
controversial, attacking soft determinism and favouring a view found in 
Germain Grisez and others. 

The debate ends with two ‘Replies’ and a joint ‘Afterword’. Here 
Smart does not really address Haldane’s careful distinguishing of 
different ‘levels’ within reality, and within human action. He is firm in his 
reductionist ontology and defends materialist orthodoxy on 
consciousness and intentionality. His remarks on evil are sadly familiar: 
pain is a positive evil, God could have made a ‘nicer’ but stil! ilatural 
world, he could have made us free by causing us to always choose well. 
Believers have little to fear here. Haldane’s Reply bsmonstrates biblical 
as well as philosophical scholarship, advsxing a thoroughly orthodox 
line not only against philosophical scepiics but also against some current 
theologians. The conclusion is heartening: through intelligent beings the 
world comes to be ?-;ah, it becomes aware of itself and the stage of its 
return to Goa; this ‘religiously informed journey’, and not pastoral or 
social work, vital though that is, is the primary reality of practical life for 
the Christian; because we also need to involve will, imagination and 
passions in this journey, there is divinely guaranteed Scripture and 
Church. 

One problem with ‘analytical Thomism’ is that the structures of 
analysis within which the mediaeval concepts and arguments are placed 
tend not to acknowledge the historical nature of the arguments (why they 
argue for what they do, and why they argue in the ways they do). Lack of 
sensitivity to contexts dogs analytic philosophy of religion when it aims at 
expressing the (timeless and transcultural) content of theistic arguments. 
By making his philosophical case within a clear commitment to a specific 
tradition and its orthodoxies, and appealing to theology, Scripture 
scholarship, and ancient and mediaeval beliefs, Haldane has made it 
more difficult for this criticism to bite. Analytic Thomism is not just 
analytic philosophy ‘done to’ Aquinas. This book may not be a great 
debate, but it is a great vindication of Thomism. 

HAYDEN RAMSAY 

BENEDICTINES IN OXFORD edited by Henry Wansbrough OSB and 
Anthony Marett Crosby OSB, Darton Longman & Todd, London, 1997, 
327 pages, €14.95 pb. 

Mrs Doherty arrived at 103 Woodstock Road, Oxford, in October 1897, 
as housekeeper, and was immediately followed by two monks and two 
postulants from Ampleforth, thus inaugurating the modern presence of 
Benedictines in Oxford the centenary of which this very interesting 
collection of essays celebrates. In 1904 the community moved to 
Beaumont Street, a site now occupied by the Playhouse, and in 1922 to 
the present St Benet’s in St Giles’. The greater part of the book relates 
the earlier history: Benedicta Ward SLG on St Frideswide (an Anglo- 
Saxon saint, if she existed; her ‘relics’ brought miracle cures from the 
12th to the 16th centuries); Henry Mayr-Harting on the better 
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documented Benedictine presence in the late 12th century (they needed 
lawyers); others on the first mention of a Benedictine house (1277, when 
a tax of 2d in the mark was imposed on the southern English 
monasteries to support a house of studies), on Gloucester College 
(1283-1539), Canterbury and Durham Colleges, the nunnery at Godstow 
(early 12th century to 1540), the Cistercians , Uthred of Bolton (‘the most 
outstanding monk-scholar of late medieval England), and much else up 
to the Dissolution. The history of more recent times includes a chapter on 
Justin McCann (Master of St Benet’s Hall 1920-47, a fine scholar, who 
turned away as so ‘many scholars did in the middle years of the 
twentieth century ... from the dangerous areas of theology’ into ... 
something that could be nothing other than safe’, in his case the origins 
of the Rule of St Benedict), and another on Gerard Sitwell (another fine 
scholar) and James Forbes (an affectionate portrait of another legendary 
figure, more substantial however than Frideswide). It is a fascinating 
story, with a reproduction on the cover of a detail from the 15th-century 
window from Durham College, now in the Fellows’ Library of Trinity 
College, Oxford: St Benedict and a secular scholar praying to the saint. 

CATHOLIC CONVERTS: BRITISH AND AMERICAN INTELLECTUALS 
TURN TO ROME by Patrick Allitt, Cornell University Press, New York, 
1997,343 pp., f27.50. 

The story here, by a professor of history at Emory University, author of 
Catholic Intellectuals and Conservative Politics in America, 1950-1985, 
is that, from Newman in the 1840s to the 196Os, there was no serious 
Catholic intellectual endeavour in the English-speaking world which did 
not originate with ‘converts’ - men (mostly men) who came as adults to 
Catholicism, bringing an education and a set of questions and attitudes 
with them which would not have been open to most people born into 
Catholic families at the time. There is little that is new about the converts 
as individuals; the author’s intention is, rather, to highlight their collective 
impact. He points up the extensive contacts among them, in the United 
States and Britain, and argues that they helped to create a distinctive 
style of Catholicism. Chapter 11, on the convert historians, deals with 
Carlton Hayes and Christopher Dawson, neither of whom has had much 
lasting effect, understandably or not. Chapter 12, on the novelists, 
Frederick Rolfe, Robert Hugh Benson, Compton Mackenzie, Graham 
Greene and Evelyn Waugh, makes one wonder which of them would 
have happily regarded himself as an ‘intellectual’; it is surely also 
questionable whether they had much in common, or whether they had a 
deep and lasting impact on Catholicism. Chapter 13, dealing with the 
pre-Vatican I I  generation, discusses Thomas Merton, Marshall McLuhan, 
Avery Dulles, Richard Gilman and Walker Percy. In short, the book may 
well show how completely converts dominated the intellectual life of 
English and American Catholicism; it also helps to explain why so many 
Catholics, after Vatican 11, wanted to breathe a different air. 
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