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Abstract 

This essay is a critical textual analysis of the poetry of Robert Lowell with focus on 

religious symbolism used in his work, and the Catholic theology which informed it. 

This results in a new, contrasting interpretation to the conventional view that he had 

abandoned his religious focus by mid-career, while accounting for his own assessment 

that he had not. Insights gained through this analysis, combined with those relating to 

Lowell’s personal history, reframe his confessional poetry while bolstering this claim.  

Through this study, poems selected from Lord Weary’s Castle, The Mills of the 

Kavanaughs, Life Studies and For the Union Dead are reinterpreted in order to explore 

the consequences of what Lowell could have intended with this stylistic modification, 

and discover the religiosity that he claimed was hidden. Lowell’s confessional poetry 

up until 1964 is examined and recast as the anguished wails of a Catholic soul in 

Purgatory. This fresh approach to one of America’s finest twentieth-century poets 

provides a novel foundation for the reinterpretation of the entirety of Lowell’s 

professional oeuvre.  

Keywords: Robert Lowell; American poetry; Catholic Theology; Religious 
Symbolism; Purgation; Purgatory; Land of Unlikeness; Lord Weary’s Castle; The Mills 
of the Kavanaughs; Life Studies; For the Union Dead 
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What soul is lost that does not think itself irrevocably so? When examining the 

poetry of Robert Lowell, and more specifically the equally lauded but outwardly 

contrasting work done from the beginning of his career to the middle, one cannot help 

but consider this question. Lowell’s work was an amalgamation of forces, dominated 

both by history and religion, a blend that ultimately becomes uniquely American (by 

way of Jerusalem, Rome, and a few points north). His work notably moves from the 

explicitly Catholic vantage point of his early poetry towards personal and self-scouring 

confessionalism at its middle stage. Already acclaimed as a major poet with the 

publication in 1946 of the first of his two Pulitzer Prize-winning collections, Lord 

Weary’s Castle, Lowell will go on to change the course of American poetry, and 

Randall Jarrell unabashedly asserts that some of his work “will be read as long as men 

remember English” (1953, 47). One would think that Lowell perhaps had nowhere to 

go but down, forgivably being crushed by the weight of his early success. Instead, 

Lowell responds over time, through personal crisis and a shift in style, with the 

collection that many consider his magnum opus, Life Studies. Mark Rudman claims 

that it is so influential that “so much American poetry since 1960 is inconceivable 

without it” (1983, 103). It is in this second stage of his work that Lowell gained perhaps 

his widest acclaim but has largely been understood in a singular fashion. In the wake 

of a still-remarkable career—he won a second Pulitzer for The Dolphin in 1973—halted 

by an early death in 1977, at the age of 60, critics and scholars have found themselves, 

albeit with great skill, cataloguing the immense number of trees found in his poems, 
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while the argument can be made that what has gone unnoticed is that Lowell, himself, 

was more concerned with exploring the forest. Critical textual analysis of his poetry 

from this period, focusing on the religious symbolism of his poems and the Catholic 

theology which Lowell knew well, sheds new light on this monumental shift, and 

recasts the interpretation from Lowell’s total abandonment of Catholicism in his middle 

period to that of a cartographic exploration of the Christian soul, in this case his own, 

in purgation.  

 

Much is made of Robert Lowell’s family and personal history, and it is 

impossible to understand his poetry without its consideration. Lowell’s “91 Revere St.” 

in Life Studies, provides the story of his own life in the context of his family, and with 

poems such as “My Last Afternoon with Uncle Devereux Winslow,” “Commander 

Lowell,” and others make the connection clear. His family history in America is long 

and storied, a fact which he alternately dismissed or, as in his 1943 letter to President 

Roosevelt explaining the refusal to be inducted into military service as a conscientious 

objector regarding his deep Christian faith for which he would later be imprisoned, 

parades it, writing in his justification of this decision that he was thinking of his 

“responsibilities to myself, my country, and my ancestors who played responsible parts 

in its making” (Lowell 1964, 370). His personal and family history are bound up in the 

regional history, descended from notable families the Winslows and the Lowells, and 

an “inheritor of an aristocratic American bloodline,” even having relatives arriving at 

Plymouth on the Mayflower (Elmen 1977, 2). In this way, his family history is not only 

regionally significant, but is also part of the foundational story of the United States, 

carrying its weight which lent credence and importance, but could be confining, and 

burdensome. Stephen Spender notes that Lowell was deeply conscious of that, which 

opens him up to the charge that “he has created a ‘Lowell myth.’ But mythology is a 

slippery word, and perhaps it would be more to the point to say that he has shown a 

way out of the prisons of mythology” (1959, 110). The influence that his family history 

had cannot be understated. Not a few scholars, among them Jumper, have even 

contended that Lowell chose to convert to Catholicism in 1940 as a “revolt” against 

“his Calvinistic heritage” (1956, 59-60).  

The facts of Lowell’s personal life are significant as well. Details such as his 

education studying the classics at Harvard and then Kenyon College, his conversion to 

Catholicism, his bouts of debilitating mental illness for which he was hospitalized, and 
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the wide admiration he won in his professional life are well known. His studies of the 

classics would likely have aided his interest in the Catholic Church, as the writing of 

its Church Fathers and the Vulgate Bible would be accessible in its original form with 

his knowledge of Latin. Tate, in the preface to Land of Unlikeness, his first collection 

and springboard for Lord Weary’s Castle, refers to Lowell as “a consciously Catholic 

poet” (Tate 1944, 36). Interestingly, Henry Hart, a former teacher of Lowell’s at St. 

Mark’s preparatory school, noted that as a young man, he was a poor student, apart 

from in history, but was deeply interested in religious history, an admirer of St. Symeon 

the Stylite, and in his Harvard days of Dante and Doctor of the Catholic Church Thomas 

Aquinas, describing them as “monuments to divine reason,” and became a religious 

enthusiast, reading theological works with great interest (1991, 27-31). Jarrell claims, 

though not without dissenters, that Lowell’s “Catholicism is thoroughly suitable to his 

mind, which is so traditional, theocentric, and anthropomorphic that no images from 

the sciences, next to none from philosophy, occur in his poems. Such a Catholicism is 

thoroughly suited to literature since it is essentially literary, anthropomorphic, 

emotional” (italics in original, Jarrell 1953, 46). Lowell was acquainted with well-

known American poets, learning from among others Robert Frost and studied under 

John Crowe Ransom, and went on to teach such notable students as Anne Sexton and 

Sylvia Plath at Boston University. Throughout his life, he grappled with two primary 

subjects, religion and what for him would be debilitating mental illness.  

