
FAITH & rEASON
      
THE JOurNAl OF CHrISTENdOm COllEgE

Spring/Summer 1995 | Vol. XXI, Nos. 1, 2

“It is Good to be Here”:
G. K. Chesterton’s The Thing and
the Thought of Graham Greene

Adam Schwartz

o say that G. K. ChestertoN stroNGly INflueNCed the subsequeNt GeN-
eration of  british Catholic intellectuals is a commonplace. evelyn Waugh, for example, recommended 
The Everlasting Man in letters to friends and even considered rewriting it, being much influenced by 
the analysis but disliking the style.1 Graham Greene, too, was greatly impressed by Chesterton, even 
before he became a roman Catholic. In fact, Greene relates in his autobiography that the only auto-

graph he sought as a youngster was “when I ran, in my school cap 
after G. K. Chesterton, as he labored like a lepanto galleon down 

shaftsbury avenue.”2 Yet, despite knowledge of  this early affinity, it 
is still bracing to read in Greene’s essay on Chesterton, “Orthodoxy, The 

Thing, and The Everlasting Man are among the great books of  the age.”3 
The Thing? What are we to make of  this text which is largely ignored, even 

by the best Chesterton analysts, and why would it have so impressed Greene?4 
for Greene, at least this time, was not being eccentric; rather he points to an un-
justly neglected book deserving far greater attention from Chesterton admirers 
and scholars. While further evidence of  any direct influence on him is elusive, 
it is reasonable to suggest why Greene would have been so stirred by it, for in 
this text Chesterton strikes many chords that were the keynotes of  Greene’s 
life and literary career. In particular, Chesterton emphasizes the interconnection 
between compassion and equality, the intellectual appeal of  Catholicism, espe-
cially to a convert, and the consequent validity of  a Catholic literature, issues 
that were prominent in Greene’s mind and prevalent in his work. Given that 
intellectual connections between Chesterton and Greene are virtually ignored by 
scholars, examining these resonances in and affinities between their thought, as 
displayed in The Thing and in Greene’s writings, will provide a richer understand-
ing of  both authors by seeing them as kindred spirits confronting the deepening 

An embryonic form of  this essay appeared in Midwest Chesterton News, March 10, 1993. Thanks to 
John Peterson for publishing it, to Ann Stull for accepting this paper for delivery at the 1993 Midwest 
Chesterton Conference and to Bill Heyck, who read an earlier form of  this article and offered useful com-

ments and suggestions.

Graham Greene



2

cultural crisis of  late modernity.5

 Published in 1929, The Thing: Why I Am a Catho-
lic is a collection of  35 essays on topics ranging from 
“obstinate orthodoxy” to “logic - and 
lawn tennis.”6 holding together these 
disparate discussions is the catholic - 
in every sense of  that term - vision of  
Chesterton, his belief  that Catholicism 
is the most holistic, realistic, and rational 
(as opposed to rationalistic) world-view. 
More specifically, two major themes per-
vade these articles: initially, Chesterton 
contends that numerous virtues praised 
by many modern Protestants and secu-
larists are actually Catholic in origin and, 
flowing from this view, he argues that it 
is modernity, not Catholicism, that is in-
tellectually impoverished.

 to begin with, Chesterton main-
tains that secular beatitudes such as egal-
itarianism and compassion, both concerns of  Greene, 
are founded on Catholic dogma. arguing that equality 
was losing its privileged place in political orthodoxy un-
der the pressure of  social darwinism, Chesterton argues 
that “while it has evaporated as a mood, [it] still exists 
as a creed ... for the Catholic it is a fundamental dogma 
of  the faith that all human beings, without any excep-
tions whatever, were specially made, were shaped and 
pointed like shining arrows, for the hitting of  the mark 
of  beatitude.”7 similarly he claims that “this compassion 
for men is also tainted with its historical connection with 
Christian charity.” Chesterton acknowledges that the cor-
rosive effects of  Nietzschean philosophy may prove fatal 
to these principles but “so long as [such ideas] lived they 
were Christian.”8

