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Self-Authenticity as Social Resistance: Reading
Empiric Approaches to Social Identity, Self-Esteem,
and Fear in Durrell’s Monsieur
James Gifford, University of Alberta

Lawrence Durrell’s novel, Monsieur; or, The Prince of Darkness, offers unique

opportunities for me to illustrate daseinanalysis (existential analysis), which in

turn offers a useful approach to problems of the Self and Society through Terror

Management Theory. To complete the circle of this reading, Terror Management

Theory and issues of the Self open appropriate and compelling readings of

Monsieur: readings that the text itself necessitates and prompts. Setting aside these

terms and paradigms for the moment, I must first note that Durrell’s novel is

firmly rooted in the work of various psychoanalytic schools and specifically draws

on Otto Rank, an author who offers the primary source materials for Ernest

Becker’s later work. Drawing these fields together, Becker’s The Denial of Death

was, coincidentally, published in 1974, the same year as Durrell’s Monsieur, and it

went on to inform research in empiric psychology that now fits under the general

rubric of Terror Management Theory. This dense cluster of empiric, theoretical

and aesthetic works all hover around issues of identity, self-esteem, fear and

death, which is why this paper takes ‘Self-Authenticity as Social Resistance’ as its

focus. Therefore, I will outline the theoretical terrain that these figures and works

cover, using Monsieur as an artistic nexus for the ideas they encompass, and I

contend that the general approach that my reading argues for is of value to

multiple areas in the humanities, and particularly those surrounding a broad

understanding of the Self, Society, Identity and Fear.

I take a key passage from Monsieur as an opening focus for this paper;

from the perspective of the characters in the novel, Durrell writes “Even death has

its own precise texture, and the big philosophers have always entered into the

image of the world it exemplifies while still alive, so to become one with it while

their hearts were still beating. They colonised it” (Durrell, Monsieur 23). Before

directly analyzing this brief section, I want to simply unpack it, so as to ground the

theoretical apparatus of this paper, which will make my analysis possible. First,

there is a conflict between the social and personal realms in the statement, such
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that Death can be “colonized.” Conflictingly, death is the extreme of individual

experience, which is always personal and cannot be shared; yet, it is described in

terms that are political and social in timbre. Death is colonized. In addition, for an

ostensibly obscure reason, death becomes a container into which a “precise

texture” is projected, such that “big philosophers” can discuss “the image of the

world it exemplifies” (Durrell, Monsieur 23; emphases mine). Death itself, as an

event (or non-event), remains in the realm of the personal and unknown, severing

all social and emotional ties, but Durrell’s narrator asserts that properties can still

be projected over the image of it. Moreover, “death... is always present in the

psyche” (219). This is to say, death is an exemplification, and the Gnostic

philosophers of the novel can occupy the image of this exemplification, which is at

a double removal from any actuality of death.

Continuing my unpacking (or ‘airing out’), in the opening scenes of

Monsieur, the narrator, Bruce, dwells on the muteness of his dead lover, Piers,

who cannot communicate the purpose behind his apparently intentional death.

Nonetheless, Durrell warns the reader that the ‘big philosophers’ of the novel will

give this death a precise nature, constructing an image and reason for it that even

exemplifies a complete world. What I would underscore here is that death is being

symbolically known and colonized via a constructed image of it, and that its

colonizers self-identify with a larger social body in order to have authority over

death. Just as nationalism feeds colonialism, these big philosophers can describe

and know death through the politics of colonizing, which is hardly a form of social

resistance. In effect, this occupation of the position of death acts as a means to

social identification and therefore denial of the ultimate, personal experience:

mortality. This becomes more significant in the second half of my paper, and I will

reinforce for my reader the significance of the Foucauldian knowledge-power

equation that is so commonplace in discussions of colonialism. This is to say,

knowledge and order render symbolic authority over that which is essentially

uncontrollable or unavoidable. Hence, such knowledge is always knowledge of the

unknown; the unknown remains constant. Moreover, as the author of the novel,

Durrell would have been very aware of his language here. Biographically, by 1974

when Monsieur was published, he had been politically, professionally, and

intellectually engaged in debates explicitly surrounding colonialism, terrorism and
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inter-group violence2. This is most evident in his personal engagement with Michel

Foucault, Albert Memmi and various psychoanalytic figures, including Carl Jung,

Otto Rank, and Jacques Lacan3; as such, “colonised,” “exemplified,” and

“project[ion]” (Durrell, Monsieur 23)—which occur in the preceding paragraph in

the novel—are all heavily telling word choices that carry a certain psychoanalytic

and socio-critical framework.

