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Abstract

During the COVID-19 pandemic, people began to learn Quechua online in ways that were
not frequently used or possible before the transition to online learning in 2020.
However, literature on online learning during COVID-19 (Bissessar, 2021a; Fayed &
Cummings, 2021; Zhang et al., 2022) and language learning during COVID-19 (Chen,
2021; Harsch et al., 2021; van der Velde et al., 2021) does not consider the role of adult
minoritised language learning online in Latin America. This research explores how
Quechua was taught and learnt online due to increased engagement during the COVID-

19 pandemic, and investigates who was involved in this, and why.

This study draws on ethnography collated online between June 2020 and January 2022.
| attended over 600 hours of online Quechua classes, recorded over 360 hours of these,
and conducted 14 semi-structured online interviews with teachers and learners of
Quechua and one informal focus group. The corpus highlights three key themes: the role
of the Quechua worldview in language teaching, Quechua language learners as a
community, and reconnecting with heritage and Indigenous identity or connecting with

this for the first time, often as a way of healing.

The findings show transformation through engaging with Quechua language learning
online, with participants reframing their language ideologies, communities, and sense
of self. | argue that online Quechua language classes provided a virtual and temporal
‘breathing space’ (Fishman, 1991, p.58) in which participants could examine their
experiences with Quechua language and culture, in an intentionally welcoming space
for learning Quechua. Through these classes, participants could boost their wellbeing
and encourage others to achieve their language learning goals, by reengaging with their
heritage, language and culture and reimagining its role in their lives. Considering
Quechua language classes as a healing space during the COVID-19 pandemic highlights

the potential of the digital sphere for Indigenous language reclamation.
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Chapter 1 : Introduction — Quechua offline and online

1.1 Introduction

The COVID-19 pandemic shifted how education is accessed and experienced worldwide; as
physical classrooms closed and digital platforms surged in prominence, the global education
sector was forced to rapidly adapt. Among the many linguistic and cultural communities
impacted by this transformation were Indigenous language speakers and learners, groups often
already marginalised in formal education systems. This thesis examines one such case: the
learning of Quechua, an Indigenous language of the Andes. This research investigates how
Quechua was taught and learnt online during the COVID-19 pandemic. Through a combination of
digital ethnography and interviews with teachers and learners, it explores how online learning
reshaped access to Quechua language learning during the pandemic. It presents a picture of
those engaging with Quechua language learning online to unpack their language learning
motivations and the impacts of learning an Indigenous language online on their lives. It considers
the resultant impacts of Indigenous language learning online for language revitalisation and the

wider digital language teaching and learning environment.

My interest in learning Quechua impacted my choice of university in 2010, as Newcastle
University offered this possibility, although | had to wait until 2018 to start to learn it myself. |
have had various ongoing experiences with Peru’s Indigenous communities since 2012. However,
learning Quechua online was not readily available or possible before 2020 and was not a potential
topic of study in 2018, when | started my PhD. As | was in the UK preparing to travel to Peru in
September 2019 to begin my Quechua language learning, | relied on the Internet to find out
about potential language classes in Peru. Despite thorough online searching, few Quechua
classes were offered online, and information on in-person Quechua language schools and
teachers was also not readily available online. | could only email a few private teachers in Lima
and found no information about group or private Quechua classes in Ayacucho. | had to search

out teachers from the UK through mutual friends. | could only easily contact teachers and enrol
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in classes upon arriving in Peru when | visited various institutions. Only six months later, teaching
Quechua online was becoming an everyday activity for many teachers and a fundamental part of
many learners’ routines. This thesis explores the journey to teaching and learning Quechua online
during the move to online learning in the COVID-19 pandemic, when growing numbers of people
chose to learn Quechua in this way. To examine online Quechua language learning, it is first

essential to understand the language's status and use in offline contexts.

This thesis consists of six chapters. In this introduction, | consider the changing political, social,
and linguistic context during this time in Peru and Ecuador to explore the specific context in which
participants began to choose to learn Quechua. This chapter introduces the offline context of
Quechua in Peru and Ecuador, and the online background to Indigenous language learning, as
well as outlining the theoretical perspectives this thesis draws from, including Mezirow’s (1991,
1994) transformative learning theory, and Lave and Wenger’s (1991) communities of practice
framework. This thesis is situated in the fields of adult education and language revitalisation,
within the context of Andean articulations of knowledge, literacy, and wellbeing. This chapter
outlines my methodology, including my topic's development, positionality, and ethical
considerations. It also explores changes to my planned project due to the pandemic and
experiences learning Quechua offline in Peru during my language training period, to show the
development of research questions for this project, at this specific moment in time. To answer
these questions, | conducted digital ethnography and attended over 600 hours of Quechua
classes online with various teachers in different countries, with over 360 hours recorded for this
study. | conducted 14 semi-structured online interviews with teachers and learners of Quechua,
and one informal focus group. Data was analysed using thematic analysis and highlights three
key themes through language learning to promote wellbeing: firstly, through relationship with
Quechua worldview, ‘cosmovision’; secondly, through community; and thirdly, through

reconnecting with heritage and self.

Chapter two introduces the teachers’ journeys to teaching Quechua online, and their motivations

for doing so, to understand their personal identification with Quechua, which underpins the
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purpose of their classes and teaching motivations. Chapter three introduces the virtual class
environments the teachers curate, exploring what is being taught and learnt in this environment,
within the specific context of Quechua language learning and Indigenous approaches to
knowledge. Findings suggest the role of Quechua worldview, ‘cosmovision’, is paramount in
teaching and learning the language, contrasting with teaching and learning many majority
languages, whose worldview is already widely prevalent and understood. | argue that the
language and content taught in the Quechua classes have a profound individual and communal
impact on learners, with ‘disorienting dilemmas’ leading learners to reconsider their own ‘frames

of reference’ (Mezirow, 1991).

Chapter four presents the language learners who have participated in this study to show who is
part of this Quechua virtual language learning community. It builds a picture of their previous
experiences with Quechua in family, education and rural areas, and their motivations for learning
the language and increasing awareness of and relationship to this. Chapter five builds on this to
consider the effects on participants of learning Quechua online during COVID-19. Findings
suggest the classes have a transformational impact on participants as they reconnect with or
discover their heritage, often as a way of providing wellness or a stabilising factor during global
instability. This chapter explores Quechua articulations of health, community and values, with
participants coming to identify with a different way of being in the world in this virtual ‘breathing
space’ (Fishman, 1991, p.58) in which they can try out a new way of being in a supportive
environment of learning Quechua online. Their changing sense of self and relationship to the
Quechua language and culture can have implications for language revitalisation and endangered

language contexts.

This thesis investigates online Quechua language learning during the COVID-19 pandemic,
offering a detailed account of who participates in these spaces and how they engage with the
language. | argue that the language and content taught in the Quechua classes profoundly impact
participants. In addition, this research highlights the role of community and cosmovision in

shaping the learning experience, raising questions about the broader applicability of Indigenous
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approaches to online education. In doing so, it challenges prevailing assumptions about the
pedagogical value of minoritised languages. The growing interest in learning Indigenous and
minoritised languages online reveals alternative paradigms of teaching, learning, and being that
hold transformative potential even for majority language education, despite the often

marginalised status of these languages within mainstream discourse.

1.2 Research questions

This study aims to uncover the impact of learning Quechua online during the COVID-19 pandemic
on the lives of learners to highlight their agency in shaping micro language policies and activism
from the ground up (Hornberger, 2017). To do this, it presents learners’ attitudes and practices
with Quechua before the pandemic in offline environments to analyse how and why these
changed dramatically during the pandemic and their impact on their language attitudes,
practices, and identities. This occurs within the virtual classroom context curated by the teacher,
where learners are impacted by the teacher’s own journey to the language and the cultural
elements they choose to teach within their classes. This thesis answers the following research

questions, according to the methodology detailed later in this chapter:

What are the effects of Quechua language learning online on participants?
Who is teaching and learning Quechua online and why?

What is the role of Quechua knowledge and language in online language classes?
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1.3 Quechua and Kichwa in Peru and Ecuador

Quechua is an Indigenous language, or rather a language family, spoken widely throughout the
Andes, mainly in Peru, Bolivia, and Ecuador, and less widely in Chile, Argentina, and Colombia,
with approximately eight to twelve million speakers across these countries (Hornberger &
Coronel-Molina, 2004). This represents an area once covered by the Inca empire, in which
Quechua was used as the language of administration. However, there is much linguistic variation
across this vast geographical area. There are several varieties of Quechua (Torero, 1964), which
Torero (1974) divides into two branches; Quechua | from central Peru, and Quechua Il, which is
further divided into Quechua IlIA from select patches of northern and central Peru, IIB from

Ecuador, and IIC from Southern Peru and Bolivia.

Ecuador

~7
I-C
g Argentina J’K\

Figure 1:1 Map of Quechua speaking areas and varieties (Wikimedia Commons, 2024)

However, within this IIC category, there are still regional morphological and syntactical
differences between Southern Peruvian Quechua in both Ayacucho and Cusco, and Bolivian
Quechua. There is general agreement that Quechua should be divided into dialectal families
(Parker, 1963; Torero, 1964, 1974). The main varieties taught in classes addressed in this thesis
are Southern Peruvian Quechua in Ayacucho, and Kichwa in Ecuador. Throughout this thesis, |

use the term ‘Quechua’ to refer to the wider language family or a specific Peruvian case, and
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‘Kichwa’ to specifically refer to an Ecuadorian case or example. Within the data, Peruvian
participants refer to Quechua as ‘Runasimi’, which translates as ‘the language (‘simi’) of the

people (‘runa’)’ drawing on the Quechua category of ‘Runa”:

To be Runa is to be a human being, to speak Runa simi ‘Quechua’, to be of a place, to live
under the rule of reciprocity, ayni, and its attendant etiquette (but also ‘to cry’ over a
sense of continual loss). To be otherwise is to be g’ara, ‘naked’, ‘uncultured’, ‘uncivilized’.
Ayni is understood by Runa, not as an abstract principle governing social interaction, but
as the fundamental organizing basis of the material world. (Mannheim, 1991, p.19).
The loss of Quechua language and associated way of life, knowing and being with the
environment and within communities can be painful for many Quechua speakers. The
importance of Quechua speakers maintaining or returning to and reclaiming these connections
to land, language and a communal way of life as a way of recovering from an assimilationist

trajectory to national ideals, which denied recognition of cultural diversity and of Indigenous

identities underpins this thesis.

Increasing migration of Quechua and Kichwa speakers to urban areas is challenging the
geographical limits on where varieties are spoken and the historically rural speaker base of
Quechua, with Quechua speakers now living throughout rural and urban environments in Peru
and Ecuador. In the Andes, migration away from rural highlands to cities, such as Lima and Quito,
has increased significantly (Grebe Vicufia, 1997): in 1940 in Peru, 65% of the population lived in
rural areas, however by 1982 only 35% of the population lived in rural areas (von Gleich, 1992,
p.59). In 2020, 19.7% of the Peruvian population lived in rural areas, with 33.9% of the Ecuadorian
population living in rural areas (CEPALSTAT, 2024b). However, the rural-urban divide relegating
Quechua to rural areas is too stark within this context of migration, and it is now common for
Quechua and Kichwa speakers to be bilingual in Spanish. Kichwa is the most spoken Indigenous
language in Ecuador, and Quechua is the most spoken Indigenous language in Peru. Some
bilingual Quechua and Spanish speakers choose to hide their ability to speak and understand

Quechua, due to the stigma associated with speaking an Indigenous language. There are few
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opportunities to learn Quechua and Kichwa outside of family environments, or in schools in

Indigenous communities where Intercultural Bilingual Education (IBE)! is offered.

During the COVID-19 pandemic, the shift to online learning significantly increased the number of
Quechua classes online, making this language available to a wide range of participants on a global
scale. Coupled with growing activism for Indigenous languages in the digital domain this online
offer has created new affordances to learn and discuss the Quechua language and associated
cultural practices. This increase in online classes is worth investigating to gauge the scope of the
digital environment as an increasingly salient space for Indigenous language reclamation more

generally (Llanes-Ortiz, 2023).

1.3.1 Quechua in Peru

In Peru, there are 47 Indigenous languages; Spanish is the ‘official’ language and ‘wherever they
predominate, Quechua, Aymara and other native tongues’ are also considered to be ‘official’
(Constitucion Politica del Peru, 2021). According to the 2017 census, Peru had approximately 3.8
million Quechua speakers, representing 13.6% of the total population (INEI - Instituto Nacional
de Estadistica e Informatica, 2017). Historically, Quechua speakers have lived predominantly in
the Andes. However, this has changed with increasing migration, although Quechua language use
is still often relegated to rural areas, due to negative attitudes towards the language. Speaking
Quechua in Peru has been stigmatised since the Spanish conquered the Inca empire in 1532.
During the sixteenth and seventeenth centuries, language use was key in subordinating the
Quechua speaking population; the Spanish colonisers used the Indigenous language to further
their own objectives of controlling and converting the Quechua-speaking population. Language
policy became more overtly Spanish-centred in the mid-seventeenth century, as the Bourbon
dynasty demanded Hispanisation, to increase loyalty to the crown (Mannheim, 1991, p.70).
Children of Indigenous elite were able to be schooled in Spanish language and culture and “ways”

(Galdo Gutiérrez, 1970). Meanwhile, Quechua language, culture and identity were denied at

"Intercultural Bilingual Education programmes intend to integrate Indigenous languages and cultures into
the curriculum, aiming to use both the Indigenous and the dominant languages as mediums of instruction.

