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My favorite scholar is the American Jesuit Renaissance specialist and cultural historian Walter J. Ong (1912-2003; Ph.D. in English, Harvard University, 1955). Over the years, I took five courses from him at Saint Louis University, the Jesuit university in St. Louis, Missouri. I also took a course from Ong’s fellow Missouri Province Jesuit Joseph G. Knapp (1924-1987; Ph.D. in English, University of Minnesota, 1962). However, only recently did I learn that Knapp had published his revised doctoral dissertation as the 1971 book Tortured Synthesis: The Meaning of Melville’s Clarel. As the title of Knapp’s book indicates, Herman Melville’s long centennial poem Clarel: A Poem and Pilgrimage in the Holy Land (1876) is the focal point of his book.
Disclosure: Later in my life, I was in the Jesuit order (1979-1987). However, for many years now, I have not been a practicing Catholic. Today, I would describe myself as a theistic humanist, as distinct from an atheistic humanist (also known as a secularist). At 76, I have now out lived Melville by roughly four years. I can readily imagine myself at roughly comparable ages to Melville as I write about his life journey – well enough that I can relate my own experiences to his.
As part of their lengthy Jesuit training both Ong and Knapp studied Aquinas’ thought (in Latin) in their studies of philosophy and theology. For a sampler of Aquinas’ thought, see the 2020 edition of the Reverend Dr. Matthew Fox’s superb book Sheer Joy: [Four] Conversations with Thomas Aquinas on Creation Spirituality, in which Fox creatively supplies translations from 52 works by Aquinas in Latin – and the 2020 edition includes a useful index (pages 533-542).
Unfortunately for American Catholics such as Ong and Knapp, American Protestantism tended to be anti-Catholic not only up to  Melville’s lifetime, but also up to the present time, as the former American Catholic religion scholar Philip Jenkins shows in his 2003 book The New Anti-Catholicism: The Last Acceptable Prejudice and as the American Jesuit historian Mark S. Massa shows in his 2003 book Anti-Catholicism in America: The Last Acceptable Prejudice.
For an account of Ong’s life and work, see my book Walter Ong’s Contributions to Cultural Studies: The Phenomenology of the Word and I-Thou Communication, 2nd revised and expanded ed. (2015; 1st ed., 2000), in which Chapter 6 is titled “Ong the Cultural Relativist” (pages 121-143). In it, I discuss Ong’s 1967 book The Presence of the Word: Some Prolegomena for Cultural and Religious History, the expanded version of his 1964 Terry Lectures at Yale University.
For biographies of Melville, see Laurie Robertson-Lorant’s 1996 700-page Melville: A Biography and Hershel Parker’s two-volume 2,000-page Herman Melville: A Biography (Volume 1, 1819-1851, 1996 and Volume 2, 1851-1891, 2002). In both of Parker’s volumes, he uses the term cultural relativity (Volume 1, 1996, page 287, and Volume 2, 2002, pages 39-40, 323, and 409-410). However, even though Ong served as the president of the Modern Language Association of America in 1978, Parker does not happen to advert explicitly to Ong’s 1967 book, mentioned above.
Now, around the age of 22, young Herman Melville (1819-1891) lived among cannibals in the South Seas in what Ong came to refer to as a primary oral culture. Subsequently, young Melville embellished his South Seas adventures in Typee (1846) and Omoo (1847), and the still young Melville dived deep into his psyche and his own personal experiences from around the age of 22 on a whaler in writing his massive and circumstantially detailed novel Moby-Dick (1851).