In this context, before I can return to my central topic and suggest that

‘self-authenticity’ may function as some form of social resistance, I had best

explain what I mean by ‘authenticity,’ even if this is a rather thorny path to tread,

without many definite conclusions. At this juncture, I will put Durrell aside for a

moment and turn to debates surrounding ‘the authentic.’ Richard Rorty informs

my method here, and he sets out several approaches to these questions. He begins

with “[Harold] Bloom’s claim… that ‘every poet begins… by rebelling more

strongly against the fear of death than other men and women do.’... Such people

are... rebelling against ‘death’” (Rorty 24). This leads Rorty to further suggest, via

Nietzsche, “that once we[, as humans,] realized that Plato’s ‘true world’ was just a

fable, we would seek consolation, at the moment of death, not in having

transcended the animal condition but in being that peculiar sort of dying animal

who, by describing himself in his own terms, had created himself” (Rorty 27).

What I would draw attention to, here, is that death and self-determinacy are

closely tied, such that “self-knowledge [i]s self-creation” (Rorty 27), which

somehow overcomes death, at least symbolically. Rorty is being playful here, and

somewhat self-contradictory, since in this situation, being self-created means to

symbolically transcend the animal condition of mute perishing, which is precisely

2 Durrell worked in the British Foreign Office during World War II, most notably in
Alexandria when Rommell’s invasion was imminent. He filled later posts in Yugoslavia

under Tito, and in Cyprus during Enosis, the rebellion from British domination. Each event is

‘quarried‘ in Durrell‘s various novels, and Bitter Lemons demonstrates the immediacy of the
threat of ‘terrorism’ from Cypriots seeking their independence. The position of Durrell’s

works as a challenge or reinforcement of colonialism is still very much under debate, but

their preoccupation with the horrors of war and other forms of violence seems to be
universally accepted.
3 See the Durrell-Jung correspondence (Southern Illinois University Carbondale, Durrell

Collection), Durrell’s notebooks “Endpapers and Inklings,” or the various references in
Ingersoll’s Lawrence Durrell: Conversations.
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what self-description is supposed to help us avoid4. Animals perish, and only

humans die, since death entails the imaginative symbolization of what is a non-

event or the cessation of sensation: “the image of the world [death] exemplifies”

(Durrell, Monsieur 21). As with Durrell, describing and knowing are means to

symbolic agency, and of course, such self-knowledge usually comes in a specific

social context, which troubles the concept of ‘agency’ itself. In this frame, at best,

only Bloom’s ‘strong poet’ can sufficiently shift the socially-determined manner of

describing into a personally created way of describing the Self. Moreover, in this

instance, Rorty’s claims are akin to Charles Altieri’s discussion of the agency of the

subject, or subjective agency.

Consequently, if most self-description only leads to some indefinite

subject’s symbolic agency within the confines of a socially-determined language

and sense of identities, how can this lead to ‘self-authenticity as social resistance,’

as the title of this paper suggests? Terror Management Theory offers some useful

connections at this juncture, and significantly, its empiric methodology allows me

to set aside some of the indeterminacies of subjectivity. Terror Management

Theory empirically demonstrates that when subjects (without questioning what a

subject’s subjectivity is) encounter death-related materials (a mortality salience

induction), either subliminally or followed by a distractor, they tend toward an

increase in derogation of perceived difference and increased liking of perceived

sameness, as well as an increased resistance to self-reflection. TMT, as I will

abbreviate it, is a movement in empiric psychology and sets out to test concepts

derived from the work of Ernest Becker, whose kinship to Durrell I have already

noted here5. To explain available evidence, TMT posits (and tests for) a trend in

4 I would emphasize this ‘playfulness,’ since Rorty is also avoiding the difficult question of
what such a ‘Self’ is in “self-description,” while in the same moment he invokes Nietzsche,

who is historically a foundational theorist in this debate. For the context of my argument,

however, debates surrounding the linguistic construction of the Self (see Nietzsche’s
Beyond Good and Evil §14, etcetera) need not apply. Whatever the nature of the

Self—fictional or real, social or autonomous—the power issues, empiric research on

subject reactions, and symbolic agency that I am concerned with here seem to be equally
valid for any such notions of the self, selfhood, or the illusions of such.
5 For a more detailed examination of Durrell’s theoretical and philosophical relationship to

