
waiting for that honor to be bestowed by others but claiming it in the now for

ourselves because it is already promised by God” (). It is with much antic-

ipation that I look forward to broader articulations of this gendered grito from

female Puerto Rican authors such as Delgado and Pagán, female characters in

a theological play, ready to prophesy freedom.

I Represent No One, but Am Everyone at Once
Closing the volume with references to Albert Memmi’s analysis of col-

onizer and the colonial subject, Delgado comes full circle to identify how the

colonial subject represents no one, and so “prove[s] to be the best of wit-

nesses.” It is a characterization that speaks to the invisibility of the colonial

subject, who, in her complicated narrative integrating many worlds and expe-

riences of ethnic, religious, political, and racial conquest and rebirth that

“straddle these multiple identities constantly, hoping to find a place [to]

ground [her] footing,” becomes “the best of witnesses” to God’s plan for lib-

eration (–).

The challenge of Delgado’s volume is this: to understand the places where

our histories—deeply connected to conquest and colonization, whether as

colonizers or colonized—make us the theological “no ones” that will be the

best witnesses to the liberation of a mañana that is to come. To hear

Delgado’s first grito is to wonder what other gritos or screams can be heard

from the other outposts of US territoriality, to hear them truly, not strictly

as the cry of the poor, but as the cry of the violently impoverished. And

then to join in with our own.

MT DÁVILA

Merrimack College

II. “Prophesying Freedom” from the Boricúa Borderlands: A

Reflection on Teresa Delgado’s Puerto Rican Decolonial

Theology

In her book, A Puerto Rican Decolonial Theology: Prophesy Freedom,

Teresa Delgado places Puerto Rican history and stories (of those on the

island and in the diaspora) into dialogue with the Christian doctrines of

anthropology, soteriology, and eschatology. While upholding the contention

that Puerto Rican stories ought to be in dialogue with the Christian story,

 Jean-Paul Sartre, introduction to Albert Memmi, The Colonizer and the Colonized

(Boston: Beacon Press, ), xxii, quoted in Delgado, .
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Delgado grants an epistemological authority to the stories stemming from the

works of Esmeralda Santiago, Pedro Juan Soto, and Rosario Ferré. For

Delgado, Puerto Rican literature emerges from lo cotidiano, functions as

“source and site of theological analysis,” and bears both descriptive and pre-

scriptive potential in the cultivation of a Puerto Rican decolonial theology.

Puerto Rican literature is descriptive insofar as it is an “ethnographic site

that provides a lens through which we can examine culture from a variety

of angles,” and prescriptive insofar as it communicates a “desire for

freedom from the context of nonfreedom” (–). In her literary analysis,

Delgado reveals the tensions of Puerto Rican identity forged in the colonial

crucibles of, first, Spain, and now the United States; lays bare the sufferings

sustained by Puerto Ricans; and expresses the burdened hope of decoloniza-

tion and reconciliation. For Delgado, attention to Puerto Rican experience, as

communicated through our stories, requires us to listen and respond to the

prophetic cries that originate in liminal spaces—spaces that bear the potential

to propel us toward the enactment of decolonial freedom.

While Delgado is clear that the contours of a Puerto Rican decolonial the-

ology certainly resonate with the themes and concerns of liberation theologies,

she also challenges her readers to consider the distinctive experience of Puerto

Ricans by introducing the framework of an emancipation theology. Such a

reframing is necessary for a variety of reasons. First, Delgado declares that

the shift from “liberation” to “emancipation” resists the “mainstream” usage

of the term “liberation,” which has lost its “critical and revolutionary connota-

tion” (). Additionally, emancipation speaks more truly to the Puerto Rican

experience of colonization, of which slavery was a central part, and to how

the “ongoing legacy of slavery” supported the creation of a sustained “racial-

ized hierarchy [which] was transported off of the island to the continental

United States” (). To this point, the framework of an emancipation theology

provides additional context for the ways that Puerto Ricans, in spite of their cit-