Now, in 1960, Walter E. Bezanson (1912-2011) of Rutgers University, whose unpublished 1943 Yale University doctoral dissertation was on Melville’s Clarel, published his landmark critical edition of Melville’s four-part centennial poem Clarel: A Poem and Pilgrimage in the Holy Land. Bezanson’s lengthy 1960 “Introduction” (pages ix-xciii) and his 1960 “The Characters: A Critical Index” (pages 529-549) are included, slightly updated, in the 1991 900-page edition of Clarel, published by Northwestern University Press and the Newberry Library as volume twelve of The Writings of Herman Melville, edited by Harrison Hayford, Hershel Parker, and G. Thomas Tanselle (pages 505-613 and 613-635, respectively). The Library of America 2019 edition of Melville’s Complete Poems, edited by Hershel Parker and Robert A. Sandberg, includes the 1991 text of Clarel (pages 153-646). Parker supplied the “Chronology” (pages 909-926) and the helpful “Notes” to Clarel (pages 949-975).
Now, the American Jungian psychiatrist and psychotherapist Edward F. Edinger, M.D. (1922-1998) has explored Melville’s deep dive into his psyche in his 1978 book Melville’s Moby-Dick: A Jungian Commentary: An American Nekyia. However, subsequently, Melville again dived deep into his psyche and his own personal experience as an American Protestant in writing his massive centennial poem Clarel: A Poem and Pilgrimage in the Holy Land (1876), which features the semi-autobiographical but idealized character Rolfe as well as Melville as the narrator. Melville turned 57 in 1876, the year in which Clarel was published. It was the last major literary work he completed. Melville lived to 1891; he died at the age of 72.
For Bezanson’s relevant discussions of Rolfe in the 1991 edition of Clarel, see the subsections “Characters” (pages 571-579), “Aspects of [Melville’s] Self” (pages 587-604), and “A Critical Index of the [32] Characters” (pages 613-635 at 630-631). Despite the length of Bezanson’s material and the other related material in the 1991 edition of Clarel, the edition does not include an index, which would have been helpful for new readers to have available to consult. Of the 32 characters, not counting the narrator (a version of Melville), Bezanson, who almost certainly came from an American Protestant background, as of course did Melville himself, considers ten characters to be major characters:
(1) Agath (pages 614-615; a monomaniac).
(2) Celio (pages 617-618; a monomaniac).
(3) Clarel (pages 552-566 and 571-579).
(4) Derwent (pages 619-621).
(5) Margoth (pages 625-626).
(6) Mortmain (pages 626-628; a monomaniac; dies in the course of the poem).
(7) Nehemiah (pages 629-630; dies in the course of the poem).
(8) Rolfe (pages 552-566 and 571-579; according to Bezanson, a younger version of Melville than the narrator).
(9) Ungar (pages 633-635; a monomaniac).
(10) Vine (pages 634-635; according to Bezanson, loosely based on Nathaniel Hawthorne).
The four otherwise different monomaniacs call to mind the memorable monomaniac Captain Ahab in Melville’s 1851 novel Moby-Dick.
Of the 22 characters Bezanson does not consider to be major characters, three others die (one is murdered) in the course of the poem:
(1) Agar, the wife of the American Zionist Nathan and the mother of Ruth, the love-interest of the young American Protestant divinity student Clarel (page 614);
(2) Nathan, the American Zionist murdered by Arabs;
(3) Ruth (leaving Clarel heart broken).
Of Ruth, Bezanson says, “Clarel’s sweetheart, the daughter of Nathan and Agar, whom he meets in Jerusalem through Nehemiah, . . . [she is] Less a person than a symbol of vestal love” (page 632).
Thus a total of five of the characters die in the course of the poem.
Now, because Melville turned 32 in 1851, the year in which Moby-Dick was published, we should note here that the Swiss psychiatrist C. G. Jung, M.D. (1875-1961) conducted his dangerous experiments of diving deep into his psyche between 1913 and 1916 – roughly between the ages 38 and 41. Jung processed the material he had experienced in his recently published The Red Book: Liber Novus, edited by Sonu Shamdasani, translated by Mark Kyburz, John Pick, and Sonu Shamdasani (2009), which Jung worked on between 1915 and 1930 (roughly between the ages of 40 and 55). Years later, in 1944, Jung suffered heart attacks and was hospitalized. During his hospitalizations, he experienced vivid visions involving the archetypal field. His last major publication was Mysterium Conjunctionis: An Inquiry into the Separation and Synthesis of Psychic Opposites in Alchemy, 2nd ed., translated by R. F. C. Hull (1970; orig. German ed. published in two parts, 1955 and 1956). Jung lived to 1961; he died at the age of 85. Jung was also keenly interested in what Ong refers to as primary oral cultures.