 

Lowell always maintained that he felt his work beyond his first collections was 

still religious, if not more so, but after his early poems, this element was hidden. A 

number of those that have studied his work have made note of this claim, such as  Paul 

Elmen (1977, 11), but it has largely been dismissed as an aside, a curious statement, 

and not anything worthy of in depth exploration. If, however, Lowell is taken at his 

word, knowing that he was highly educated, detail-oriented and every word he wrote 

was meticulously chosen, the compelling interpretation resulting from this critical 

textual analysis is that Lowell's work in mid-career can be interpreted as having been 

intentionally changed to represent the anguished cries of a soul in purgation. This is 

building on the Catholic concept of the Church Triumphant (those souls in Heaven), 

the Church Militant (those souls on Earth) and the Church Suffering (those souls in 

Purgatory). This concept was clearly known within Lowell’s circle, as Jarrell later 

would write that “Lowell reminds one of one of those heretical enthusiasts, often 
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disciplined and occasionally excommunicated, who are more at home in the Church 

Triumphant than in the church of this world” (1970, 32). Lowell describes himself in 

“Memories of West Street and Lepke” his younger self as a “fire-breathing Catholic 

C.O.” lending credence to the idea that he was aware of his current position in the 

Church Suffering, and that he recognizes himself as someone who was once a (self-

appointed) commanding officer in the Church Militant, but now a military leader no 

more.  

 

In 1948 Lowell was divorced from his first wife, Jean Stafford, without 

procuring an annulment from the Catholic Church, and later remarried in 1949 to 

Elizabeth Hardwick (Rudman 1983, 171). He eventually has a child outside of marriage 

in 1971, divorces his second wife and marries for a third time, to Caroline Blackwood, 

in 1972, then returns to his second wife and passes away in 1977, receiving an 

Episcopalian funeral in Boston (Lowell 2003, 1166-1167).  

In 1982, Pope John Paul II wrote that the Church’s long-held position is that 
divorced and remarried Catholics are excluded from the Eucharist, and the Church 
should: 

with solicitous care to make sure that they do not consider 
themselves as separated from the Church… They should be 
encouraged to listen to the word of God, to attend the Sacrifice of 
the Mass, to persevere in prayer, to contribute to works of charity 
and to community efforts in favor of justice, to bring up their 
children in the Christian faith, to cultivate the spirit and practice of 
penance and thus implore, day by day, God's grace. … 

However, the Church reaffirms her practice, which is based 
upon Sacred Scripture, of not admitting to Eucharistic Communion 
divorced persons who have remarried. They are unable to be 
admitted thereto from the fact that their state and condition of life 
objectively contradict that union of love between Christ and the 
Church which is signified and effected by the Eucharist.  

(Catholic Church, and John Paul 1982, Faimiliaris Consortio, 
section 84). 

 

 Lowell would have been cut off from receiving Holy Communion after his first divorce 

and subsequent remarriage. Some divorced Catholics were excommunicated, and while 

evidence of excommunication has not surfaced in researching this paper, Lowell would 

have nonetheless been prevented from participating in the culmination of the mass. 

New Papal guidelines, becoming a part of the Catechism of the Catholic Church, also 
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eased restrictions in certain circumstances, explaining that “It can happen that one of 

the spouses is the innocent victim of a divorce decreed by civil law; this spouse 

therefore has not contravened the moral law. There is a considerable difference between 

a spouse who has sincerely tried to be faithful to the sacrament of marriage and is 

unjustly abandoned, and one who through his own grave fault destroys a canonically 

valid marriage” and further noting:  

Today there are numerous Catholics in many countries who have 
recourse to civil divorce and contract new civil unions. … the Church maintains that a 
new union cannot be recognized as valid, if the first marriage was. If the divorced are 
remarried civilly, they find themselves in a situation that objectively contravenes 
God's law. Consequently, they cannot receive Eucharistic communion as long as this 
situation persists. … Reconciliation through the sacrament of Penance can be granted 
only to those who have repented for having violated the sign of the covenant and of 
fidelity to Christ, and who are committed to living in complete continence. 

 

(Catholic Church 2012, Catechism of the Catholic Church, sections 2386, 1650). 

 

Lowell affirms in his personal letters during the time following his divorce that 

he was no longer Catholic. In two letters dated from 1948, he wrote about his separation 

from the Catholic Church. One letter to George Santayana, notes that “I think that what 

Catholics believe is true, in a way—has a world of experience behind it—but not the 

truth” and in another to J.F. Powers, he writes “I was invited to join the Catholic Gallery 

of Living Authors, and I had to break the bad news to them, and now masses are being 

said for me—God rest my soul” (Lowell 2005, 80, 84).  

The concept of law, and more specifically church law, is broached in several 

Lowell’s poems in For the Union Dead, with the frequency of its use years after his 

divorce being of significant relevance. It was clear that even at this stage, it was still 

very much at the foreground of his consciousness and artistic expression. In “Caligula,” 

the title taken from Lowell’s nickname in his youth, can be interpreted as speaking of 

himself, as he ends the poem with “Animals/fattened for your arena suffered less/than 

you in dying—yours the lawlessness/of something simple that has lost its law,/my 

namesake, and the last Caligula” (lines 48-52) and in “Tenth Muse” there is the figure 

of Moses “with the law, the old mistake/safe in his saddlebags, and chiselled/on the 

stones we cannot bear or break” (misspelling of “chiseled” in original, lines 6-10). The 

lawlessness referred to here is that of his position, and the impossibility for him to stay 

on the right side of it is apparent. Later, in the poem “Law,” he describes himself as 
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“Under one law,/or two,/to lie unsleeping,/still sleeping on the battlefield …/On Sunday 

mornings,/I used to foray/bass-plugging out of season on/the posted reservoirs./Outside 

the law” (lines 1-9) and here we have a clear example of Lowell describing his position. 

The contention of this essay is that he may have preferred to stay under Catholic law, 

but was forced to live under non-Catholic church law, and he admits to being outside 

even the general law of keeping Sunday as a day of rest, bass fishing instead of going 

to church. 

Theologically separated from the Church Triumphant and Church Militant, 

Lowell finds himself in the spiritual purgatory of the Church Suffering, and the 

agonizing, unflinching poems he then writes, thereby becoming associated with the 

Confessionalism movement, are similar to the sacrament of confession of a soul in 

Purgatory. Lowell admits to changing and inventing details as needed, so it is not 

necessarily a straight confession of his own soul, but a criticism that is sometimes 

pointed at him is that he writes about things that carry more meaning for himself than 

for anyone else, and this was the spiritual position he found himself in at the time. M. 

L. Rosenthal felt this period was a “therapeutic confession” and that Lowell’s personal 

life carried “profound meaning and worth” (1960, 122). Frank Bidert, it should be 

noted, is of the opposite opinion, remarking that “Lowell winced at the term” 

confessional, and that it is not an “uncontrolled admission of guilt that attempts to wash 

away guilt. Or worse: confession of others’ guilt; litanies of victimization,” and instead 

invokes its connection to St. Augustine’s Confessions, deeming it “honorific” (Bidert 

in Lowell 2003, 997). The interpretation that Lowell’s “hidden” religiosity is that of the 

soul in purgation, however, renders this perspective credible, as no soul could be its 

own confessor, able to assign its own sacrament of penance and following absolution, 

rather this is solely the domain of the priests and clergy in the Church Militant, 

unavailable and sorely missed. Lowell being described as “wincing” implies a response 

to pain, the natural reaction to a reminder of loss, and what he would never again be 

able to have. 

