd 

the Glory. 

This nameless Mexican priest is the object of two pur­

suits - human and divine. The human pursuit is relentlessly 

conducted by a nameless Lieutenant of police in the state of 

Tabasco in southern Mexico du.ring the communist persecution of 

the Catholic Church in the 19301s. The pursued is the one re­

maining Catholic priest who tries desperately to avoid . being 

caught in order to carry on his humble ministrations among the 

people. On this natural level the priest is both an outlaw and 
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a scapegoat. In a double sense he is the outlaw; first because 

he persists in his sacred duties against the laws of the new 

Godless state and secondly because he has defied the laws of 

the Church. Starved, driven from village to village, the 

fugitive continues being a priest to his people until his final 

betrayal and capture, whereupon he undergoes something like the 

passion of Christ. 

With the divine pursuit, the drama becomes metaphysical. 

Obviously the pursuit by God cannot be pictured; but ·from the 

priests thoughts, words, and actions we see how the Hound of 

Heaven pursues him down the Labyrinthine Ways to his own sal­

vation. 

The priest is a drunkard ,and a fornicator. Since 

Christ has not made the means to salvation depend on the sanc­

tity of his priests and he is willing to give grace to souls 

through sacraments administered even by sinful priests, he can 

say, "It doesn•t matter so much my being a coward - and all the 

rest. I can put God into a man1s mouth just the same and I can 

give him God's pardon. It wouldn't make any difference if every 

priest in the Church was like '!N3.n76 

The priest as a scapegoat images the High Priest, Christ. 

In imitation of Christ this meek Mexican curate withdraws the 

claim of self. In enduring sacrificial suffering for others he 

becomes like Christ. The events in the novel preceeding the 

execution imitates the actions that led to the crucifixiono 
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The half caste betrayer is Judas; the agony in the cell block, 

Gethsamane; the temptation to escape, the temptation of Jesus 

in the desert; the solace the priest offers the dying Yankee 

murderer, the solace of the good thief; the stronger desire to 

destroy the priest rather than the murderer, the mobts choice 

of Barrabas rather than Jesus; and finally, Padre Jose's 

refusal to shrive the priest, the denial by Peter. 

Unimaginable glory surrounds the priest's death; be­

cause he dies not for the good and beautiful, but .for the half­

hearted and corrupt, just as Christ died for the sins of the 

world. Thus the power and the glory of God the Father bursts 

from the "whiskey priest" with the bastard child77 

The suffering of the soul without God is symbolized 

by the suffering the priest underwent in his flight, and the 

soul's surrender to love is symbolized in the perfect act of 

contrition made by the priest in the prison, while awaiting 

execution: 

Tears poured down his f~ce; he was not at the moment 
afraid of damnation-even the fear of pain was in the 
background. He felt only an immense disappointment 
because he had to go to God empty handed with nothing 
done at all. It seemed to him at that moment that it 
would have been easy to have been a saint. It would 
only have needed a little self-restraint and a little 
courage. He felt like someone who has missed happi­
ness by seconds at an appointed place. He knew now 
at the end that there was only one thing that counted 
- to be a saint.78' · 

From the story of the "whiskey priest~, we learn that 

the results of original sin and the significance of love are 
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the universal elements in any ~elationship of man to God. The 

priest's outlaw status and his scapegoat status stem from the 

fact that he is a priest. The salvation the outlaw priest 

offers the people is love, but since he is a man first of all, 

his own evolution in love is the story of man in the world. 

The theme of this novel, if it has a significant theme, is that 

it unfolds the pursuit of God for the human soul in the world.79 

Carnal love plays a large part in Greene's novels but 

in most instances it is a facet of love that is largely uncom­

plicated by lust. Conrad Drover's love for Milly is most cer­

tainly devoid of love; for it is pity that drives Conrad into 

Milly's bed. He himself confessed that he did not feel the 

slightest lust but that .it was pity that motivated him. 