 While, at least in this essay, Chesterton uses the 
terms “pity” and “compassion” interchangeably, Greene 
drew a sharp contrast between these concepts. yet it is 
a distinction that Chesterton would probably have ap-
proved of, and gave signs of  having done so in other 
works, given his emphasis on the importance of  equality 
in human relationships.9 for to Greene, as expressed most 
clearly in The Ministry of  Fear and The Heart of  the Matter, 
compassion arises from egalitarian empathy, a sense of  
shared suffering that can exist only between equals. Pity, 
on the other hand, is the proud corruption of  this virtue, 
the belief  that one knows what is best for another and 

hence can make even ultimate decisions about another’s 
destiny. In The Ministry of  Fear, arthur rowe murders his 
terminally ill wife out of  such a sense of  superiority. un-
willing or unable to share her suffering compassionately, 

he instead moves selfishly to relieve his 
own pain, but always sincerely believing 
that he is acting out of  the tenderest re-
gard for her welfare. later in the novel, 
through his contact with the fascist 
agent hilfe, rowe comes to realize that 
“it was her endurance and her patience 
which he had found most unbearable. 
he was trying to escape his own pain, 
not hers.”10 as suden elucidates, “be-
hind pity for another lies self-pity, and 
behind self-pity lies cruelty.”11

 another case of  cruelty emanat-
ing from the kindest, yet proudest, in-
tentions is The Heart of  the Matter’s sco-
bie. he ultimately brings about his own 
downfall due to what Greene calls his 

“monstrous pride.”12 In seeking to imitate Christ by tak-
ing on the sins of  his world, scobie ends up violating 
Christ’s commands and causing pain to all around him as 
he lies, commits adultery, acquiesces in murder, receives 
Communion in a state of  unrepentant mortal sin and, in 
the ultimate perversion of  his messianism, prepares to 
kill himself  that others might live and live more abun-
dantly. he even ends up pitying God, a fact which ironi-
cally prevents his damnation but also shows the extent to 
which his sins need purgation.

 for Greene, as for Chesterton, true compassion 
has its roots in Christian teaching. as he wrote to Waugh, 
scobie is “intended to show how muddled a man full of  
goodwill could become once ‘off  the rails’.”13 the only 
thing that can keep one “on the rails” is orthodoxy, for 
it provides the most holistic and realistic view of  human 
nature and human relations with others and God. People 
will not play god as long as they worship God and do not 
usurp his rights over his creatures. the longer scobie 
avoids Mass, the worse his crimes become and when he 
commits the ultimate heterodox act, communicating in a 
state of  mortal sin, both his pride and his agony grow to 
the point where he begins contemplating the ultimate sin 
of  suicide as the way of  saving God and his loved ones 
from himself.

 an integral component of  this orthodox view of  
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compassion is the recognition of  the essential equal-
ity of  all people noted by Chesterton and affirmed by 
Greene. they believed that because we are all marked 
for beatitude by God, none of  us can seek to manipu-
late another’s fate. since only God can do what fallen 
humans are incapable of, “really understand another ... 
and arrange another’s happiness,” we are bound to treat 
others as equal, eternal ends in themselves.14 for Greene, 
this theological tenet that he shared with Chesterton was 
effected in his concern for the most vulnerable members 
of  the human family. he sought to give voices to those 
he thought rendered mute by impersonal modern states 
and bureaucracies, be they the persecuted Catholics of  
Mexico’s Lawless Roads, the victims of  The Quiet American’s 
war in Vietnam, The Comedians trapped in Papa doc’s car-
nival of  haitian horrors, or the loyal traitor who betrays 
country to honor family out of  respect for The Human 
Factor. to this end, Greene formulated his principle of  
“the virtue of  disloyalty”: 

 yet Greene recognizes the temptation to ex-
tend that sympathy too widely, as scobie does when he 
boldly proclaims that “any victim demands allegiance.”16 
Greene sees the proud folly in such a boast and conse-
quently limits his finite energies to championing: 

 While usually less explicitly partisan than Greene, 
Chesterton’s distributism is but one testament to his po-
litical belief  in the essential equality of  all people, espe-
cially those most victimized by industrialism and other 
aspects of  modernity.18 for both men, then, their social 
criticisms remained deeply rooted in their religious af-
firmations. While admitting that a modern person might 
respond to injustice in ways similar to theirs, Greene and 
Chesterton suggest that he or she would be moved by 
mere prejudice or convention whereas Catholics act on 
clearly defined principles. This distinction between the 
ethical and religious mindsets undergirds Greene’s cen-
tral division of  humanity, expressed most clearly in Brigh-
ton Rock, into those who believe in right and Wrong and 
those who believe in Good and evil. Chesterton pos-
its a similar differentiation in The Thing, arguing that in 
the process of  making judgments “there is a very close 
kinship between sentiment and sense. but the fact re-
mains that all the people in his [the modernist’s] position 
can only go on being sensible. It is left for us to be also 
reasonable.”19