The consensus, as illustrated by opinions such as Hart’s, has long been that 

Lowell rejected the Catholic Church (Hart 1991, 34). What has perhaps been missed is 

that Lowell was just as equally, in a sense, theologically rejected by the Catholic 

Church. His divorce and remarriage, from a Catholic perspective, left him 

simultaneously living in the perpetual sin of adultery, and, by Church law at the time, 

denied the Eucharist that would ensure his salvation. Hart is tempted to interpret 
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Lowell’s statement to Robert Fitzgerald that “He”—referring to Lowell—“could no 

longer be a Catholic, as he told me, it set him on fire,” as symptomatic of his zealous 

devotion to “the antidote of Catholic theology” to temper Lowell’s mania (1991, 34-

36). The literal trueness, from a Catholic perspective, of what Lowell said however 

cannot be ignored. In the eyes of the Church, Lowell’s remarriage, in the same year as 

he made the remark, meant his salvation was lost. As he succinctly notes, there could 

be no future for Lowell as a Catholic, its laws had “set him on fire.”  

If the premise that Lowell’s later work is just as religious but hidden is accepted, 

one must ask the question, in what way could it be interpreted as religious? What 

theological point, if any, is being made? Through hermeneutics and critical analysis of 

his poetry, the religious symbols and symbolism can be examined for its potential 

meaning. In this way, the symbols appearing in the poems need to be analysed, but also 

what the poems themselves represent as symbols, and their placement in the overall 

body of Lowell’s work. The micro elucidates the significance of the macro. A poem is 

dissected not simply to find out what it is made of, but in the conscious effort to flesh 

out the meaning of the poem. Lowell was a very deliberate and careful architect of 

poetry, lending it a considerable seriousness and sense of order, the antithesis of the 

stream-of-consciousness poet. He wrote and rewrote and rewrote again, so we can be 

assured that every word, every line, every poem was considered and reconsidered, its 

significance and imagery intentional. Some poems found themselves placed in multiple 

collections. Work found in Land of Unlikeness in modified form are found in Lord 

Weary’s Castle, and the same is true of Life Studies and For the Union Dead. 

Considering this, Lowell’s work as a whole can be treated as one long continuous 

collection, lending importance to the placement and symbolism of poems across his 

oeuvre.  

The Irish poet Eavan Boland has written on the combination of poetry and 

religion. She states that it can be difficult to decipher meanings in the religious 

symbolism used, and owing to historical forces, “poetry and religion have ceased to be 

a matter of interest,” thereafter writing “I suppose it is the nightmare of every artist that 

the form in which he works, the material he moulds, has a double option. It can 

represent and it can misrepresent; it can be a force for truth and a method of distortion” 

(Boland 1993, 91, 99). Dante, Hopkins, Milton, and Donne are among the notable poets 

who rely heavily on religious symbolism. Frye describes the theory of symbols and 

their use in the study of literature, with “symbol” defined as “any unit of any literary 
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structure that can be isolated for critical attention. A word, a phrase, or an image used 

with some kind of special reference (which is what a symbol is usually taken to mean) 

are all symbols when they are distinguishable elements in literary criticism,” and 

clarifies further that “Criticism as a whole, in terms of this definition, would begin with, 

and largely consist of, the systematizing of literary symbols” and builds upon 

polysemous meaning (Frye 1957, 71-72). In this sense, in use of Frye’s definition, 

method and theory are combined for the purposes of this study. Symbols are analysed 

for the purposes of finding out what their possible meanings are, and then used for 

critical textual analysis. The symbols themselves are considered significant, but also 

the order in which they are placed in treating Lowell’s work as a unit with continuity 

between individual collections. This is essential in understanding any potential 

significance in the change of styles, and the potentially hidden religious nature of his 

confessional poetry. 

 

There are elements of mysticism in Lowell’s work, and he is labelled by Hugh 

B. Staples as being himself a mystic (1962, 69). Mysticism in its Catholic form largely 

derives from the monastic tradition, and its best regarded proponents, such as Ignatius 

of Loyola, Bernard of Clairvaux, John of the Cross, Teresa of Avila, and others later 

became venerated as saints. These Catholic mystics attempted through various forms 

of ritual and prayer to connect their individual souls to that of God. Lowell’s first 

collection of poems, Land of Unlikeness, got its title from St. Bernard, the mystic and 

also a Doctor of the Catholic Church, that wrote On Loving God and Sermons on 

Conversion, and Hart expounds on the relevance of this connection while 

simultaneously discounting it somewhat, saying the “sort of mysticism which, for 

Lowell and many other religious poets, reached its apogee in medieval Catholicism … 

Even at the beginning of his career, Lowell treated all such at-one-ments or spiritual 

marriages between soul and god with irony” (Hart 1991, 41-42). However, there must 

be some criticism of this dismissal, as Lowell himself, in his review of Eliot’s Four 

Quartets, wrote “My own feeling is that union with God is somewhere in sight in all 

poetry” (Lowell 1943, 432, 434). This sentiment puts him squarely within the mystic 

tradition, and it hardly seems an ironic one.  

Lowell’s early work, here defined as the poetry found in his collections from 

Land of Unlikeness through The Mills of the Kavanaughs, was dense, and explicitly 

religious. Elmen contends that while Lowell was undoubtedly religious during his early 
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period, what is striking is that even here “God is celebrated in His absence” (1977, 4). 

Eberhart describes Lowell’s style during this period in a review of Lord Weary, calling 

it “dense, somewhat crabbed, sincere and harsh. It was the rugged, harsh, New England 

quality of the verse which stayed in the mind” (Eberhart 1947, 48). Though Land of 

Unlikeness receives relatively little attention, Lord Weary would go on to win its author 

great acclaim.  

In these initial outings, what is present is a beautiful combination of classical, 

that is Latin and Greek, mythology, and American mythology, as signified by the deep 

connection with Melville’s Moby Dick, with Catholic mystical theology. Melville 

meets the Bible and Milton’s Paradise Lost in “The Quaker Graveyard in Nantucket,” 

among the most celebrated pieces in Lord Weary’s Castle, and this is both a watershed 

moment in, and a hallmark of, this stage of his career (Staples 1962, 63). In “The 

Quaker Graveyard” Lowell is equating the Calvinist/Puritan New Englanders from 

which he descends with an ungodly sense of commercialism and destruction, before 

exploring, and in section six “explores the possibility of grace through penitence and 

provides the only glimmer of hope” (Rudman 1983, 21).  

David Hall describes the historical link between Calvinism and Puritanism as 

established in New England, the style of Christianity to which Lowell was arguably so 

opposed, as beginning with the Puritan’s desire to reform the Church of England, which 

in the Pilgrims is blended with five Calvinistic precepts: the criticism of “idolatry” in 

Catholicism, praise for the Church Militant, discipline, evangelical social activism, and 

“apoctalypticism” (2013, 3-20). The Puritans hold a specific place in the lore of the 

United States, as any schoolchild in New England could relate. The Pilgrims who 

arrived at Plymouth Rock, are identified as the storybook founders of the nation. In this 

way, the Calvinist Puritans in America are identified with what Weber would call the 

protestant work ethic, regarded for their piousness and participation in the first 

Thanksgiving feast, a holiday still celebrated throughout the United States, is well 

known. Will Jumper remarks on the poem “After the Surprising Conversions” that “the 

real point of the poem is, of course, that there is no room in the theocracy of New 

England for the person who takes the tenets of Calvinism seriously—that the man who 

perseveres in pure Calvinistic meditation ends either as a suicide or as a heretic” (1956, 

58).  
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The poem “Between the Porch and the Altar” in Lord Weary’s Castle is divided 

into four sections, “Mother and Son,” “Adam and Eve,” “Katherine’s Dream,” and “At 

the Altar.” The theme is decidedly Oedipal, and Rosenthal states that it “helped prepare 

the way for the maskless confessions of his most recent poems,” and that it features an 

“adulterous, mother-dominated hero” (1960, 114). This is one of the clearest instances 

where Lowell combines the psychology of Freud with the Bible (Rudman 1983, 41). 

