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The chapter title, an oft-cited aphorism among U.S. Hispanics, expresses
the importance of relationships in constituting who one is. Aphorisms are
wisdom phrases “frequently used in daily life to explain circumstances,
to communicate meaning, to teach values and expected behavior, and in
general to share among the members of a community the wisdom of liv-
ing learned by many generations.™ While such aphorisms are not the ex-
clusive creation of any community, their uniqueness lies in their ability to
uﬂﬂuﬂﬂmﬂqﬂ&mﬂmﬂnﬂmnhﬂﬂmm
of persons. Because they emerge within particular linguistic and cultural
contexts, they are often valuable sources for gaining communal self-un-
derstanding.?

The aphorism Dime con quién andas y te diré quién eres affirms that par-
ticular relationships (not simply relationskip in the abstract) constitute per-
sons, and that the specific persons with whom we relate mediate self-un-
derstanding.? The active sense of the expression andar-con (to walk-with)
suggests an understanding of what is human, defined not so much as static
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presence but, rather, as a dynamic being-with others.! Moreover, since
“walking-with” others presupposes an embodied anthropology,® we ac-
company persons within spatial and cultural landscapes. Consequently,
implicit in this aphorism is not only “who” mediates self-understanding,
but also “where” and “how” such mediation occurs. The wisdom of this
aphorism will guide the theological reflections of this essay.

Were we to consider theologically, from the keart of our people, particular
persons who reveal this . we would have to recognize (be-
yond the crucified Christ* and specific saints that accompany U.S, His-
panics’) the “Marys” of U.S. Hispanic popular Catholicism.* As Orlando
Espin notes, "Under different names, in different locations, and with dif-
ferent external appearance, the veneration of Mary is so pervasive in His-
panic popular religion and daily life that it would be practically impos-
sible to understand U.S. Hispanic cultures without the Marian symbol.™
Mary, Espin goes on to emphasize, says more about the persons she ac-
companies than about the New Testament fAgure identified as the mother
of Jesus, In her accompaniment of U.S. Hispanic communities, I will ar-
gue, Mary provides a central locus from which to construct U.S. Hispanic
theological anthropologies.

Upon close examination of any U.S. Hispanic popular devotion to Mary
(for instance, Our Lady of Guadalupe, or Our Lady of Charity, or Our
Lady of Monserrat),”™ one realizes how each of these devotions reveals not
only a specific community of persons (i.e., Mexican-Americans, Cuban-
Americans, Puerto Ricans, etc.), but also the distinctive cultural nature of
her accompaniment. In other words, Mary walks-with persons who have
been culturally marginalized. As she looks at, welcomes, and assumes the
cultural face of those who have been rejected, forgotten, and oppressed,
they are welcomed, remembered, and resurrected.

The present essay will highlight the story of Our Lady of Charity. This
story, as all other Marian stories, emerges from and reflects local commu-
nal experiences." Building upon U.S. Hispanic precedents, we understand
the story of Our Lady of Charity as a popular faith expression. Its wide-
spread appeal among Cubans and Cuban-Americans does not necessarily
make this story popular. Rather, the popular element of this story derives

from its association with communities who have been or continue to be
n

marginalized.
Retrieving a popular story as a source for theological reflection may
not be universally accepted. To associate any kind of normativity, letalone
to attribute theological wisdom, to a popular faith expression has been
about in post-Tridentine Christianity.” Indeed, “for a long time popular
ﬂﬁﬂu“hﬂwmww-lmﬂm
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of the most respected theological voices of our times have recognized popu-

If the Church, despite its institutional character and hierarchical or-
gmiuﬂm,llﬂuﬂwmhufh'ﬁnphn{ﬂnd,"lpiigﬂmﬂmmh
in which everyone not only receives but also gives and serves, s
“popular religion” then not a constitutive moment of this Church of the
one and entire people of God, whose faith is the point of reference for theol-
ogy and the real object of its reflection? We would then still have to
determine within this one Church as the People of God the precise
relation, one to another, of the magisterium, official church doctrine,
the life of faith, popular religion, and so on. But it would be impos-
sible to deny that popular religion has a fundamental importance
for theology (and not just the other way round),*

Recognizing the importance of popular religion as an indispensable source
in theological reflection and as a constitutive moment in the life of U.S.
Hispanic communities, this essay explores the story of Our Lady of Char-
ity asa locus in theological anthropology.