Becker, see my chapter “The Phenomenology of Death: Considering Otto Rank, Ernest
Becker and Herbert Marcuse in Lawrence Durrell’s Avignon Quintet. ” Lawrence Durrell
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subjects’ responses toward an increased investment in distal defenses against the

terror and foreknowledge of one’s mortality. In essence, this can be described as

the reinforcement of buffers against the anxiety of one’s future extinction,

especially when such an event is salient. In Jamie Goldenberg’s succinct

definition:

We refer to... threat-focused defenses as proximal because they bear a

close logical relation to the problem of death [ie: ‘I will quite smoking

because cancer is a threat,’ ‘I exercise, so I don’t need to worry about

heart disease’ or ‘I will kill that person who poses an immediate threat’].

In contrast, we refer to the terror management defenses of self-esteem

and faith in one’s worldview as distal because their connection to the

problem of death is more remote and less rational. (Goldenberg 202;

emphasis original)

Examples of such distal defenses would be, ‘I will go to church more,’ ‘I will

defend my country,’ ‘I have a sculpted and muscular physique,’ and ‘I will harm

that person who challenges my way of ordering and organizing the world.’

Moreover, proximal defenses “are employed when thoughts of death are in current

focal attention, [while] distal defenses... are employed when the problem of death

is on the fringes of consciousness” (Goldenberg 202). TMT’s empiric studies

measure this effect indirectly by artificially heightening mortality

salience—subjects’ awareness of death—against controls such as heightened fear.

This is often done via the suggestion or viewing of extreme dental pain and such,

as opposed to the suggestion or viewing of death in a self-reflective context.

While I do not intend to berate this point at this time, I would like to

point out an apparent contradiction in my argument. I have claimed that ‘I will

defend my country’ is an example of a distal defense, but most readers are likely

(hopefully) creating marginalia berating me: “defending one’s country, rather than

oneself, can obviously lead to death or dying for one’s country, especially if we are

talking about war and inter-group violence!” This would seem to suggest that what

Revisited : Lawrence Durrell revisté. Ed. Corinne Alexandre-Garner. Paris: Université Paris X,
2002. 13-38.
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may amount to suicide could actually be a means to reinforcing the buffer against

the fear of death. In order to avoid confusion, I will emphasize that this is exactly

what I suggest. Dangerous or life-limiting actions have the potential to fulfill the

role of distal defenses; moreover, with Durrell’s suggestion of “colonizing death,”

this is exactly what takes place. For most of the confused and troubled characters

in Durrell’s Avignon Quintet, for which Monsieur is the first volume, dying is

actively taken up a means to achieving symbolic immortality through complete

identification with that which is symbolized as outside the scope of death

(ironically through the image of death’s exemplification of a complete world). This

is much like most war movies or epics, except that it is a performance on Durrell’s

part, and he actively prompts his reader to recognize the performative nature of

such symbolizations of death6. For Durrell’s  Monsieur , this approach to death

appears in his ironic treatment of a Gnostic suicide cult that offers immortality in

exchange for ritual suicide; this cult represents such a death as an act of resistance

against Monsieur, or The Prince of Darkness, this being the title of the first book7.

Moreover, this ‘self-destruction as a means to self-definition’ is juxtaposed against

the inter-group violence of World War II and Durrell emphasizes numerous overt

connections to the bizarre mysticism built up around the Nazi command, as well

as the mass-executions committed against the Jews, Gypsies, Greeks, the mentally

ill, the disabled, and other scapegoats8. Durrell’s connecting of symbolic defenses,

or distal defenses, and human atrocities must not be overlooked, and in my

understanding, this theme is a core attribute of his works’ fixation on alienation,

suffering, and love as loss.