Because Melville’s Clarel unfolds in four lengthy parts – (1) “Jerusalem,” (2) “The Wilderness,” (3) “Mar Saba,” and (4) “Bethlahem” -- this four-fold structure calls to mind Jung’s fascination with quaternity symbolism. But it appears that no Jungians have published discussions of Melville’s Clarel. As a matter of fact, it appears that his centennial poem has not attracted much discussion beyond a relatively small group of Melville specialists.
In my estimate, the American Protestant Jungian psychotherapist and psychological theorist Robert Moore’s exploration of quaternity symbolism – indeed, the double quaternity symbolism – deserves to be mentioned here. With Douglas Gillette as his co-author, Moore explores quaternity symbolism in the following five books:
(1) King, Warrior, Magician, Lover: Rediscovering the Archetypes of the Mature Masculine (1990);
(2) The King Within: Accessing the King [Archetype] in the Male Psyche (1992a; but also see the revised and expanded 2007 edition);
(3) The Warrior Within: Accessing the Knight [Archetype] in the Male Psyche (1992b);
(4) The Magician Within: Accessing the Shaman [Archetype] in the Male Psyche (1993a);
(5) The Lover Within: Accessing the Lover [Archetype] in the Male Psyche (1993b).
However, even though Knapp does not explicitly invoke Jung’s idea of the collective unconscious, he does explicitly invoke another conceptual framework that opens the way of considering more than just Melville’s personal unconscious. Knapp says, “Every great writer is engaged in a dialectic with the society which has formed him and which he either accepts or rejects. Or, in Lionel Trilling’s words: ‘In any culture there are likely to be certain artists who contain a large part of the dialectic [of a nation’s culture] within themselves, their meaning and power lying in their contradictions; they contain within themselves, it may be said, the very essence of the culture, and the sign of this is that they do not submit to serve the ends of any one ideological group or tendency.’ Herman Melville, as is well known, is pre-eminently an example of the great writer’s ability to contain both the yes and the no of his culture, especially the no” (page 1; Knapp inserted the bracketed material; he is quoting from Trilling’s 1957 book The Liberal Imagination, page 126). 
Perhaps we could say that Knapp, drawing on Trilling’s conceptualization, is going to explore Melville’s American collective unconscious – as distinct from Melville’s personal unconscious, which would include his memories of his childhood (e.g., his father’s death). However, as Edinger’s 1978 book about Melville’s Moby-Dick, mentioned above, suggests, Melville had already moved beyond his personal unconscious in his now-famous 1851 novel Moby-Dick, which has long be seen by literary critics as being about the very essence of American culture, to paraphrase Trilling. 
Now, in 1962, drawing on Bezanson’s 1960 critical edition of Melville’s Clarel, Knapp completed his doctoral dissertation on Melville’s Clarel at the University of Minnesota, which he subsequently revised and published as the 1971 book Tortured Synthesis: The Meaning of Melville’s Clarel. For my present purposes, I want to note here that Knapp (pages 118-119) refers to Perry Miller’s 1939 book The New England Mind: The Seventeenth Century and to Ong’s 1958 book Ramus, Method, and the Decay of Dialogue: From the Art of Discourse to the Art of Reason – Ong’s pioneering study about print culture that emerged in Western culture after the Gutenberg printing press emerged in the mid-1450s. From the earliest colonial times onward American Protestant culture was obsessed with the King James Bible of 1611 – and Melville’s centennial poem Clarel in 1876 is largely an exploration of American Protestant beliefs, but with a certain passing attention to Roman Catholicism.