The story of Our Lady of Charity, like other U.5. Hispanic Marian sto-
ries, has been primarily transmitted by and as an oral tradition.™ A com-
prehensive theological study would require listening to and document-
ing the varying voices that make up and embody this tradition.” Such a
task lies beyond the scope of this essay, Instead, we will highlight the
recently discovered testimony of Juan Moreno as a key theological source
within the oral tradition."

This locus theologicus makes sense for four reasons, First, Moreno was
an African slave who in storylike form recalled how he, along with two
Amerindians,"” found the statue of Our Lady of Charity and wilnessed
thereafter some of the key events that constitute the tradition.® Second, as
a story of someone who could not read or write,™ his testimony reflects
the oral basis of this tradition. Third, as a representative of an enslaved
community he witnesses the popular nature of this devotion. Indeed, the
devotion is popular because it emerged from and flourished within the
heart of a marginalized copper-mining community.® And fourth, Moreno's
story is consistent with the Christian oral testimony that has kept alive the
memory of Our Lady of Charity.®

In what follows, we will first briefly examine the anthropological na-
ture of stories and then summarize Moreno's account of Our Lady of Char-
ity. Second, we will discuss how this story reflects a Christian understand-
ing of what it means to be human: to be a human person in the image of

od means to be relational as God is relational.™ To image how God is
at ._.- i o w alk pree LRI .ﬁ_:_ EM “‘-W% ¥ IHMH

=y




L s e W =i M. N
gkt w51 - B TS o T e e
|

o J A g 1 k& bt b e SRS

[ 2 ey il 3 ¢
secific sociocultisidl Sndecape. Sinsilerto Jesus’ acocmpentinint of
marginalized, the poor, the suffering and the oppressed, Our Lady of
Charity walks-with enslaved Amerindian and African slaves in their

hm-mmmhﬁmm,“wmﬁ-
cuss how this story speaks to the reality of Latinos /as in the United States
today.

DIME LO QUE CUENTAS Y TE DIRE QUIEN ERES
(Tell me your stories, and | will tell you who you are)
STORIES GIVE RISE TO HUMAN IDENTITY

Ohur culture is a culture of stories. We live our stories.® Generally speak-
ing, stories give rise to human identity. They suggest how persons act and
are acted upon in the world. They describe relationships that influence
and partly determine who persons become. And they offer Latino/a
communities an alternative to modern and postmodern distortions of
the human person.® Stories resist the temptation to abstract persons from
their social location because "neither disembodied minds nor mindless
bodies can appear in stories. There the self is given whole, as an activity
i1 time."¥ Stories often recall a “dangerous memory,” foster communal
solidarity, and evoke human liberation.® Stories, argues contemporary
theologian Terrence Tilley, come in different genres: myths, parables, and
actions.™

Myths are stories that create worldviews. They foster traditions that
address the origins of a people. Myths often legitimize established au-
thorities, symbol systems, and the like, and attempt to give persons within
a particular social structure a sense of belonging. Conversely, parables
are stories that upset and overturn the worldviews created by myths.
Parables work within a mythic worldview to subvert such a view. Finally,
actions refer to stories that simply explore human experiences in the world.
Actions describe either fictionally or factually specific world events.

The story of Juan Moreno is an action that describes the rela-
tionship between the slaves living and working in the easternmost prov-
ince of Cuba in the seventeenth century and a religious object—the statue
of Our Lady of Charity.® This statue mediates, in a sacramental fashion,
for this community what it means to be human. The miracles associated
with Our Lady of Charity function parabolically to upset expected pat-
terns of relationships.® Who, where, and how she ies the com-

munity, and , who and what she saves, reveal the parabolic
nature of these sacramental Her miracles challenge, from
the perspective of the the “normative” ways of conceiving

answers to the question of what it means to be human.
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Charity and some theological reflections on the nature of her accompani-
ment.

THE STORY OF JUAN MOREND

Juan Moreno recounts how, as a ten-year-old child, he went along with
Rodrigo de Hoyos and Juan de Hoyos (two Amerindian brothers) in search
of salt. They spent some time on a cay located in the middle of the Bay of
Nipe (in the northeastern part of Cuba), waiting for good weather before
heading out on their mission. With the arrival of calm waters, they began
to row, and then they noticed a floating object. Upon close examination,
they realized that it was a statue, recognized by the Amerindian brothers
to be that of the Virgin with the Child Jesus in her arms, They were sur-
prised to discover that her clothes were not wet.”