7
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governmental and official levels, with the needs and specificities of Indigenous people ignored
and suppressed as contrary to one nation during and after the colonial period. Emphasising the
dominance of Spanish language and culture and minimising space for expressing different
identities, such as those presented by Indigenous languages, set the scene for educational policy
in the independent nations to be explored in chapter 2. The historic marginalisation of Quechua
speakers within a Spanish-dominant linguistic context has impacted speakers’ linguistic choices,

often fuelling language shift towards Spanish (Klee & Caravedo, 2006).

Yashar (1988) considers that the civil war prevented Indigenous mobilisation in Peru, whereas
Thorp and Paredes (2010, p.7) consider that rhetoric on ethnicity excludes and disables
Indigenous groups: “the idea that when indigenous people enter into contact with ‘civilization’
they are no longer indigenous is at the heart of the type of discrimination that has created the
cultural and psychological barriers preventing indigenous people from organizing politically along
ethnic lines”. The creation of nation-states throughout Latin America did not include Indigenous
groups, who were considered to stand in the way of nationalism (Galindo, 2010). Unlike Ecuador,
Peru does not constitutionally recognise itself a plurinational state. Despite entrenched stigma
towards Quechua at a national level, and Quechua speakers hiding their language and culture,
Quechua remains of cultural significance within Peru, as the most widely spoken Indigenous
language and serves as a key marker of cultural identity, with Quechua speakers maintaining their
heritage through oral traditions, clothing, and community practices. In recent decades, efforts to
revitalise and promote Quechua have gained momentum, although this has not been part of a

formal Indigenous movement, as in Ecuador.

1.3.2 Kichwa in Ecuador

There are 13 Indigenous languages spoken in Ecuador in addition to Spanish and Ecuadorian Sign
Language, however only three of these are official languages of Ecuador: Spanish, Kichwa and
Shuar (INEC, 2006). With estimates of roughly 500,000 speakers of Kichwa in Ecuador (Albd et
al., 2009, p.86), Kichwa speakers are based predominantly in the Amazonian and Andean regions.
A diglossic situation remains, however, and Kichwa is relegated to certain geographical locations,
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mainly rural areas, and domains, primarily within the family and at home. Kichwa language use
is often linked to low prestige and negative attitudes, with speakers often facing discrimination
and racism from speakers of Spanish as the dominant and hegemonic language (Haboud, 2004).
Speakers of Kichwa have faced marginalisation and discrimination since the Spanish conquest in
1532 and after 1830, when nation-building policies removed all traces of Indigeneity which
resulted in the subordination and progressive erasure of Indigenous languages and cultures in
Ecuador (Haboud, 2018). In this way, associating Kichwa with a backward, rural way of life means
Spanish dominates in educational and formal spheres (Krainer, 1996), driving Indigenous
language shift towards Spanish (Haboud, 2018). Despite these prevailing negative language
policies and ideologies, Kichwa, one of Ecuador’s 13 Indigenous languages (INEC, 2006), is part of
the most widely spoken Indigenous language family in the Andes with an estimated number of
speakers that ranges from 7% of the population in official census data, to 40% according to
Indigenous organisations (INEC, 2010; Becker, 2011, p.3). Although Intercultural Bilingual
Education is widespread in Latin America and has been implemented in Ecuador on a national
scale since 1988, these programmes have not achieved the spread and maintenance of
Indigenous languages. Kichwa has remained a language spoken in the home and the community

and patterns of shift to Spanish continue unabated (Howard, 2023).

The Confederation of Indigenous Nationalities of Ecuador (CONAIE) was established in 1986 to
fight for Indigenous recognition and promote the needs of Indigenous populations, in a
movement unseen in this way in other Andean nations (Becker, 2011; Jima-Gonzalez & Paradela-
Lépez, 2019; Wroblewski, 2021). A focus of the CONAIE was cultural recognition of the
Indigenous within Ecuador, and indigenous mobilisations resulted in a reform of the Constitution
(Constitucion Politica de la Republica del Ecuador, 2008) that recognised Ecuador as a
‘multinational’ and ‘intercultural’ state. Within Ecuador, Kichwa is a marker of linguistic and
cultural identity, with Kichwa people showing their Kichwa identities through their clothing
(Meisch, 2021), or specific agricultural or cultural pursuits. Indigenous groups in Ecuador have
consistently fought against the idea of one national identity, asserting the need for Indigenous
people to explore and reclaim their Indigenous identities within the national context. This context

is important in understanding how participants change through their interaction with Kichwa
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classes, particularly considering ideas of belonging and identity. This socio-political background
is essential for understanding how participants engaged with Kichwa language learning during
the COVID-19 pandemic. In this context, virtual language learning functioned as a form of cultural
and political expression aligned with CONAIE’s long-standing goals of Indigenous empowerment

and intercultural dialogue, rather than just a pedagogical adaptation.

1.4 Developing virtual learning during COVID-19

Globally, education went online as in-person teaching was stopped or restricted in many
countries due to COVID-19 restrictions (Bozkurt et al., 2020). However, since the lockdown began
in Peru on March 16" 2020, new opportunities emerged to engage with Quechua language-
learning provision and language learners throughout the world. There was a substantial increase
in online paid group and individual courses for interaction with participants globally over
platforms such as Skype and Zoom, alongside many free classes being live-streamed on Facebook
or YouTube. Joining from behind a computer screen provided language learners with a certain
level of anonymity, particularly in asynchronous classes. The ‘Vive el Quechua’ teaching page had
six times as many views in April 2020 as it had during the whole of 2019 (RT en Espafiol, 2020;
‘Vive el Quechua’, 2020). The online upsurge in teaching and learning was not limited to Quechua
language learning, with many people also discussing ancestral practices in these same ways: for
example, offering classes on understanding and creating textiles, sharing knowledge about herbal
remedies and plants to improve health or alleviate symptoms of COVID-19, or giving workshops
on storytelling, amongst others. This environment lends itself to transformational encounters,

however, has itself undergone significant transformation to enable online learning in this way.

Technological advancements have fuelled developments in teaching and learning online since
the early 1990s, when learning online first became possible via networked computers. For
language teaching, this marked the beginning of online synchronous learning, initially in a
synchronous written conferencing environment, and gradually progressing to audio
conferencing. Video conferencing is a more recent development as broadband has become more

widely available; in 2005, when many Internet users still had a dial-up internet connection,
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Hampel and Stickler (2005, p.315) note that “at present, videoconferencing without Broadband
Internet connection is not yet good enough for language learning”. The arrival of Web 2.0 has
facilitated greater online interaction, and increasing social networking has led to the creation of
more language learning communities. Greater smartphone availability and usage has been

accompanied by app development, including those for language learning.

Recognising the various ways in which teaching and learning now occurs online, online education
encompasses terms with varying definitions, such as:

‘e-learning’ using electronic resources to aid learning,

‘blended learning’ using digital teaching as a substantial support in face-to-face learning,
‘hybrid learning’ using face-to-face teaching to support primarily digital learning,
‘m-learning’ learning via mobile phone.

Singh and Thurman (2019, p.302) propose, in terms of both online learning and teaching, the
following definition for online education, as:

education being delivered in an online environment through the use of the internet for
teaching and learning. This includes online learning on the part of the students that is not
dependent on their physical or virtual co-location. The teaching content is delivered
online and the instructors develop teaching modules that enhance learning and
interactivity in the synchronous or asynchronous environment.
This can be done in various ways; however it is important to note that Singh and Thurman’s
definition relates to established practices of teaching and learning online, supported by
technological equipment and sufficient resources and preparation. The sudden move to online
teaching and learning during the COVID-19 pandemic, has stopped some classes from taking

place due to insufficient technology, or technological know-how. In addition, sufficient time is

required to develop teaching modules, especially if not already familiar with the technology.

In the COVID-19 context, the concept of emergency remote learning may be more applicable
than simply ‘online education’, as it requires:

a temporary shift of instructional delivery to an alternate delivery mode due to crisis
circumstances [...] to provide temporary access to instruction and instructional supports
in @ manner that is quick to set up and is readily available (Hodges et al., 2020, p.8).
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In the Andes, face-to-face classes were the main source of educational provision pre-pandemic.
In Peru, the General Education Law, ‘Ley General de Educacion’, (Congreso de la Republica del
Perd, 2003) highlights the possibility of providing education via face-to-face, blended and
distance learning at all levels. Distance education occurs when teachers and learners are
geographically or temporally distant from each other, with instructional materials delivered in
print or electronically (Moore et al., 2011, pp.129-130). However, switching to alternative modes
of delivery during the COVID-19 pandemic has proved more challenging in Peru than in other
countries that were already more experienced in this, and where distance education was already
more common. The lack of technology available to make the sudden shift required in times of
pandemic, has therefore left many learners of all ages distanced from their educational provision,

as they are unable to take part or access this in any way (Drane et al., 2021; Cullinan et al., 2021).

Quechua language learning during the COVID-19 pandemic fell somewhere between ‘online
education’ and ‘emergency remote learning’. Although offering Quechua classes online differed
significantly from adapting schooling programmes to be broadcast to children at a national level,
there were challenges in a sudden change in teaching practice and environment. Not all of the
Quechua classes offered pre-pandemic were available online, as the teachers, institutions and/or
students were not able to provide or access the online environment. However, many existing
classes moved online in contextually feasible ways for participants and their teachers, with
facilitators making use of the technology they had to broadcast their classes in different ways
according to the situation. Additionally, new Quechua classes were developed as a result of
increased online activity during the COVID-19 pandemic, particularly on YouTube or Facebook.
Since lockdown began in Peru on March 16" 2020, Quechua language teaching developed and
expanded online, providing new and unique opportunities to engage with Quechua language-
learning provision and learners in various locations all over the world. There was a substantial
increase in online paid group and individual courses for interaction with participants globally over
platforms such as Skype and Zoom, alongside many free classes being livestreamed on Facebook

or YouTube.
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In response to indefinite school closures during the COVID-19 pandemic in Peru, the Ministry of
Education (Ministerio de Educacion) began an intercultural bilingual education home-schooling
programme ‘Aprendo en casa’ [I learn at home] broadcast daily during the week, from April 6"
2020; the teaching videos were shown on national television, the website
www.aprendoencasa.pe, and live streamed on Facebook, with recordings uploaded to YouTube
afterwards (Ministerio de Educaciéon del Perd, 2020b). The Intercultural Bilingual Education
programmes were continued over radio broadcasts in indigenous languages, but also available
online in oral and written formats. The educational provision online encouraged families to come
together to learn and complete tasks and had the potential for creating a hybrid space for
knowledge transmission. This is evident through the additional materials provided online and the
sequential classes for children of different ages; the presenters often address children in a
particular year group, aware that their siblings, and other family members are likely to also be
present. For example, Aprendo en casa’s series on family history and the transmission of
information within families looked at particular family and geographically specific history and
traditions, with the idea of encouraging conversation within families about certain aspects of
their own heritage and encouraging children in fifth and sixth grades to document this. This also
included classes on indigenous languages, traditional festivals, medicinal plants and dances for
children in third and fourth grades of primary school (Ministerio de Educacidn del Peru, 2020a).
However, in various programmes, this state initiative promoted endangerment discourses,
alongside romanticising an idealised ancestral culture, reproducing the same established
ideologies associated with IBE, but in the digital sphere (Zavala & Franco, 2020). As Quechua
language learning in adult education contexts was less prevalent offline pre-pandemic, and rarely
available online, there were few established courses or spaces for adults to learn Quechua; this
created a new canvas for teachers to develop their own courses online, and a virtual space that
was distanced from negative language ideologies towards Quechua and Kichwa through its

association with technology.

It is important to differentiate between state-led intercultural bilingual education provision and

virtual online Quechua classes. IBE programmes are intended for school-age children of
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Indigenous origin, and were broadcast through alternative media such as radio during the
pandemic to be able to reach as many of their intended learners as possible. However, lack of
technology can be a barrier to their participation in education. Virtual Quechua classes online are
mainly being attended by adults out of their own choice, rather than necessity. The transition to
online learning may have been easier for these Quechua classes as many did not already have an
established group of learners they were trying to remain in contact with. It is therefore important
to recognise that the participants involved in learning Quechua online have access to the
technology and skills required to teach and learn this, with others not able to participate and

therefore not included in this study.

Considering the specific online learning environment created during the COVID-19 pandemic,
Bissessar (2021a) explores the challenges faced for both teachers and learners, drawing on case
studies from virtual learning in Trinidad and Grenada, Ghana, Greece, Ukraine and Jamaica to
explore issues of student motivation, engagement and lack of access to technology and resources
for both teachers and learners and highlight a need to ensure quality learning even in situations
of emergency learning. Focusing on the technical and practical implications of online learning in
Trinidad and Grenada and the transition to online learning during the pandemic, Bissessar
(2021b) notes decreased attendance, through a lack of access to technology, lack of parental
support in learning, and students’ lack of resources negatively impacting their motivation, with
some teachers also not having access to the resources they needed. Considering the challenges
of school closures, technological inequalities, mental health challenges through isolation, Fayed
and Cummings (2021) show the weaknesses of educational provision and teaching standards
tangential to new opportunities provided by online teaching and learning in order to consider the
transformation of the educational environment during the COVID-19 pandemic and the future
trajectory of online teaching and learning. Zhang et al. (2022) compare students’ experiences of
synchronous virtual learning environments where participants are involved in classes in real-
time, with their experiences of asynchronous virtual learning environments where teaching and
learning do not occur at the same time, such as through video classes, or online portals with

uploaded material.
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This literature provides an overview of the practical elements of online learning for this initial
transition phase to online learning during the COVID-19 pandemic; some of these challenges may
have been mitigated over time as teachers and learners adapted to these, with case studies in
specific countries and regions limiting their generalisability to other contexts, or specific learning
environments. Literature on language learning during the COVID-19 pandemic (Chen, 2021;
Harsch et al., 2021; van der Velde et al., 2021) also does not consider the role of adult minoritised
language learning online in Latin America, focussing instead on the immediate practicalities of
teaching and learning languages online during this particular moment in time, and challenges for
teachers and learners. As it is in response to the transition to online learning and documenting
this process, there is also little written about learners’ motivations in this scenario, as they were
often already continuing with an offline course, in an online environment. This thesis looks
specifically at the participants’ motivations and Indigenous language learning experiences during

the COVID-19 pandemic in the Andean context.

