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On Decoloniality interconnects a diverse array of perspectives
from the lived experiences of coloniality and decolonial thought/
praxis in different local histories from across the globe. The series
is concerned with coloniality’s global logic and scope and with

the myriad of decolonial responses and engagements that contest
coloniality/modernity’s totalizing violences, claims, and frame,
opening toward an otherwise of being, thinking, sensing, knowing,
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to the lived concerns of dignity, life, and the survival of the planet.
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BEGINNINGS

The world needs other stories.
—CORINNE KUMAR

How many stories have we been told?! How many stories have been shrouded,
silenced, and untold? And what about all those distorted stories that form
part of the master narrative, the myth of nation-state, universalism’s politi-
cal discourse, and coloniality’s global project all wrapped up as one? Those
stories constitutive of the enduring colonial legacy and devastation, and
most especially the enduring legacy and devastation that is the colonization
of the mind? The Pakistani feminist Corinne Kumar reminds us of these
stories, while calling forth the many others that we need to exist and re-exist
in a world where existences outside and in the fissures and cracks of the
dominant story line are denied.

I seek these latter stories, the herstories and theirstories, the stories re-
counted and shared, the stories that are mine, and all those constructed
walking with others present and past. I seek the stories that unsettle and that
crack coloniality, that re-member that which has been dis-membered, and
those that weave decolonizing paths. Of course, the stories in and of them-
selves are not enough; yet their gathering is part of the beginnings.

I grew up in a white, working-class family of mixed immigrant origins.
From the time I can remember, the origin stories that I was told made evi-
dent not only the difference in roots—Irish, rural Nova Scotian, peasant
Lithuanian—but also the lived tensions among them. For my father, who
proudly identified with the male genealogy of the first, there was a hierarchy
of whiteness and social status at play in which the latter two—reflection of
the female lineage—were constantly demeaned. Moreover, and as occurs in
many families, there is another ancestry that remained negated. This, as |
have come to learn in more recent years, is tied to the historical presence of
free Black people in Nova Scotia, including in my paternal grandmother’s
own genealogy.



My childhood was lived in two small towns in central Massachusetts, one
beside the other and both on lands dispossessed from the Nipmuc Tribal
Nation.? I never knew this story of the land until now. As I was finishing
this book, I realized that I had never been told—nor had I asked—about the
memory-life that gave origin to this territory-land. A search brought me to a
2016 article in a local newspaper that led me to a detailed research study pub-
lished in the International Journal of Historical Archeology and to the Nipmuc
Nation’s webpage.’ The story is fragmented and it is long. I will only retell
here some of its pieces.

Magunkaquog—what in 1846 became Ashland, the town where I lived
from the age of about three or four until eighteen—was the seventh of four-
teen “praying plantations” or “praying Indian villages” established by the
English missionary John Eliot between 1650 and 1675 to aid in the conver-
sion of the Indian population. As the Nipmuc Nation details, Eliot believed
that by removing the Native peoples from their tribal villages and creating
towns for them, the Natives would eventually forsake their “ungodly” ways
and emulate the English. Here “the native people were forbidden to prac-
tice their traditional ways, wore English style clothes, lived in English style
homes and attended the Puritan church.” The reasons for voluntarily moving
to these towns were varied, including “protection from Mohawk attacks, cu-
riosity about English ways, economic survival, education, and the availability
of food and clothing”* While many Nipmuc made strategic alliances with
Eliot and later with the English colonialists—even fighting on their side in
the various wars—these alliances did not eliminate the lived reality of colo-
nial violence, including the ongoing dispossession of Nipmuc lands, nor did
they necessarily wipe out the Nipmuc’s own agency, spirituality, cosmology,
knowledge, and sense of collective subjectivity and being.

Still, and although the story is fragmented, what is known says much
about the patterns and deep roots of settler colonial power and dispossession.
In 1715 Harvard University “bought” Magunkaquog. “Harvard’s knowledge
of the Magunkaquog community is not surprising given the close associa-
tion between Eliot, the college, and its charter mission to Christianize the
Indians” Yet the reasons for the “purchase” are not totally clear. Stephen
Mrozowski, Holly Herbster, David Brown, and Katherine Priddy suggest that
they were most likely tied up with a “larger political drama” between New
England leaders, missionaries, and the English government.’