I would also point out that some critics of TMT argue “fear of death

6 I also contend that the concepts of ‘performance’ and ‘performativity’ are crucial to

understanding Durrell’s deeply ironic approach to the colonial endeavor. The performance
of the colonizer (in fiction), such as Lord Galen in the Avignon Quintet or Mountolive in the

Alexandria Quartet, has the radical potential to make the performative nature of colonial

domination obvious and apparent, stripping it of its hegemonic invisibility.
7 Evidently, Durrell is not ironic enough in his performance, since many readers (and even

critics) take this fictional suicide cult as a serious suggestion, despite the fact that in the

novels, all of its members are all dead (some even by mistake), while the unbelievers and
skeptics continue living positive and fulfilling lives, apparently without any theism or self-

destruction, though still aware of the provisionality of life.
8 All are, coincidentally, groups containing individuals who Durrell had extended personal
relationships with.
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involves more than worries about no longer existing” since “research suggests that

people are often more concerned about the unknown, separation from loved ones,

and eternal damnation than they are of no longer existing per se” (Leary 28). What

I hope would seem evident by this point is that the unknown, social attachments

and ‘eternal damnation’ are quite clearly aspects of distal defenses that function in

much the same manner (though less dramatically and ironically) as the controlling

of death by murder or suicide that Durrell performs in his novel. Loved ones and

religious faith function like distal defenses, and hence a greater anxiety over the

loss of such defenses than about death itself is entirely consistent with the results

of Terror Management research. Likewise, Hankiss’ contention that “Terror

Management Theory, with its emphasis on self-preservation as the primary motive

force of human beings, cannot explain the altruistic behavior of human beings,

who often risk their lives for their kin or ‘sacred causes’” (33), overlooks the

symbolic nature of such ‘altruistic’ behaviours and even symbolic self-

preservation. Preservation of the community or kin at the cost of one’s own life

falls precisely under the symbolic nature of most forms of self-preservation in light

of the conflict between the desire to survive indefinitely versus the existential

foreknowledge of the impossibility of such a task. Against the suggestion of

existential fear of mortality, Hankiss also asks “how could one explain people

committing suicide... ‘or marching off to war’” (33; quoting Muraven 37). As I

underscored above, what may amount to suicide can actually function as a means

to reinforcing the buffer against the fear of death, and this is precisely the issue

Durrell’s novel highlights. Interestingly, when discussing Ernest Becker directly,

Hankiss adopts this position and claims: “human beings can survive [socially] only

if they succeed in building, with heroic efforts, their own world of safety and

freedom; their protective symbolic spheres” (58)9. In this context, the suggestion

that such symbols could entail actions contrary to self-preservation, while working

under its rubric, are not only possible, but are disturbingly common.

9 As an aside, from personal discussions with Hankiss at the Durrell School of Corfu, 2002, I

believe he has reconsidered his position on such systems of symbolization in a manner that
concurs with Goldenberg’s definition of self-esteem as “the sense that one is a valuable

participant in a meaningful and eternal reality, and self-esteem is attained to the extent

that one believes that one is successfully meeting the standards of value of one’s culture”
(201).
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Continuing in this vein, TMT studies reveal a unique increase in the

derogation of difference and avoidance of self-reflection following heightened

mortality salience, as opposed to other fearful or traumatic states. For example,

when subjects are reminded of their own personal mortality, as opposed to the

possibility of severe dental pain, once distracted from proximal defenses, they

demonstrate an increase in derogation of other social groups and an increased

liking for perceived sameness. Within this heightened awareness of death, cultural

symbolic systems act as distal defenses, such as heightened identification with the

nation and derogation of difference; however, so too does the major field of one’s

contribution to the transcendence system, which functions far more pervasively.

Let me point out, by “transcendence system,” I mean the symbolic network that

allows for the transcendence of self via identification, such that “one is

[symbolically] a valuable participant in a meaningful and eternal reality....

According to TMT, cultural worldviews and self-esteem provide an anxiety buffer”

(Goldenberg 201). For example, one’s job or research, if it is a part of self-identity,

is a greater aspect of the anxiety buffer against the death-fear than one’s

nationality, and it is defended more vehemently. Vice versa, for someone who self-

identifies strongly via his or her national, this inverts. Furthermore, Jamie Arndt

demonstrates that a challenge to the predicate of a buffer against mortality anxiety

meets derogation exceeding that given to challenges to the cultural symbolic

systems that these predicates actually support. For example, one’s contribution to

the nation is defended more vehemently than the nation itself. In effect, a self-

esteem boost can largely negate the aggressive effects of heightened mortality

salience (such as the derogation of difference), but this functions only so long as

the predicate of this self-esteem boost is not challenged. The specific predicate to

the anxiety buffer used in Arndt’s experiment was the subject’s major area of

research and study (academic major) when such a major was an aspect of self-

identification. In Durrell’s Monsieur, Piers colonizes death by committing suicide,

since the Orphic suicide cult he belongs to places this act as central to his religious

identity, and hence it relieves the anxiety inherent in the act by reinforcing his

position as “a valuable participant in a meaningful and eternal reality”

(Goldenberg 201). Here, suicide becomes a means to knowing death in precisely

the same manner in which defending one’s country or religion can allow one to

achieve symbolic continuation (immortality) in the act of actually dying. In much
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the same way, TMT studies show that praising a student’s intelligence largely

negates the effects of an increase in mortality salience, since such praise boosts

the self-esteem caught up in this self-identification with a socially greater body10.