1.5 Theoretical perspectives: learning in a transformed communal environment

The context within which this research occurs, at a globally transformational moment during the
COVID-19 pandemic, is key to understanding my choice of theoretical framework, because of the
resultant transformation in the learning environment and the individuals’ motivations. The
COVID-19 pandemic caused ‘disorienting dilemmas’ on a global scale (Mezirow, 1991); Mezirow
considers these to be moments in which individuals are confronted with something that
challenges their thinking and enables them to begin to question and re-evaluate their
perceptions or ways of interpreting the world, leading to different levels of individual
transformation. In a ‘disorienting dilemma’ (Mezirow, 1991), individuals realise that their
interpretations of the world do not match up to their experiences and thus re-formulate these;
as their original perspectives or interpretations of experiences are questioned and adapted, this
can result in transformative learning. Against the backdrop of global communal instability,
transformative learning theory is helpful in unpicking and analysing individual change in the

context of environmental instability. As Moran and Moloney (2022, p.81) explain:
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Experiential uncertainty, in this case stemming from the Covid-19 pandemic, is both a global
crisis and an individual experience for mature students and may involve a fundamental
reconsideration of how one thinks, feels, or acts. Thus, transformative learning becomes
not only a possibility, but a necessity.
Uncertainty was rife during the COVID-19 pandemic, as people worldwide were required to adapt
to lockdowns and online learning, alongside other national and international health guidelines,
such as social distancing and stay-at-home mandates, with which they had no prior experience.
This specific moment in time set the scene for changing perspectives and potential individual and

communal transformation, both positive and negative, as individuals responded to the global

environment in different ways.

Participating in different environments such as virtual classes presented teachers and learners
with opportunities to change both what and how they were thinking. Throughout the pandemic,
environments that had often been conducted in a set way were transformed. With face-to-face
interaction limited, the internet was increasingly used for education, news, entertainment and
keeping in touch with others. In many countries, this meant greater usage of the online provision
already available: in the UK, the number of adults who video call weekly or more doubled from
35% in February 2020, prior to the pandemic, to 71% in May 2020, according to the UK
communications services regulator, Ofcom (2020). However, in many countries internet access
was less widespread or accessible pre-pandemic. In Peru, 48.7% of the population used the
internet in 2017, and in Ecuador, this figure was 57.3% for the same year. This figure for internet
users rose to 65.3% of the population in Peru and 70.7% in Ecuador in 2020 (CEPALSTAT, 2024a).
Despite the persistent digital divide, online avenues of communication have expanded in the
Andes as a result of COVID-19, creating an innovative space for knowledge transmission and

learning.

Language classes being moved to the virtual sphere destabilised teaching practice itself, requiring
new methods, different technology, and the creation of a learning environment and materials for
online education. The change in methods also changed who had access to the classes, as not all

teachers and learners in Peru and Ecuador were able to access the internet. This transition to
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online learning meant participants could join from all over the world, increasing the diversity of
interaction among teachers and learners, as well as the language and knowledge being taught. |
therefore consider the role of the new virtual educational environment for Quechua language
learning to be key to participants’ transformative learning. | argue that online Quechua classes
have created new ‘breathing spaces’ (Fishman, 1991, p.58) for learning about Quechua language
and culture, which are intentionally carved out to enable speakers of languages under threat to
use that language free from the dominant language. These online classes have enabled
participants to experience, celebrate and identify with Quechua in new and transformative ways,
both individually and communally, in a positive environment. The increase in the availability of
online Quechua classes and the learners’ engagement, despite entrenched stigmatisation, is key
to understanding the changing relationship of the Quechua language learners in this study during

the COVID-19 pandemic.

These virtual ‘breathing spaces’ have allowed participants to learn Quechua online and to access
the Quechua language and culture on a global digital platform. They are spaces that are not linked
to one culture but rather permit various cultures to come together, and in which Indigenous
knowledge and values can be foregrounded. This includes space for Indigenous cultural practices
in knowledge transmission, which differ from those used in ‘Western’ language learning
environments, enabling learners to engage with Quechua in culturally fitting ways. These
‘breathing spaces’ have the potential to become ones of healing and reconnection for
participants, when they are distanced from dominant language ideologies, and encounter an
encouraging, communal environment. This can facilitate engagement and emotional connection
with the language, heritage, and other participants. It can also enable space to connect with the
land, heritage, and the language itself, recognising each of these elements as part of the language
learning community following a Quechua animistic worldview. For example, considering the role
of the computer itself as part of the community, in permitting participants to connect across
geographical and linguistic boundaries, and without which the community and ‘breathing space’
itself would not exist. This virtual language learning space itself has the potential to challenge the

dominant culture in bringing together those within it who are together able to challenge and re-
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establish their boundaries and relationship with the language, as well as creating an empowering
space of connection with others with a similar goal and drive to see Quechua established, with

the potential for broader cultural transformation beyond this virtual environment.

1.5.1 Language and culture

In linguistics, language can be understood at its most basic as a system of communication that
provides a way of expressing meaning through structured rules and vocabulary; it serves as a tool
that facilitates understanding between people. However, although expressions in one language
can often be translated into others, they usually carry certain ideological and cultural
connotations depending on the language used. A ‘minority language’ is spoken by less than half
of the population of a specific area or country; however, this basic definition focuses on the
number of speakers, rather than considering the prestige or status of the ‘minority language’
itself (Grenoble & Singerman, 2014). The European Charter for Regional or Minority Languages
(Council of Europe, 2024) considers ‘minority languages’ to have a smaller speaker group and, in
addition, to lack recognition as ‘official’ languages. | choose to use the term ‘minoritised
language’ rather than ‘minority language’ to highlight the power dynamics embedded within this
process of minoritisation and emphasise the role of social, political and educational factors in
actively oppressing and excluding Indigenous languages. A ‘heritage language’ is one that
speakers had exposure to or began learning as children before, or alongside, becoming fluent in
the dominant language of their society. It can be a minoritised language, and in many cases, the
speakers’ bilingualism is imbalanced, with the dominant language prevailing. They may have
retained some level of competence in the heritage language; this is usually receptive, but some

speakers may be able to express themselves to some extent in the heritage language.

Within the educational sphere, and particularly within Bilingual Intercultural language education,
‘culture’ often assumes that members of the group in question share a bounded view of their
culture, thereby equating ‘culture’ to obvious elements of folklore. In this study, ‘culture’ does
not assume a homogenised view of a people group's behaviour; instead, it focuses on the

individual and shared lived experiences of participants within the broader Andean context, and
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whether and how this translates into their online Quechua language learning environments. The
flux of participants in the online environment permits the mixing of different nations, languages,
and cultures; “cultures are not homogenous, stable units — tending to be in equilibrium, tending
to endure in the same form through time and/or tending to involve people with mostly shared
understandings” (Borofsky, 1994, p.9). This dynamic and fluid understanding of culture
challenges traditional assumptions in Quechua language learning, recognising the multiplicity of
identities and experiences that learners bring into the virtual classroom. The term is also used
primarily in this thesis not just for broad affiliations, but for specific practices that emerge from
a distinct way of being in the world. For example, to refer to textiles, which are not merely craft
or art, but expressions of lived knowledge; techniques passed down through generations, shaped
by geography and community. These cultural practices are not isolated, but deeply rooted in how

people relate to their environment, to time, and to one another.

Language and culture have often been seen as interlinked. Edward Sapir and his student
Benjamin Lee Whorf proposed a ‘principle of linguistic relativity’ in the 1920s and 1930s, which
considers language and thought to be inextricably linked. It is commonly defined as “the claim
that the words your language gives you determine and /imit what it is possible for you to think”
(Leavitt, 2015, p.19); Sapir and Whorf emphasise that rather than words, it is established
language patterns that can influence, or even determine, the way an individual thinks and their
perceptions of the world (Leavitt, 2015). Within the Sapir-Whorf hypothesis, language is not
considered merely a tool; rather, it is something that actively shapes cognition and perception.
Language therefore “does not merely mirror “reality,” it also shapes it” (Ochs, 1996, p.417). In
this context, linguistic relativism can offer a framework for understanding how language shapes
not only communication, but also thought processes and cultural perceptions. In the case of
Quechua, this may mean that speakers of the language conceptualise time, space and social
relationships in ways that differ significantly from those using languages such as Spanish or
English. However, this study considers that it is the ‘cosmovision’ or worldview behind both the
language and the culture that determines expressions in each of these elements and the

relationship between the two.
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This study highlights the dynamic interplay between language and culture, emphasising that
neither one can be fully understood without the other. Language is not merely a conduit for
communication but an active participant in shaping how individuals perceive and engage with
the world around them, just as cultural practices reflect and reinforce these perceptions. Both
language and culture emerge from a shared worldview, where each influences and is influenced
by the other, in a cyclical relationship that resists hierarchy. This reciprocal relationship
challenges broader approaches that might prioritise one over the other, particularly in dominant
discourses where language is often viewed simply as a tool or culture as a static, external entity.
By focusing on the lived experiences of learners in their online Quechua environments, this study
underscores the necessity of understanding both language and culture as fluid, interconnected,
and equally significant components in the formation of identity and cognition. In doing so, it
pushes back against essentialist or reductionist frameworks, advocating instead for a nuanced
and holistic view that honours the complexities of both language and culture in shaping human

experience.

This proves particularly relevant to understanding the transformative experiences observed in
online Quechua learning environments. Indeed, the participants in this study encountered
precisely such differences, with teachers explicitly introducing alternative conceptualisations of
temporal and spatial relationships tied to environmental and social contexts. These linguistic
features are not merely grammatical curiosities but represent fundamentally different ways of
organising experience and understanding the world. Teachers did not simply translate concepts
from Spanish or English into Quechua; instead, they introduced learners to distinctly Andean
ways of thinking and being. The online Quechua learning spaces became sites where this
‘cosmovision” was actively transmitted and experienced through both language and culture,
demonstrating how language and culture are implemented together in ways that can catalyse
profound personal and ideological transformation. This suggests that the relationship between
language and culture in Quechua language learning is not merely theoretical but has tangible,

transformative impacts on learners' lives and identities.
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1.5.2 Adult education: transformative learning theory and communities of practice

To construct my theoretical framework, | draw from both Mezirow’s (1981) transformative
learning theory and Lave and Wenger’s (1991) communities of practice approach from the field
of adult education to provide a lens for teachers’ and learners’ motivations and changing
relationships with the language, culture and themselves. These two theoretical perspectives
combine with language revitalisation and wellbeing within the context of Andean epistemologies
to consider the context in which adult Quechua language learners are individually and
communally changed. Since the seminal works of Knowles (1968), Tough (1971) and Mezirow
(1981), the field of adult education has been established as a separate field from that of child
education, recognising that adults learn in a more self-directed and solution-driven way than
children. The ways in which adults learn have been explored through various foundational
frameworks within the field, and numerous models have been developed to understand specific
aspects of adult learning. These can be separated into frameworks which primarily focus on the
development and cognitive learning of an individual (Knowles, 1968; Tough, 1971; Mezirow,
1981) and approaches that favour the social context in which learning occurs (Lave & Wenger,
1991; Wenger, 1998). This suits the reality of the Andean environment and the broader
geographical area of the Andes where Quechua is spoken and transmitted, as it enables analysis
of an individual’s transformation within the wider virtual community they are part of, and within

the broader community of Quechua speakers offline.

Knowles (1968) proposed the concept of andragogy, or adult learning, as different from
pedagogy, highlighting six key assumptions about adult learners on a continuum towards: being
in control of their learning, learning from their life experiences, being ready to learn according to
their own needs, learning specifically to solve problems, being internally motivated, and needing
to know why they are learning. Tough’s (1971) theory of self-directed learning builds on this
sense of agency, with adult learners controlling their learning; Tough (1979) found that 90% of
Canadian adult learners participating in his study had intentionally pursued learning within their
everyday lives and often outside of formal educational settings, to complete on average 100

hours of self-directed learning each over a year. Mezirow’s (1981) transformative learning theory
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focuses on perspective changes, arguing that adult learners reflect on and adapt their existing
frames of reference through their learning, and undergo a perspective transformation. However,
these models of adult education focus on individual cognitive learning, facing criticism for not
making explicit reference to the broader context in which learning takes place. In contrast to
these, social models of learning include Lave and Wenger’s communities of practice framework,

which began to consider learning as a social, rather than individual pursuit.