The deed of the “sale” of Magunkaquog’s eight thousand acres (the origi-
nal of which is still housed in Harvard’s archives) included fifteen Native
signatories, one of whom was found dead the following day, hung by his own
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belt. Evidence suggests not only that a group of the Nipmuc Nation opposed
the deal but also that the purchase itself was shrouded in illegalities and
questions of settler colonial power. Harvard held on to the property until
the mid-eighteenth century, leasing parts to English colonists for farming. It
seems, however, that the “Christian Indians” stayed on the land, even after
it passed into private ownership in 1749.°

What does it mean to grow up on dispossessed land, I ask today, land that,
according to this archaeological study, included—not far from my childhood
home—a Nipmuc meetinghouse and its religious-spiritual grounds? And
why were these stories of land and life never mentioned in school and gener-
ally obscured—at least for me and, I suspect, for most if not all non-Nipmuc
town residents—for practically three hundred years? Is this not part of the
master narrative, the global project of colonization-civilization that replaces
memory with distorted histories that endure in and through a colonizing of
the mind?

As is probably the case throughout Turtle Island (North America), the
violences of ongoing settler colonialism and dispossession have continued
with the years. In 1917 the Nyanza Chemical Plant and Waste Dump was
constructed on thirty-five acres of these same Nipmuc lands, where it con-
tinued until 1978. Nyanza became in 1982 one of the first ten “superfund”
sites designated for cleanup by the Environmental Protection Agency. As an
agency report details, Nyanza generated “large volumes of industrial waste-
water containing high levels of acids and numerous organic and inorganic
chemicals, including mercury, leading to soil and groundwater contamination.
Over 45,000 tons of chemical sludges generated by Nyanza’s wastewater
treatment processes, along with spent solvents and other chemical wastes,
were buried on site”” The area with the largest amount of buried waste and
exposed sludge is referred to as the Megunko Hill section, the same hill on
which the Nipmuc meetinghouse once stood.

I don’t recall hearing about the plant or its dangers when [ was growing
up in the 1950s and 1960s. Yet it was there in close proximity, behind the high
school and next to a baseball field where many played and where many cooled
off in or ice-skated on the multicolored waters of the small adjacent pond, a
chemical water pool. Today the grave health problems suffered by many who
were Ashland residents during Nyanza’s operation and its aftermath, includ-
ing my own {amily, are increasingly known. Nonetheless, the deeper signifi-
cance for the Nipmuc Nation is most often rendered invisible. I can’t help
but ask whether the plant’s destruction of land, water, and life is not part of
the continual colonial legacy of violation, denigration, and dispossession.
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There are some voices, however, that are weaving the relation. In my search,
I came across mention of the artist Dan Borelli’s project of Ashland-Nyanza
that endeavors to give presence to the social history long hidden. In 2016
Borelli inaugurated a memorial healing garden on Megunko Hill in between
where the meetinghouse and the chemical dye plant once stood. At the inau-
guration, members of the Nipmuc Nation performed a healing ceremony in
this garden, a ritual of forgiveness,® a ceremony of memory, re-membering,
and re-memorialization, of putting together the fragments and pieces that
colonial violences have dis-membered.

I now know that I carry this story of colonial violence in my body and my
mind, not by choice but by land, inheritance, and birth, and by oblivious-
ness and ignorance without question. Encountering these pieces hidden and
not known to me until now is a gift; a gift that opens cracks in the oblivion
that coloniality perpetuates and delivers, and the innocences it enables and
allows. Although I left Ashland in 1970 and have not returned since, the co-
lonial weight of its story is now part of my herstory. Reclaiming the balance
of this, and of all the stories that I—and we, including the readers here—have
not been told, is a necessary step in understanding that coloniality is not a
metaphor, to paraphrase Eve Tuck and K. Wayne Yang” It is embodied, situ-
ated, and lived. Whether we like it or not, it is constitutive in a myriad of ways
of who each one of us is: of those whom coloniality works to oppress, those
whom it works to privilege, those whom it works to co-opt and capture, and
all those who find themselves among or in between oppression, privilege,
co-optation, assimilation, inclusion’s ephemeral promise-hope, or western
modernity’s civilizing project, universalizing grip, and imperializing frame.!°

While coloniality is everywhere, it is differentially embodied, situated,
experienced, and lived. Indigenous peoples, African descendants, people
of color, and women—most especially women of color—know this all too
well, especially when their very existence and humanity are questioned,
dismissed, and denied. Yet how often do those not marked by the colonial
difference recognize their situatedness, embodiment, experience, and envel-
opment in coloniality’s matrices of power, including its societal structures,
institutions, and knowledge frames, and recognize the plurality—rather
than unicity—of world-senses and lifeways? I am not suggesting rhetorical
acknowledgments of settler guilt, as if such acknowledgment could somehow
ameliorate colonial history and reconcile colonial blame." Rather, I am refer-
ring to the work to be done to disrupt, transgress, and break apart—to crack—
coloniality’s permanence and hold, work that necessarily entails, following

George Yancy, an unsuturing of “whiteness as the transcendental norm.”"?
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All this is part of the project of this book. Its idea began a number of years
ago. However, its situated, embodied, storied, and lived character made it,
for all too long, a work always in process and progress, a praxis within—
rather than about—existence difficult to compose on computer or paper.