In brief, self-esteem is a buffer against fear, but this buffer is based on the negation

of the autonomous self.

What I would point out here is that the self-esteem boost that buffers

against the effects of an increase in mortality salience is closely aligned with issues

of nationalism, social identity, identification, projection, and so forth. Therefore,

further connections can be made to Social Identity Theory, which the enterprising

reader may wish to develop further. To summarize my argument to this point, so

as to clarify my conclusions, Terror Management research has demonstrated:

1. A close relationship exists between self-esteem and social self-

identification; both of which buffer against anxiety.

2. The derogation of difference increases after the awareness of

mortality is raised. Difference, here, appears or is perceived primarily as

a challenge to this socially contextualized identity.

3. Death-related thought first activates direct defenses to minimize the

threat (proximal defenses) and then later triggers symbolic cultural

worldview defenses (distal defenses), after the subject has been

distracted from direct consideration of death.

4. When mortality is salient, people will generally avoid stimuli that

increase self-awareness while social identification is concurrently

reinforced. As Arndt argues, “Terror Management Theory... posits that it

is the uniquely human capacity to be self-aware and to reflect on

ourselves as objects of attention that reveals to us our vulnerability and

mortality—to know that we exist is also to know that one day we will not

exist” (“Terror management and self-awareness” n.pag).

At this juncture, I believe it is worth returning to the quotation from

that opened this paper: “Even death has its own precise texture, and the big

10 Is there a cliché more pervasive in film, myth or other systems of symbolization than the

ideal warrior’s self-sacrifice during battle in order to defend the mother country, a
particular way of life, or the love object at home?



221

philosophers have always entered into the image of the world it exemplifies while

still alive, so to become one with it while their hearts were still beating. They

colonised it.” (Durrell, Monsieur 21; emphasis mine). What I would like to return

my reader’s attention to, before continuing, is that following on the Social Identity

aspects of TMT, what becomes interesting in Durrell’s statement is that his

characters buffer against the fear of death by employing distal defenses that

involve symbolization and projection; therefore, death is conquered by being

symbolically known and it becomes an aspect of Self Identity. Relating back to

Becker and Rank, death is symbolically controlled by being known, like Durrell’s

character Sutcliffe, who “decided at last to commit suicide, and strangely enough

the moment he came to this decision he felt very much better, quite toned up in

fact. The excitement engendered by the decision to die perked him right up”

(Durrell, Monsieur 254). Apart from the humour surrounding this statement,

Sutcliffe’s usurping of the power over death, even if it is really a submission,

symbolically places the character in a position where “As in death, so in dreams”

(Durrell, Monsieur 204); death is colonized and controlled by being actively taken

up, or in other terms, the inevitable is actively taken up and brought about. In the

same way that social identification (along with much religious dogma)

symbolically locates the “self” somewhere apart from the individual who is subject

to extinction (such as in the soul, the nation, etcetera), so too does the willful

taking up of death—either in killing or suicide—act as a symbolic locating of the

self outside of the boundaries of destruction. Via projections (also a theme in

Durrell’s novels) death may be alternatively personified in the object about to be

destroyed, which informs the increase in derogation noted in TMT subjects after

they have an increase in mortality salience. Much inter-group violence can be

enlightened by the statement: ‘By killing you, I symbolically kill death.’ Such a

killing eliminates the direct threat to one’s self-preservation and the challenge to

the immortality system where difference acts as a threat to the preservation of

one’s symbolic system of ‘immortality.’