Transformative learning is a dominant model of learning within the field of adult education,
which focuses on how meanings are made and altered, leading to epistemological changes in
adult learners. In his initial introduction to transformative learning theory in Adult Education
Quarterly, Mezirow (1978) studies and outlines adults’ experiences of returning to college. He
draws on Freire’s (1970) ‘conscientization’ as a way of understanding how people become aware
of their perspectives and realise that they have the agency to change their own lives and
possibilities. Perspective transformation is a key element of transformative learning theory,
which Mezirow (1991, p.167) defines as:

The process of becoming critically aware of how and why our assumptions have come to
constrain the way we perceive, understand, and feel about our world; changing these
structures of habitual expectation to make possible a more inclusive, discriminating, and
integrating perspective; and finally, making choices or otherwise acting upon these new
understandings.

Mezirow’s (1981, 1991) transformative learning theory focuses on individual change in
perspective through a series of ten stages, which he reworked in a later publication (Mezirow,

2000, p.22) as the foundations of transformative learning through:

A disorienting dilemma

Self-examination

A critical assessment of a personally internalised role

Relating one’s discontent to similar experiences of others

Exploring options for new ways of acting

Building competence and self-confidence (self-efficacy) in new roles

Planning a course of action

Acquiring new knowledge and skills for implementing one’s plans

Provisional efforts to try new roles and assess feedback

10 A reintegration into a society based on conditions dictated by the new perspective

©ONOUAWNE
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The central premise of Mezirow’s transformative learning theory is that adults encounter
experiences or ‘disorienting dilemmas’ that make them re-evaluate or critically reflect on their
perspectives on specific issues or ways of interpreting the world. As their original perspectives or
interpretations of experiences are questioned and adapted, this results in transformative
learning. In this way transformative learning theory provides a lens for investigating Quechua
language learners’ online learning experiences. Participants’ relationships with Quechua
language and culture change through choosing to learn it. Some are encountering a language
that is entirely new for them, and others are beginning to think about a language in their social
environment in a new way. Yet others are beginning to explore a familiar language through
formal classes for the first time, as a result of interrupted intergenerational transmission.
Although | focus mainly on the concepts of ‘disorienting dilemmas’ and self-examination
throughout this thesis to explore learners’ changing thinking, Chapter 5 considers the later stages
of Mezirow’s model, with stage 4 crucial in developing a virtual language learning community,
stage 5 possible during the COVID-19 pandemic which provided this space to explore different
ways of being, particularly when doing so online in a supportive communal environment. In this
context, stage 10 considers how far learners have come with their language learning and thinking,
showing different levels of transformation through changed actions and future plans in some
situations. This enables analysis of their changing relationship with and perception of Quechua

language and culture.

Culture plays a key role within learners’ ‘disorienting dilemmas’ and transformative journeys, as
it influences how participants perceive and make sense of their experiences and provides an
underlying framework within which their existing beliefs were developed. In this way,
experiencing other cultures within a rural community or an online language class challenges
participants’ thinking, causing ‘disorienting dilemmas’ when trying to reconcile these new
cultural experiences with their previous cultural traditions and experiences. It is these previous
experiences that set the scene for transformed thinking, as their previous cultural norms define
what is ‘disorienting’ for participants. Their cultural background also guides how participants

reflect on and grow through their initial ‘disorienting dilemma’. For example, participants in this
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study have grown up with different experiences of colonisation, whether experiencing first-hand
oppression, witnessing the marginalisation of Indigenous people, or being unaware of their
privilege in a European context. These experiences shape not only how the dilemma is
interpreted, but also how deeply it challenges their sense of identity, power and place in the
world. For those from colonised or Indigenous backgrounds, the dilemma may trigger a process
of reclaiming cultural identity, language or knowledge systems previously devalued or silenced.
Conversely, for participants who come from dominant cultural groups, the dilemma may provoke
guilt or confront them with inherited privilege. In both cases, the participants’ cultural
background fundamentally shapes the process, pace and emotional journey of their

transformative learning.

This underscores a significant critique of Mezirow’s transformative learning theory. Taylor (1997)
and Taylor and Snyder (2012) argued that Mezirow overlooked the wider social element of
learning and the environment within which this takes place. Further criticising that Mezirow does
not consider personal elements that may affect an individual’s transformation, such as ethnicity
or gender (Taylor, 1997; Christie et al., 2015). In addition, Mezirow does not consider alternative
ways of knowing, for example, spiritually or emotionally, or alternative perspectives outside of
Europe or North America (Cranton, 2006; Dirkx, 1997). Another strand of transformative learning
does consider the creative and emotional processes involved in transformation, rather than
Mezirow’s rational approach to it. Instead of purely focusing on conscious thought, Dirkx (1997)
highlights the role of the unconscious, which he believes can be made visible through personal
transformation. For example, through emotions that emerge in the classroom and how these are
discussed, processed, or confronted as a group, in such situations individuals come to new
realisations of how they think, act or react, and what these thoughts, actions or reactions stem
from unconsciously (Dirkx, 1997). Mezirow’s approach benefits my analysis precisely because of
this emphasis on individual transformation, cognitive changes, and perspective shifts. This
enables a focus on individuals within the broader communal context, while also acknowledging
the social learning aspect and alternative ways of knowing, which are relevant to the Andean

context in which my research is situated. There will have been unconscious elements driving
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Quechua language learners’ behaviour and thoughts. However, | focus on the analysis of their
disorienting moments in virtual classrooms through encountering other ways of knowing and
class content, rather than carrying out a deeper analysis of their individual creative or emotional

processes within the virtual language classroom.

Lave and Wenger’s (1991) conceptualisation of learning shifted the focus of adult education from
an individual pursuit to emphasising the social and communal elements of learning. Lave and
Wenger (1991) developed the concept of communities of practice through observing and
researching various apprenticeships and identifying how they fit into models of learning. They
see learning as a social, rather than an individual, endeavour, with the act of learning essential
to belonging to a community of practice. In their seminal contribution, Lave and Wenger (1991)
conceptualise learning as a social practice and highlight the importance not just of what is learnt,
but also the context in which this learning occurs. This is argued primarily in the context of
learning through social relationships in the workplace, by analysing the participation of and
relationships between apprentices within specific participant groups. Lave and Wenger (1991)
observe communities of practice as the social structure underlying the process of learning
between apprentices and their masters. They coined the term ‘community of practice’ to refer
to a social environment in which individuals’ skills and learning increase through their interaction
with experts, ultimately becoming mentors themselves. Lave and Wenger (1991) refer to this
progression from trainee to trainer as ‘legitimate peripheral participation’, particularly in
apprenticeship contexts. Brown and Duguid (1991) connected community, domain and practice,
which form the organisational basis of communities of practice and within which learning as
participation occurs.

The primary focus of [social learning] theory is on learning as social participation.
Participation here refers not just to local events of engagement in certain activities with
certain people, but to a more encompassing process of being active participants in the
practices of social communities and constructing identities in relation to these
communities. Participating in a playground clique or in a work team, for instance, is both
a kind of action and a form of belonging. Such participation shapes not only what we do,
but also who we are and how we interpret what we do. (Wenger, 1998, p.4).
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This view provides a reciprocal and cyclical aspect to learning in communities, as the students go
on to invest in others. In this way, the concept of legitimate peripheral participation allows for
analysis of specific social learning environments, with a particular focus on skill development
through relationships. This idea is beneficial in the context of online Quechua classes as it
highlights the intentionality of social relationships online, which may need more investment than
in offline courses; in offline settings participants may be less geographically diverse and more

able to meet up outside of class if they choose to.

In contrast to Lave and Wenger’s (1991) emphasis on informally emerging groupings, which may
exclude formally organised classes from their categorisation, Wenger et al. (2002) shift their
perspective to state that communities of practice can be intentionally cultivated and organised,
whilst highlighting the role of leaders of such groups. This is an important development, as if a
community of practice is going to have people in positions of leadership, it is more formally and
intentionally organised, rather than this grouping emerging organically from a grassroots
position. Acknowledging leadership positions helps to understand a formal class environment,
while also allowing for a non-hierarchical approach between teachers and students. However,
the role of the teacher in cultivating a sense of community and facilitating interaction within the
class and among participants is often crucial. Wenger et al. (2002, p.4) define communities of
practice as “groups of people who share a concern, a set of problems, or a passion about a topic,

and who deepen their knowledge and expertise in this area by interacting on an ongoing basis”

In his 1998 book, Wenger clarified that personal identity and community should not be
seen as a dichotomy; instead, they are mutually constitutive, and the focus becomes the
processes whereby they interact. One’s identity is negotiated while engaging in group
interactions and interpreting those interactions through an individual lens coloured by
unique individual experiences. Wenger’s focus of identity is on what happens when
individuals engage in the group practice and those interactions ultimately lead to changes
in the group’s learning. Hence, CoP theory does not deny the unique experiences of the
individual, but emphasizes the interaction of the individual and the community where
identity is defined, and learning occurs.(Bence, 2017, p.23).

Contrary to transformative learning theory, learning within a communities of practice framework

is only able to be considered on a communal level, relative to other group members; individual
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knowledge is not observable within this framework, as learning occurs through social interaction
(Fuller, 2007; Hodkinson & Hodkinson, 2004). Personal experiences and their impact on the group

are also absent (Billett, 2003; Edwards, 2005).

More recent developments in the field of adult education branch away from the dominant
paradigm of knowledge and learning as a purely cognitive endeavour, to one that has dominated
in the Western world. Merriam (2018, pp.90-93) separates these into three key areas of
development: ‘embodied or somatic knowing’, ‘spirituality and learning’ and ‘Non-Western
perspectives on learning’. These three perspectives focus respectively on:
A wider understanding of knowing that encompasses the whole being and emotions
(Merriam & Bierema, 2014; Dirkx, 2008).
Connection to an outside spiritual force in making meaning (Tisdell, 1999, 2008).
Learning as a holistic and communal endeavour (Kim & Merriam, 2011).
These are important considerations within the framework of knowing and learning in the
Andes, where Indigenous knowledge and literacy practices can be deeply embodied and

collective.

1.5.3 New literacy studies, Andean knowledge and literacies

Indigenous knowledge (de la Cadena, 2015; Koehler, 2017; Warren et al., 1995; Ngulube, 2017)
has traditionally been preserved through the oral medium and alternative literacy practices.
Storytelling (Howard, 2002a), music (Stobart, 2002), textiles (Femenias, 2004; Silverman, 2008;
Zorn, 2004) and other non-written media remain indispensable in producing knowledge in
Quechua communities. For example, Arnold (1997, pp.115-122) demonstrates how weaving
techniques, designs and colours are used to inscribe meaning into Andean textiles in Qagachaka,
Bolivia. Although alphabetic literacy plays no role in these practices, knowledge is still
documented, with meaning inscribed and readable. The reciprocal relationship between
inscribing and reading in non-written literacy practices is reflected intrinsically within the
Quechua language; the Quechua term unanchay refers both to the creation and interpretation
of a sign, implying they are an inseparable part of the same process (Howard, 2002b, p.31;
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Salomon, 1982, p.20). This alternative way of viewing literacy through non-written practices
highlights how knowledge can be produced and documented independently from alphabetic
literacy practices, with expertise coming through other channels alongside schooling and
alphabetic literacy. Non-alphabetic practices often have deep cultural and historical significance,
having been passed down for generations. In this case, literacy reflects an evolving community
heritage, rather than merely the learning of alphabetic skills. This is reflected in how indigenous
communities and children “perceive and think about the world, how they use language, and

experience literacy, and how they learn” (de Silva Joyce & Feez, 2016, p.115).

The experiential aspect of knowing and living in the Andes is highlighted through learning and
demonstrating practical skills, so the process and the product cannot be separated. Thus, in the
same way that alphabetic knowledge is tied to books and literacy, so can non-written literacies
be expressed by physical skill. Bolin (2006) highlights the role of observation in learning in the
Andes, which inherently makes learning a social activity, as knowledge or the skill of how to spin
or play an instrument, for example, is being passed down to whoever is observing the action. In
addition, the role of embodied knowledge and physical participation is also essential in learning
and expressing knowledge in the Andes, for example, through dances and ritual making (Borea,
2008). This was highlighted in the textiles classes attended for this study through analysing
astronomical knowledge, and the patterns and knowledge included in this to then compare these
with expressions through traditional dances, or through moving together in textiles and Quechua
classes. These practical skills are also gained within specific environments and embedded in social
practice and rituals, which form an essential part of the process of experiencing and interacting
in different learning environments. According to Street’s (2013, 2001, 2005) definition of literacy
as a social practice, whereby the social setting and power relations surrounding help in
determining the literacy events, the multi-faceted role of literacy practices is shown through the
many environments in which they are used. Salomon and Nifio-Murcia (2011) document staff

engraving in Tupicocha?, whereby the political hierarchy is re-negotiated each year through a

2Tupicocha is a rural community in the Peruvian Andes, where Quechua is widely spoken and Andean
practices maintained. Andean practices can be seen in traditional Andean structures of governance and
rituals, as well as through Andean record-keeping practices of cord records, or Khipus.
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silent process of engraving. The staffs get their meaning from this physical practice and the social
context, as there is no language to describe what occurs during these literacy events. This lack of
metalanguage shows how non-written literacy practices, or reified objects, communicate in ways
that writing, or other forms of social participation, cannot, whilst emphasising the intrinsic link
between the process and the product, for example, through Indigenous knowledge practices in

the Andes.