However, unlike Knapp, the American Jesuit philosopher and theologian Donald L. Gelpi does not refer to either Miller’s massively researched 1939 book nor to Ong’s massively researched 1958 book in his 2000 book about the American Protestant mind titled Varieties of Transcendental Experience: A Study in Constructive Postmodernism. Nevertheless, what Gelpi refers to as the American Protestant dialectical imagination (pages 82, 132, 164, 172, 174, 192, 193, 206, 223, 224 280, 281, and 282) bespeaks the Ramist dialect that both Miller and Ong studies in their respective books. Gelpi contrast the American Protestant dialectical imagination with the Roman Catholic analogical imagination.
We should recall here how Knapp appropriates Trilling’s insights about the dialectic within a given culture to focus his (Knapp’s) attention on how Melville as an American explores the dialectic of his American culture in his literary works. In Gelpi’s terminology, Melville tends to critique the American Protestant dialectical imagination. In Fox’s Sheer Joy, he quotes Aquinas as saying, “‘There is no contrary to the object of contemplation, because contraries, as apprehended by the mind, are not contrary. Rather, one is the means of knowing the other’” (quoted on page 203). Melville seems to have figured this much out for himself – without being familiar with Aquinas’ thought. However, he did not exactly figure out Aquinas’ complex position on evil (see the index in the 2020 edition of Fox’s book for “evil” for specific page references).
Now, long after Melville’s death in 1891, Benjamin Lee Whorf (1897-1941), Dorothy Lee (1905-1975), and others would further elucidate characteristics of what Ong refers to as primary oral cultures – through their studies of American Indians. For further reading, see Whorf’s 1956 book Language, Thought, and Reality: Selected Writings of Benjamin Lee Whorf, edited and with an introduction by John B. Carroll; and Lee’s 1959 book Freedom and Culture.
More recently, the retired American biblical scholar James L. Kugel of Harvard University has explored ancient biblical culture as, in effect, exemplifying what Ong refers to as a primary oral culture in his 2017 book The Great Shift: Encountering God in Biblical Times – even though Kugel does not happen to advert explicitly to Ong’s work about primary oral culture. Concerning the shift that Kugel refers to, see my article “Walter Ong and Harold Bloom can help us understand the Hebrew Bible” in the journal Explorations in Media Ecology, volume 11, numbers 3&4 (2012): pages 255-272.
In Melville’s collective American consciousness, his experiences living with cannibals in the South Seas would resonate with the much earlier encounter of American colonists with American Indians. No other significant American writer lived at an impressionable young age with people in a primary oral culture as young Melville did. Because Melville in his fifties created the impressionable young American Protestant divinity student Clarel as the focal person in his centennial poem, we should not forget that Melville himself was an impressionable young American Protestant when he lived with cannibals in the South Seas – out of which exotic and sensationalistic experience of cultural relativity he was able to launching his writing career with Typee (1846) and Omoo (1847), which eventually led to his deeply meaningful friendship with the older admired writer Nathaniel Hawthorne (1804-1864) and his (Melville’s) writing his famous novel Moby-Dick (1851) at a still relatively young age.
Now, Ong’s pioneering study of print culture Ramus, Method, and the Decay of Dialogue: From the Art of Discourse to the Art of Reason was published in 1958. Subsequently, he developed his view of what he eventually came to refer to as primary oral culture (1) in his 1967 book The Presence of the Word: Some Prolegomena for Cultural and Religious History, mentioned above, (2) in his 1971 book Rhetoric, Romance, and Technology: Studies in the Interaction of Expression and Culture, (3) in his 1977 book Interfaces of the Word: Studies in the Evolution of Consciousness and Culture, and (4) in his 1982 book Orality and Literacy: The Technologizing of the Word, his most widely translated book – and in other books and articles.