Andrews squalid interlude with Lucy is certainly 

motivated by lust but not so his love for Elizabeth. It was 

love for her which had enabled him to testify against the run­

ners thereby jeopardizing his safety. He placed himself still 

further in danger when he returns to Elizabeth to warn her that 

two of the runners were seeking her to revenge themselves for 

his betrayalo His final act of self-sacrifice comes when he 

stays to face the·m with her. Even though he realizes that they 

might only have a few hours to live, he still would not touch 

her. He says, ur will not spoil these hours with her, I have 

spoiled everything I have touched, I will not touch her. ,.SO 

In Greene 1s early novels, love was expressed in talk 
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r.ather than in love-making and it eventually ended in death. 

Andrews and Elizabeth die by their own hand while Conrad dies 

in an accident. In these novels, lust expressed by Andrews 

in passion ends in despair. When asked by Lucy if he had 

enjoyed himself he answers., "I've wallowed.- •• yourve made me 

feel dirtier,.S1 and his spirit is curiously unsatisfied. 

After two adulteries with Milly., Conrad is reduced to despair. 

The act which was to have been his defense against lti'e had 

betrayed him. Milly had given him the only thing he wanted., 

something he had never had the least hope for., and obtaining 

it had proved something lovely over too quickly. Sleepless­

ness, condemnation, and despair had now become his lot., "for 

he was lonely., as lonely as he had ever been in spite of his 

passion and what he once would have considered his suocess.n82 

In England Made Me Anthony Farrant1s love affairs were 

only physical. They meant nothing to him spiritually. During 

his tryst with Loo in Minty 1s flat, 11 his mind remained apart, 

working a trick, conscious of the horse group overhead, the 

Madonna on the mantelpiece. ,.S3 He fornicates to satisfy his 

insatiable vanity, for "it was vanity., only, which he experienced 

in the final act, it had never been anything else but vanity. 1.S4 

Physical love is seen in Ida1s promiscuity. She liked 

a good time and "her big breasts bore their carnality down the 

old Styne. 1185 It was also Rose 1s indiscretion with Pinkie, the 

priests despairful act with Maria., Scobie 1s mesalliance with his 



53 

mistress., and Sarah's affairs. Concerning her affair with 

Maurice., Sarah has to say., "there was never any question in 

those days of who wanted whom., we were together in desire. 1B6 

But then the more Sarah falls in love with God., the more 

Maurice comes to hate. The struggle between religious fer­

vor and carnal love commences in Sarah I s heart on a night of 

the London Blitz when a bomb hit buries Maurice beneath the 

. rubble. Believing him dead she prays for his deliverance 

adding a vow to give him up if only he be allowed to live. 

When her lover crawls out only superficially injured., the 

amazed woman is convinced her prayers have been answered. 

Then comes the agony over whether she is bound to a promise 

to a God in whom she had only wavering belief. Eventually 

the adulterous affection is gradually transformed into a 

consuming love for God. 

Passion is many things; vulgar., naive., guilt-ridden., 

or compulsive; but it is never attractive in Greene1s novels. 

Only in the case of Rose Cullen is the sexual act motivated 

by love., and only in the case of Sarah was the sexual act 

motivated by lust. 

Called in to counterbalance the deficiencies of 

passion., t~e love of God is ' a blessing for some., a decep­

tion for others. Ultimately., the priest and Sarah Miles see 

supernatural love for its own sake and in so doing naturally 

perfect their human love. Thus does Sarah phrase her belief: 
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I might have taken a li£etime spending a little love 
at a time. doling it out here and there. on this man and 
that. But even the first time. in the hotel near 
Paddington. we spent all we had. You were there teach­
ing us to squander• like you taught the rich man. so 
that onl day we might have nothing except this love 
of You. 7 · 

In like manner the .priest has to say of love: 

Loving God isn1t any di£ferent from loving a man or 
a child. It's wanting to be with Him. and to be near 
Him •••• It1s wanting to protect Him from yourself.88 

The charact~rs who do not perfect themselves in God's 

love. associate the nesh with revulsion. Ida1s big breasts 

stir Pinkie 1s disgust. while Louise in bed reminds Scobie of 

a joint of meat under a cover and Helen. in a similar position. 

reminds him of cannon fodder. 

On the other hand. the characters who perfect themselves 

in charity. far from detesting the nesn. see the body as sanc­

tified. Finding Christ in his fellow man exhilarates the priest: 

11 For at the centre of his own faith there always stood 
the convincing :mystery - that we are made in God1s image. 
God was the parent. but He was also the policeman. the 
criminal• the priest. the maniac and the judge. Some-
thing resembling God dangled from the gibbet and went 
into odd attitutes before the bullets in the prison 
yard or contorted itself like a camel in the attitude 
of sex.89 

Sarah. too. pushes beyond the truth that the essence of man1s 

likeness to God is intellectual and spiritual. and wonders. 