At this point, my reader is likely curious as to how can I relate all of this

diverse material into a cohesive whole? To begin, Rorty’s claims about the ‘strong

poet’ and the willful shaping of the language that one uses to invent oneself strike

me as easily explained in the TMT framework. Death, as a primary anxiety, is

controlled and known via a process of projection and identification; however,
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what is intriguing in Rorty’s suggestion is the alternative he advocates to social

identification as the means to overcoming the anxiety surrounding death. As I

noted in my discussion of TMT, Self-Esteem plays a major role in buffering against

this anxiety, and increases in social identification are mitigated by a self-esteem

boost prior to the increase in mortality salience. I’ll reiterate Rorty’s ‘playfully’

Nietzschean contention that “we would seek consolation, at the moment of death,

not in having transcended the animal condition but in being that peculiar sort of

dying animal who, by describing himself in his own terms, had created himself”

(Rorty 27). If one loosely accepts this proposition, it fits nicely under the rubric of

a self-esteem boost. The ‘strong poet’ who seeks a new language for self-

description and self-creation fulfills the same mandate as Socrates, who can accept

his death by identifying with the immortal soul and the just society of the

Athenians11; however, for Bloom’s ‘strong poet,’ difference from the collective and

exploration of the Self displace identification and the resulting social submission.

As Otto Rank, the theorist back at the root of these disparate theoretical bodies or

corpses, points out: “The artist, as a definite creative individual, uses the art-form

that he finds ready to his hand in order to express a something personal; this

personal [something] must therefore be somehow connected with the prevailing

artistic or cultural ideology, since otherwise he could not make use of them, but

must also differ, since otherwise he would not need to use them in order to

produce something of his own” (6). As with Rorty’s poet, Rank’s artist must take

up the language or art-form that is social, but must reinvent its use or vocabulary

“in order to produce something of his own” or to produce himself “as a definite

creative individual” (Rank 6). In this respect, self-authenticity (as defined using

Rorty) actively refutes the homogenizing force of the social pressure to conform.

This social pressure is reinforced by the fear of death, such that social

11 In Plato's “The Apology” the reader is explicitly told by Socrates that “to be afraid of death

is only another form of thinking that one is wise when one is not; it is to think that one
knows what one does not know” (52). Throughout the first three of the four dialogues in

The Last Days of Socrates (one out of many anthologies), the reader finds Socrates aloof

from the rest of Athens only in his awareness of his own lack of knowledge. Nonetheless, he
retracts his earlier statements when in extremis in “The Phaedo” and converts to the

manner of thinking that he previously deconstructed in his fellow Athenians. After drinking

the Hemlock, he (or perhaps a revisionist Plato) may give close descriptions of the soul and
the afterlife that he had previously disavowed even the possibility of knowing.
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homogeneity defends against the ‘undiscovered country’ of death that must be

colonized and dominated; however, Rorty’s and Rank’s sense of the artist is one

where the individual, through self-authenticity, gains a symbolic mastery over the

fearful inevitability that socialization serves to deny.

As Durrell’s text posits, death is colonized, and it is no coincidence that

he chooses the social act of colonizing to describe the personal act of dying.

Nonetheless, just as his characters can resist the plethora of nationalisms that

sweeps across Europe and the Mediterranean in the years surrounding World War

II, so to can his first narrator, Bruce, find consolation in the journal that makes up

his portion of the novel. By turning the social medium to what is acknowledge as a

personal form of creation and self-description, he can come to grips with the

trauma of his dead lover and overcome his own fear of extinction12. In a more

speculative stream, many critics have argued that love—or more specifically

modern love—is the fundamental theme of Durrell’s oeuvre; however, my

suggestion is that the theme is the development toward love without identification:

to love one’s nation precisely because it is not of one’s self or to love one’s spouse

or chosen object without turning him or her into a mirror. In all of Durrell’s books,

from 1935 to 1990, love is the cognizance of loss and the awareness of the futurity

of separation in the present; in nearly all such instances, again across his oeuvre,

death is the catalyst for the developing awareness of love as the ghost of absence

in presence, or the more revenant remainder of presence in absence. In such a

situation, the converse, hate, also loses its role as the focus of the scapegoat. When

self-identity can be conceived of as a social resistance, the social identity encased

in other persons, nations or groups serves no purpose in the self-esteem and

anxiety buffer combination. This is why Durrell’s multiple narrators are very

strong poets indeed.

12 Bruce’s own mortality is hinted rather strongly in the “Outremer” volume through

repeated references to what may be a terminal illness or at the least a poignant cognizance

of the impending extinction of his limited days. While looking through the diaries and
manuscripts of dead friends, Bruce notes: “I must hurry a bit also, for a personal shadow has

fallen into step with me, a more prosaic medical one which I can hold at bay for a while

with the needle. But I am playing my hand slowly so as not to risk deserting Sylvie if I can
help it” (Durrell, Monsieur 17).
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