He is noted for having judged his father harshly (Spender 1959, 111), a harshness which 

he would also later turn on himself. The death of his father in 1950 is significant, but it 

is the death of his mother in 1954 that is accompanied by a manic-depressive 

breakdown (Lowell 2003, 1166). What is deeply  interesting is that he treats his 

grandparents with reverence, and as his father was away at sea, he recounts “My 

Grandfather found/his grandchild’s fogbound solitudes/sweeter than human society” 

and that it was “spontaneous and proper” for everyone, “even my Grandmother/to say 

‘your Father.’ They meant my Grandfather./He was my Father. I was his son” 

(“Dunbarton” in Life Studies, lines 1-3, 6, 8-10).  

The poet rejects elements of his biological family, his heritage, and himself. He 

perhaps can only bring himself to do this in half-measures. There would be a distinct 

sense of continuity had Lowell rejected God entirely, and the Catholic Church as critics 

maintain, but this is likely misinterpretation. Rather he finds himself again in the place 

in between. Purgatory is neither Heaven nor Hell. It represents the halfway house 

between the two. The soul is free from the mortal body, separated from the visible, 

earthly church, just as Lowell was. He cannot be said to have turned away from God in 

open rebellion like Milton’s Lucifer, but rather that he is separated. The poems at this 

point in his career are an excoriating indictment of a world that has become ungodly, 

falsely assured of itself and its piety, but has ultimately strayed from God, and not in 

actuality sufficiently religious.  

Lowell can perhaps be accused of having been so passionately converted in his 

early career that he becomes guilty of what is known in Catholic teaching as the sin of 

scrupulosity, the belief that everything is a mortal sin, implying that oneself is unworthy 

of God’s mercy, or that the sins committed are unforgivable. This period correlates with 

a Lowell that is self-flagellating and counts his sins (Rudman 1983, 120), ascetic and 

gripped by the throes of religious fervour, unwilling to let go. His passion surely belies 

his place among the newly converted, and Lowell is every bit the enthusiast that Hart 
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and Jarrell claim. Years later he will write of manic and anxious prayer-cum-penitence 

that becomes futile, bringing the petitioner no comfort.  

Parkinson believes that the end of Lowell’s religious poetry is marked by The 

Mills of the Kavanaughs in 1951, and this is due to “Lowell’s movement from Roman 

Catholicism to general Christian piety to a kind of agnostic existentialism is not only 

representative of the religious options that have been successively viable for him but 

also emblematic of the troubled religious spirit of Western Europeans during the past 

twenty-five years” (Parkinson 1968, 8-9). This collection itself was widely considered 

a disappointing downturn in his career (Arrowsmith 1952, 106), and Louise Bogan 

called it “a ‘dark midpoint’ in his development ‘which in some way must be 

transcended’” (Bogan, quoted in Ehrenpreis 1965, 86). Among the works most 

significant for the purposes of this study in Mills is the poem “Thanksgiving is Over.” 

Irvin Ehrenpries reminds us that this was published not long after his divorce, and the 

word “Eucharist” is “etymologically ‘thanksgiving’” (1965, 86-87). This is of the 

utmost significance from Lowell’s personal spiritual position, for him the Eucharist 

truly is over. This is the defining loss that would have driven Lowell from the Catholic 

Church. Lowell sets the scene with “Thanksgiving night, 1942: a room on Third 

Avenue. Michael dreams of his wife, a German-American Catholic, who leapt from a 

window before she died in a sanatorium. The church referred to in the first and last 

stanzas is the Franciscan church on 31st St.” (italics in the original) and the poem ends 

with “Come unto us, our burden’s light—light, light,/This burden that our marriage 

turned to stone!/O Michael, must we join this deaf and dumb/Breadline for children? 

Sit and listen.” So/I sat. I counted to ten thousand, wound/My cowhorn beads from 

Dublin on my thumb,/And ground them. Miserere? Not a sound” (lines 131-137). 

Lowell, using Michael as a mouthpiece, can be described as stunned and shocked 

following his divorce and separation from the Church, describes the Eucharist as the 

deaf and dumb breadline for children, and religious ritual is likened to the stereotypic 

movement disorder and palilalia of the mentally ill. 

If we accept that Mills of the Kavanaughs was the end of  Lowell’s Catholic 

poetry (Parkinson 1968, 9), some have concluded that it is here that the external focus, 

that is the predominant resource from which Lowell draws, is moved from religion to 

history (Rudman 1983, 54), and the style shift towards confessionalism, marking the 

dramatic departure in his middle period, is identified as coming after the poem opening 

Life Studies, entitled “Beyond the Alps.” Rudman states that after this poem, the 
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language patterns change and density of Lowell’s poetry noticeably change (Rudman 

1983, 60). The poem itself is ostensibly about a train ride from Rome to Paris. This has 

been masterfully interpreted by Ehrenpreis as the symbolic move away from the “city 

of priests” and towards the “city of artists,” signifying the pivot from away from 

religion and towards art, and “the train stewards’ tiptoe walk (while they ritually bang 

on their dinner gongs in a startling allusion to the Mass),” thus building upon the theme 

of the loss of the Eucharist in “Thanksgiving is Over,” and its replacement by a meal 

of a new kind (1965, 87, 89-91). In the poem we find the lines “Much against my will/I 

left the City of God where it belongs” (lines 7-8). This is seized on by Hart again as 

Lowell’s rejection of Rome, and abandonment of Catholicism (1991, 44), which is a 

reasonable enough, though it misses the fact that he had become the outcast refugee, 

fleeing in stated reluctance, though perhaps not without some measure of mutual 

rejection, much the way that a child might convince itself of its equality of agency in 

the rejection of a father that has rejected it. The poem serves as a farewell of sorts, and 

its placement symbolizes a point of embarkation. This further supports the premise that 

Lowell was quite conscious and deliberate in the work that follows.  