11 could anyb~dy love Him or hate Him if He, hadn't got a body?"90 

"We can love with our minds but can we love only with our minds?119l 
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~s might be expected romantic love is linked with 

religious love in the plays as well as in the novels, parti­

cularly in The Living Roomo "What• s the difference between 

this sort of love and any other?n9~· Rose challenges her Aunt 

when she is censured for having an affair with Michael. When 

she fails in her trust of God finally, James admonishes her 

by saying, •you have free will and you don't trust Him. He 

suffers for that too. Because He would have made things so 

much easier for you if yo1,1 would shut your eyes and leave it 

to Him.n9J 

There is nothing new here in the way of theme. These 

problems have been aired before in the novels. Rose is unable 

to remain indifferent to the suffering of others. She too is 

damned to pity and when Michael's wife becomes a reality for 

her she breaks out and cries, 11 she was just a name and then 

she comas here and beats her fists on the table and cries in 

the chair •••• Uncle what am I to do ?1194 

This cry for help is echoed by nearly every other 

character in the play. In this play Father James gives a more 

extended reply than Greene ~sually allows his priest in his 

novels; but, characteristically, Father James is not permitted 

to save Rose; he is not even allowed an effective formula for 

salvation. This indicates that Greene makes salvation de­

pendent on the individual1s response to grace within himself. 

When Rose tells him that she cannot go away with Michael because 
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s.tle cannot bear his wife• s pain., he says to her., 11 you t re 

such a child. You expect too much. In a case like yours we 

always ·have to choose between suffering our own pain or 

suffering other peoplets. · We cannot not suffer. 1195 Rose., like 

Scobie and so many other Greene characters., chooses to suffer 

her own pain. Only Father Brown is left to suffer for others 

even though he is powerless to help. "you can pray., 1196 is the 

only advice that Father Brown is able to give to Rose and later., 

thinking of how inadequate it was., he blames himself., "if I'd 

ever really known what prayer was., I would only have had to 

touch her to give her peace. 1197 The total understanding implicit 

in this remark is obviously tied to a great compassion.. As he 

tells Michael later on., God1s justice has nothing to do with 

being a judge. "God's exact, that's all. He's not a judge. 

An absolute knowledge of every factor the conscious and the 

unconscious., yes., even heredity., all our Freudian urges, that1s 

why He's mercifu1. 1i98 

Of course no one can aspire to that kind of knowledge, 

but that doesn 1t mean that we cannot love God just because we 

can1 t understand Him. As he points out to Rose, she loves 

Michael now but in ten years time she will have a greater under­

standing of him, and it needs a lot of love to survive such 

understanding. 

This difficult understanding sanctified by love is the 

vocation of the Christian. It can only be exercised through 
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faith, faith in something whiqb by nature outstrips under­

standing. In other words, it demands a belief in the super­

natural gift of God1s love, grace. Faith is not so much a 

belief that's held but an attitude of mind not so much a 

possession as a desire. And although the goal may be dis­

tant, uncertain, and unknowable as God often seems to be in 

Greene's novels and plays, the means towards this goal is 

certain and always the same. It is that generous, self­

sacrificing movement of sympathy towards another. The denial 

of self in an act which looks only to the good of someone 

else. It is the act of sympathy such as is dramati~ed for 

us in the Potting Shed. when Father William Callifer recalls 

the prayer and act of self-sacrifice which he made on behalf 

of his dead nephew: 

I prayed ••• I was a model priest, you see, with all 
the beliefs and conventions. Besides I loved you. 
Yes, I remember now how I loved you. I couldntt 
have a child and I suppose you took his place ••• When 
I had you on my knees I remember a terrible pain 
here. So terrible I don't think I could go through 
it again. It was just as though I was the one who was 
strangled. I could feel the cord around my neck, 
I couldn't breath, I ·couldn't speak. I had to pray 
in my mind and then your breath came back and it was 
just as though I had died instead. So I went away 
to bury myself in rooms like theseJ9 

Prayer, love, and compassion come together in this 

act of faith. The price paid for this effort was complete 

emotional and spiritual emptiness. For thirty years after­

wards, he exists void of belief until the psychologist 
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~estores James' memory and he in turn forces his uncle to 

recall the details of his prayer. It was simple and direct. 