izenship, have not been and cannot be fully incorporated into theUSAmerican

body politic. Finally, the framework of an emancipation theology situates

Delgado as a dialogue partner with Caribbean theologians who describe

their own “theological position via emancipation from the anti-colonial/anti-

slavery history and legacy in the Caribbean” (). Caribbean theologians,

well aware of the continuing state of the colonization of bodies and lands,

are intent upon resisting the logics of coloniality. With this emphasis,

Delgado signals that “transcending captivity” becomes conceivable only

 As a member of the Puerto Rican diaspora community, throughout this review I will

utilize the pronoun “our” or “we” alongside the pronouns “their” and “they” in reference

to Puerto Ricans.
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when we read theology and history from the space of coloniality, and this

framing proves crucial to understanding Delgado’s analysis of Puerto Rican

identity, the gritos of Puerto Ricans, and the hope born out of the material

and ideological spaces of the Boricúa borderlands.

Through thewritings of Esmeralda Santiago, Delgado explores the ambigu-

ities and tensions inherent in Puerto Rican identity. The Puerto Rican search to

answer the question of “who we are” has largely been characterized by a dia-

lectic between our “continuous oppression and annihilation” and our “deter-

mination to survive,” between being advocates for our freedom and

“accomplices in our own captivity” (). The contradictions of this dialectic

expose Puerto Rican identity as a liminal identity, one that is situated in an

“in-between” space. Yet this space of liminality bears the creative potential

to aid us in recognizing the ways that our own identities have been stifled or

overdetermined by the conditions of coloniality. Accompanying this recogni-

tion is the unleashing and amplification of a prophetic voice willing to take

on the task of changing the conditions that hold us captive and embolden us

to become reconciled to aspects of ourselves we have been taught to neglect

or despise ().

After speaking of the struggles related to Puerto Rican identity, Delgado

turns her attention to centering the stories of Puerto Rican suffering as repre-

sented in the literature of Pedro Juan Soto. Along the lines of liberation theo-

logians, Delgado advances the argument that salvation is intimately

intertwined with walking in solidarity with those who suffer in the here and

now (). While the suffering and salvation of the Puerto Rican people

claims one full chapter in her book, the grief that stems from our existence

as “colonial subjects” haunts the entire book. In this sense, Delgado is exer-

cising what I have termed a hermeneutics of el grito. Delgado rightly

centers the gritos of Puerto Ricans because one cannot fully cultivate a

Puerto Rican decolonial theology without attention to those whose cries

stem from the “colonial difference.” Though the gritos of Puerto Ricans

are cries of anger and grief, they are simultaneously cries for freedom and

love reimagined in a decolonial vein. If salvation for all peoples cannot be

achieved outside of responding in solidarity, there exists an ethical imperative

to respond to these cries of suffering.

 I first used this term at the AAR/SBL  annual meetings during my panel presentation

entitled “Cultivating a Hermeneutics of El Grito in the Eye of the Storm.” The paper was

subsequently published in Perspectivas. See Pagán, “Puerto Rico Forum,” –.
 For further contextualization of the space of the colonial difference, see the work of

Nelson Maldonado-Torres, especially his article “On the Coloniality of Being,” in

Cultural Studies , no.  (): –.
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After considering the sufferings of the Puerto Rican people, Delgado turns

to the work of Rosario Ferré, which she claims reflects “prophetic hope.”With

specific reference to the “razing” of the house on the lagoon, an event that

occurs in Ferré’s novel of the same name, Delgado invites us to reflect

upon the creative and destructive potential of water (). She contends

that while the ever-shifting medium upon which the house on the lagoon

was built led to its demise, the loss and absence of the house ignite our imag-

inations to consider “a new future in hope” (). She draws a comparison to

the ways that water has, at times, worked to divide the house of the Puerto

Rican people. It is here that I would suggest Delgado provides us with the

seeds for a Boricúa borderlands theory as she references the ways that the

Anzaldúa’s concept of the “open wound created at the place of the boun-

dary/la frontera” is applicable to the Puerto Rican experience (). While

Delgado does not explicitly name the maritime Boricúa borderlands, she pro-

vides fertile ground for its theoretical growth in her reflections that the waters

between “JFK and San Juan” function as both “boundary and access.” What I

might call the Puerto Rican maritime borderlands and the identity of the

mulatizaje, an identity that “rejects all that denies the love and freedom of

our collective body” borne therein, can serve as the conduit for envisioning

a decolonized future for Puerto Rico and “for Puerto Ricans seeking reconcil-

iation with themselves” (–).