 

Dante’s Purgatorio, featured nine stages: stubbornness, repentance, pride, 

envy, wrath, sloth, avarice, gluttony, and lust. In it, Dante has provided the literary 

conceptualization of Purgatory, and it has influenced the Catholic Church as well. The 

stages listed are human failings, identifiable in Lowell’s confessional poetry, and their 

connection with Dante’s work is bountiful and undeniable. Sloth is seen in others, such 

as in “Alfred Corning Clarke,” where Lowell tells us he was someone that “never 

worked” (line 29) and thus the embodiment of the sin. In “Memories of West St. and 

Lepke” in Life Studies, Lowell pronounces himself guilty of it as well, saying he was 

“Only teaching on Tuesdays, book-worming/in pajamas fresh from the washer each 

morning” (lines 1-2), and the fault is mentioned by its proper name in “Tenth Muse,” 

found in For the Union Dead, saying “Tenth Muse, Oh my heart-felt Sloth/how often 

now you come to my bed, thin as a canvas in your white and red/check dresses like a 

table cloth,/my Dearest, settling like my shroud” (lines 1-5).  

For the Union Dead has the statues and sculptures found in Purgatorio’s Pride 

and Avarice, with “Literal commemorative busts/preserved the frogged coats/and 

fussy, furrowed foreheads/of those soldier bureaucrats/By their brazen doors/a hundred 

marble goddesses/wept like willows” in “Buenos Aires” (lines 21-27). Lust is the 
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prominent sin in “Eye and Tooth,” also in For the Union Dead. Here Lowell writes “No 

ease for the boy at the keyhole,/his telescope,/when the women’s white bodies 

flashed/in the bathroom. Young, my eyes began to fail./Nothing! No oil/for the eye, 

nothing to pour/on those waters or flames./I am tired. Everyone’s tired of my turmoil” 

(lines 29-36). The soul in its climb up the mountain representing Purgatory is cleansed 

through trial and pain, with lust by fire, as in Lowell’s poem. Time in Purgatory can be 

reduced through prayer and God’s grace. In “Those Before Us,” Lowell pleads that 

“Those before us! Pardon them for existing” (line 23) with an air of stubbornness, and 

in “Dropping South: Brazil,” he meets his own soul, which seems to cry out “’I am 

falling./Santa Maria, pray for me, I want to stop,/but I have lost my foothold on the 

map” (lines 3, 20-22). Prayers for the souls in Purgatory and for the intercession of 

saints, like Purgatory itself, is a feature of Catholicism that sets it apart from the other 

dominant form of Christianity in the United States, namely Protestantism. Dante and 

the Catholic Church agree that the soul’s stay in Purgatory is done in preparation for its 

reunion with God.  

“91 Revere St.,” the prose section of Life Studies, began as part of an 

autobiography, and correlates to many aspects of Dante’s Purgatorio. Its placement in 

Life Studies is shortly after his figurative departure from the Church signified in 

“Beyond the Alps,” and the description of electroshock treatments, in “Mad Negro 

Confined at Munich.” This is primarily representative of the first two stages of 

Purgatory, referred to as Ante-Purgatory, and populated with the souls of the 

excommunicated and those that were late to repent. This section of Lowell’s collection 

relates stories from his childhood, and gives insight into his views on his parents, other 

relatives, and family friends. Lowell, by virtue of his divorce, is the de facto ex-

communicate. Recounted here is a litany of personal shortcomings and flaws, both his 

and others’, and it is as though Lowell is pleading to pull on our coattails about how he 

arrived at the place he was in at this stage of his life, and simultaneously explain his 

spiritual position. His career at the time he wrote it was at a relative low point, his 

mother and father had passed away, and his lifelong struggles with mental illness had 

intensified. It begins in the description of a painting of long-dead relative in full military 

regalia and with an ancestor saying, “My children, my blood, accept graciously the loot 

of your inheritance. We are all dealers in used furniture” (Lowell 2003, 149).  

The portrayals in “91 Revere St.” are anything but flattering. There is the 

gluttonous and drunken friend of his father, Billy “Battleship Bilge” Harkness, forever 
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reciting off-color poetry and spilling cigar ashes everywhere. His mother is 

domineering and prideful. The marble gravestone bearing her name, as Lowell later 

explains in “Sailing Home,” is misspelled. Pride in Purgatorio is punished by the 

carrying of heavy stones, and the metaphorical heaviness that must be experienced by 

a prideful person—with the permanent marker standing over their earthly remains 

featuring a glaring error—is too clear and clever to be coincidence. Lowell, however, 

neither spares nor shows mercy towards himself. He retells in “91 Revere St.” of the 

coveting of toys and swindling of his first friend, Roger Crosby, the enviousness that 

he felt towards the popularity of his closest friend Eric Burckhard, whom he ultimately 

betrays, and another prideful abandonment of the popular Elie Norton, whose kindness 

towards the young Lowell is repaid with another envious betrayal. This entire section 

of Life Studies is redolent with the spirit of repentance, the final stage of Dante’s Ante-

Purgatory. There is the stubbornness with which he argues with his mother, and wrath 

in the fighting that lead to his expulsion from the Public Garden. This is a theme again 

in his poem “Grandparents,” where he describes himself as “disloyal still” while 

looking back on the memory of his grandparents (line 35). The figure of the negligent 

ruler and disgraced prince (that should have been a king), is found in Lowell’s father, 

who is hen-pecked by his wife, his rhinoceros hide “throne” occupied by Bilge, and 

further humiliated by Admiral De Stahl, under whom he serves. A man’s home is his 

castle, and Lowell’s father is forced nightly to leave his own at the address named in 

the title, and sleep away from his wife and child at a second house on Naval base, as 

the admiral thinks it distasteful of him to be “flaunting” his wealth in owning a private 

home, outwardly convicted for avarice. Lowell in “91 Revere St.” is indicating that the 

road to his Purgatory began being paved in his youth and that it will furthermore be 

populated by familiar faces, just as Dante’s was. 

“The Drinker” studies the after-effects of gluttonous over-indulgence, in this 

case of alcohol. This is surely a poem written from personal experience, and 

Purgatorio’s treatment of gluttony was that it would be punished with perpetual thirst 

and hunger. The location of that poem marks an interesting segment in For the Union 

Dead, as in Dante the reader is introduced at that stage to Forese Donati and Bonagiunta 

Orbicciani, and in Lowell, we are then introduced to Nathaniel Hawthorne and Jonathan 

Edwards, by virtue of the placement of poems bearing their names. 
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One distinct symbolic feature of both confessional collections used for this 

study, Life Studies and For the Union Dead, is that the institution/sacrament of marriage 

is referred to and used repeatedly. In “The Old Flame,” Lowell begins with “my old 

fame, my wife!” and discusses the new inhabitants of “their” old house, where a “new 

wife” now lives, and this is significant when viewed with respect to the Catholic 

teaching regarding marriage and adultery. Thomas Parkinson was not impressed, 

reading it as clumsy and as though in reference to reconnecting with his current wife to 

whom he had perhaps become somewhat emotionally estranged or distant (1968, 147-

148), but for the Church, Lowell would have still been considered married to his first 

wife, his “old flame,” while the “new wife” occupies an “old house,” symbolically the 

position of the first wife. Despite a legal divorce, the second wife would not be 

considered legitimate from the Catholic perspective, merely an adulterous partner.  