 the reasonableness of  Catholicism forms the 
second key theme of  The Thing. Chesterton maintains 
that far from liberating the mind, modernity has imposed 
the shackles of  shallowness, ignorance, and surrender to 
pabulum. he believes that the modern mind is enslaved 
because it is not exposed to fundamentally alternative 
world views and is locked within the prison of  Progress. 
The hegemony of  opinion leaders has “fixed not only 
the ends, but the means. they have imposed not only 
the doctrines, but the words. they are bound not merely 
in religion, which is avowedly binding, but in everything 
else as well.”20 In the name of  free thought individual 
reason is abandoned “in favor of  press stunts and sug-
gestions and mass psychology and mass production.”21 
In contrast, Chesterton believes that the balance inher-
ent in thomistic Catholicism prevents such confusion of  
absolutes and probables by firmly fixing the boundary 
between eternal and ephemeral: “Catholics know the two 
or three transcendent truths on which they do agree; and 
take rather a pleasure in disagreeing on everything else.”22 
both these agreements and disagreements, though, are 
firmly grounded in reason, a point Chesterton desper-
ately wishes to clarify to secular skeptics: “We have got 

Isn’t it possibly the storyteller’s task to act as the 
devil’s advocate, to elicit sympathy and a measure 
of  understanding for those outside state sympa-
thy? ... it has always been in the interest of  the 
state to poison the psychological wells, to restrict 
human sympathy, to encourage catcalls ... loyalty 
confines us to accepted opinions: Loyalty forbids 
us to comprehend sympathetically our dissident 
fellows; but disloyalty encourages us to roam ex-
perimentally through any human mind, it gives to 
the novelist the extra dimension of  sympathy.15

small endangered countries and, above all, indi-
viduals. he reserves a special affection and re-
spect for those who struggle for human rights 
and freedom against horrific dictatorships.... a 
politics of  the personal life, an implied plea for 
the concerns of  human experience to be kept 
free from the influence of  kingdoms, thrones, 
and powers ... a profound distrust of  power in 
any of  its forms.... It shows him guarding jeal-
ously the important privacies of  human life from 
the incursions of  a power which is often cruel 
and always irresponsible.17
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to make them see that conversion is the beginning of  an 
active fruitful, progressive, and even adventurous life of  
the intellect.”23 such a defense of  Catholicism’s reason-
ability would likely have impressed Greene, whose auto-
biographical writings about his own conversion portray 
it as being a highly rational process of  intellectual dis-
covery.

 Greene, in terms very similar to Newman’s24, 
describes his conversion as an intellectual battle against 
atheism: 

 he claims that it was not until he witnessed the 
religious persecutions in Mexico more than a decade after 
his reception, so movingly described in The Lawless Roads, 
that he gained an emotional component to his faith.26 
and while many critics rightly point out that Greene’s 
temperament and fiction often reveal the more emotional 
sides of  conversion and belief27, the intellectual element 
was essential to him. What he wrote of  Waugh’s conver-
sion was equally true of  his own: “he needed to cling to 
something solid, strong, and unchanging.”28 only in the 
arms of  the Scarlet Woman could he find such comfort, 
for like Chesterton, “Catholicism fascinated Greene be-
cause it was a long tradition offering order and commu-
nity through shared beliefs. In a world heading toward 
chaos, Catholicism provided a sometimes smug alterna-
tive to the seeming futility of  contemporary existence.”29 
Moreover, despite the dissolution of  his marriage and his 
disagreement with some Church teachings on personal 
morality, its social doctrines in defense of  individual in-
tegrity, dignity, and equality retained his support and may 
well have kept him within the household of  faith, for 
“faith intrigued him and long after his marriage broke up 
he continued to support the Church while being vigilant 
about its practice. the Church was, he said, the defender 
of  the individual in a heartless world.”30

 yet as clear and reasonable as these doctrines af-
firming human dignity may have seemed to him, Greene 