Rodrigo de Hoyos read the following inscription on the base of the
statue: Yo soy ls Virgen de la Caridad (I am the Virgin of Charity). They
brought the image into their boat, took it ashore, and notified the appro-
priste Spanish authorities of their find. While they waited for the news of
&ﬁ;m!tnmﬂiﬂmhudeh{c}m,ﬂmmhﬁm.mrufumhalmppﬂ
mines,” the statue of Our Lady of Charity was placed on an altar within
the living quarters of their settlement.™ Rodrigo was charged with the
responsibility of always keeping her lamp lit.

Numerous miracles began to be associated with the Virgen de la Caridad.
For instance, Moreno notes in his testimony how Rodrigo de Hoyos and
Matias Olivera, a local lay hermit, witnessed on various occasions the dis-
appearance and reappearance of the statue from her shrine. Each time she
returned wearing wet clothes.™ Moreno also recalls how various persons
who worked the mines would hear Olivera addressing the following ques-
tions to Our Lady of Charity: “Where do you come from, Lady? Why do
you leave me alone? Why do you dirty your clothes if you know that you
do not have any others, nor any money to buy some more? How is it that
you bring them wet? From where do you come wet?™

Moreno relates that the site for a shrine to Our Lady of Charity was
determined by miraculous lights seen on top of a copper hill, and that
Olivera was saved by bystanders when he fell into 2 mine shaft located
near that same hill.™ According to the Moreno testimony, Matias Olivera
was heard to say that on one occasion the oil for the lamp of Our Lady of
Charity was not consumed for two consecutive days until supplies of lard
arrived.™ Finally, Moreno recalls that upon prayerfully processing with
&:mdommrﬂmmy,mm-mm.

severe drought.”
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DIME CON QUIEN, DONDE ¥ COMO ANDAS Y TE DIRE QUIEN ERES
(Tell me -Hi-hnh.uhﬂ-.ndhnwrﬂuﬁ-ﬂﬂnlmuhr_ln}
OUR LADY OF CHARITY )
AND THE NATURE OF HER ACCOMPANIMENT

Moreno’s story highlights sacramental interactions between the vari-
ous members of this copper-mining community and the statue of Our Lady
of Charity. These interactions reveal not only who the Virgen de la Caridad
accompanies, but also where and how she accompanies these members.
While these interactions suggest affirming relationships—persons care for
her, abide with her, converse with her, and even disagree with some of
hn-cﬂmu[fnrmmple,hn'mﬂpllmmﬂppﬂm]—&mﬂnﬂthu
witnesses less affirming relationships. The vanquishment of the members
ufﬂiamppﬂ-mirthgmmm&l]rudhpﬂhgingni&lhﬂtheyﬂd:
hmﬂlﬁlzkhﬂnfnppm&w:}uﬂﬂ@!ﬂbyﬂw?ﬁgm#
la Caridad. The following five points explore the preferential nature of her
accompaniment.

Our Lady of Charity walks preferentially with marginalized persons
wheo struggie to survive.

The most obvious example comes from her accompaniment of Juan
Moreno, Rodrigo de Hoyos, and Juan de Hoyos. Those who first encoun-
ter this image are members of an enslaved copper-mining community.
Sinﬂhrm]um,whubegimhhpubﬂcmhﬁurmmyhtpmrlmimﬂ-
cast (Lk 4:16-19), Our Lady of Charity begins her public ministry, if you
will, among “representatives of Cuba’s most exploited and poor classes:
two indians and a black slave, whom she fills with the joy of her pres-
ence.™®

Slwalsummpminuumnmuummmﬂtjrwhnmﬁhtum
vive. Recall for instance, how Matias Olivera was miraculously saved af-
urhﬂhghmammiiu&.MHWthh{mwdum'hﬂhimungm
he is able to hold onto a branch of a maguey tree. From there, he invokes
hvﬁzcﬂd:hﬂnﬁﬂmdmﬂ:ﬁ:rm.srmmhupm_
The branch does not collapse, and those nearby rescue him by using ropes.