With Lowell, one must always be conscious of the balance between the 

individual and the universal, the oscillation between them is critical to understanding, 

so when he writes “To Speak of the Woe that is in Marriage,” outwardly a wife’s lament 

over a wayward husband, one must consider the interpretation of it as both the 

indictment of a marriage, and also of marriage itself, the Church-sanctioned sacrament 

that has caused Lowell himself such pain. Certainly, the man had experienced woe in 

his own marriages. The poem is placed directly after “Man and Wife,” discussed below, 

and is presented enclosed in quotation marks, so the reader is lead to believe that this 

is not Lowell speaking in any directly confessional sense, though this is not necessarily 

so. The personal becomes the general, and like the prisoner remembering the crime, in 

a sense the moral failing for which he (or she) is punished, he engages in an effort to 

discredit both it, and the judge that sentenced him to incarceration. In line eight Lowell 

writes, “It’s the injustice… he is so unjust—”. The wife then cries that her husband 

“hits the streets to cruise for prostitutes” and is “whiskey-blind,” and that he ultimately 

“stalls above me like an elephant” (lines 9, 4, 14).  

There is a crudeness and disgust with which the soul, feeling itself to be lost 

and abandoned by its would-be groom, repels here any prospect of Christ’s advance 

with contempt. Will Jumper, in analysing the symbols in “Christmas Eve under 

Hooker’s Statue” written years before, observes that Lowell is writing there that the 

“dove of Jesus” … “has brought an olive branch to eat,” and the traditional 

conceptualization of the olive branch as the gift notifying desire to reconcile and make 

peace and found in Genesis, is remarkable in that “olives eaten from the branch are 
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painfully bitter” (1956, 61). The soul might think itself the proverbial lost sheep, 

waiting for the shepherd, and in waiting grows tired and resentful. 

In consideration of Catholic mystical theology, the Biblical “Song of Songs” 

leans heavily upon this nuptial imagery, and the Catholic Church had long interpreted 

it as the symbolic marriage between Christ and his bride, the Church itself. It was first 

in the mystical tradition in the middle ages and in the writings such as those of St. John 

of the Cross that this began to change. The interpretation shifted to become that the 

bride was the individual’s soul, represented as a female aspect even of men, that is lead 

towards marriage, that being the mystical union with the bridegroom Christ. Lowell, 

well-versed in Catholic theology, was conscious of this during the period that he wrote 

Life Studies, mentioning it explicitly in “For George Santayana,” whom he described 

as a “Catholic infidel,” and who died “still unbelieving, unconfessed and 

unreceived,/true to your boyish shyness of the Bride” (lines 6, 28-29). Furthermore, 

Lowell admits the connection of his poem “Skunk Hour” with that seminal work of the 

Spanish mystic St. John of the Cross, The Dark Night of the Soul, which chronicles the 

soul’s journey towards mystical union with Christ, having first been purged of its 

senses, and towards its ultimate dissolution in the spiritual marriage, but Lowell himself 

writes “My night is not gracious, but secular, puritan, and agnostic” (Lowell 1964, 226).  

It can also be found in For the Union Dead, in “Epigram,” in mentioning “the bride and 

the bridegroom—/and moved into position and die” (lines 5-6). Lowell’s symbolism 

can be interpreted in “Woe” as the suffering soul, his own in its Purgatory, is the 

estranged wife of Christ, railing against the meanness and unfairness of it all, whose 

“only thought is how to keep alive.” Questions of its condition abound, there are 

mysterious contradictions in the secular/puritan/agnostic triad. The allusion in the poem 

to the prostitute is perhaps a snide reference, to the living Christ’s relationship with 

Mary Magdalene, traditionally maligned, or even the Biblical “woman at the well,” and 

the overall tone of the poem biting.  

In the poem “Man and Wife” in Life Studies, Lowell is reflecting on his first 

marriage. It begins with the couple lying on “Mother’s bed,” and the use of the capital 

letter is doubtless intentional and loaded with symbolism, as in lines two and three he 

writes “in broad daylight her gilded bed-posts shine/abandoned, almost Dionysian,” 

ever-mindful of the carefulness with which he wrote, this is interpreted here as either a 

reference to  Dionysus, the Greek equivalent of the Roman god Bacchus, or more likely 

either Pseudo-Dionysius, the sixth century author of mystical treatises, or Saint 
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Dionysius the Areopagite, the first century Greek convert to Christianity, converted by 

St. Paul in Athens (Acts 17:16-34). There has long been confusion between the two 

Christians mentioned (Louth 2013, 42-51), but it is generally considered that Pseudo-

Dionysius was the writer of the various mystical texts that influenced Thomas Aquinas 

among others, while it was the first century Dionysius that is said to have observed the 

solar eclipse simultaneous to Christ’s crucifixion and met the Virgin Mary in Jerusalem, 

which tradition holds he described in a letter to St. Paul as radiating light (Ryan 2012, 

623, 465). The bed that is lain upon is that of the Holy Mother, with the capital “M” 

(line 1). He refers to his then ex-wife as the “clearest of all God’s creatures” (line 13) 

and praises her in helping him through bouts of manic depression, a journey to the 

“kingdom of the mad--/its hackneyed speech, its homicidal eye--/and dragged me home 

alive” (lines 10-12). His former wife was clear, bright, radiant, and the use of light 

imagery becomes the counterpoint to the darkness that his illness must have felt like in 

the lows of its depressive stage. Lowell writes that it is the “fourth time” that she has 

“faced” this situation, then in the second stanza says that “twelve years later, you turn 

your back” (line 23). Here he can be seen blaming the strain of his illness on the 

marriage for its dissolution.  

If the symbolism of “Man and Wife” is interpreted from a standpoint anchored 

in the Catholic mystic tradition, where the female soul in purgation is moved further 

away than it would be had it remained a member in good standing of the church, it is 

removed from its husband and source of light, that of Christ. The soul would feel the 

sense of abandonment so palpable in the final stanza, and the blow of exclusion from 

the brightness of the Church Triumphant or the Church Militant makes the “old 

fashioned tirade--/loving, rapid, merciless—” unendurable, so that it “breaks like the 

Atlantic Ocean on my head” (lines 26-28). Purgatory would feel alien and confusing, 

given that Christ, often regarded as the most merciful redeemer, could be loving while 

also being rapid and merciless. If it was the strain of mental illness that caused the 

breakup of Lowell’s marriage to Jean Stafford, it would have felt swift and unavoidable. 

The unjustness of it all, like that decried in “Woe” is apparent, and that what should 

cause the separation of his Catholic soul from the church it so clearly loved, he would 

be so powerless against. Illness, of itself, is of course not a sin. How could the soul of 

the ardent Catholic, “the clearest of all God’s creatures,” be left on what essentially 

amounts to remand? Had not its spouse “turned its back?” Hart draws the image of  

Christ as a jailer, “He is the apocalyptic terror of the Second Coming, patronizing 
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graves by filling them up, and patronizing the dead by liberating them, like a jailer, into 

heaven or hell,” and declares that “the murdered Christ on the cross is the murderous 

Christ of the Apocalypse” (Hart 1991, 35-36).  