shared Chesterton’s frustration at the stereotype of  Ca-
tholicism as anti-intellectual. Greene defended the cred-
ibility of  Catholicism as an intellectual position, even if  
his confirmation name of  Thomas was for the doubting 
apostle rather than the angelic doctor.31 In his novels, 
but even more so in his literary criticism, Greene asserts 
that it is only through a highly developed religious sense 
that an artist can have the creative vision needed to pro-
duce lasting literature: “his final justification for the sub-
stantiality of  the real world in fiction is based on its spiri-
tual value rather than its documentary surface.”32

 this view is most thoroughly developed in 
Greene’s essay on franqois Mauriac. Greene maintains, 
in ruskinian fashion, that the quality of  art is determined 
by the ethos of  its culture. until the early twentieth cen-
tury, Greene argues, english writers like dickens, and 
even a materialist like trollope, were able to create sig-
nificant art because they “were aware of  another world 
against which the actions of  the characters are thrown 
into relief  ... unimportance in the world of  the senses 
is only matched by his [a character’s] enormous impor-
tance in another world.” yet with the death of  henry 
James, Greene maintains, “the religious sense was lost 
to the english novel, and with the religious sense went 
the sense of  the importance of  the human act. It was 
as if  the world of  fiction had lost a dimension....” He 
considers this development to be a “disaster,” for it re-
sulted in a generation of  technically talented, but finally 
insubstantial writers like Virginia Woolf  and e. M. for-
ster whose characters “wandered like cardboard symbols 
through a world that was paper-thin,” since, for such 
secular authors, “the visible world for [them] ceased to 
exist as completely as the spiritual,” due to the denial of  
the divine dimension.33 In this sense, particularly through 
the character of  Pinkie in Brighton Rock, who chooses the 
vitalism of  a life of  unrepentant sin as preferable to the 
boredom of  bourgeois rationalism, Greene shares the 
sentiment of  t. s. eliot (whose own criticism strongly 
influenced Greene), who maintained that even “the pos-
sibility of  damnation is so immense a relief  in a world 
of  electoral reform, plebiscites, sex reform and dress 
reform, that damnation itself  is an immediate form of  
salvation - of  salvation from the ennui of  modern life, 
because it at last gives some significance to living.... It is 
true to say that the glory of  man is his capacity for salva-
tion; it is also true to say that his glory is his capacity for 
damnation. the worst that can be said of  most of  our 
malefactors, from statesmen to thieves, is that they are 
not men enough to be damned.”34

My primary difficulty was to believe in a God at 
all ... I didn’t disbelieve in Christ - I disbelieved 
in God. If  I were ever to be convinced in even 
the remote possibility of  a supreme, omnipotent, 
and omniscient power I realized that nothing af-
terwards could seem impossible. It was on the 
ground of  dogmatic atheism that I fought and 
fought hard ... in January 1926 I became con-
vinced of  the probable existence of  something 
we call God...25
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 In praising and recommending his fellow Catho-
lic Mauriac as “a writer for whom the visible world has 
not ceased to exist, whose characters have the solidity 
and importance of  men with souls to save or lose, .. .” 
Greene suggests, as did eliot, that even and perhaps es-
pecially in a post-Christian society, Catholicism, far from 
being inimical to great art and thought, may in fact be 
essential for it.35 both writers maintained that Catholics 
have retained the vital religious sense by resisting the 
secularizing trends, such as the absolutizing of  probables 
like mass production, plebiscites, and myriad reforms, to 
which british culture generally, and liberal Protestantism 
in particular, have succumbed. 
as Christopher dawson put it: 

 Two more recent historians have confirmed 
dawson’s judgment, maintaining that “british Catholi-
cism generally has stood firm against the temptation to 
compromise with the emerging post-Christian culture,” 
and it was “because Catholicism was swimming against 
the stream in an age of  materialism, deepening doubt, 
and moral chaos, [that] it made an increasing appeal in a 
predominantly Protestant country. Its unyielding fidelity 
to the fullness of  the Christian tradition proved alluring 
to minds that had seen Protestant orthodoxy capitulate 
to the blandishments of  liberalism.”37 Chesterton voiced 
a similar opinion in The Thing when he argued “that the 
modern world with its modern movements, is living off  
its Catholic capital” without the salutary benefits of  
Catholic doctrine, for: 

 thus Greene, eliot, and Chesterton all claimed 
that the religious sense was essential for establishing the 
proper perspective in all aspects of  life, and they further 