MhmgmthMMﬁh{Iﬂhﬂﬂ
pﬂmﬁrwm&uh&rnf&aﬂtrinﬂuﬁhjplin—ahiﬂm
mmmmudwuhﬂ-cmvmkhwm
known for its numerous cures and miraculous interventions.* What is sig-
ﬁhﬂhhpﬂﬂu&#nﬁﬂhﬂﬂmdﬁm
For example, Olivera's “salvation” comes as a result of his accompany-
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ing community. His presence among (his “being-with™) the marginalized
mine workers saved him.® An parable-like miracle occurred:
the branch that held a strong body (Olivera’s) did not collapse, and the
community of weak bodies (the mining slaves}—who struggle to survive—
bestow life upon a representative of the very community that exercises
enslaving power over them. In other words, in this story the lives of per-
sons who marginalize others are related intrinsically to the lives of those
who are marginalized, The story invites the reader to realize that oppres-
sive relationships affect all persons within a given community. Those who
marginalize are also deprived of their humanity. Indeed, as Martin Luther
King Jr. observed:

whatever affects one directly affects all indirectly. I can never be what
1 ought to be until you are what you ought to be, and you can never
be what you ought to be until I am what I ought to be. This is the
interrelated structure of reality.”

Our Lody of Charity walks with persons in ways
that recall their marginalized cultural identity.

Religious expressions reveal cultural identity and vice versa.” The
miracle associated with how the statue of the Virgen de la Caridad was
found at sea wearing dry clothing, her various reappearances on land while
wearing wet clothes, and the lights seen on top of the copper hill may
suggest how her presence could have evoked the memory of the sup-
pressed Taino culture.* The dryness of the statue at sea as well as its wet-
ness on land resonate well with Taino cosmology. As some have noted,
characteristic of Taino metaphysics is the dual nature of all reality and the
ability of “inanimate objects to move and glow."¥

Maoreover, given the materials from which the statue of Qur Lady of
Charity is made, and her association with water, she probably mediated
for Juan de Hoyos, Rodrigo de Hoyos, and the other remaining Tainos of
this copper-mining community the cultural memory of their zeml, Atabex.*
Similar to Atabex, who was the mother of Yiicahu (the Lord of the all-
important cassava plant), Our Lady of Charity is, for Christians, the mother
of 2 Son who is confessed to be Lord of all creation. Again in a way similar
to Atabex, Taino goddess of the waters, the Virgen de la Caridad has always
been associated with waters.”

The ability of religious objects to mediate eultural meaning has been
amply explored. As William Christian has argued persuasively, images
communicate cultural values because,
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virtually totem objects, embodying in some way the essence of the
humanity of their devotees.®

%

Seen from a ive, Our Lady of Charity invokes a thor-
oughly “incarmational” understanding of what is human. Were we to agree
that in Jesus Christ, God embodies a specific marginalized cultural real-
ity, namely, that of a Galilean Jew,® we could embrace the sym-
balic accompaniment of Our Lady of Charity as an ongoing expression of
how the Christian God identifies with marginalized persons and assumes
their marginalized cultural reality.

Seen from a “New World” Christian ive, what the Virgen de la
Caridad accomplishes is in continuity with “Old World” Christian tradi-
tions. There is nothing new about bridging cultural and religious tradi-
tions and birthing forth persons who live, as we could colloquially say,
mnunpi:demdlIﬂdﬂﬂnﬁthlfmtmuchnﬂej.ﬁtthhuﬂufﬂmfhﬁs-
tian story is a theology that affirms how God, in Jesus Christ, bridges two
realities—what is human and what is divine—without in any way under-
mining either of these. At the heart of Our Lady of Charity’s story is an
anthropology that affirms how persons can bridge cultural worlds so as
not to subordinate or sacrifice an essential part of their humanity. In the
Virgen de la Caridad, what is Spanish does not subordinate what is Taino
(or what is African).® Rather, in her person cultural and religious expres-
sions accompany one another.

Owr Lady of Charity wolks in o marpinoiized londscape.

She walks in places where the marginalized live and work—namely,
the copper-mining settlement’s living quarters and the hill above the mines.
Moreover, her accompaniment of this community, in both the privateand
the public places (the living quarters and the mines), suggests the direct
relationship that exists between these two aspects of a person’s life. Per-
sons marginalized privately also generally experience public marginali-
zation, and vice versa.™