 

Elsewhere, we find “Skunk Hour” in Life Studies, which is often cited as one of 

Lowell’s finest poems. It, too, is rife with religious symbolism, the interpretation of 

which there is some disagreement about between critics and the poet, himself. Lowell 

states that he did not intend a reference to “Satan’s feeling of sexual deprivation while 

he watched Adam and Eve in the Garden” (Lowell 1964, 229). John Berryman, as well 

as a few others, believes the protagonist has drawn the conclusion that religion has 

failed, and he “climbs a sort of Golgotha,” while feeling the poem features a mockery 

of the Eucharist in the symbol of a mother skunk and her young, writing “that there is 

more Christian detail in the poem than might have been expected” (1964, 128). There 

is of course the repeated symbolism of the Eucharist, as noted, but significantly, Lowell 

writes in lines 35 and 36, “I myself am hell” and “nobody’s here.” Lowell cries not that 

he is in Hell, but that he is himself hell, isolated, cut off, deserted, and thus left to 

himself, he endures the pains associated with Hell.  

“The Neo-Classical Urn” in For the Union Dead relates the story of the 

childhood slaughter of turtle hatchlings. What, if not remorse and guilt, could compel 

one to admit such a senseless and sadistic act? Lowell is unlikely to have composed the 

poem simply to plumb the depths of depravity. Is he comparing himself to what Hart 

conceptualizes as the murdered and murderous Christ or otherwise “playing God?” 

There is an unspoken sorrowfulness in the tone of the poem read from the perspective 

of an adult looking back on the moment. The temptation to write the act off as a youthful 

transgression, unworthy of mention as one had grown into maturity and as such so far 

beyond it, would have been present, so why write about it at all, unless one takes the 

Catholic exhortation for the penitent to examine his conscience before confession as 

gravely serious? It certainly represents Purgatorio’s wrath. The harsh scrutiny that 

Lowell once reserved for his family and past, he here is turning on himself. However, 

there is always a longing to return to the past, to a time less complicated, where perhaps 

his personal struggles were fewer.  

 

Lowell’s Oedipal uprising against his own biological father, with its parricidal 

connotations, as well as that his spiritual fathers in the Catholic Church, mirrors the fall 
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of Lucifer in revolution against God, which Lowell himself recreates by declaring his 

likeness to God (Hart 1991, 41). This is a symptom typical of the manic stage of bipolar 

disorder, and the link between the two, known during Lowell’s lifetime, has been 

studied with over 120 articles written on the connection between religion and the illness 

between 1957 and 2010 (Stroppa and Alameida 2013, 386). He struggled with these 

throughout his life only to lose his footing, and fall. Lowell’s reverence for Milton is 

clear, as “his old master and possible spectre,” and the theme of the fallen Christian 

man pervades his poetry (Rudman 1983, 49, 74-80). Like the subject of “Going to and 

Fro” from For the Union Dead, Lowell has perhaps in his own estimation endured “pain 

without purgation,” (lines 15-16). Parkinson feels that in Union Dead, the poet “has 

moved past the pain and disgust of his earlier work toward impatience” (1968, 145). 

Even the “Rock of Ages” in the world has been replaced, now an advertisement for a 

Mosler safe (“For the Union Dead,” in its eponymous collection, line 58). The Catholic 

soul, once such a proud member of the Church Militant, has now been eroded, 

languished by the years as a member of the Church Suffering. 

Late in his career, near his death in 1977, Lowell, in the guise of Prometheus, 

writes that he has little—but not no—faith left. Hope, as it is known, springs eternal, 

and while perhaps Elmen is very near the truth in saying that Lowell had “faith smaller 

than any mustard seed” (1977, 1, 8), but it sounds distinctly like the wistful lament of 

a soul become Lord of the Weary, shrivelled and tired in its exile. Lowell has become 

remarkable for railing against what he calls “the monotonous sublime” (Elmen 1977, 

p. 6). He famously writes in a poem in “Since 1939,” his 1977 collection, Day by Day, 

the pithy line that will occasionally be bandied about with fatalistic humor, saying “if 

we see a light at the end of the tunnel,/it’s the light of an oncoming train” (lines 45-46).  

The question that opens this study must be asked again. What soul, truly lost, does not 

think itself irrevocably so?  

The result of critically analysing Lowell’s confessional poetry and looking for 

hidden religious elements through the framework of Catholic theology results in the 

reinterpretation of this work, challenging the consensus that Lowell had simply 

abandoned his religiousness. His claim that his later work was also religious can be 

considered credible, and this study has identified a possible interpretation that validates 

that claim. If there is a tragedy here, it is that Lowell, whose struggles with mental 

illness could have been the primary cause of his first divorce, was arguably not at fault 
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for his spiritual position as seen through the eyes of the Catholic Church, in a sense the 

innocent outcast, banished to the Church Suffering.  

This study has acknowledged limitations, as large swathes of Lowell’s work 

written after this period that have remained unanalysed, largely in consideration of 

temporal and spatial constraints. It would not be possible to give equal attention to his 

whole professional output and stay within the guidelines imposed on the study. As such, 

the results are limited to the analysis of his poetry spanning from approximately 1946 

until 1960. The novelty of the results, however, can provide a framework for continued 

analysis. They suggest that there are suitable areas for future study, namely those that 

can be conducted on the remainder of his work up until his death in 1977, to further 

support or detract from the findings of this work.  

We cannot know if Lowell would have approved of the findings as presented 

here, the interpretation that he was chronicling the soul’s stay in Purgatory. There exists 

always a potential gap between the intention of the poet, and the interpretation of the 

reader, as Lowell acknowledges, saying that “the author of a poem is not necessarily 

the ideal person to explain its meaning. He is as liable as anyone else to muddle, 

dishonesty, and reticence” (Lowell 1964, 225). One can conjecture over whether he 

would have agreed with the results of this paper, and the original interpretation of his 

work presented within it or not, but by his own contention, he would not be the person 

to ask.  

 

 

 

 

 

 

 

 

 

 

 

 

 



Jurison 21 
 

 

Works Cited 

 

 

 

Primary Sources: 

 

Lowell, Robert. 2003. Collected Poems. New York: Farrar, Straus and Giroux. 

 

Lowell, Robert. 1964. “On Skunk Hour.” From The Contemporary Poet as Artist and 
Critic. Edited by Anthony Ostroff. Boston: Little, Brown and Company, Inc. 
Reprinted in Robert Lowell Collected Prose. 1987. New York: Farrar, Straus 
and Giroux.  

 

Lowell, Robert. 1943. Review of “Four Quartets,” Sewanee Review. 51 (1943). 
Quoted in Rudman, M. 1983. Robert Lowell: an introduction to the 
poetry. New York: Columbia University Press. 

 

Lowell, Robert. 2005. The Letters of Robert Lowell. New York: Farrar Straus and 

Giroux. 

 

 

Secondary Sources:  

 

Arrowsmith, William. 1952. “Review of The Mills of the Kavanaughs.” From “Five 
Poets,” printed in The Hudson Review, Vol. IV, No. 4 (Winter, 
1952). Reprinted in Parkinson, T. (ed.) 1968. Robert Lowell: a 
collection of critical essays. (2. ed.) Englewood Cliffs, N. J.: 
Prentice-hall. 