For complete bibliographic information about Ong’s 400 or so publications, including information about reprintings and translations, see Thomas M. Walsh’s “Walter J. Ong, S.J.: A Bibliography 1929-2006” in the 2011 book Language, Culture, and Identity: The Legacy of Walter J. Ong, S.J., edited by Sara van den Berg and Thomas M. Walsh (pages 185-245). 
Now, in Knapp’s 1971 book, he says, “Clarel is Melville’s attempt to bring into focus the conflicting polarities that confronted the intelligent critic of nineteenth-century America – conflicts that were social, industrial, theological, economic, and military, among others. The theme that Melville chose for his long poem was a national theme, the theme of nineteenth-century America’s search for values in a rapidly changing civilization” (page 4).
Knapp also says, “In his long and difficult education, Clarel soon learns that his guides [among his fellow pilgrims] fall into two categories, minor and major. The minor guides are superficial thinkers, those who either mistake a fragment of experience for a whole by accepting the intellectual currents of their age, or those whose opposition is merely an unreasoned rejection. Thus Nehemiah, who represents American fundamentalism with its typical American sense of mission, is a minor guide for Clarel, since his scriptural literalism and millennialism are too simplistic to come to grips with the changing times. Derwent also is a minor guide. This Anglican clergyman, a British counterpart of Emerson, with equal ease Henry James, Sr., might have referred as ‘my unfallen friend,’ had made peace with his age. His easy capitulation to science, his identification of change with progress, and his unthinking denial of evil, reflect a transcendentalism that Melville explored and rejected. Margoth, the ‘geologic Jew’ who has forsaken his heritage in favor of science, is also a minor guide, since his claim of science’s infallibility is merely surrender to his age. These three guides are minor only in Clarel’s – and Melville’s – eyes. For the age they represent, they mirror the American mind” (page 5).
Speaking of infallibility, the First Vatican Council (1869-1870) in the Roman Catholic Church formulated the doctrine of the pope’s infallibility in matters of faith and morality – which infallibility the pope must explicitly invoke in any such declaration. For further reading, see the American Jesuit church historian John W. O’Malley’s 2018 book Vatican I: The Council and the Making of the Ultramontaine Church.
Now, to spell out the obvious, Knapp’s terminology (minor and major guides to Clarel) bespeaks a very different way of categorizing certain characters than Bezanson’s far more general terminology about major characters. Not surprisingly, all three of the characters categorized as minor guides to Clarel – (1) Nehemiah, (2) Derwent, and (3) Margoth -- are considered to be major characters by Bezanson. The far more surprising categorization by Knapp involves the four major guides to Clarel: (1) Mortmain (one of Bezanson’s monomaniacs), Ungar (another one of Bezanson’s monomaniacs), (3) Rolfe (a younger version of Melville himself), (4) the Dominican (who is not even considered to be a major character by Bezanson). So three of the four major guides of Clarel according to Knapp are described in somewhat dismissive terms by Bezanson. Now, Bezanson is preoccupied by the possibility that Vine is loosely based on Hawthorne. But Knapp does not categorize Vine as either a minor or a major guide to Clarel.
 In addition, Knapp says, “The major guides, on the contrary, are profound thinkers – the men able and willing to dive into themselves and into the society that confronts them. These are the Nay-Sayers, united in their common opposition to the prevailing values of their times, but individual in the counterarguments that each presents in the light of his own experience.
“[1] The first of these is Mortmain, disillusioned with man’s [sic] natural goodness, and preoccupied with death. He represents European existentialism with his intense sense of alienation. He exemplifies the religious dread of the isolato caught in an intolerable world, without meaning and without God; and he lives out in practice Nietzsche’s dictum: ‘God is dead.’
“[2] Ungar, the self-exiled officer of the Southern Confederacy, completes the revolt against optimism begun by Mortmain. For Ungar, both the Civil War and the rising industrialism prove – even in the New Eden of America – man’s [sic] inhumanity to man [sic]. He gives an American context to the intense sense of alienation so vividly illustrated in Mortmain.