He said., 111 really thought I loved God in those days. I 

said., I said., 1Let him live., God., I love him. Let him 

live 1 ••• I said., 1Take away what I love most.tttlOO 

This resurrection of the past restores the priest's 

faith and James also undergoes a rebirth of faith. It is not 

demonstrative., overt., or comforting but it is co-incident with 

a return of love on both James and his uncle's part. 

As far as believing in God is concerned all he can 

say is., "I've seen the mark of his footstep going away. ulOl This 

paradoxical proof of God's presence., this sense of absence is 

echoed by other characters in the playo 11 I don 1 t believe in this 

miracle 11 ., says James' mother., "but I'm not sure any longer. 11102 

The most provocative statement is given by Dr. Kreuzer who says., 

11 No., I don~t believe. Sometimes I doubt my disbelief. 11103 

One of Greene's obsessional themes is the idea of 

justice. In nearly every novel there is the same opposition 

between the criminal hero and a character or group of characters 

who aspire to justice and social order. In most cases the 

criminal is caught and brought to justice. But justice is 

not enough. What is brought to bear is the completeness of an 

analysis which forces us to pity the most shabby and corrupt 
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..of creatures. 

In judging Pinkie in Brighton Rock1 Greene did not 

judge him as a criminal1 but he treats him as a sinner not 

simply to be judged by the right and wrong of society but 

haunted by a sense of good and evil. What Greene shows is 

not crime punished by justice but sin redeemable by love. 

We are not satisfied by his death as finality 1 for beyond 

the reach of justice lies the appalling strangeness of the 

mercy of God.l04 

The· Power and the Glory is an even more straight­

forward case of the author suspending judgement. Although 

he is judged by the state as a criminal1 by certain of his 

fellow catholics as unworthy of his ministry 1 he does not 

judge his persecutors. The priest thinks 1 "when you visualhe 

a man or woman carefully1 you could always begin to feel pity 

•••• that was the quality God ts image carried with it.nl05 

This same attitude prevails when he reveals his identity to 

the mesti~o and even afterwards when the half-breed betrays 

him. 

The priest loves his fellow man because he sees God's 

image even in the most corrupt of them. He loves them through 

Christ and like Christ sacrifices himself for them. But it 

is not just in his martyrdom that he resembles Christ 1 but in 

the commonplace action of Christian love which determines his 

conduct throughout the novel. He sees their weaknesses and 



60 

vices in himself and identtfies himself with them. 

Greene sees an unbridgeable gulf between human mor­

ality - the concern with right and wrong, j ustice and good 

works - and the theological virtue of charity. Between the 

world of God and that of man there can be no rational con­

nection, only love links the human and divine. "Man has the 

liberty to love God and to recogni~e that grace is always in 

pursuit of him. This is his God given power and glory. and 

if he repudiates it. he lives by the values of a corrupted 

natureottl0.6 



CHAPTER III 

A BURNT OUT CASE 

-Op to this point I have considered chiefly the more 

predominant characteristics of love common to both the novels 

and the plays. It is now my intention to give a closer ex­

amination to just one novel and indicate the diversified pre­

sentation of love therein. 

The novel I have selected is A Burnt-Out Case and 

perhaps the first thing that should be noted about it is that 

the title has a dual significance. It refers, on the one hand, 

to a burnt-out case of leprosy which means that the disease 

has run its course and is no longer infectious; and on the 

other, it refers to Querry 1s burnt-out condition of soul. As 

he himself describes it, the aridity of his soul is such that 

he can1t feel at all and he is, in fact, a leper. 