 
Berryman, John. 1964. “Despondency and Madness.” From The Contemporary Poet 

as Artist and Critic. Edited by Anthony Ostroff. Boston: Little, 
Brown and Company, Inc. Reprinted in Parkinson, T. (ed.) 1968. 
Robert Lowell: a collection of critical essays. (2. ed.) Englewood 
Cliffs, N. J.: Prentice-hall. 

 
Bidert, Frank. 2003. “On Confessional Poetry.” in Lowell, Robert. Collected Poems. 

2003. New York: Farrar, Straus and Giroux. 
 
Boland, Eavan. 1993. “On Religion and Poetry.” Columbia: A Journal of Literature 

and Art, No. 18/19 (1993), pp. 92-102 Published by: Columbia: A 
Journal of Literature and Art Stable URL: 
https://www.jstor.org/stable/42744462. Accessed: 13-02-2020. 



Jurison 22 
 

 
Catholic Church, and John Paul. 1982. “On the family: apostolic exhortation, 

Familiaris consortio, of His Holiness Pope John Paul II to the 
episcopate, to the clergy and to the faithful of the whole Catholic 
Church regarding the role of the Christian family in the modern 
world.” Washington, D.C. (1312 Massachusetts Ave. N.W., 
Washington 20005): Office of Pub. Services, United States Catholic 
Conference. 

 
 
Catholic Church. 2012. “The Sacrament of Matrimony” and “The Sixth 

Commandment”. Catechism of the Catholic Church, 2nd ed. 
Vatican: Libreria Editrice Vaticana. 
https://www.vatican.va/archive/ccc_css/archive/catechism/p2s2c3a
7.htm and 
https://www.vatican.va/archive/ccc_css/archive/catechism/p3s2c2a
6.htm. Accessed April 5th, 2020.  

 
Eberhart, Richard. 1947. “Review of Lord Weary’s Castle” from Four Poets in 

Sewanee Review, LV (1947), p. 324-326. reprinted in Parkinson, T. 
(ed.) 1968. Robert Lowell: a collection of critical essays. (2. ed.) 
Englewood Cliffs, N. J.: Prentice-hall. 

 
Ehrenpreis, Irvin. 1965. “The Age of Lowell.” From Stratford upon Avon Studies 7. 

Edited by John Russell Brown and Bernard Harris. Edward Arnold 
(Publishers) Ltd. reprinted in Parkinson, T. (ed.) 1968. Robert 
Lowell: a collection of critical essays. (2. ed.) Englewood Cliffs, N. 
J.: Prentice-hall. 

 
Elmen, Paul. 1977. “Robert Lowell: Death of an Elfking.” Christian Century 

November 16, 1977. Christian Century Foundation. 
 
Frye, Northrop. 1957. "Ethical Criticism: Theory of Symbols." In Anatomy of 

Criticism, 71-128. PRINCETON, NEW JERSEY: Princeton 
University Press. Accessed April 5, 2020. 
doi:10.2307/j.ctvct0080.5. 

 
Hall, David D. 2013. “International Calvinism and the Making of Puritan New 

England.” Journal of American & Canadian Studies, no. 31 
(March): 3. 
http://search.ebscohost.com.ezp.sub.su.se/login.aspx?direct=true&d
b=edo&AN=95763243&site=eds-live&scope=site. Accessed: April 
5th, 2020.  

 
Hart, Henry. 1991. “Robert Lowell and the Religious Sublime.” New England Review 

(1990-), Vol. 14, No. 1 (Fall, 1991), pp. 27-47 Published by: 
Middlebury College Publications Stable URL: 
https://www.jstor.org/stable/40242404. Accessed: 30-03-2020. 

 



Jurison 23 
 

 

Jarrell, Randall. 1953. “From the Kingdom of Necessity.” from Poetry and the Age. 
New York: Alfred A. Knopf, Inc. reprinted in Parkinson, T. (ed.) 
1968. Robert Lowell: a collection of critical essays. (2. ed.) 
Englewood Cliffs, N. J.: Prentice-hall. 

 
Jarrell, Randall. 1970. “Robert Lowell: A Portrait of the Artist in his Time.” Edited by 

Michael London and Robert Bovers. Appears in Hart, Henry. 1991. 
“Robert Lowell and the Religious Sublime.” New England Review 
(1990-), Vol. 14, No. 1 (Fall, 1991), pp. 27-47 Published by: 
Middlebury College Publications Stable URL: 
https://www.jstor.org/stable/40242404. Accessed: 30-03-2020. 

 
 
Jumper, Will C. 1956. “Whom Seek Ye?: A Note on Robert Lowell’s Poetry.” in The 

Hudson Review, Vol. IX, No. 1 (Spring, 1956). The Hudson 
Review, Inc. reprinted in Parkinson, T. (ed.) 1968. Robert Lowell: a 
collection of critical essays. (2. ed.) Englewood Cliffs, N. J.: 
Prentice-hall. 

 
Louth, Andrew. 2013. “Constructing the Apostolic Past: The Case of Dionysius the 

Areopagite.” Studies in Church History 49 (2013): 42–51. 
doi:10.1017/S042420840000200X. 

 
Parkinson, T. (ed.) 1968. Robert Lowell: a collection of critical essays. (2. ed.) 

Englewood Cliffs, N. J.: Prentice-hall. 
 

 
Rosenthal, M.L. 1960. “Robert Lowell and the Poetry of Confession.” In “Exquisite 

the Chaos: Thomas and Others,” in The Modern Poets. New York: 
Oxford University Press, Inc. reprinted in Parkinson, T. (ed.) 1968. 
Robert Lowell: a collection of critical essays. (2. ed.) Englewood 
Cliffs, N. J.: Prentice-hall. 

 
Rudman, M. 1983. Robert Lowell: an introduction to the poetry. New York: 

Columbia University Press. 
 
Ryan, William Granger. 2012. The Golden Legend: Readings on the Saints. 

PRINCETON; OXFORD: Princeton University Press, 2012. 
Accessed April 3, 2020. doi:10.2307/j.ctt7stkm. 

 
Spender, Stephen. 1959. “Robert Lowell’s Family Album.” in The New York 

Republic. (140:17; June 8, 1959). Reprinted in Parkinson, T. (ed.) 
1968. Robert Lowell: a collection of critical essays. (2. ed.) 
Englewood Cliffs, N. J.: Prentice-hall. 

 
Staples, Hugh B. 1962. “The Quaker Graveyard in Nantucket” in Robert Lowell: The 

First Twenty Years. Farrar, Strauss & Giroux, Inc. Reprinted in 
Parkinson, T. (ed.) 1968. Robert Lowell: a collection of critical 
essays. (2. ed.) Englewood Cliffs, N. J.: Prentice-hall. 

 



Jurison 24 
 

Stroppa, André, and Almeida, Alexander Moreira. 2013. “Religiosity, Mood 
Symptoms, and Quality of Life in Bipolar Disorder.” Bipolar 
Disorders 15 (4): 385–93. doi:10.1111/bdi.12069. 

 
Tate, Allen. “Introduction to Land of Unlikeness.” 1944. reprinted in Parkinson, T. 

(ed.) 1968. Robert Lowell: a collection of critical essays. (2. ed.) 
Englewood Cliffs, N. J.: Prentice-hall. 