“[3 and 4] Rolfe and the Dominican provide the alternative to atheistic existentialism. The Dominican represents the Catholic response to the age – a response that tempted Melville, Hawthorne, and Lowell, and converted Brownson and Hecker – by showing Rome’s ability to adapt to time and place without losing its essential characteristic of endurance. Rolfe is the intellectual pioneer, the frontiersman [sic] of the mind, who joins philosophy with the life of experience. Although he is tempted by thoughts of America as the New Eden, he is knowing enough to understand that the classical Golden Age is past, and he is realist enough to see that utopianism is a Christian heresy. From the Dominican’s presence and arguments Rolfe sees only two answers: Atheism or Catholicism” (pages 5-6). 
Speaking of Nietzsche, see Ong’s essay reprinted as “Post-Christian or Not?” in his 1967 book In the Human Grain: Further Explorations of Contemporary Culture (pages 147-164).
For Bezanson’s relevant discussion of the Dominican in the 1991 edition of Clarel, see the subsection “A Critical Index of the Characters” (pages 613-635 at 622. Among other things, Bezanson says, “The priest is doubtless a fiction; his significance is best understood in terms of Cardinal John Henry Newman’s Apologia pro Vita Sua (1864), Arnold’s later essays, and the spiritual history of such diverse Americans as Orestes Brownson and Henry Adams” (page 622).
For further discussion of Newman (1801-1890), see Ong’s 1986 book Hopkins, the Self, and God, the published version of Ong’s 1981 Alexander Lectures at the University of Toronto (pages 18-19, 24, 90, 95-96, 119, 124-126, and 132-133). But also see Ong’s article “Newman’s Essay on Development [1845] in Its Intellectual Milieu” in the Jesuit-sponsored journal Theological Studies, volume 7 (March 1946): pages 3-45, which is reprinted in volume two of Ong’s Faith and Contexts (1992b, pages 1-37).
In addition, Ong discusses the American Protestant convert to Catholicism Isaac Hecker (1819-1888) in his essay reprinted as “Father Hecker and the American Situation” in his 1959 book American Catholic Crossroads: Religious-Secular Encounters in the Modern World (pages 46-66).
In Ong’s 1986 book about Hopkins, he discusses what he refers to as particularism (pages 21, 65-75, 78, 84-85, 88, and 117-120). It strikes me that Melville was also a striking practitioner of what Ong refers to as particularism in his now famous 1851 novel Moby-Dick.
Now, for a medieval Roman Catholic synthesis of religious faith and reason that is not tortured by religious doubt, see the 2020 edition of Fox’s “interview” book Sheer Joy: [Four] Conversations with Thomas Aquinas on Creation Spirituality, mentioned above.
Now, in terms of the subtitle of Ong’s 1958 book, Aquinas is a stellar example of the Art of Discourse. For Ong, the exemplars of the Art of Reason (in the so-called Age of Reason; also known as the Enlightenment) are not only Peter Ramus (1515-1572) and his allies, but also Locke, Descartes, Kant, and others. As odd as it may sound, even though I have no reason to think that Melville was familiar with Aquinas’ thought, in Clarel, the semi-autobiographical but idealized character Rolfe comes across as something of a practitioner of the Art of Discourse in the wide-ranging spirit of Aquinas – and so does the narrator (presumably the voice of Melville at a more advanced age than the version of Melville idealized in Rolfe).
For a more recent Roman Catholic synthesis of religious faith and reason that is also not tortured by religious doubt, see Ong’s 1986 book Hopkins, the Self, and God, mentioned above. But the Victorian Jesuit poet Gerard Manley Hopkins (1844-1889) did not publish his poetry in his lifetime – his poetry was published posthumously early in the twentieth century. So Hopkins had no influence on Melville.
No doubt Melville notices in Clarel that, in effect, the genius of Roman Catholicism is its adaptability. (For the record, I am not trying to convert anyone to Roman Catholicism.) But Bezanson is not particularly impressed by this recognition of Catholicism’s adaptability in Clarel, whereas Knapp is.