believed that Catholic ortho-
doxy was the main, and per-
haps only, vessel of  this vision 
in a post-Christian world. for 
Greene, the Catholic outlook 
creates another “universe,” one 
that secularists cannot enter.39

 yet ignorance of  that uni-
verse did not (and does not) 
prevent critics from seeking to 
diminish Greene’s achievement 
by using his religious imagina-
tion as an instrument of  mar-
ginalization. Greene grew so 
exasperated with being called 
a “Catholic writer” with the 

patronizingly sinister overtones of  propaganda such 
a phrase contains that he eventually called himself  “a 
writer who happens to be a Catholic.”40 Chesterton deals 
forthrightly with this issue in the chapter of  The Thing, 
“on the Novel With a Purpose,” in which he defends 
the idea of  Catholic fiction. He argues that “A Catholic 
putting Catholicism into a novel or story of  a sonnet or 
anything else, is not being a propagandist; he is simply 
being a Catholic ... even when it is not in the least pro-
pagandist, it will probably be full of  the implications of  
my own religion; because that is what is meant by having 
a religion.” yet while “everybody understands this about 
every other enthusiasm in the world,” Chesterton argues 
that a double standard exists for Catholics.41 If  a modern 
writer pens a tome infused with Progress and reason, it 
is considered licit art. however, cries of  “propaganda!” 
go up at the first sign of  the Cross. Chesterton thought 
that such prejudice resulted from a circumscribed popu-
lar conception of  Catholicism. because secular critics as-
sume it to be a narrow viewpoint, they further assume 
that it cannot serve as the holistic vision requisite for 

“Greene, Eliot, and Chesterton all 
claimed that the religious sense was 
essential for establishing the proper 
perspective in all aspects of  life, and 
they further believed that Catholic 

orthodoxy was the main, and perhaps 
only, vessel of  this vision in a post-

Christian world.” 

[liberal] Protestantism suc-
ceeded in accommodating 
itself  to the modern envi-
ronment by the abandon-
ment of  metaphysics and 
dogma and a concentra-
tion on ethical ideals. but 
Catholicism could not live 
in an atmosphere of  sub-
jective idealism and moral 
pragmatism. It was forced 
to go into the desert.... Ca-
tholicism is not compro-
mised by the bankruptcy of  
nineteenth-century ideal-
ism. It has never denied - as sectarian Christian-
ity tends to deny - the existence and the good of  
the natural order, but it recognizes that spiritual 
order is only attainable in the light of  absolute 
spiritual principles.36

Psycho-analysis is the Confessional without the 
safeguards of  the Confessional; Communism is 
the franciscan movement without the moderat-
ing balance of  the Church; and american sects 
having howled for three centuries at the Popish 
theatricality and mere appeals to the senses, now 
“brighten” their services by super-theatrical films 
and rays of  rose-red light falling on the head of  
the minister.38
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great literature. Consequently, Chesterton advocates a 
series of  apologetics designed to lay the groundwork 
for Catholic fictionists by showing how universal, how 
catholic, the faith is: 

 Certainly the brilliance of  the likes of  Greene 
and Waugh owes much to the trail blazed by Chesterton’s 
defenses of  the faith.

 yet it is crucial to note that both Chesterton and 
Greene maintained the distinction between apologetics 
and fiction. Whereas the advocate lays out a brief  for his 
Church, the imaginative artist paints a world in Catholic 
colors. all points on the spectrum are present, though, 
given the holistic nature of  both Catholicism and litera-
ture. both take up all aspects of  human nature and life, 
describing temptation and sin as well as repentance and 
redemption. to exclude any of  these hues is to produce 
both bad Catholicism and bad literature. In a more tem-
perate moment, Greene recognized these differences and 
reconsidered the notion of  a Catholic writer, affirming it 
in terms strikingly similar to Chesterton’s: “the apolo-
gist writes for a certain type of  reader; the novelist ad-
dresses all.... If  one is a Catholic, he doesn’t have to try 
to be ‘Catholic’. everything that he says or writes inevi-
tably breathes Catholicism.”43 While the Catholic vision 
infuses both enterprises, then, it does so in ways unique 
to each genre. Maintaining and honoring this division of  
labor has salutary effects for both literature and faith for, 
“with Waugh and Greene, however, the gilding is absent 
and Catholicism is treated as if  it were natural and even 
inevitable. Greene’s lack of  propaganda is, indeed, the 
best kind of  propaganda and he and Waugh have gained 
a wide circle of  non-Catholic readers.”44