Several years ago, I put a hammer next to me on the desk. The hammer
keeps present the doing of cracking and the labor of crack-making; that is,
the work to be done in the multiple contexts and situated spheres of lived
life (including, but not only, in teaching, writing, and the university), the
work of doing with and that of thinking with and from—not studying abour—
other crack makers, and the situated-embodied work with and from myself.
And the hammer reminds me that to crack coloniality means, first off, to
crack and fissure the coloniality that is part of me. It is to recognize how
coloniality has invaded and permeated my existence and being without per-
mission, approval, and most often without my awareness or recognition. It
is to comprehend how coloniality is naturalized in/as existence itself. And
it is to consciously struggle to disrupt this naturalization and totalization,
including—to paraphrase Kumar—its institutionalization and universaliza-
tion of the supremacy of the white, the European, the US “American,” the
Christian, the West; an institutionalization, universalization, and violence
“nationalized” in territories throughout the globe.

Coloniality

Coloniality is the concept that the Peruvian sociologist Anibal Quijano in-
troduced in the late 1980s and early 1990s to refer to the constitution of a
model and pattern of domination and power that began in 1492 with the
so-called conquest (read: invasion) of the Cross and Crown, the colonization
of the lands referred to today as the Caribbean and Latin America, and the
subsequent reordering of the world with Europe at the center.” The ideas of
race and gender were—and are—fundamental to the coloniality of power; its
social classification and othering of populations; its control of labor, subjec-
tivity, authority, and knowledge; and its constitutive entwine with moder-
nity and capitalism, both of which took form with and through coloniality
starting in 1492. The practices and policies of genocide and enslavement,
the pillage of life and land, and the denials and destruction of humanity,
spirituality, and cosmo-existence became the modus operandi of this model
of western Christian civilization that later traveled the globe.!* As I argue in
this book, systemic racism and heteropatriarchy are component parts, as are
the binaries that profess to fix and determine both gender and nature.
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Coloniality, as such, is not a descriptive term to refer to the practices of
domination in and of a colonial past. It is part of the hidden stories, the local
histories that became and continue to become global designs."” Coloniality
is the complex matrix or matrices of power that, in its constitutive inter-
weavings with capitalism, patriarchy, and the ongoing project of modernity,
continues to configure and reconfigure, to control and order existences,
knowledges, nature, and life throughout the world. In this sense, coloniality
is not a modern replacement word for colonialism. Rather, it is a decolonial
conceptual framework, logic, and analytic for understanding and interven-
ing in the systems and structures of power in which all of us are part, systems
and structures deeply marked by race, gender, and heteropatriarchy, as well as
class; by the dispossession of bodies and land; and by western rationality
as the only framework and possibility of existence.

Coloniality in no way precludes or erases the specifics of settler colonial-
ism as it has been constructed and lived, most especially in what the settlers
named Canada and the United States. While settler colonialism is distinct
from the coloniality of power established in sixteenth-century South and
Central America, its patterns of power and systems of violence—including
genocide, pillage, dispossession, expropriation, enslavement, racialization,
and dehumanization—are, without a doubt, related. In fact, and as Rich-
ard Gott argues, Latin America is, in many ways, also a white settler society
since Europeanization, the importation of European migrants, and the ex-
termination of Native peoples were central parts of the nineteenth-century
history of many nations, including Chile, Argentina, Paraguay, Uruguay,
and Venezuela.!® Coloniality is, in this sense, an analytic that connects the
broader struggles of Indigenous nations in the North and South, a connec-
tion that builds what Emil Keme refers to as the “transhemispheric Indig-
enous bridge” that is Abya Yala (or Abyiayala) and in which the plurality of
territories, memories, stories, and struggles remains.!”