The name “Clarel” calls to mind that American Enlightenment that included the Declaration of Independence, the American Revolution, and the eventual adoption of the U.S. Constitution. But we should note that the very term “Enlightenment” invokes a light v. darkness contrast. In other words, in the print culture that emerged in Western culture after the Gutenberg printing press emerged in the mid-1450s, educated people in the prestige culture tended to fancy themselves as agents of light and tended to see earlier instantiations of Western and other cultures as representing darkness.
This tendency to project darkness on different cultures is captured famously in Joseph Conrad’s short novel The Heart of Darkness (1899). For a perceptive discussion of Conrad’s short novel, see Ong’s article “Truth in Conrad’s Darkness” in Mosaic: A Journal for the Comparative Study of Literature and Ideas (University of Manitoba Press), volume 11, number 1 (Fall 1977): pages 151-163, which is reprinted in volume three of Ong’s Faith and Contexts (1995, pages 186-201).
In nineteenth-century America, the light v. darkness imagery tended to be associated with individualism v. community imagery – in which the community polarity could be imagined as tribalism – you know, like the cannibals in the South Seas among whom young Melville had lived. Thus tribalism could be imagined as aligned with darkness. But this way of imagining the world was bad news for American Indians whose ancestors had lived in tribes – as had the early tribes of ancient Israel commemorated in the Hebrew Bible.
Now, early in Knapp’s 1971 book, he says, “The real interiority of all being is its informing form, which exists analogously in all things” (page 18).
As Knapp would most likely have known from his Jesuit training in philosophy and theology, Aquinas also discusses this.
In addition, Knapp says, “By Melville’s time there had occurred ‘that alteration from belief in the salvation of man [sic] through mercy and grace of a sovereign God, to belief in the potential divinity in every man [sic]’” (page 41; Knapp is quoting Matthiessen).
Aquinas discusses this kind of process as deification (see this term in the index of the 2020 edition of Fox’s book Sheer Joy for specific page references).
Now, Knapp also says, “Derwent will not dive [into himself and his own psyche] and – in Melville’s values – will never arrive at greatness. His optimism, based on evolutionary progress, does not answer man’s [sic] profoundest questions about himself, about evil, about the universe, and God. He is not even interested in searching. Derwent is not a pilgrim; he is only a tourist” (page 52).
Aristotle and Aquinas discuss greatness, as does the American Jesuit literary scholar Maurice B. McNamee in his 1960 book Honor and the Epic Hero: A Study of the Shifting Concept of Magnanimity in Philosophy and Epic Poetry.
Now, because existentialist philosophy and literature was still in vogue in the early 1960s when Knapp was working on his 1962 doctoral dissertation at the University of Minnesota, it is not surprising that he would invoke the Danish philosopher and theologian Soren Kierkegaard (1813-1855) in his discussion of Clarel – specifically, K’s discussion of commitment (which terminology Ong also borrows from K’s thought – in one or more of his four Macmillan books: 1957, 1959, 1962, and 1967).
For a perceptive discussion of Kierkegaard, see the lay American Catholic philosopher James Collins’ 1953 book The Mind of Kierkegaard. Collins also discusses Kierkegaard briefly in his 1952 book The Existentialists: A Critical Study (esp. pages 3-24, 31-39, 98-101, and 145-147).
Now, Knapp says, “However, in spite of their differences, they [i.e., existentialists] all begin with man [sic], with subjectivity, and with personal freedom; they all share a characteristic repugnance for bodies of beliefs that can be gathered together into systems. This subjectivity is not the same as subjectivism. Subjectivism falsifies the object; subjectivity goes beyond the object” (page 62).
Similarly, but far more succinctly, Ong discusses “the present-day subject-oriented (not simply ‘subjective’), historical-minded Catholic theology” in his 1986 book Hopkins, the Self, and God (page 95; but also see 83 and 130), mentioned above.
