Reviews

That being said, it is difficult to see how students or scholars of political theology
at any level, or graduate theology students generally, could fail to find The Politics of
Discipleship anything other than bracing and rewarding—even if they disagree with some
of the author’s fundamental premises. Seminarians, priests, and pastors interested in the
intersection between culture and theology will also find Ward engaging and insightful
on some of the baleful contradictions of contemporary social and economic life. As a
contribution to Christian political theology, The Politics of Discipleship is a work of
estimable quality.

—Greg Walker (e-mail: walkergh@cardiff.ac.uk)
Cardiff University, United Kingdom

Dialogue of Love: Confessions of an Evangelical

Catholic Ecumenist
Eduardo J. Echeverria
Eugene, Oregon: Wipf and Stock, 2010 (258 pages)

In this book, Eduardo Echeverria, a graduate of Trinity Christian College, The Free
University of Amsterdam, and the Angelicum and currently professor of philosophy
at Sacred Heart Major Seminary in Detroit, places major representatives of the Dutch
neo-Calvinist tradition (Herman Bavinck, G. C. Berkouwer, Herman Dooyeweerd) in
conversation with major representatives of twentieth-century Roman Catholic thought
(Romano Guardini, John Paul II, Benedict XVI) on a select set of topics.

Echeverria devotes his first three chapters to a comparison of neo-Calvinist and Roman
Catholic doctrine of the Church. The first two are devoted to unpacking the meaning of
the statement of Vatican II that the “one Church of Christ ... subsists in the Catholic
Church” (Lumen Gentium, 8). Echeverria insists that this statement does not represent
the adoption on the part of the Catholic Church of an ecclesial relativism, in which the
Church of Christ may subsist in the Catholic Church as well as in other bodies, thus
reducing the Catholic Church to another denomination. Nonetheless, for Echeverria, the
ecclesiology of Vatican II does represent a step forward in ecumenism, inasmuch as it
recognizes that elements of the one Church of Christ exist outside the visible bounds of
the Catholic Church.

Echeverria’s third chapter on ecclesiology sets up a trialogue between Dooyeweerd,
Guardini, and Ernst Troeltsch concerning the adequacy of Troeltsch’s well-known catego-
rization of denominations into either the “Church-type” or the “Sect-type.” On one hand,
Echeverria is at pains to refute Dooyeweerd’s assertion that Roman Catholic ecclesiology
is the “purest embodiment” of Troeltsch’s Church-type, in which the Church is regarded
primarily as an institution that should control all other temporal societal structures. Catholic
ecclesiology does not conceive of the Church primarily as an institution but as the mys-
tical Body of Christ, as Echeverria demonstrates from Catholic magisterial documents
as well as the writings of John Paul II, Romano Guardini, Avery Dulles, and others. On
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the other hand, Echeverria indirectly and gently implies that the Neo-Calvinist tradition
cannot extricate itself from Troeltsch’s Sect-type nominalist ecclesiology, which reduces
the Church to a voluntary society of individuals apart from which it has no substance
or authority. Although Bavinck and other Dutch neo-Calvinists recognize and wish to
avoid the weakness of such ecclesiology, nevertheless their adherence to the Reformation
principle of sola scriptura leads inexorably to the conclusion that every believer has
complete freedom to interpret the Word of God apart from the mediation of the visible
Church, ultimately undermining the visible Church’s official and public teaching office.

Echeverria next devotes a chapter (chap. 4) to pneumatology (the doctrine of the Spirit),
in particular to the Spirit’s relationship to the sacraments (sacramentology) and to faith
as a means of knowledge (epistemology). Echeverria points out that the neo-Calvinist
tradition stands with Rome against a purely symbolic (Zwinglian or “bare tokenism”)
interpretation of the sacraments. Moreover, the Calvinist accusation that the Catholic doc-
trine of ex opera operato is magical and Deistic is founded on a misconstrual of Catholic
teaching: the principle of ex opera operato expresses the instrumental causality of the
sacramental rite, but the efficient cause remains the Holy Spirt. Echeverria demonstrates
from Catholic theologians and magisterial texts the importance of the interior disposition
of the baptizand or communicant: “ex opere operato must in no wise be interpreted in the
sense of a mechanical or magical efficacy. Nevertheless, the subjective disposition of the
recipient is not the cause of grace; it is merely an indispensable pre-condition of the com-
munication of grace” (Ludwig Ott, Fundamentals of Catholic Dogma, 330; quoted on 144).
Thus, in Echeverria’s view, the common Calvinist critiques of Catholic sacramentology
miss the mark. Meanwhile, the Reformed doctrine of the sacraments, despite good inten-
tions, ends up in a kind of bare tokenism or Zwinglianism because of the refusal of the
Reformed tradition finally to accept the sacrament as the instrumental cause of the grace
conferred. As Bavinck puts it, “the grace of God is conferred only with and not through
the Word and sacrament,” which amounts to a form of occasionalism—the sacraments
are not intrinsically united to the conferral of grace but merely the occasions for it (148).

Echeverria segues at this point to the Spirit’s role in producing faith in the believer,
engaging the rich Reformed tradition of epistemology. He musters the testimony of
Augustine, Aquinas, Warfield, Bavinck, and Vatican I (among others) in support of a
Reformed—Catholic consensus that the internal testimony of the Holy Spirit is the cause
or means of the Christian’s belief that the Scripture is the authoritative Word of God,; to
be clearly distinguished from the reason or ground of that belief, which is the Word of
God itself, that is, the authority of God. Along the way, Echeverria dispenses with some
common caricatures of the Catholic understanding of faith, for example, that it is merely
intellectual assent rather than a personal commitment of both will and intellect.