In situations of observational or embodied knowledge transmission, there is not an explicit focus
on learning, as there would be in a classroom, for example, but rather the learning happens
organically. It is this element of social learning that a communities of practice framework (Lave
& Wenger, 1991; Wenger, 1998) helps to unpick. This is particularly the case as learning in
Indigenous communities is not hierarchical, but instead occurs through everyday interactions and
experiences with others; this study finds how this approach to learning can translate into the
online sphere. The virtual Quechua classes provide different learning environments compared to
those traditionally found in rural communities. Nevertheless, specific Andean knowledge and
methods of learning remain important when applied in a virtual setting classes. Although not the
direct focus of this study, non-alphabetic literacy practices are essential to understanding the
broader Quechua context and world view, which many participants bring to this project.
However, the virtual Quechua classes enable consideration of how these practices and worldview

can translate into the online environment.

Alternative literacy practices represent Quechua knowledge and ‘cosmovision” upon which the
classes are based and through which they are taught. For example, participants are learning from
new and past experiences, becoming aware of reciprocity with one another and the natural
world, alongside how social, scientific, environmental and political knowledge can be encoded
within social and cultural practices and alternative literacies. For example, in the case of a rural
Peruvian community, Tupicocha, the community’s political system is underpinned by a social
process, and embodies a way of life within this community in which no words are needed to

understand the process. In this context of the multiplicity of Andean literacies, adopting a
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communities of practice approach focuses on the social context in which this knowledge is
created and documented and in which literacy events occur (Street, 2013, 2005); this breaks
down the power associated with alphabetic writing and reconsiders what knowledge is and how
it is reported. Combining a community of practice and a transformative learning approach to
meaning-making and language learning enables a social approach to learning where
understandings can be discussed, challenged, and changed communally. At the same time,
individuals simultaneously confront their perspectives and begin to change them. The space
created for online Quechua classes enabled both individual and communal transformation;
participants were connecting via online video calls and drew on verbal and non-verbal
communications to express themselves, build relationships, share culture and experiences and
to create meaning in these spaces. Bringing together these reified objects and the process used
to make them is essential within a reciprocal framework of life in the Andes, guided by principles
of reciprocity between people and the environment in which they live, and this is reflected in the

virtual classroom.

This understanding of knowledge as contextual, relational and embodied closely aligns with the
New Literacies Studies framework in Latin America, which recognises both the multitude of
literacies and the specific local contexts in which they occur. Through blurring the boundaries
between the oral and the literate, New Literacy Studies highlight the plurality of literacies; Street
(2016, p.336) focuses on literacy as a social practice, arguing that it is the “sociocultural context
and the practices that take place within it that give reading (and writing) its meaning”. This sees
literacy practices as situated within their specific social contexts and naturally incorporates a
broader spectrum of literacy events, which can be written or non-written, or a mixture of both,
highlighting the fluidity of literacy events to complement their social settings. New Literacy
Studies emphasises the role of social context in literacy events. This is very apparent in the
development of alternative or Indigenous literacy practices, as the context in which the event
occurs is key to its meaning. For example, this acknowledges the role of the class itself in the
production and documentation of knowledge, abstracting from the written class notes, reading,

writing or homework materials, and developing the aspect of speaking and orality that is so

30



Key: Participant from class, participant from Peruvian class

important in Quechua culture. Seeing literacy as a social practice challenges the dominant
dichotomy between literacy and illiteracy, as seeing literacy practices as situated within their
specific social contexts naturally incorporates a wider spectrum of literacy events. Informal
literacy events are included alongside formal literacy events in this discussion of literacy
practices, with ethnographic research important in highlighting these and “deny[ing] that there
is only one literacy and one way of learning to read (and write). This is also significant in
education, as literacy is often viewed purely as a skill, which becomes the standard. Street
emphasises an “ideological” view of literacy, as “it always involves contests over meanings,
definitions, boundaries, and control of the literacy agenda. For these reasons, it becomes harder
to justify teaching only one particular form of literacy” (Street, 2016, p.337). This view recognises
the existence of multiple literacy forms across cultures and contexts. It can explain the
importance of drawing on Andean literacies in teaching and learning Quechua, as well as vice

versa.

1.5.4 Teaching second languages and the Common European Framework of Reference

Second-language teaching methodologies have evolved significantly over the past century,
reflecting shifts in theories of language, learning, and pedagogy. Rooted in behavioural
psychology and structural linguistics, behaviourist models of second language learning (Skinner,
1938; Watson, 1919) suggest that language is learnt through conditioning and reinforcement,
leading to heavy use of drills and repetition. Cognitive approaches (Bruner, 1996; Piaget, 1974)
responded to the limitations of behaviourism, rejecting the idea that learners are passive
recipients of language and instead explaining learning as deep and complex psychological
processes, for example, in considering why learners choose to learn a language. Within these
cognitive approaches, Piaget (1974) takes a developmental approach, believing that learning
occurs sequentially and in stages, whilst Bruner (1996) and Vygotsky (1978) highlight the role of
external scaffolding as an important support to learning in a constructivist approach.
Sociocultural views of learning (Vygotsky, 1978; Wertsch, 1991; Lave & Wenger, 1991) develop
this constructivist approach, considering that language teaching and learning occurs within a

specific social, cultural and historical context, from which it cannot be separated.
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Within a constructivist approach to language teaching and learning, learning is active and social,
with learners constructing knowledge together through their communications, experiences and
reflections. Specific pedagogical approaches within this paradigm include communicative
language teaching, task-based language teaching and content and language integrated learning,
to be further discussed in this section. Communicative language teaching (Hymes, 1972;
Widdowson, 1978) prioritises communication in language learning, basing curriculum
development on learners’ communicative needs (Van Ek, 1975). Within communicative language
teaching, language is seen as a social tool which speakers employ to communicate orally and in
writing, and culture plays an important role in shaping speakers’ ability to communicate in the
target language (Berns, 1990). Grammatical instruction does have a role in scaffolding
communication within this approach. However, grammar is taught through learners expressing
themselves with a focus on transmitting meaning, rather than being foregrounded through
grammar drills (Canale & Swain, 1980; Savignon, 1971). Within the language classroom, this

approach uses activities to simulate real-life communication, such as role-plays and dialogues.

Task-based language teaching (Prabhu, 1987; Long, 1991; Ellis, 2003) grew out of communicative
language teaching approaches and is exemplified in the Quechua classes through specific cultural
engagement activities. In some of these classes, learners engage in myth writing as individual
tasks, crafting traditional stories which they subsequently share with the group, creating
opportunities for both independent language production and collaborative meaning-making.
Musical activities form another core component, where learners discuss existing Quechua songs
or create new ones collectively, using the target language as a vehicle for cultural expression.
These tasks demonstrate how language learning occurs when the L2 serves as a tool to achieve

specific cultural and creative goals rather than being the primary focus itself.

This task-based approach assumes that learners acquire language most effectively when using it
instrumentally to complete meaningful activities or to explore cultural content (Ellis et al., 2019).
The focus shifts from explicit language instruction to language as a medium for cultural
engagement, where grammar, vocabulary, and pronunciation emerge naturally through task

completion rather than through direct teaching. A focus on form (Willis, 1996; Long, 2015) occurs
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when teachers highlight specific linguistic elements as learners engage with these cultural tasks,
supporting language development without interrupting the flow of meaningful communication.
While the online learning environment presents challenges for group-based and learner-centred
task completion, the myth writing and musical activities in the Quechua classes demonstrate how
digital platforms can still facilitate meaningful task-based learning through a combination of

individual creation and group sharing.

Content and language integrated learning principles are evident in how these Quechua classes
embed cultural content within language learning activities. Rather than learning geography or
history as traditionally conceived in content and language integrated learning approaches,
learners engage with Quechua worldview and cultural practices through the target language. This
approach assumes that the way to learn a language is to use it as a tool to learn something else,
though in this context, the 'something else' is cultural knowledge and creative expression rather
than academic subject matter. The class content is determined by cultural relevance and
traditional practices rather than following a formal academic syllabus (Ellis et al., 2019). Video
materials showcasing Quechua cultural elements provide input for learners to respond to in the
target language, creating authentic contexts for language use. Although many participants in this
study are relative beginners and not fully learning in Quechua in their online language classes,
the integration of cultural content through myth writing, musical engagement, and video
responses demonstrates how language and cultural learning can occur simultaneously. This is
particularly important in terms of teaching Quechua worldview and thinking both through and
alongside the language. While content and language integrated learning focuses on using content
to drive language learning, it is also important to consider how learners' language proficiency can
be assessed and structured; the Common European Framework of Reference for Languages can

provide guidelines for this.

The Common European Framework of Reference (CEFR) was launched by the Council of Europe
in 2001. It aims to provides an international common standard of language proficiency, classifying
learners’ language levels into basic (A1, A2), independent (B1, B2) and proficient (C1, C2). This

scale is intended to provide a benchmark across countries and languages, detailing the skills
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expected to be achieved by language learners at each level in listening, reading, speaking and
writing. It is not focussed on assessment, rather seeking to foreground language learners’ abilities
in the development of language learning programmes, courses and examinations. In this way,

the CEFR (Council of Europe, 2001, pp.5-6) aims to:

Promote and facilitate co-operation among educational institutions in different countries;
Provide a sound basis for the mutual recognition of language qualifications;

Assist learners, teachers, course designers, examining bodies and educational
administrators to situate and co-ordinate their efforts.

The CEFR is a tool to consider what language learners need to be able to achieve in each level,
and allows teachers to plan their courses and examinations according to this end goal. However,
although it seeks to provide a framework for all language learning, the CEFR was designed for
European languages and to be used across Europe. Its political origin was to achieve mutual

understanding within this linguistically diverse context (Council of Europe, 2020, 2001).

Peru and Ecuador are linguistically diverse countries, yet the CEFR falls short in these contexts by
overlooking crucial aspects of Indigenous languages and neglecting the vitality of the language
being taught or learnt. Where intergenerational transmission of a language is disrupted, as seen
with Quechua, it can affect the level of the language that learners can achieve. Learners operating
at a C level of language learning on the CEFR should be able to use the language in a similar way
to ‘native’ speakers. However, not all Quechua speakers are able to “read articles or reports
concerned with contemporary problems in which the writers adopt particular attitudes or
viewpoints” (Council of Europe, 2001, p.27). In fact, their oral proficiency and literacy skills may
be unbalanced, for example simultaneously having excellent spoken proficiency (C1 or C2) and
challenges in reading or writing (A1 or A2). In addition to this potential miss-match in the skills of
individual Indigenous language users, the CEFR assumes that languages have a written history
and that there are materials available for learners to read and listen to (Planchon et al., 2020). It
does not consider cultural competence, rather focussing on the skill level attainable in speaking,
reading, writing and listening, and assumes that there are proficient teachers in all these skills

(O’Grady, 2018, p.330).
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Despite these potential limitations of using CEFR within Indigenous language learning contexts,
adopting the CEFR does have the potential to provide a framework for multilingual education. It
can help in the development of tools and resources for language learning; however, care must
be taken to ensure that these are applicable to Indigenous language learning contexts. This has
the potential to encourage the intergenerational transmission of the Indigenous language and
support language revitalisation efforts, as well as providing a recognised way of certifying
Indigenous language proficiency and ensuring teachers are trained to an appropriate level
themselves. It is important to recognise that Indigenous language learning, particularly in online
contexts, is often not solely about acquiring linguistic proficiency. Rather, it serves as a vehicle
for reconnecting with culture, community, land and identity. In this sense, language learning
becomes an act of cultural reclamation and resistance, where the process holds as much value
as the outcome. For some participants in this study, the primary motivation for being in the
language classroom is to make and maintain cultural connections, language learning itself is
secondary. Therefore, while frameworks like the CEFR may offer structural benefits, it can be
limiting to apply these to Indigenous language contexts without being adapted to reflect the

deeper, multifaceted purposes of Indigenous language revitalisation, especially in digital spaces.

1.5.5 Language revitalisation and Indigenous language use online

Language revitalisation has developed in recent decades as a way of counteracting language loss
(Hinton & Hale, 2001). King (2001, p.4) defines language revitalisation as “encompass[ing] efforts
not only to expand the linguistic system of an embattled minority language, but also to bring the
language into new domains for new uses among new types of speakers”. Macro-level language
revitalisation strategies often include language nests, master-apprentice language learning
programmes, or incorporating Indigenous languages in education programmes, such as
Intercultural Bilingual Education (Hinton, 2011). There is usually a focus on expanding the
language into new domains, which, in the case of Quechua, can include online classes,
introducing the language into a technological domain, and utilising it in digital communication.
Language revitalisation aims to ensure the language for future generations of speakers, in a way

that stays relevant and viable in contemporary society. Micro-level language revitalisation efforts
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rely on the agency of speakers and their individual decisions about language use and practices
(Cru, 2018; McCarty, 2011). Unlike top-down language policies, they focus on the crucial role of
individuals, families and communities in language revitalisation; within the context of the COVID-
19 pandemic, online Quechua language classes from different teachers have provided a micro-
level approach to language revitalisation, promoting cultural identity, traditional knowledge and

Indigenous channels of belonging.