My approach to coloniality in this book offers and invites such connec-
tions. Moreover, it brings together my own processes and experiences of
learning to unlearn and relearn, and of social, political, educational, epis-
temic, and existence-based questioning, unsettling, unsuturing, and strug-
gle lived first in the United States and, in the last almost three decades, in
Ecuador. T recognize and think from and with these territorial groundings,
which is distinct from studying or writing abour. And, at the same time,
I contemplate the global nature of the colonial matrix of power and the
threads woven with decolonizing struggles throughout the world.
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Cracking coloniality, in this sense, and as I will show throughout this text,
references the decolonial work that exists, is taking place, and needs to be
done. It is not about decolonization as a linear process or point of arrival,
or as a metaphor that, as Tuck and Yang rightfully argue, all too often “sup-
plants prior ways of talking about social justice, critical methodologies, or
approaches which decenter settler perspectives,” with little or no regard for
how decolonization wants something different from these forms of justice,
criticity, and critique.!® To crack coloniality means, for me, to open fissures
in this totalizing system or matrix of power, and to widen further the fis-
sures that already exist in coloniality’s supposedly impenetrable wall. The
fissures and cracks are about the situated and embodied questions and work
we need to do with ourselves and about the questions and work to be done
with respect to social structures, institutions, and practices, including those
related to knowledge; to being, becoming, and belonging; and to existence it-
self, particularly in these present times. The fissures and cracks evidence ac-
tionality, agency, resistance, resurgence, and insurgent forms of subjectivity
and struggle; they are the spaces of creation against and despite the system,
of hope against despair, of life living up against coloniality’s present-day
project of violence-dispossession-war-death all intertwined; of re-existence
in times of de-existence. The fissures and cracks are not the solution but the
possibility of otherwises, those present, emerging, and persistently taking
form and hold.

Existence, Re-existence,
and Existences Otherwise

Coloniality necessarily raises existential questions that are situated in life, in
the lived contexts of being in a world—and being-in-the-world—when one’s
very existence is continually threatened and called into question. Frantz
Fanon spoke to this problem well, as have a number of contemporary Af-
ricana philosophers of existence, most especially Lewis R. Gordon, Sylvia
Whynter, Paget Henry, and Nelson Maldonado-Torres. As many anticolonial,
decolonial, and community-based feminists, and feminists of color, including
Corinne Kumar, M. Jacqui Alexander, Maria Lugones, Laura E. Pérez, Rita Se-
gato, Gloria Anzaldua, Gloria Wekker, Sylvia Marcos, Saidiya Hartman, Aura
Cumes, Breny Mendoza, Ochy Curiel, Lorena Cabnal, Oyeréonké Oyewumi,
Leanne Betasamosake Simpson, Tsaywa Canamar, and Betty Ruth Lozano
Lerma, among others present in this text, have made clear, these struggles of
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and for existence are rooted not only in the problem of race but, more cru-
cially, in the intimate ties of racialization, heteropatriarchy, and gendering.
Likewise, they are about reconstituting relationality with and among the
human, nonhuman, and spiritual worlds.

As such, I ask, what might it mean to take seriously Pérez’s plea to “unthink
and rethink braver, more truthful, and more deeply human understandings
of being and existence”?" “To move past the boundaries of alienation” and
toward “the promise that oppositional knowledges and political mobiliza-
tions hold,” as Alexander suggests, enabling crossings and relation between
the secular and sacred, the human and nonhuman, the embodied and dis-
embodied, between tradition versus modernity, “us” versus “them,” and the
many other oppositions and separations of existence and everyday life??°
And, following Gordon, how are we to understand the existence-based ques-
tions conditioned by Blackness—especially those “premised upon concerns
of freedom, anguish, responsibility, embodied agency, sociality, and libera-
tion”—as realities and questions of humanity, of struggles to live on evoking
and invoking those that came before?”!

All of these questions interweave with mine. While the queries I raise in
the pages that follow are many, there are two principal ones that orient and
guide: How are we to sow and grow existence, re-existences, and existences
otherwise in, from, and making decolonial cracks, opening toward and reveal-
ing radically distinct arrangements of knowing, theorizing, thinking, and
doing, and of being, becoming, belonging, and living in relation, particu-
larly in these present times? And how are we to understand this embodied
and situated praxis as constitutive of the necessary and ongoing processes of
learning to unlearn that which coloniality has naturalized and inculcated,
and of learning to relearn from, with, and in coloniality’s decolonial and
decolonizing outside, borders, fissures, and cracks?

My reference to existence here takes me beyond ontology. Like Fanon, I
am not interested in the individual and individualized construct of Being or
in the phylogeny of the species.?? I am also not interested in Eurocentered
constructions of ontological existence that, all too often, find their ground
in what Emmanuel Chukwudi Eze describes as a capitalist metaphysics of
consciousness and domination.?