Tlnmhﬁmuhtph:hmthn:mnlhndmp:udihepmuuwhﬂ
inhabited and worked that land is also striking. The pillaged land that
had supplied the raw materials to make the Spanish artillery became the
place where Our Lady of Charity dwelled. The miracle of the lights be-
umnﬂwdgnﬂutindhmdmﬂlhmppu-mhhgmnrdqwhneﬂe
would reside. They placed her on a hill on top of the mine, directly above
the place where the slaves worked.™ While it is commonly assumed that
the statue of the Virgen de la Caridad was immediately placed in the main
Spanish shrine of Cobre Hill (the hill of the copper mines),”™ some recent
scholarship suggests that the statue may have been placed “in the chapel

this narrative.® God’s solidarity with this copper-mining

fests itself through the expression of a Marian symbol that empowers this
community to recall a dangerous memory. “To reduce someone to the
status of a non-person, to keep someone quietly in the situation of bond-
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of the hospital for slaves, which was adjacent to the shrine in El Cobre,™
This is no minor detail. Our Lady of Charity’s first shrine implies a prefer-
ential consistent with those who first encountered her. She is
to be found in the place where persons struggle to survive.

This preferential relationship between the Virgen de la Caridad and the
marginalized land can be further exemplified in the miracle that ends the
drought (according to Moreno's testimony). Matias Olivera, the lay her-
mit, literally walks-with Our Lady of Charity, prayerfully expecting that
life-sustaining waters will overcome a severe drought. Olivera takes the
statue out in procession, and Moreno tells us that in this very act that
which had been made lifeless (the exploited land) returned to new life
(*and in an instant the river grew and the drought ceased").¥

The barrenness of the river and of the land suggested the marginalization
of all creatures, while their resurrection implied a new way of relating for
2ll creatures that lived in this copper-mining community. The new life
and power of nature ("and the rain began to come down so heavy ™)™ mir-
rored the new life and empowerment offered by Our Lady of Charity to
the copper-mining community. The copper miners “dwelled-in” the land-
scape, and the landscape "dwelled-in” them. This connection between the
land and its people should not surprise us.*® As Sallie McFague has noted:

The link between justice and ecological issues becomes especially
evident in light of the dualistic, hierarchical mode of Western thought
in which a superior and an inferior are correlated: male-female, white
people-people of color, heterosexual-homosexual, able bodies-physi-
cally challenged, culture-nature, mind-body, human-nonhuman.
These correlated terms—most often normatively ranked—reveal
clearly that domination and destruction of the natural worid is in-
exorably linked with the domination and o of the poor,

of color, and all others that fall on the “inferior” side of the
correlation. Nowhere is this more apparent than in the ancient and
deep identification of women and nature, an identification so pro-
found that it touches the very marrow of our being: our birth from
the bodies of our mothers and our nourishment from the body of the
earth.*

Our Lady of Charity waiks in solidority with marginolized persons.

Charity as solidarity among the oppressed is the primary meaning of
: i :
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age, a dominating power must take away the memory of an individual’s
personal history, ancestors, and traditions. @ As we have seen, however,
ﬂurlndyniﬂuﬁtyum,&ﬁﬂ.n\dﬂnhuthzh.diﬁnmdpﬂm
within the community. The landscape and its people reveal her solidarity.

m:maﬂmﬁw,ﬂndﬁpkﬂmnnﬂmh}hp revesl their
religious and social marginalization. Names recall relational, cultural, reli-
gious, and origins. Names often reveal social and political
status. The names of Juan Moreno, Rodrigo de Hoyos, and Juan de Floyos
reveal not only their post-baptismal Christian identity, but also their sub-
ordinate status. Their names suggest cultural and religious marginalization,
since names often reveal the power of one person over an other. While
their baptism signified that they were considered human (as opposed to
being “a little less than human®), to Spanish authorities they were still
seen as natural children with only a mind in potentia.* In other words,
they were subordinate creatures, subject to the “rational” authority of fig-
ures such as Sénchez de Moya, the Spanish administrator of the copper

Mmines

Our Lody of Charity’s accompaniment of this merginalized copper-mining
community suggests an embodied anthropolegy.