This grassroots engagement is further amplified by the increasing use of the internet by
Indigenous language speakers to present themselves and their culture to wider audiences.
Through digital platforms, they connect with other speakers and interested individuals,
highlighting the potential of the internet as a powerful tool for language revitalisation and to
engage with other interested individuals or speakers, with potential benefits of using the internet
to revitalise languages (Moriarty, 2011), particularly within the context of increasing digital
language activism (Belmar & Glass, 2019; Llanes-Ortiz, 2023; Coronel-Molina, 2019). However,
using Indigenous languages online does not guarantee an online environment that is free from
stigma, with the potential remaining in digital environments for them to become ‘hostile’ (Soria,
2017) in ways that can further the exclusion of Indigenous languages from these domains.
Language ideologies underpin the ways language is used both offline and online, impacting how
a community uses a language and their actions to choose to revitalise it, or, more often, to
abandon it:

Language ideologies are not only about language. They forge links between language and
other social phenomena, from identities (ethnic, gender, racial, national, local, age-
graded, subcultural), through conceptions of personhood, proper human comportment,
intelligence, aesthetics, and morality, to notions such as truth, universality, authenticity
(Woolard, 2020, p.2).
Language ideologies play a crucial role in shaping revitalisation efforts, determining speakers’
relationships with the language, and ensuring the success of revitalisation programmes.

However, for language revitalisation to be as successful as possible, it should be led by those

whose language is being abandoned (Crawford, 1996; Wurm, 1998; Fishman, 1966). The
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internet provides a way for individuals to influence others on a much broader scale, notably

through micro-level language revitalisation efforts, whether on or offline.

1.5.6 Summary of theoretical framework

This study draws on a multi-layered theoretical framework that brings together concepts from
New Literacy Studies, Indigenous knowledge systems, language revitalisation and second
language teaching and learning, including the Common European Framework of Reference for
Languages, in the broader context of transformative learning within a community of practice.

In considering the teaching of Quechua as a second language, this study acknowledges that
traditional approaches to language teaching and assessment, such as those informed by the
CEFR, require careful contextualisation. While valuable in offering benchmarks and in designing
curricula and assessments, the CEFR was intended for European contexts and for teaching
European languages. It does not account for the specific sociolinguistic realities of Indigenous
languages such as Quechua. In Indigenous language contexts, particularly where
intergenerational transmission has been disrupted and within traditionally oral societies, learners

and speakers may not fit within CEFR’s linear scale.

To address these limitations, the study draws on New Literacy Studies, which conceptualises
literacy not as a universal skill but as a set of situated social practices. It challenges the dominance
of alphabetic literacy and foregrounds the multiplicity and contextual nature of literacies across
cultures. In the Andean context, non-written forms of literacy are central to Indigenous
knowledge systems and epistemologies, and are embedded in the practices, beliefs, and
everyday lives of Quechua communities. This framework acknowledges that in Quechua culture,
literacy can include oral storytelling, agricultural knowledge, and other forms of embodied
practice. These non-written literacies are central to community identity and understanding,
reinforcing how language practices shape ways of knowing the world. Virtual Quechua classes,
through operating in new digital spaces, continue to draw on these forms of literacy, bringing

Indigenous epistemologies into contact with modern technologies. The study emphasises that
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language is not merely a tool of communication but is deeply entwined with the culture,

worldviews and social contexts of its speakers.

The framework distinguishes between ‘minority languages’ and ‘minoritised languages’ to
emphasise that the marginalisation of Indigenous languages like Quechua is not simply a result
of speaker numbers, but of historical and ongoing processes of political, social and educational
exclusion. Quechua is also a ‘heritage language’ for some learners, who may have grown up with
some exposure to the language but were schooled in dominant languages such as Spanish.
Language ideologies play a key role in these dynamics: beliefs and attitudes about language and
its speakers influence who speaks Quechua, whether it is seen as a source of pride or shame, and
how learning and revitalisation efforts are received. Ideologies linking Quechua with

backwardness, illiteracy or rurality continue to shape public perceptions and affect language use.

Language revitalisation offers a way to counter these ideologies. While macro-level efforts such
as language policy and Intercultural Bilingual Education remain important, this study focuses on
micro-level revitalisation through community-driven online learning. The rise of online Quechua
classes during the COVID-19 pandemic exemplifies how digital platforms can serve as new
domains for language use, identity formation and community building. These spaces allow
speakers and learners to connect across different countries and generations, fostering a sense of
shared purpose and cultural celebration. Yet, these spaces are not neutral, they are shaped by
the ideologies and cultural values of both the dominant and minoritised groups, potentially
reproducing existing inequalities. In online Quechua learning environments, the dynamic
interplay between language and culture becomes particularly significant, as learners not only
engage with a language but also encounter and engage with different cultural understandings.
The fluidity of these environments, where learners bring diverse cultural backgrounds and
identities into the virtual classroom, reflects the way language and culture are never static; they

are continually negotiated and redefined through shared experiences and interactions.
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Finally, the theoretical framework is grounded in communities of practice (Lave & Wenger, 1991)
and transformative learning theory (Mezirow, 1981, 2000). These theories help to conceptualise
how language learning is embedded in social interaction and collective meaning-making. In
virtual Quechua classes, learners engage not only in acquiring a language but also in rethinking
their identities, relationships, and understandings of knowledge. Learning occurs through
participation, shared experiences, and mutual transformation; a process that is especially
significant in minoritised language contexts, where reclaiming language can also serve as a form

of cultural resistance, affirmation, and healing.

1.6 Methodology

This research aims to explore the online Quechua language learning environment, considering
which teachers and learners are involved, and their motivations and experiences. It also studies
specific classes to explore what knowledge is being transmitted virtually in these spaces, the role
of Quechua language in this transmission, and how this impacts language learners. | interviewed
twelve learners, of whom five attended the Ecuadorian class, and seven attended the Peruvian
class, as well as two teachers in Ecuador and three teachers in Peru. This section sets out the
methodology used and project motivations, describing the effects of the COVID-19 pandemic on

the research design itself, and how this led to a change in focus and methodological approach.

1.6.1 Motivations for this project and positionality

This thesis was started in 2018, however the impacts of the COVID-19 pandemic have been
significant since 2020, disrupting research methods (Rahman et al., 2021) and preventing face-
to-face data collection (Lobe et al., 2020). This is evident in this study both in altering the research
topic, and changing the methodology to entirely virtual data collection. Therefore, it is important
to acknowledge that this thesis was written at a pivotal point in time for the development of
online learning, particularly in the Peruvian and Ecuadorian contexts where it had not previously
been used as extensively. However, it must be recognised that the data and views presented in
this thesis represent a snapshot of this specific point in time. The motivation for my original thesis

plan was to see how Quechua language, cultural practices and literacies were being passed on
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generationally in two communities; this same motivation underpins this thesis, but | am working

with the research context that the COVID-19 circumstances allowed.

| started my PhD in 2018 and originally planned to investigate the intergenerational transmission
of written and non-written literacy practices between Indigenous women and their children in
the Peruvian Andes. There was a particular focus on literacy practices in Andean Peru, both
traditional alphabetic literacies and non-alphabetic literacy practices, such as textiles,
storytelling, music prevalent in the Andes. | planned to identify, research, and compare the
impact of developmental approaches to alphabetic literacy in the Andean communities they
serve, and examine how these approaches interact with traditional non-written practices;
whether and how the diversity of media and knowledges produces tension, and how this tension
might impact on the children’s schooling, maintenance of traditional non-written literacy
practices and the production of knowledge. This was due to be based on ten months of
ethnographic fieldwork in Peru from March 2020. However, | was unable to begin my in-person
fieldwork in two communities of Ayacucho, Peru in March 2020, due to the COVID-19 pandemic.
In both Peru and the UK, national and international travel restrictions were imposed, and stay at
home mandates prevented travel even at a local level. This meant that | had no way of contacting
my intended participants, as families in rural Peruvian communities often do not have easy access
to technology such as internet, and many communities closed their doors to outsiders within
Peru. As | worked out how to navigate reshaping my topic virtually from a distance, | drew upon

my previous experiences in Peru.

My first extended period of time in Peru was in 2012 as part of my undergraduate degree in
Modern Languages, when | was based in Cusco for three months to learn Spanish as part of my
year abroad. | attended classes at a language school, but also supported a lady running a textiles
collective. As part of this | travelled to many Quechua and Aymara communities and spent lots of
time with weavers in rural areas. | also volunteered at a school in the city centre and was
particularly involved with helping engage parents with their children’s education. The parents

had no or little formal schooling themselves and were often Quechua-speakers. | speak Spanish
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well having remained in communication with Spanish-speaking friends and maintained my
contact to Peru since then. In 2018 | spent a further three months in Cusco, this time to learn
Quechua. | had sat in on Rosaleen Howard’s undergraduate Quechua module at Newcastle
University prior to this so had a basic understanding of the language in advance of starting my
PhD, and this trip enabled me to practice in the country. As well as learning Quechua, | was
involved with another textiles collective which offered classes on how to spin, weave and braid.
| took these classes and used the time to practice speaking Quechua with the weavers and to ask
about their lives, the particular patterns in the textiles, and to build relationships with them.
These experiences formed the basis of my original PhD topic; however, they have also been

fundamental in the subsequent development of my thesis into its current form.

| spent four months learning Quechua in Peru from September 2019 to February 2020. This was
split between one month in Lima and three months of language learning in Ayacucho, where |
attended Quechua classes in various locations. In Lima, | attended group and individual classes
with an actor, and one-off private classes with other teachers. In Ayacucho, | participated in group
classes at various language institutes and had individual classes with two different teachers. One
of these also took me to his Quechua classes for university students. | was therefore able to
experience a wide range of classes and teaching styles, as well as interact with many students of

Quechua and talk to them about their experiences.

| found it very challenging to meet people for my first few weeks in Ayacucho and this took
persistence; | returned to the same places week in, week out, and it took many fruitless attempts
at having conversations with the same people, for them to realise that | was staying and not just
visiting. It is important to note the history of Ayacucho underpinning these reactions and
wariness of outsiders, as the Sendero Luminoso [Shining Path], a terrorist group with Maoist
ideologies were active in Ayacucho in the 80s, developing a particular stronghold in this region
through both education and exploiting the Indigenous population; they were perceived to be
foreign in their violent actions towards Indigenous groups (Isbell, 1994, p.75). However, over

time and with dedication, these relationships opened the doors for many conversations about
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Quechua language learning and experiences: with friends, with classmates also learning
Quechua, as well as conversations in Quechua with people | met. | would speak to my friends
about their relationship with Quechua and whether anyone in their family spoke it. A recurring
answer was that they had spent lots of time with their grandparents in the countryside as
children, and that the small amount of Quechua they knew, they had learnt from their grandma.
Some Quechua speakers told me of their own or their family’s migration to the city of Ayacucho
from rural communities during the Shining Path time, and the stigma they faced, and difficulties
in learning Spanish and getting by, and how their relationship with the language changed during
this time: one of my friends was monolingual in Quechua until the age of 10 when her parents
were killed and she was forced to leave her village and learn Spanish to get by in the city. She had
forgotten most of the riddles and stories her grandparents told her, through not regularly
speaking Quechua, losing this immediate contact, and moving away. People’s reactions to me
learning Quechua varied; | was commonly greeted with a shocked reaction that | would want to
try and learn the language as a ‘gringita’, whilst Quechua language learners | met in the classes

often wanted me to teach them grammar.

During my time in Ayacucho, | was also able to travel to communities with SER (‘Servicios
Educativos Rurales’, Rural education services), my intended collaborative partner for my PhD.
Unfortunately, the pandemic meant that | was not able to continue the collaborative relationship
for the current project as SER’s interest was in the work | planned to undertake with Indigenous
women rather than online Quechua learning, but | hope to rekindle this relationship in the future.
They asked me to be based in Ayacucho due to their specific relationships with communities in
that region, and their interest in researching women’s experiences in them. During these trips, |
observed workshops on managing community resources, looking after water, and gender
equality, amongst others. | was introduced to and able to interact with community members,
which would otherwise have proved challenging as an outsider. When the communities found
out that | spoke Quechua, | often received one of two reactions; | was told to stay and marry their
sons and look after their children or kept at a very wary arm’s length. They wanted to hear me

speak, and began to speak with me in Quechua. My efforts were met with bursts of laughter,
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which made me wonder if | was making mistakes. When | asked, they assured me it was
‘allinpuni’, that | spoke very well. The laughter was not because of errors, but because it was
unexpected and amusing to see a white woman speaking Quechua. This reaction reflects how
deeply ingrained racialised attitudes around language still are; the idea that someone from a
privileged background would willingly learn and use an Indigenous language was surprising, and

therefore humorous.

Returning to the UK in February 2020 after my ‘difficult language training’, | envisioned adapting
my topic to focus more on the language use and transmission in communities, having not seen a
lot of alternative literacy practices in the particular communities | had visited, although this may
have changed if | had spent more time there. However, in the context of COVID-19, | redesigned
my topic substantially, drawing on my own experiences and the contacts and information that
were available to me from the U.K. | was aware that my ‘difficult language training’ period was
not intended to be my fieldwork, only preparation for it, and | was not expecting it to be used in
my study. However, the experiences, conversations and contacts made during this time was
fundamental to redesigning my project. | made a list of all the people that | knew in Peru and
would be able to contact, and began to think about the sorts of questions they could help me
answer. | identified three groups of people, those brought up speaking both Quechua and
Spanish, those with limited knowledge of Quechua, and those who had learnt or were learning
Quechua. | began to adjust my project to focus more on my proposed participants’ relationship
with language, however | did not end up needing to involve many of these people in my project
after all. During this process, | observed an increasing online presence of Quechua language
classes, with some of the classes | had attended in-person reconvening online, and new classes
beginning to be advertised. | attended Quechua language classes virtually in Peru for a few
months as | was reimagining my project, initially to further develop my language skills and to
keep in touch with the field for my intended return to Peru. Since then | have taught and learnt
Quechua both on and offline. But as time progressed it became clear that virtual language classes
was the new field for my research, providing a new pool of participants, in a new virtual

environment.
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1.6.2 Research methods and ethical considerations
The shift in project towards online Quechua language learning during the pandemic, required

new fieldwork, adjusting this from face-to-face in Peru, to online from the UK, and changing

who was participating in the research and how, as summarised below:

Pre-COVID-19 methodology
in-person in Ayacucho

Redesigned methodology
online during COVID-19

Participant observation of community life
and NGO practice, to specifically include
educational classes, Indigenous cultural
practices and written and non-written
literacy practices.