My concern instead is with social existence, with sociohistorical, so-
cioherstorical, and sociotheirstorical considerations that—and not unlike
Fanon’s sociogeny—point to and are constitutive of existential struggles of
and for life, struggles that emerge out of the negation, denial, and subjuga-
tion of one’s existence; struggles resisting, existing, re-existing.
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Re-existence is an actional idea that has its roots in the long horizon of
struggle of Black and Indigenous communities. It was the Afro-Colombian
artist-intellectual Adolfo Alban Achinte who introduced the term at a pub-
lic event in Quito in 2005, making clear the way it interpolates and undoes
coloniality’s semblance of total and totalizing power. As he explains, re-
existence refers to “the mechanisms that communities create and develop
to invent daily life and power, in this way confronting the hegemonic proj-
ect that since colonization until our present day, has inferiorized, silenced
and negatively made visible existence....Re-existence puts off center the
established logics in order to look for, in the depth of cultures—especially
Indigenous and Afro-descendant—the keys to forms of ... organization and
production that permit the dignifying and reinventing of life and its contin-
ued transformation.”**

For Alban, it is in the specific context of the construction of Black sub-
jectivities that re-existence takes meaning and form. “My argument,” says
Alban, “is that the enslaved did not just resist the system of enslavement,
they configured a particular form of existence as a project of society and life,
a project that is still evidenced today in Black ancestral communities. Black
peoples fought for freedom and in this struggle they developed ways to exist,
that is to be in the world in the condition of subjects”? Re-existence, in this
sense, is part of the long horizon that continues into the present in racial-
ized and discriminatory societies. It implies “living in ‘other’ conditions,”*
to exist and not just resist—to re-exist resisting and to resist re-existing—to
re-elaborate and build projects of society and life in adverse conditions, and
to surpass and overcome these circumstances, resignifying and redefining
life in conditions of dignity and self-determination: a re-existence as subjects
and with others in radically distinct terms, confronting at the same time the
biopolitic that controls, dominates, and commodifies subjects and nature.”

In a somewhat similar sense, the Brazilian geographer Carlos Walter Porto-
Gongalves began in 1998 to refer to what he termed “r-existence,” this explained
in a later text as “the spaces that were never conquered by the colonial
invader ... the spaces of freedom in the midst of slavery/servitude... that
serve as bastions of r-existence; that is, a resistance that is not simply a reac-
tion to the invader, but a form of r-existence because it incorporates new
horizons of ethnic and peasant communities’ own senses reinvented in these
circumstances. These communities resist because they exist; therefore, they
r-exist’2

Of course, the use and conceptualization of the term did not necessarily
begin or end with Alban and Porto-Gongalves. The Oxford online dictionary
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maintains that the word re-existence first appeared in the mid-seventeenth
century, in the work of the philosopher, poet, and theologian Henry More
(1614-87). Its meaning: “renewed or resumed existence”; “a new or further
existence””” Nonetheless, what interests me here is re-existence’s praxical
and actional intentions and inventions; that is, the ways that people are sow-
ing and resowing life, cultivating the possibilities of an otherwise, of social,
cultural, political, epistemic, ethical, and existence-based affirmation.

How is re-existence rising up and living on today in societies deeply
marked by the systemic violences of racism, gendering, Christianity, and
heteropatriarchy? Of the continual dispossession of bodies, land, knowl-
edge, and life in Native territories throughout the world? And what about
the pluriversal of existences past and present that defy, contest, unsettle,
and crack coloniality and its continual configuration and reconfiguration of
power, including—but not only—in the colonial institutions of education,
schooling, and state? These are some of the crucial questions and concerns
of the book that you have in your hands.