In the final chapter, Echeverria defends scholasticism in Christian theology against its
critics, such as Dooyeweerd, who understood scholasticism to be an adulteration of bibli-
cal religion with Hellenistic thought. Echeverria shows much sympathy for neo-Calvinist
scholastics such as Bavinck, whom he places in conversation with John Paul IT on a cycle
of interrelated philosophical and theological issues: the relationship of nature and grace,
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the legitimacy of specifically Christian philosophy, the natural knowledge of God, and the
nature of language about God. Echeverria strives to show that the best representatives of
the Catholic tradition (Etienne Gilson, Henri de Lubac, John Paul II, and so forth) do not
posit a hard dualism of nature and grace with a merely extrinsic relationship between the
two realms but rather hold that grace transforms nature from within—a position nearly
identical to that of neo-Calvinism. This basic understanding of the relationship of nature
and grace leads both traditions almost inevitably to the following series of positions on
the other topics mentioned: that a specifically Christian philosophy is possible, legitimate,
and necessary; that a certain natural knowledge of God is possible; and that speech about
God can be determinate and true even if analogical and inadequate.

Echeverria provides no conclusion to his treatise in the hope that the dialogue he has
begun will be continued.

A few observations are in order.

First, the title of the book gives very little indication of its content and agenda. Dialogue
of Love: Confessions of an Evangelical Catholic Ecumenist could describe any number of
books about the personal ecumenical efforts of individual Catholics. A more descriptive
title might have been desirable.

Second, the intended readership of this book is quite narrow. Very few Catholic
intellectuals will have sufficient familiarity with Dutch neo-Calvinism to appreciate the
significance of Echeverria’s work. At the same time, within modern North American
Dutch Calvinism, there has been a decrease in knowledge of—and interest in—the neo-
Calvinist tradition and its representative figures: Kuyper, Bavinck, Dooyeweerd, and the
Berkouwers. North American Dutch Calvinism has increasingly become part of its land-
scape, and clergy, laity and intellectuals alike have become, to a greater or lesser degree,
increasingly preoccupied with the same issues confronting the rest of North American
Protestantism—for example, developments in biblical criticism and hermeneutics, the rise
of feminism, the mega- and meta-church movements, and the secularization of the culture.
Thus, there may be few even among Dutch Calvinists who can fully grasp the significance
of the selective rapprochement that Echeverria attempts between the Reformed and the
Roman Catholic intellectual traditions.

Third, Echeverria’s admirable ecumenical sensibilities may have led him to downplay
some intractable disagreements between the two traditions. For example, Reformed read-
ers of the first two chapters on ecclesiology are liable to be disappointed if they were
hoping for some clear indication that the Catholic Church since Vatican II has or will
soon recognize the non-Catholic ecclesial bodies as churches. The fact remains that the
Catholic Church does not now and never will recognize as a church a body of Christians
that lacks a clergy in apostolic succession and a valid celebration of the Eucharist. It may
have been more beneficial for Echeverria to be forthright on this issue.

Nonetheless, Dialogue may be an interesting and edifying read for Echeverria’s
primary target audience: ecumenically sensitive Reformed intellectuals. Echeverria is
at his best when explaining certain unfortunate Reformed misconstruals of Catholic
teaching, like those mentioned above on sacramentology and ecclesiology. Reformed
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intellectuals who are curious about what Catholic theology looks and feels like from
the inside, as articulated by someone who has been on the inside of both traditions, will
find much to appreciate in Echeverria’s work. Such readers may also be pleased to find
that Echeverria’s ecumenical charity allows him to acknowledge that, on certain points
of substantial agreement between the Catholic and neo-Calvinist traditions, the better
articulation has been provided by neo-Calvinist theologians; thus, both traditions may
profit from dialogue with one another.

—1John Bergsma
Franciscan University of Steubenville, Ohio

Catholic Social Teaching and Economic Globalization:

The Quest for Alternatives
John Sniegocki
Milwaukee, Wisconsin: Marquette University Press, 2009 (353 pages)

In a private letter welcoming Pope Benedict XVI on his 2008 visit to the United States,
three hundred staff members mainly of the World Bank Group and the International
Monetary Fund (the organizations most often associated with globalization) thanked him
for putting respect for human life from conception to natural death and for the family based
on marriage between one man and one woman at the center of integral human develop-
ment. The signatories of that letter were referring to essential components of the Catholic
teaching on development, as the last encyclical on the subject, Caritas in Veritate, would
amply confirm. In it, the pope spoke of respect for life and openness to life as central to
true development (par. 28), and of disrespect for the right to life, embryo destruction,
and artificial insemination as degrading the moral tenor of society, without which other
concerns such as environmental ecology lose their meaning (par. 51).

Yet, one would look in vain, in Sniegocki’s book, for a spirited defense (or, at least,
the discussion they deserve) of the right to life and the rights of the natural family,
which are the principal targets of contemporary attacks on true human development. To
the contrary, the book contains ambiguous appeals such as “increasing life choices for
women, and decreasing population growth” (274). One must ask, “Choice of what, and
decreasing population why and how?”” Another ambiguity is advocacy of aims such as a
“more mutualist vision of shared parenthood” (302). At a time when parenthood itself is
being repressed by coercive policies in some countries and disvalued in others, is a more
mutualist vision really a priority, and should such a decision not be left to families them-
selves? As will be shown in the course of this review, these are not isolated ambiguities.

In his introduction (27), Sniegocki identifies the basic thesis of his book: widespread
poverty, inequality, and environmental degradation lead, on the one hand, to the need for
fundamental changes in global and domestic policies on development and, on the other
hand, to the need to discard “neoliberal economic globalization,” which according to
Sniegocki is part of the problem (actually, its main culprit). The solution, instead, will
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