In the story with which he entertains Marie Rycker, 

he confesses that once he had believed quite sincerely, that 

when he loved his work he was loving the King (God) and that 

when he made love to a woman he was at least imitating in a 

faulty way the King1s love for his people ••• but when he dis­

covered there was no such king as the one he believed in, he 
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realized too that anything he had ever done must have been 

done for love of himself. Therefore, there was no point any 

longer in making jewels for nis own solitary pleasure.10'7 

He had come to this last outpost of civilization to 

escape from his own world; since all feeling for God, people, 

and even his vocation as an architect, had left him. He 

hoped that here, at this leprosarium., he could learn to feel 

once more through the suffering of others. It occurred to 

him that perhaps he could feel the reflection of another's 

pain even theugh he could not feel his own. Furthermore, he 

wanted an empty place ; a place where no building, or woman, 

would remind him that there had been a time when he had been 

alive, with a vocation and a capacity for lovet08.rt is for 

this reason that I consider his name, Querry, symbolic, for 

it indicates the quest for love and faith that he had under­

takeno 

So vast was the void in which Querry found himself 

that he even detested the sound of laughter. Not because 

others -were laughing at him, they were not, but because "they 

were laughing with each other and he -was abandoned to his own 

region where laughter was like the unknown syllables of an 

enemy tongue. ul09There were even moments when he wondered if 

his unbelief were not after all a final and conclusive proof 

of God1s existence and that perp.'aps his total vacancy was 
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punishment for the sins he had wilfully committed. This idea 

of God's absence indicating His presence is often used by 

Greene. 

Soon after his arrival. he offered to help Dr. Colin 

in order to earn his keep. He even suggested washing the 

bandages of the lepers; but when the doctor preferred that he 

help build the hospital. Querry rejected the idea and wrote a 

terse note to the doctor explaining his views•: 

I haven1t enough feeling left for human beings to 
do anything for them out of pity ••• A vocation is an 
act of love; it is not a professional career. When 
desire is . dead one cannot continue to make love. I 1ve 
coma to an end of desire and to the end of a vocation. 
Don 1 t try to bind me in a loveless marriage and to make 
me imitate what I used to perform with passion. And 
don't talk to me like a priest about my duty •••• what 
I have built. I have always built for myself. not for 
the glory of God or the pleasure of a purchaser. Don't 
talk~to me of human beings. Human beings are not my 
country.110 

The doctor 1s indifferent reply of "who cares"• coupled 

with a dream he had. make him reconsider his decision. In the 

dream. he appeared to be a priest seeking vainly for another 

priest to hear his confession and to give him wine with which 

to celebrate mass. It vas as though he had had an appointment 

with hope and had been too late. In any event. it influenced 

him enough that he agreed to help in the building of the hospital. 

This. I believe. was the initial step on Querryts road 

back to belief• but it was a small step only. It wasn1t until 

he had made an act of complete self-sacrifice on behalf of his 
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ss-rvant, Deo Gratias, that a more complete return was under­

taken. Even Querry, himself, could not understand his interest 

in the_ missing servant boy. Ordinarily, the thought of his 

servant lying injured in the jungle would have vexed him and 

perhaps forced him to make a token gesture of finding him. But 

now that he cared for nothing, he wondered if it was just a 

vestige of intellectual curiosity that took him far into the 

jungle looking for the boy. "Interest began to move painfully 

in him like a nerve that had been fro~en. He had lived with 

inertia so long that he examined his interest with clinical 

detachment. 11111 

After he found his servant in a ditch, out of which 

he could not climb because of his deformities, Querry remained 

with him all night because he reali~ed that the boy was terri­

fiedo It was a new experience for him and in explaining his 

actions to Dr o Colin he says, 11 I had an odd feeling that he 

needed me •••• I 1ve needed people often enough in my life. You 

might accuse me of having used people more than I have ever 

loved them. But to be needed is a different sensation, a tran­

quilizer, not an excitement. 11112 

Another mark of the transformation in Querry by way 

of love and service for others was in the fact that he had 

begun to smile again; to find a reason for laughter and to 

have curiosity about others, particularly Dr. Colin. To me, 

he had reached the heart of the matter when he made the wise 
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o.bservation., "perhaps it's true you ean1t believe in a God 

without loving a human being., or love a human being without 

believing in God. 11113 

Dr. Colin summed up his return to faith.and love when 

he said that Querry had been happy with them and had found, 

"not faith., but a reason for living ••• he had learned to serve 

other people 11114 and what better example of love, I ask you., 

can be found than in service to others. 