Modes of Writing
and Organization

As I said at the outset of this introduction, this book is situated and em-
bodied; it could not be otherwise. Consequently, its modes of writing are by
no means usual. They too are situated, embodied, grounded, experienced,
and lived, part of what Conceicao Evaristo describes as escrevivéncia, a “writ-
ing engaged, committed to life, to living,” and to the relation with lived
reality; a writing-living that denounces, disturbs, and calls out from one’s
own historic processes and subjectivity.’® The modes, moreover, assume a
serpentine rather than lineal movement. I meander in and out of auto-
biographical narratives and narrations, personal letters and conversations,
lived accounts, and weavings of thinking with authors, artists, students
present and past, ancestor-guides, intellectual militants and activists, and
political-epistemic, collective, communal, and community-based subjects,
processes, practices, actions, and movements. In this weaving, [ make no hi-
erarchical distinctions; all are thinkers. The writing, in essence, is part of the
cracking and of the existences and re-existences rising up and living on, pro-
cesses within which I endeavor, through a pedagogy of questioning of sorts,
to actively engage you, the reader. My writing, in this sense, intends to stir
up, to unsettle, to implore, and to defy inaction and indifference.
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The text is organized into five chapters. While each affords connections
to the next, they can also be read and pondered on their own. I begin in
chapter 1 with the force of cries, the presence of cracks, and their connec-
tions. They are cries of outrage, indignation, and dignified fury, mine woven
with others; cries that denounce, define, and scream out against the present-
day intertwinement of violence-dispossession-war-death and the targeted
de-existences present and taking form; cries that detail coloniality’s muta-
tions, changing strategies, and reconfigurations, including in the time of
CcovID-19. Here the clamor of shared cries sounds the impetus and will to
struggle, to resist and re-exist and not just survive. With these cries come the
cracks, the debilitating of the wall, and the praxis of fissure.

Chapter 2 asks about and walks the intermeshed processes of decoloniz-
ing and deschooling. It is a narrative of sorts, thought and told through frag-
ments of my own ongoing story of learning, unlearning, and relearning. I
conceive the fragments as pieces of cloth, written on over many decades.
The fragments are not meant to be pieced together into a whole since that
would suture, close up, or bring to a finish not only the narrative but also
the ongoing character, process, and doing of praxis and pedagogy that, in
and through the chapter, unfold and take form. With the fragments, pieces
of my own asking and walking, existences and educations otherwise take on
lived form.

Chapter 3 traverses the binaries and boundaries of gender, race, nature,
and knowledge. It is concerned with the intertwinements that coloniality/
modernity has made and continues to make between and among these axes
and their binaries of power. And it asks about the present-past practices,
philosophies, and modes of lived existence that resist, persist, and re-exist,
disrupting and transgressing what Alexander refers to as the “existential
impasse,” reassembling what belongs together.’! In these ways, the chapter
opens toward what often cannot be seen; these are the cracks but also the
profound relations and interconnections that enable and call forth distinct
ways of being, sensing, and thinking, and, most especially, of making and
doing a feminist politics grounded in life, spirituality, and relationality.

Chapter 4 is concerned with the undoing of nation-state, acknowledg-
ing that state formations—whether neoimperial, neoliberal, progressive, or
increasingly corporate—are what the Kurdish leader Abdullah Ocalan calls
“the spine of capitalist modernity” and “the cage of natural society.”*? More-
over, they are central pegs—with and through their binaries, borders, bound-
aries, and forced incorporation of peoples and land and, relatedly, their
structures, institutions, knowledges, and practices—in the maintenance,
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configuration, and reconfiguration of coloniality’s global order. Here I ask
about how the nation-state’s naturalization and universal hegemonic hold is
being undone from the land, on the ground, and with and through plurina-
tional propositions. While the reflections open toward processes of thinking
and doing in various territories of the globe, they give centrality to those I
have been most closely engaged with in the Andes.

The book closes in chapter § with thoughts on, from, and with sowings,
resowings, and cultivations of existences and re-existences. It gives attention
to the prospects of growing an otherwise, a something else within the ex-
tant cracks. And it considers the ongoing decolonizing work of fissuring and
cracking. In so doing, it weaves relation with the chapters that come before
while, at the same time, offering reflections on how concrete, situated, and
embodied subjects are planting life where there is death; making seedbeds of
decolonial doing, thinking, and existing; practicing the sowing; and recon-
stituting the sense, hope, and possibility of life.

A short epilogue added in June 2022 as notes to readers shares some of the
commotion lived as I finished the book’s final review, opening reflections on
the realities of these times, on present-past intertwinements, on territorial
interconnections, and on relations of corporalities, subjectivities, and strug-
gles for dignity and life in the lands that I, you, and we call home.

I invite the reader not only to peruse the pages that follow but also to en-
gage with the text, to make it your own, adding your cries, questions, walk-
ing paths, traversings, undoings, plantings, and, above all, stories. As Kumar
reminds us, “The world needs other stories” But it also needs more people with
hammers, more folks from different territories of the globe willing to assume
and become part of the collective work and praxis of cracking coloniality’s
wall, opening, widening, and connecting the fractures, fissures, and cracks,
which are the re-existences rising up and living on.
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