 Beyond these specific themes there is a more 
general affinity between Chesterton’s and Greene’s world 
views arising from the cultural contexts in which they 
wrote. In Chesterton’s time the position of  Catholics and 
the reasonableness of  Catholicism were intensely con-
troversial issues in british culture. 1929 was but the cen-
tenary of  Catholic emancipation, and the hierarchy had 
only been restored for less than eighty years. this tenu-

ous legal status combined with agitation amongst Irish 
workers at home and Irish nationalists abroad to make 
Catholics still highly suspect subjects in many english 
eyes. Moreover, Chesterton faced a culture near capitula-
tion to irrationalism, as “the Victorian compromise, ‘a 
balance of  whims’ having begun to lose its confidence 
and energy, its always latent irrationalism began to feed 
on increasingly sinister sources,” such as the aforemen-
tioned influences of  Social Darwinism and Nietszchean-
ism.45 Chesterton worked through his prolific writing 
to combat these deadly doctrines, with their inegalitar-
ian and cruel consequences, and to suggest the means 
of  cultural revival. however, despite his best efforts and 
those of  like-minded thinkers, the trends he identified in 
1929 had only grown worse by the time Greene wrote his 
essay on Chesterton during World War 11 (1944).

 seeing the full effects of  the crisis Chesterton 
identified in the conflagration of  war and the crimes of  
fascism, Greene inaccurately deprecated Chesterton’s 
political outlook as simple, yet correctly praised his reli-
gious vision on common grounds: “for the same reason 
that he failed as a political writer he succeeded as a reli-
gious one, for religion is simple, dogma is simple.” such 
simplicity was just what a world tortured by dachau and 
(soon) hiroshima needed, for it saw clearly what “was 
most lacking in our age,” “a cosmic optimism, the pas-
sionately held belief  that ‘it is good to be here’.”46

 While such a statement may sound odd at first 
coming from Greene, understanding it helps correct a 
major misinterpretation of  his thought. although deeply 
moved by the seedy side of  a fallen world and an elo-
quent advocate of  the tragic view of  life, Greene never 
committed the suicide’s sin: he never despaired.47 rather 
he always retained the penultimate Christian virtue, hope, 
“the flame of  the Christian religion,” affirming that de-
spite death, violence, separation, and injustice, fundamen-
tally, “it is good to be here.”48 If  Chesterton marveled at 
the fact of  creation, Greene was taken with that of  ulti-
mate redemption, that a whiskey priest or “a bitch and a 
fake” could be a saint.49 yet both gave glory to the same 
one, who is simultaneously Creator and redeemer, for 
both authors shared what Garry Wills calls “Chesterton’s 
one important gift - the ability to imagine his own being 
against a backdrop of  nothingness, an act that became 
his homeopathic cure for despair.”50 for both of  them 
“Catholicism presented itself  as the cure for the illness 
of  the times. It became for them not a means of  retreat 
from the modern world, but of  ordering, in fiction and 

What is wanted is a popular outline of  the way in 
which ordinary affairs are affected by our view of  
life, and how it is also a view of  death, a view of  
sex, and a view of  the social decencies and so on. 
When people understand the light that shines for 
us upon all these facts, they would no longer be 
surprised to find it shining in our fictions.42
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in life, a specifically contemporary reality.”51 It was this 
vision that enabled them to see in a dark time. they had 
seen the truth like fire and were warmed and enlightened 
by it.

 It is clear that Greene’s enthusiasm for the 
thing was not misplaced. While these themes are found 
throughout Chesterton’s work, his ability to weave them 
through such diverse material without getting tangled is 
perhaps the best testament to the truth of  the conten-
tions he and Greene shared. In showing the Catholic un-
conscious of  modern virtues like equality and compas-

sion, they demonstrate that the way forward is the way 
back. In showing the reasonableness of  Catholicism, 
they provide a needed counterpoint to modern neo-
Gnosticism. In showing the validity of  Catholic litera-
ture, they point to some of  the most beautiful flowering 
of  Catholic britain’s second spring. The Thing, as shown 
by its resonance with much of  Greene’s thought, then, is 
a text of  great value to Chestertonians and all those who 
believe that it is possible to be a Catholic without losing 
one’s mind, of  all those who believe that it is good to be 
here.
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