As mentioned in the beginning of this essay, “walking-with™ or "be-
ing-with” others presupposes an embodied relationship. The members of
meppcr-mhﬁn_gcnmmmﬂyrdlhu:ﬂmmtﬂymﬂwudyuf&lrv
ity as an embodied person. They relate to her in ways that implicitly or
explicitly acknowledge one or more of the five senses. For instance, Juan
Moreno, Juan de Hoyos, and Rodrigo de Hoyos encounter the Virgen de la
Caridad while searching for salt. Salt was used both as a flavoring sub-
stance and as a food preservative. Moreover, upon seeing her, they car-
ried her into the boat. Recall too, how Matias Olivera questioned Our Lady
of Charity, expecting to hear answers her unusual disappear-
ances. Finally, her lamp oil, or more precisely her lard (manteca), was said
to be “a remedy for all ilinesses.”™ Oil used as a remedy suggested the
sacramental practice of anointing nnquhl'ndhudh——lpnl:ﬁmﬂui is
both healing and fragrant.

the reality of the poor and
uﬂqmulhmﬂuuﬂm-wt&ﬂmnmm'“d‘mﬂmwﬂ

igo de Hoyos, names that may have evoked the memory of
““’“5“‘ b in the Christian tradition.* In so doing, Our Lady
of Charity imaged who God is and called human persons to do the same.
ﬁ“' ' - bl nd s e THE B ""'. s W e : oty
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to overcome various sociocultural forms of marginalization. In her soli-
darity, she witnessed what it meant to be created in the image of God.
Being like God means walking-with others, especially and preferentially
the socioculturally marginalized persons as they struggle to survive.

DIME CON QUIEN ANDAS Y TE DIRE QUIEN ERES
SOME PRACTICAL IMPLICATIONS
WITHIN THE CONTEMPORARY REALITY OF U.S. HISPANICS

As stories are told again and again, they have the potential to be rein-
terpreted and appropriated so as to influence the lives of many peoples.
This is precisely why the gospel stories never cease to challenge, subvert,
and reenvision patterns of relationships. The story of Our Lady of Charity
can speak to contemporary U.S. Hispanic reality. To walk-with the Virgen
de la Caridad and with those who today are like the marginalized of the
copper-mining community, requires us to be-with the culturally
marginalized of our contemporary U 5. landscape and to walk in the places
where they abide.”

The story of Our Lady of Charity strikes a chord primarily among Cu-
ban-Americans, As Thomas Tweed's recent study has pointed out, Cu-
ban-Americans continue to live this story, especially within the physical
landscape of the shrine of Our Lady of Charity in Miami.* One can see
why faith-filled Cubans find religious significance in the ongoing experi-
ence of exiles saved at open sea by ropes thrown to their rafts. Associated
with water and the salvation of persons, the Virgen de la Caridad serves as
a symbol of hope for such exiles who, like Matfas Olivera, find themselves
erying out for help as they face life-threatening experiences.

Yet, it is precisely the association of Our Lady of Charity with exiles
that makes this Marian devotion capable of speaking to the reality of other
U.S. Hispanics. U.S. Hispanic “exiles” come to this land not only on rafts
that cross the Florida Straits but also on rafts that cross the Rio Grande.
Indeed, the Virgen de lz Caridad can be fittingly characterized as Our Lady
of the Exile. Exile is our most basic shared U.5. Hispanic experience.

Some of us came to the U.S. fleeing various oppressive sociocultural
conditions in our native lands, while others were "exiled” from their own
lands and eultural heritage as a result of U.S. expansionist policies.” For
mast of us, exile has come to be identified more and more with the reality
of sociocultural marginalization. The landscape where we live and the

whao rule it have not always been receptive to our cultural iden-

There are three signposts that highlight this marginalization: (1) the
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the places where U5, Latinos//as live and work. :

As we have seen, naming implies power over an “other.” In ways that
parallel juan Moreno, Juan de Hoyos, and Rodrigo de Hoyos, US5. His-
panics™ have been subjected to name changes. Take, for instance, the label
Hispanic, a name given to us by the U.S. Census Bureau. Most of us, how-
ever, prefer a name that relates us to our own or our family’s country of
origin (Cuban-American, Mexican-American, Puerto Rican, and g0 on).
While many of us have increasingly embraced umbrella terms such as
Hispanic or Latino/a, we need to remember the cultural limitations of
these labels. These terms can “melt” away human differences and thereby
marginalize the specific cultural identity of our peoples.

Perhaps more than ever, mutual relationships, common interests, and
recent issues within the U S, landscape (immigration policies, affirmative
action, and various educational propositions) have prompted us to recall
shared linguistic, cultural, and religious Catholic roots, and to create com-
mon ways by which to name ourselves as a whole. Without in any way
undermining the importance of the present as a community-building
moment among Latinos/as in this country, it is equally important not to

allow names—or those who exercise the power to name and describe
us—to suppress our particular cultural heritage. A U.S. Latino/a with
Cuban roots is not the same as a U.S. Latino/a with Mexican roots. The
“melting pot” theory, in all of its manifestations, must be resisted. Put
religiously, there are many similarities between Our Lady of Charity
and Our Lady of Guadalupe, but each assumes, reveals, and

the cultural identity of persons situated in distinctive spatial and cultural
locations.