Rycker represents the person who talks a lot about 

love but doesn1 t know the meaning of the word. He is so self­

centred., selfish., and narrow that he believes the only way he 

can be assured of his wife ts fidelity is to bin_d her by vows 

and fear. He is so opinionated and smug that he believes the 

whole world revolves around him. Possessing a position of 

little consequence., he tries to create an aura of importance 

about himself by discussing his spiritual problems with every 

one he meets. As Querry says of him, "after two whiskeys he 

began to talk to me about grace. 11115 

He pretends to despise sex yet he is lust ridden. He 

tries to assuage the demands of the flesh by marrying a young 

girl and selfishly considers that his wife should only consider 

her role as sexual partner to him. "Marie will stay young long 

enough to save me from the furnace., nll6 he tells Querry after 

quoting St. Paul on marriage at· some length. 

Marie is young enough and honest enough to know that 
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love should make one happy; that it is not just a duty to be 

performed on call. Yet Rycker tries by sermon and prayers to 

bind her to him out of a sense of duty. "I tried to teach her 

the importance -of loving God. Because if she loved Him., she 

wouldn1t want to offend Himonll? anfi of course by not offending 

God., Rycker means that she will not neglect her wifely duties. 

There is no question of what Marie wants at all. She 

is young and passionate and wants to love somebody with all 

the love of which she is capable., but Rycker stifles her natur­

al capacity for love by ramming theology down her throat at 

every turn. He is so deceitful that he uses moral theology as 

an aphrodisiac., because at times he speaks 11 so long and emo­

tionally on the subject of Christian marriage that the lecture 

had ended on the bed. 11118 So completely absorbed is he with the 

sex act that he camouflages it under the semblance of religion. 

But even Marie., as simple as she is., knows what is coming once 

he starts to preach. She even hopes that she can dope him 

into slumber "before he reached religion., which like the open 

doorway in a red lamp district., led inevitably to sex. 11119 

Yet Rycker., albeit he advocates the Christian marriage., 

does not know its true meaning., for he will not permit Marie 

to have a child., which he should be aware is the primary aim 

of a Christian marriage. 

Querry summed up Rycker ~uccinctly with all his 

vagaries when he told him., 11You pretend to love a God., because 



67 

you love no one else.":ia> God is remote; when one prays to God, 

He is far away, there is no close relation there. But with a 

person it is different. You face a person day after day, and 

in a person to person ~elation there must be a give and take, 

if one really loves. 

A self sacrificing love, in which the other would be 

considered, is not possible for Querry, so he hides his little 

lusts behind the facade of sanctity and preaches to a young 

girl who perhaps knows instinctively that real love is more 

noble than this. Rycker 1s empty words fall on the night air 

like the noise of the frogs who "seemed to croak with Rycker 1s 

phrases: grace, sacrament, duty, love, love, love.~21 

Rycker preens himself as he says to Querry, "Itve read 

a great deal on the subject of love. The love of God, Agape, 

not Eros. nl~2 Obviously Rycker could not have understood the 

implications of a.gape; the self-sacrifice implicit in God's 

gift o·f H.is Divine Son to mankind, who in turn sacrificed Him­

self for the human race. The theme of a.gape is sacrific·e, 

sacrifice for another, not to seek for the self but to give 

even unto death. Self-sacrifice was unknown to Rycker; he 

lived only for himself. If sacrifice meant anything it was 

only in respect of ~nother 1s sacrifice for him; the sacrifice 

of Marie's youth and identity to allay his concupiscence. 

It is equally 09vious that Eros meant only sex to 

him. Human love had no ·dignity even though he attempts to hide 
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hehind the words of Christian marriage. His was not a Christian 

marriage. His small, niggardly conception of marriage and the 

act which should have sanctified both husband and wife was only 

a parody of the union of Christ with his Church. Pagans would 

have brought more dignity to the IllS:rriage bed. 

Dr. Colin, of the three, alone knew the real meaning 

of Christian love. I say he knew the real meaning not in 

theory, but in practice. He daily lived the Christlike act 

of charity in the care he took of his leprosy patients. They 

did not fill him with revulsion, 11 he ran his fingers over the 

diseased surface and made his notes mechanically. The notes 

had small value but his fingers, he knew, gave the patient 

comfort. They realized that they were not untouchable.ul23 

Dr. Colin had long ago lost faith in any god that a 
, 

priest would have recognized. As he himself ·explains it, he 

is little better than the native, who half beli~ves in Christ 

and half believes in Nzambi; 11 1 only wis~ I were as good a 

man.11124 

There were some significant truths that he had found. 