As Delgado’s text is rich and avant-garde it will certainly elicit questions

from her readers. One question that may arise is related to her construction

of a Puerto Rican decolonial theology within the framework of an emancipa-

tion theology. Though I am in agreement with this framing, I wonder whether

and to what extent it is clear to readers that Delgado is not simply expressing a

semantic preference in her choice of “emancipation” rather than “liberation.”

By this I mean, for individuals who are not well versed in the literature of col-

oniality/decoloniality, or of Caribbean theologians, will it be apparent that

Delgado is not simply using a preferred synonym for “freedom” in speaking

of decoloniality and emancipation, and how might Delgado make this more

apparent?

The second question is one that is unavoidable after the destruction that

came to Puerto Rico through Hurricane María on September , . On that

day the destructive potential of water was truly made apparent. Our gritos

were largely left unanswered. Thousands of our fellow Boricúas met their

death. Thousands of others were subjected to forced migration. On that

day, our house on the lagoon, Puerto Rico, was razed. If the absence of our

house on the lagoon can still bear hope (can it?), I wonder what we collec-

tively might be able to imagine for a new, decolonized future for Puerto

Rico, ripe with freedom and love?

 REV I EW SYMPOS I UM

https://doi.org/10.1017/hor.2018.81 Published online by Cambridge University Press

https://doi.org/10.1017/hor.2018.81


Even with these questions, Teresa Delgado’s book is a unique and

welcome contribution from the diasporic Puerto Rican community to the

continuing development of US Latinx theologies, liberationist theologies,

and decolonial theologies. Her ability to construct a decolonial anthropology,

soteriology, and eschatology in the context of the Puerto Rican experience

is unprecedented but will certainly function as solid ground upon which

scholars can, and should, build.

MELISSA PAGÁN

Mount Saint Mary’s University

III. History, Colonialism, and Imagination

With her ear finely tuned to the nuances and prophetic utterances of

Puerto Rican literature, Delgado hears Puerto Rican peoples’ yearning for

freedom and for God. She knows well how the work of good artists anticipates

the emerging future before the rest of us have a sense that a shift is underway.

To respond to Delgado’s work obliges me to foreground my own social loca-

tion more specifically than simply identifying as a Latinx theologian. To

engage her as a Chicana and Mexican American theologian encourages a

self-reflexive positionality that takes not only the content of her contribution

seriously but the form of it as well. As a Chicana, I recognize the sociopolitical,

cultural, and economic colonization of the Mexican American people in the

United States, and I am committed to our political and spiritual liberation.

Similarly, I identify as Mexican American, as part of a people not all of

whom share my political perspective and commitments. History, colonialism,

and imagination each suggest spaces for conversation among Puerto Rican

and Mexican American theologians.

History
History matters. Early theological works written from and for the

Chicanx/Mexican American community often included an account of our

history in the United States, with critical attention to overlooked sources.

Critical history as a theological source figured more prominently in works

written some decades ago. Fewer recent theological works have

 For example, see Virgilio Elizondo, Galilean Journey: The Mexican American Promise

(Maryknoll, NY: Orbis Books, ); Allan Figueroa Deck, The Second Wave: Hispanic

Ministry and the Evangelization of Cultures (Mahwah, NJ: Paulist Press, ); María

Pilar Aquino, Our Cry for Life: Feminist Theology from Latin America (Maryknoll, NY:
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