The reception of U.S. Hispanic religious expressions within ecclesial
and educational institutions also reflects cultural marginalization. I recall
being in a Midwestern parish where an image to Our Lady of Guadalupe
hndhamphaﬂrwﬂuhﬂﬁdtﬂhm-lur.ﬂmsunﬁy,umy
wife and I walked into church, we realized that the image had been re-
moved from center stage and placed in a side chapel. A white carved
statue of a European madonna had taken its place. While no harm was
intended, we could not fail to speculate on the sacramental implications
dﬂmhhpﬂ&yﬂ:ﬁﬂemhlﬂnh&hhtm
ish was clear to us: European culture and religion is better than brown

. mestizoculture and religion. And, yes, sacramental actions do mirror com-
munal experiences.

The story of Our Lady of Charity resists the temptation to subordinate

one form of religious or cultural expression to another. The story chal-

lenges anthropological and religious marginalization. The Virgen de la

Caridad accompanied members of a marginalized copper-mining commu-

muuwmmummmwmm‘

and educational positions

Since religious expressions and human identity are intertwined,
marginalizing the former often implies human marginalization. The
present marginalization of U.S. Hispanic religious experiences in places
writh significant numbers of Latinos /as, such as parishes and educational
institutions, exemplifies the point. The failure of pastoral leaders, religious
educators, and non-Latino /a theologians to incorporate these experiences
into overall liturgical life, educational programs, and theological reflection
mirrors the concrete marginalization of bodies within locations that often
claim-—rather uncritically—a “catholic™ identity. In many of these places,
Latinos /as are under-represented in occupational and leadership roles.

Finally, as we have seen exemplified in the story of Our Lady of Char-
ity, what is of God does not discriminate among the various sectors of the
profane. Indeed, what is of God is intrinsically related with the profane,

Ly with those places where marginalized persons live and work.™

In ways parallel to the copper-mining community of the Caridad story,
marginalization characterizes the places where large numbers of U.5. His-
panics live and work. While the oft-heard accounts of sweat shops and
migrant camps have brought this issue to the forefront, we need to be
mindful of other less visible but equally oppressive experiences. Many
instances of labor injustice, long hours of low-paying work, mandatory
overtime in places with a surplus of documented or undocumented bod-
ies, linguistic barriers, the presence of Latinos/as in urban areas often
neglected and plagued with violence—these instances and too many oth-
ers also exemplify Latino/a marginalization in the United States. Given
these experiences the challenge that Our Lady of Charity presents is clear:
to walk in solidarity with persons who live and work within such places,
50 a5 to mediate God's saving grace.

CONCLUDING REMARKS

This essay provided an exploration in U.S. Latino/a theological anthro-

. It has done so mindful of this valume's efforts to reflect method-
ologically and theologically the heart of our peaple. A number of other loci
could have easily served our purpose. Given the present limitations, [ chose
2 devotion that resonates well with my specific cultural background and
ecclesial experience—the devotion to Our Lady of Charity. As the essay’s
argument and footnotes witness, however, this article attempted to re-
main faithful to some of the leading insights emerging in U.5. Hispanic

theological anthropology.
La Virgen de la Caridad offers a praxis for imaging who God is. Her lamp
oil can become, to paraphrase the testimony of Juan Moreno, a “remedy”
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for social diseases that afflict marginalized persons in our time. And un-
like those who walked the road of Emmaus with Jesus (who neither knew
him nor the purpose of his accompaniment), we can accept the invitation

to know whom and what she represents by walking-with persons within
her landscape. By walking-with Our Lady of Charity we affirm and reveal
the popular wisdom of the aphorism Dime con quién andas y te diré quién
eres. And in 50 doing, we bacome more God-like, truly “catholic,” because

we lift the lowly, depose the mighty, and feed the hungry—thereby ful-
filling the promises God made to all our ancestors now and forever (Lk

1:46-55).
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Miami. This mural weaves the ecclesial and national history of the Cuban people.
Mﬂumhhmmﬂm Lady of Charity surrounded by Cuban history’s
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Ihhmi.."lh ty. el pueblo cubano, encounters its salvation in
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