As he told Querry, a man can1t live with nothing but himself. 

He must have a -reason for living, even if it is just his work. 

Although he would deny it, Dr. Colin practised many of the 

virtues which he did not believe were exclusively Christian, 

for as he affirmed, "Gentleness isn't Christian, self-sacrifice 

isn1 t Christian, charity isn't, remorse isn1 t. I expect the 
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c;aveman wept to see another cry. 11125 What Dr. Colin is talling 

about is natural virtues. the natural agape of man, on which 

Christian virtues are built. He exemplified the love of 

benevolence of which Aristotle spoke when he declared, "I 

think I have always liked my fellow man. ,,126 

Of the three main characters in this book, the doctor 

was the one least easily understood. Unlike the Fathers he 

had no belief in a God to support him in his hard vocation. 

When asked why he did it he said he had been chosen: 

I don1t mean by God. By accidento•o•only the accident 
of temperament •••• unnecessary suffering. that can be a 
vocation too •••• Sometimes I think the search for suffer­
ing and the relD9mbrance of suffering are the only 
means we have to put ourselves in touch with the whole 
human condition. With suffering we become part of the 
Christian myth.127 

When asked to explain what he means by the Christian 

myth, he gives an answer which seems to me to have overtones 

of ?eilhard de Chardin's Phenomenon of Mano Since I consider 

it so significant. I shall quote it in full. Dr. Colin says: 

I want to be on the side of change •••• If I had been 
born an amoeba I think I would have dreamt of the 
day of the primates. I would have wanted anything 
I did to contribute to that day. Evolution, as far 
as we can tell. has lodged itself in the brains of 
man. The ant. the fish, even the ape has gone as 
far as it can go. but in our brain evolution is 
moving - my God - at what speed •••• We are riding a 
great ninth evolutionary wave. even the Christian 
myth is part of the_ wave. and perhaps, who knows. 
it may be the most valuable part. Suppose love were 
to evolve as rapidly in our brains as technical skill. 
In isolated cases it may have done. in the saints •••• 
if the man really existed, in Christ. Evolution 
today can produce Hitlers as well as St. John of the 
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Cross- I have a small hope. that1s all. a very 
small hope. that someone they call Christ was the 
fertile element. looking for a crack in the wall 
to plant its seed. I think of Christ as the amoeba 
who took the 'right turning. I want to be on the 
side of progress which survives •••• Love is plant­
ed in man now~ even uselessly in some cases. like 
an appendix.l 8 

He is right. in a way. about one thing. It is with Christ 

that th.a jump was made; not a natural jump but a supernatural 

one. Christ was the leaven that was to work through the world 

developing in all who accepted Him and His seed into the new 

life of God. It was with Christ that the break through was 

made. from a life of hope to the new life of charity. And 

the love that is born in all of us. and in this he is right. 

can now be nurtured and developed and evolved to a life the . 
like of which is past understanding. In what does this love 

consist and how do we come by it? I do not think it could be 

expressed more fully. or beautifully. than in the sermon given 

by Father Superior to the natives: 

Yezu is God and Yezu ma.de the world. When you made 
a song you are in the song. when you bake bread you 
are in the bread • .when you make a baby you are in the 
baby. and because ·Yezu ma.de you He is in you. When 
you love. it is Yezu who loves. when you are mrciful 
it is Yezu who is merciful •• o.Now I tell you that when 
a man loves he must be Klistian. ·When a man is 
merciful he must be Klistian. In this village do 
you think you are the only KJ.istians-you who come 
to Churc~ •••• I do not tell you to do good things 
for the love of God. That is very hard. Too hard 
for most of us. It is much easier to show mercy 
because a child weeps or to love because a girl or 
young man pleases your eye. Thatts not wrong. that's 
good. Only remember that the love you feel and the 
mercy you show were made in you by Godol29 
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And I believe that Dr. Colin has a share in that love, 

if only by desire. The genuine love of his fellow man, whom 

he serves without thought of temporal gain or spiritual reward, 

is proof of his kinship with Christ. 
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