Online semi-structured interviews with
Quechua learners to investigate their
motivations and experiences of language
learning.

1 survey among women aged 18 to 50 to
see who uses writing, for what purpose and
in what language.

Online semi-structured interviews with
Quechua teachers.

Semi-structured interviews, to be carried
out with participants at different levels of
project implementation and reception,
women’s organisations and within
community settings.

Participant observation in online Quechua
classes attended over Skype and Zoom.

1 focus group per community to discuss
community members’ priorities for
themselves and their children, and their
attitudes towards initiatives in place.

Participant observation in online textiles
course, ancestral knowledge transmission.

2 family case studies per community to
provide further insight into the
intergenerational transmission of literacy
practices.

Complementary sources (online videos and
Quechua teaching materials from online
classes).

Complementary (e.g. documentary) sources
to contextualise both communities and
projects.

Table 1:1 Changed research methods due to the pandemic and change in topic

| applied for and had been granted ethical approval for my original project before travelling to
Peru for my difficult language training, however as my methodology had also changed to online,
| updated my ethics application to reflect the new virtual methods required to complete my
project, and adhered to this. Whilst reimagining my project | realised that | had copious notes
from my in-person Quechua language classes. | knew that | could not use this data directly in my

thesis as | had not been able to ask permission of those involved and had no contact to them,
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however | have included some of my personal reflections from my time learning Quechua in Peru,

with details of some of the classes, as these were key to the redevelopment of my project.

Morrow and Kettle (2024) highlight a shift towards autoethnography in their own research during

the COVID-19 pandemic, using reflections as a way of presenting and understanding the self and

navigating this new environment, with some of these classes re-emerging online:

Continued in

In-person classes Individual or group Time period
Teacher . some form
attended classes? attending .
online?
Santiago 5 Individual classes and 7 | 11.09.19 to | Yes (group classes
. 12 (2+ h h .
In Lima ( BRI group classes 11.10.19 moved online)
Felipe .
. 12.10.19 to Yes (organised
In 28 (2-3 hours each) Individual classes (. e
05.01.20 privately)
Ayacucho
12.10.19 to No contact with
Language 8 (2 hours each) Group classes language school
. 28.12.19
school 1in or teacher
Ayacucho These classes focused entirely on grammar and vocabulary in a very structured
fashion
24 (2-3 hours each) 23 Individual classes and | 27.10.19to | No contact with
Private 1 Group class, as a guest 04.01.20 teacher
tutor in These classes focussed primarily on unpacking complicated grammar points and
Ayacucho | building on these to create our own examples. He also took me to one group class
he taught which followed a similar grammatical format.
24.11.19 to No contact with
Language 10 (3 hours each) Group classes language school
. 05.01.20
school 2 in or teacher
Ayacucho | These classes had a formal grammatical structure, having designed a curriculum for

Quechua according to the Common European Framework for language learning.

Table 1:2 Main Quechua classes attended in-person in Peru during ‘Difficult Language Training’

Building on these offline experiences, and following some of these classes into the digital sphere,

| attended various online Quechua classes during the COVID-19 pandemic and conducted

participant observations and made fieldnotes. These experiences formed the basis of a digital

ethnography (Castells, 2011; Abidin & de Seta, 2020) of these virtual learning spaces. This can

also be referred to as cyber-ethnography (Hallett & Barber, 2014; Keeley-Browne, 2011), virtual

ethnography (Hine, 2000), or netnography (Kozinets, 2015). | use this to refer to ethnographic
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fieldwork, in this case participant observation of language classes, that takes place in the digital
sphere, with a focus on real-time interactions within these spaces;
netnography is conducted on the Internet; a qualitative, interpretive research
methodology that adapts the traditional, in-person ethnographic research techniques of
anthropology to the study of online cultures and communities formed through computer-
mediated communications (Kozinets, 2006, p.135).
| participated in various online Quechua, and Kichwa classes, and made all students and teachers
aware of my presence in the classes as a researcher, as well as a language learner. | made notes
during the classes and expanded these afterwards to document specific topics learnt, how they
were being taught, the interplay between linguistic and cultural elements within this. | also
decided to participate in textiles classes in addition to learning Quechua and Kichwa. This interest
stems from my original topic investigating non-written literacy practices but is also key in the
development of online teaching and learning during the COVID-19 pandemic. To recruit my
project participants, | first consulted with the class teachers in Peru and Ecuador and discussed
whether they would be happy to participate in my project and that that would involve observing,
making notes on and recording their classes, and if they would be happy if | approached their
students to also participate. They were all excited by the prospect and then we discussed in the
next class with the students to see if they were happy for us to record the classes and participate
in this research in this way. Two of the teachers recorded the classes themselves and made the
recordings available to all the students, who were aware and consented for these to be used as
part of my research. Other teachers and students were happy for me to record the classes myself

and use them in my research.

Although | attended other Quechua classes before and during the COVID-19 pandemic both
online and in-person (list of offline classes in Appendix B), | have chosen to include the following
online courses in this study (list of specific online classes in Appendix C), for the reasons | explain

below:
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Approx. | Classes Course Classes Time Classes Time period
Teacher | Platform class per leneth attended period attended | attending in-
length week g online attending | in-person person
Santiago Meet/ T 18.07.20 to 12 11.09.19 to
(Quechua Zoom . 1 . 53 (2+ hours 11.10.19
90 mins No fixed 15.01.22 .
—Peru) | (I hosted) each) (in Lima)
- course
Felipe T
(O Zoom privately 07.10.20 to 28 12.10.19to
— Peru) (I hosted) 2 hours 1 oreanised 12 19.06.21 (2-3 hours 05.01.20
Individual 8 T each) (in Ayacucho)
classes
(Kichwa - Skype 2 hours 2 [ 99 15.06.20 to
(x7 levels) 03.01.22 .
Ecuador) | also attended various
Emerita/ other courses with
Valerio Zoom At least 5 10 classes 30 17.09.20 to different teachers and
(Textiles 1 hour (x3 levels) 17.12.20 institutions online and in-
— Peru) person that are beyond
i the scope of this study.
(C\z/jz:za Zoom At least 5 10 classes 10 17.11.21 to P 15 StUAY
_ Peru) 1 hour (x1 level) 17.12.21

Table 1:3: Classes attended online and in-person in Peru and Ecuador

These include the two teachers | attended classes with in-person and was able to reconnect with
online during the pandemic. | also attended several other synchronous virtual Quechua classes,
including some based in the UK, which are not included in this study. These classes were more
general in nature, involved limited personal interaction, and | was unable to confirm participation
with individual teachers or students, making their inclusion ethically inappropriate. Many of
these were large group sessions with minimal engagement between participants and teachers.
Similarly, | participated in some one-off virtual classes broadcast from Peru, but irregular
attendance, largely due to time zone differences, meant they could not be meaningfully
incorporated into this research. Asynchronous courses were also excluded, as they fall outside
the scope of this thesis, which focuses specifically on synchronous Quechua language teaching
and learning. Among these was ’s class, which, although asynchronous, is of contextual
are

relevance. While the course itself is not included, insights from my interview with

drawn upon to help situate the technological transitions in Ecuador. The courses listed in the
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table represented the limit of what | could realistically engage with, as | often had to complete
homework and prepare between classes, many of which ran concurrently across afternoons and
evenings in the UK. | also attended a comparable number of classes while in Peru and Ecuador,
though with a broader range of teachers in Peru. Notably, | had no prior contact with or

experience studying Kichwa in Ecuador before beginning this study.

Nevertheless, these classes provided a valuable foundation for participant recruitment. To invite
individuals for interview, | sent a video message out to each of the class WhatsApp groups to ask
for participants. This strategy proved to be particularly effective in recruiting participants in
Ecuador. The teacher forwarded my message to a WhatsApp group for all students of the
academy, and other students not in my class responded to say that they wanted to chat with me
about learning Kichwa. This was less successful in Peru, with only one student responding to this
video. This may be due to the way the WhatsApp groups are generally used by the classes: the
Peruvian group is used to freely share information and receives copious messages on a daily basis,
so it is easy for individual messages to be covered by many other messages. The Ecuadorian
classes have various WhatsApp groups that are used mainly for conversations about the classes,
but there are also a few for the whole academy that only admins can send messages to. The
different participant profiles may feed into this too with generational and technological
differences, as well as different political situations between the countries, and willingness to
express and talk about things. In the end, | messaged all of the Peruvian participants privately
attaching an information image to see whether they would be interested in participating. We had
also previously discussed the potential for virtual interviews in the classes and many had seemed
eager to participate, but | did not receive messages confirming this until | approached them all
individually. | was unsure about contacting them directly at first, particularly those | had not
messaged before, but, having made sure to mention it various times in the classes to ask for
participation, this proved to be the best strategy to gauge whether or not individuals would like
to participate; the fact that they were already attending online classes meant virtual interviews

in this context did not pose a technological barrier to their participation (Hay-Gibson, 2009).
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| decided on WhatsApp as the best method of recruitment as most of our communication is done
this way. Therefore, | knew | needed to provide participants with all the project information and
a way of consenting, without requiring formal written consent; various participants connect to
the classes from their phone and it would not be easy for them to sign and return a consent form.
Others do have access to email or a pdf editor to sign and return a document but would need
technological assistance to be able to complete this effectively. | decided that the easiest, most
efficient and accessible way for all was to send a video, including full details of involvement in
the study. Then when the participant got in touch with me individually for further questions or
to ask to participate, | provided an information image (in Appendix D) which again detailed the
project and what involvement would entail. The participants responded in writing over
WhatsApp to show their agreement to participate, and | continuously checked with participants
that they had understood the nature of their involvement in my project and provided
opportunities for them to ask questions verbally or over messages. | also provided participants
with the full information and opportunities to ask questions before each interview, and then
asked participants verbally if they consented to participate in my study, and if they were happy
for me to record our conversation too. My interview conversations with most participants, with
a few exceptions in the case of two Ecuadorian learners, came out of extended relationships with

them during class interactions.

The participants involved in this study will be introduced in subsequent chapters in answer to the
research question ‘who is teaching and learning Quechua online?’, however can briefly be

summarised as follows:

Participant group Number
Kichwa teacher in Ecuadorian class 2
Kichwa learner in Ecuadorian class
Quechua teacher in Peruvian class
Quechua learner in Peruvian class
Textiles teacher in Peru
Total participants 17

Table 1:4 Participants in this study

= iIN | N D,
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Participants (full list in Appendix A) have been given pseudonyms, which | have chosen to reflect
the language of their names, for example , , , and have Kichwa names, so
their pseudonyms reflect this. However, Valerio and Emerita asked to be named, and did not
want to be given pseudonyms. Having stated in the project information image that participants
would be anonymised if they wished, | have honoured their request. They are themselves
researchers and authors with books in the public domain and wished to have their information
and resources credited to them with their details. They are not linked to any other participants

in this study, so it would not implicate the anonymity of anyone else (Naidu, 2018).

Prior to the circumstantial transition to primarily online modes of communication during the
pandemic, researchers had begun to query the ‘gold standard’ of in-person interviews, and
recognise that online interviews had the potential to be more than a second-place substitute to
face-to-face interviewing (Deakin & Wakefield, 2014, p.604). During the pandemic, synchronous
virtual interviews became an important part of remote data collection (Lobe et al., 2020; Roberts
et al., 2021; Teti et al., 2020), with COVID-19 speeding up the online development and practice
of qualitative interviewing as a beneficial tool (Keen et al., 2022). | conducted 14 semi-structured
interviews with teachers and students, having designed two similar questionnaires, one for
students to ask about Quechua language learning experiences and another for teachers to discuss
Quechua teaching experiences alongside their previous experiences of the language. | piloted
both questionnaires with a Quechua teacher who had learnt Quechua themselves. My semi-
structured interviews took place over 5 months from March 2021 to July 2021. As | conducted
my interviews, | added to the core list of questions | was asking as new topics were uncovered
and participants brought up new issues. | discovered that the best way to conduct my interviews
virtually was to let my participants speak freely without interruption, of course providing
reassurance using the camera; smiling, thumbs up, or nodding, for example, unless they asked
me a question that required a direct response. Otherwise, it was challenging to re-listen as the
audio crossed over, to the extent that a simple response on my part could obscure what my
participant was saying; this was a particular issue if a participant’s internet connection was not

stable. Therefore, many of my interviews contain long responses from participants. During the
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initial consent briefing, | mentioned that | expected the conversation to last for about an hour
with students, or an hour and a half for teachers and that after that time if | had further questions,
| would check with them to see if they were able to continue or if they would like to stop our
conversation at that point. Five of the interviews ended up being two hours long, as participants
were particularly enjoying these, considering the experience to be “helpful” in processing their

thoughts (Keen et al., 2021).