Now, in the 1991 edition of Clarel, Bezanson says, “Overwhelmingly these [pilgrims in Clarel] are hommes deracines. They have, or had, their trades or professions, but if a single one of the major figures has wife, children, or relatives, or in any nameable sense belongs to a specific community [as Melville himself did], we do not know it; the absence of surnames expresses this. The sense of being ‘cut off’ – a key phrase of the poem (e.g., 1.14.24, 2.7.21) – is an arranged condition of the narrative” (page 578).
In addition, Bezanson says, “almost all have experienced disaster” (page 578). Knapp would have read the counterparts to these sentences in Bezanson’s 1960 edition of Clarel. However, in effect, the way in which Bezanson describes these characters would warrant characterizing Melville as a proto-existentialist – which Knapp presumably recognized when he invoked certain aspects of Kierkegaard’s and Nietzsche’s thought in his 1971 book (pages, respectively, 61, 106, 113, 119, and 120 on K, and 6 and 77 on N).
Now, much later in the book, Knapp says, “Previously Rolfe has ridiculed the claims of science made by Margoth, but when he speaks to Ungar he discloses his latent doubt about his own conviction. Rolfe also significantly relinquishes his rank as major guide in this same conversation with Ungar. For the first time he asks Clarel for his opinion – reversing the usual role of interpretive intelligence – in his attempt to decide whether Ungar is a wise judge of human experience. This reversal of roles will ultimately show Clarel that in spite of the help he has received from guides he will have to settle his own conscience for himself” (page 94).
As Knapp may have known from his Jesuit training in philosophy and theology, Aquinas has a lot to say about conscience. See Fox’s Sheer Joy (pages 474-480).
Finally, Knapp says, “This deepest wisdom is the meaning of the mystery of endurance. . . . [T]he lessons learned from endurance are infra-conceptual and infra-verbal. . . . In his extraordinary sympathetic treatment of Jewish and Catholic traditions, he [Melville] had singled out their common trait of endurance for special praise and extended discussion. . . . Overtly and covertly, Melville has shown the grounds for endurance, and this is as far as he can lead Clarel and the reader. The rest of the journey is up to each” (pages 113-114; also see pages 6, quoted above, and 17-38).
As Knapp mentions in passing the American Protestant novelist William Faulkner praised the quality of endurance in his Nobel Prize Acceptance Speech on December 10, 1950, which he subsequently revised for publication.
For Aquinas, endurance is a feature of the cardinal virtue of fortitude (also known as courage. See Fox’s Sheer Joy (pages 341-343, 352, and 410). For a Protestant take on the cardinal virtue of course, see the German-American Protestant existentialist theologian Paul Tillich’s 1952 book The Courage to Be.
Now, for a relevant related reading that is not explicitly about religious faith and belief, as Melville’s Clarel is, see Thomas D. Zlatic’s lengthy article “Faith in Pretext: An Ongian Context for [Melville’s 1857 Novel] The Confidence-Man” in the anthology Of Ong and Media Ecology (2012, pages 241-280).
Even though Zlatic ably discusses Ong’s thought, he does not happen to advert explicitly to Ong’s short article that is explicitly about religious faith and belief, “Mimesis and the Following of Christ” in the journal Religion and Literature (University of Notre Dame), volume 26, number 2 (Summer 1994): pages 73-77, which is reprinted in volume four of Ong’s Faith and Contexts (1999, pages 177-182).
As Ong describes “the Following of Christ,” each follower’s pilgrimage in life is unique. However, it does not necessarily follow that each follower in “the Following of Christ” constitutes a church unto himself or herself. No, Christians involved in “the Following of Christ” may band together with certain other Christians, as Ong himself banded together with other Roman Catholics in the Roman Catholic Church.
For Aquinas’ multi-dimensional thought about disciples as followers of Christ the teacher, see page 371 of Fox’s book Sheer Joy. 
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