Some of the participants were not able to use video, as they did not have a strong enough
internet connection or had technical difficulties. One of the Peruvian students did not have access
to a camera, and another was not able to access audio. Audio issues were more problematic;
they would have meant cancelling the interview as we would not have been able to talk. To
mitigate this, | messaged the participant on WhatsApp and tried a few Zoom links; when the
specific Zoom link | had set up for our interview did not work, we tried the Zoom link we normally
use for our classes. However, my participant remained unable to connect to audio, and her son
was not available to help her. | was able to message her on WhatsApp throughout this process
and, after trying the first two links, sent a Skype link which did not need a registered Skype
account to access, and we were able to proceed with the interview. She did not work out how to
turn her camera on, but we could communicate. Conducting interviews virtually without the
camera was challenging as | was not able to read my participants’ body language or see whether
they were thinking about the rest of their answer, or ready to move on to the next question
(Wakelin et al., 2024). | ended up leaving more space in our discussion to avoid cutting off their
responses. Another participant with no camera access had already explained to me that she
preferred to write answers and was a little nervous about a verbal interview but that she had
decided to participate regardless as she felt it was an important topic to discuss; she paused a lot
after | asked a question and | made sure to wait quietly whilst she thought about her answer,
until she spoke or asked for clarification after | had asked something. She also asked to see and
edit the transcription of the interview, so | made sure to provide the transcription to her soon
after our conversation. Other participants had poor internet connections, so the audio was

breaking up, which made the interviews harder to transcribe.
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Having mainly interviewed Quechua teachers and learners individually, there were two
exceptions to this; firstly, | treated the textiles teacher as a special case. She was not learning
Quechua, although she would like to, and therefore does not teach Quechua. However, she is an
expert on Andean textiles and uses her knowledge of astronomical events to attempt to decipher
the meaning in pre-Colombian designs, whilst also teaching others how to read and interpret this
knowledge. | believe her participation to be fundamentally important to my study as she
articulates the relationship between Quechua language and culture from a position of
understanding Quechua literacy practices. | therefore had to think carefully about the questions
| prepared for her, whilst also preparing for the possibility that her husband (a Quechua teacher)
could also be present for the interview. In the end the two of us had a conversation about the
role of Quechua in her teaching and her perspective of Andean cultural development. This was
similarly structured to the interviews | had prepared for Quechua teachers, with questions about
Quechua being replaced with those regarding cultural knowledge and importance and its place
within Quechua language learning. Secondly, the interview with the Peruvian group Quechua
class teacher, Santiago, became an informal focus group as two learners from his class also joined
this space; | was interviewing him initially and then explained to the other two participants what
was happening and asked if they would also like to be involved, and then had to quickly pick out
questions that could work for them all. It proved to be a generative space for communal
discussion. The participants present in this, in addition to myself in the UK, were based in Brazil
and Peru; conducting interviews online has enabled greater geographic participation with the
inclusion of participants in various global locations, in this case enabling group participation

(Eiguren et al., 2020; Keen et al., 2022).

After my online fieldwork | had recorded over 360 hours of classes, the majority of which |
attended and participated in and wrote fieldnotes on after the class itself. | made notes in
Scrivener during the classes which allowed me to collate valuable data from the chat and specific
examples from the classes of what was being taught and learnt. After each class, | wrote
reflections on the class, including who was present, how it was being taught, and identified key

themes. | also had about 20 hours of interview data. | listened to each interview individually and
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transcribed it ‘verbatim’ (Poland, 2002), in full, to analyse later. When participants spoke in
Quechua or Kichwa, | transcribed this using the spelling conventions particular to each of their
regions, as this can be a contentious issue between Quechua-speaking regions (Hornberger &
King, 1998). Sometimes | was unable to decipher everything that was said and left this bracketed.
| transcribed all the data myself to stay close to this and to as accurately as possible distinguish
between Quechua and Spanish used in these interviews; | did not use any transcription software
as | found this to need heavy editing in Spanish, and it did not recognise Quechua. | used thematic
analysis to analyse the transcriptions. Through the transcription process, | began to identify
themes that could be used to organise the data (Clarke & Braun, 2017). Braun and Clarke’s (2006)
steps for carrying out thematic analysis include getting to know the data; coding the data and
creating themes from this; reviewing the themes and defining these; and then writing up the
analysis. This can be a deductive or ‘top-down’ approach, where themes are derived from pre-
existing theoretical concepts (Boyatzis, 1998; Hayes, 1997), or an inductive, or ‘bottom-up’
approach in which the data determines the themes (Frith & Gleeson, 2004). | used an inductive
approach, transcribing the interviews into Word documents and notating any initial themes in
the margins as | did so. | then printed out each interview and read through it again, highlighting
key sections and making notes according to my initial themes. | then put these themes into NVivo
and coded the data using the software to group together key ideas. | struggled with the rigidity
of coding data in this way, and an inability to link themes and ideas as freely as on paper;
however, once | had finished coding, | found that it was helpful to have the data collated and
organised in a way that | could easily access all the interview comments on a specific theme or
according to a specific group of participants. In the next chapter | discuss the teachers involved

in this study and their own journeys to learning Quechua.
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Chapter 2 : Yachachikkunamanta - Becoming Quechua teachers

2.1 Introduction

This chapter explores the personal and professional journeys of Quechua teachers, highlighting
their language learning experiences, motivations to teach Quechua and the cultural missions in
their classes. It is organised into two sections. The first section, ‘language and culture in education
in Peru and Ecuador’, traces the evolving role of Indigenous language and culture in educational
policy and practice across both countries. This section provides the broader context necessary to
understand the significance of the teachers’ relationships with Quechua. The second section,
‘Teacher profiles and experiences with language and culture’, introduces each teacher
individually. It offers insight into their early experiences with Quechua, how they began to engage
with and teach the language, and how these shape their pedagogical goals. This chapter shows
how the teachers’ changing relationship with Quechua within the national context has
transformed them as individuals and led them to create virtual spaces where participants can

have similar transformative experiences.

2.2 Language and culture in education in Peru and Ecuador

The start of this chapter highlights the tension between using Quechua as a technical resource
to diminish illiteracy versus an increasing understanding of the relationship and interaction
between language and culture; this shift in approach is key to understanding how it became
possible for Quechua language classes to be broadcast online. It shows the transition from an
instrumentalist view of language, where language is used merely as a tool for acquiring Spanish
and increasing literacy. This reduces Quechua to a transitional mechanism devoid of cultural
value and was typical in early educational policies. In Peru and Ecuador, educational policies
historically treated Quechua and Kichwa as transitional tools to learn Spanish, rather than as
languages that embody distinct worldviews. However, language is increasingly recognised as a
carrier of cultural knowledge, identity and worldview. The dominance of Spanish in Peruvian and
Ecuadorian education exemplifies how language policy can enforce a dominant worldview and
marginalise Indigenous epistemologies. The evolution from treating Quechua as an educational
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tool to recognising it as an embodiment of a distinct worldview reflects changing understandings
of linguistic relativism in practice. Early policies exemplified what Whorf (1941) identified as
linguistic dominance, where one language's cognitive framework (Spanish) was imposed while

marginalising Indigenous ways of thinking embedded in Quechua and Kichwa.

2.2.1 Peru: Historical marginalisation and instrumentalist approaches (1820s-1960s)

Spanish became the official language of Peru in 1823, prioritising Spanish over Quechua
(Valdiviezo, 2013), and marking a move away from Quechua use in official spheres (Godenzzi,
1996). The Peruvian public education system began to be developed in Lima in the 1860s, within
this context of Spanish dominance (Espinoza, 2013, p.3). In this way, education policy in Peru
continued to promote linguistic and cultural assimilation throughout the early twentieth century,
and to exclude Indigenous languages; the sole purpose of Indigenous languages in education was
instrumental, as a technical resource to increase literacy (Trapnell & Zavala, 2013, pp.15-16).
Indigenous languages and cultures were suppressed and relegated to use in rural areas and in
the family, with speakers marginalised and discriminated against. The dominance of one
language enforced the cognitive and cultural worldview embedded within it, while rendering

others invisible or inferior.

During the 1950s and 1960s, schooling in Peru expanded due to rural-to-urban migration and the
construction of new schools. Although education enrolment increased primarily in urban areas
to approximately 90%, rural education also improved, with 63% of children in rural areas
attending primary school. To lower illiteracy rates, UNESCO (1953) recommended that literacy
had to be taught in the child’s first language in their first few years of schooling, arguing that this
would enhance their understanding of, and ease transition to, a second language later in their
schooling. Using Quechua as a “bridge” to Spanish literacy reveals the limitations of
instrumentalist approaches to language in education: treating Quechua as a tool overlooks the
Indigenous worldview and cultural richness it offers. This approach overlooked what linguistic

relativism suggests: that Quechua's grammatical structures and conceptual categories, such as
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evidentiality markers and spatial-temporal orientations, shape speakers' cognitive processes in

ways that Spanish cannot replicate (Nuckolls, 2010; Floyd, 2011).

2.2.2 Peru: Emerging recognition and Intercultural Bilingual Education (1970s-1990s)

The 1975 declaration of Quechua as an official language marked a turning point in linguistic
recognition, granting it the same status as Spanish (Godenzzi, 1992; Klarén, 2000 and recognising
the need to include and preserve the language at national level, as an integral part of Peruvian
culture (EI Comercio, 1975; Compendio de Decretos Leyes y Resoluciones de Educacion, 1975).
IBE programmes introduced in the 1970s still primarily served transitional purposes, moving
children from Quechua to Spanish literacy rather than maintaining and developing both
languages as carriers of distinct knowledge systems (Howard, 2007). By reducing Quechua to a
mere tool for literacy, early IBE programmes overlooked the idea that this language can express
and shape Indigenous thought in ways Spanish does not. The dominance of Spanish exemplifies
how language policy enforces a dominant worldview and can marginalise Indigenous
epistemologies, central to Whorf’s (1941) idea that language restricts or enables particular forms

of thought.

Within these offline educational settings, the official aims of IBE have been to revitalise
Indigenous languages and to build a curriculum based on Indigenous knowledge, recognising the
value of Indigenous knowledge and language in certain learning environments. However, in the
context of Spanish linguistic and cultural dominance, learning Quechua has often been seen as a
hindrance; formal education has focused on promoting Spanish language skills, with Indigenous
languages taught only in rural areas. Indigenous internalisation of prevalent negative discourses
towards Indigenous language and culture has led some Indigenous people themselves to
disparage their own language, culture and identities. This is seen through Indigenous people not
admitting to speaking Quechua, for example (Zavala, 2014). The recognition of Quechua as an
official language opened the door to the potential for addressing these historical injustices and
promoting tokenistic social equity. Although negative ideologies towards Quechua still

predominated, recognising Quechua at an official level reflected the start of a potential broader
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societal shift towards acknowledging and embracing the country’s diverse cultural and linguistic
heritage, serving as a reminder that language is not just a tool for communication but an
important aspect of cultural identity and heritage. This began to recognise diversity, rather than
aiming for assimilation, with an awareness that the nation was not only Spanish speakers, but

also Indigenous people, with diverse languages, cultures and identities.

2.2.3 Peru: Contemporary challenges and digital opportunities (2000s-Present)

Educational policies have continued to oscillate between promoting Quechua and emphasising
Spanish, with many Indigenous parents preferring Spanish-language education for their children
due to its perceived economic advantages. The 2011 Ley de Lenguas Indigenas or ‘Indigenous
Languages Act’ stated that Peru’s 47 Indigenous languages are official ‘in the areas where they
predominate’, again highlighting the awareness and recognition of Indigenous languages and
cultures, but only in specific locations. As Quechua is not seen to offer the same opportunities to
progress, Spanish use has continually characterised formal and educational settings (Krainer,
1996). Additionally, implementing IBE programmes only in rural areas restricts intercultural
transmission of knowledge, language and culture as these same courses are not widely provided
in the cities. This inhibits their intercultural potential and restricts Indigenous culture to specific
geographical areas, as teaching Indigenous languages and culture in this way is not commonplace
throughout Peru. It risks relegating culture to visible elements of folklore in Indigenous areas
(Gonzalez, 2001). Although the focus of IBE programmes is to celebrate cultural and linguistic
diversity, this is done within a national context that has not always approached Quechua in this
way. However, learning Quechua online has the potential to cut through this geographical

division.

Despite ongoing challenges, learning Quechua has increasingly become a wider interest, that is
not restricted geographically. Prior to the COVID-19 pandemic, universities in Latin America,
Europe, and the United States offered Quechua courses, targeting non-Indigenous learners. This
broader interest has reframed Quechua as a national heritage language, encouraging people to

engage with it beyond traditional rural settings. The pandemic-driven shift to online education
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accelerated this trend, enabling more individuals to explore and reclaim the language, regardless
of their geographic location or prior cultural identification with Quechua. This recognition and
valuing of Quechua as part of the nation by non-Indigenous people, and a desire to learn can lead
non-Indigenous people to realise that Quechua is a part of their own heritage that they would
like to explore, rather than deny. The circumstantial transition to online learning during the
COVID-19 pandemic provided many people with the option to explore this Indigenous language
further whether or not they were based in the Andes, or already identified with Quechua
language, culture and heritage, leading to a diverse pool of participants who helped to shape and
re-shape each other’s language ideologies. This shift in recognition of Quechua language, culture
and identity from one of marginalisation, to increasing awareness and Indigenous movements,
and wider recognition of Indigenous language and culture is key to understanding the context

behind teachers’ and learners’ journeys with the language.

2.2.4 Ecuador: Historical resistance and underground education (1940s-1980s)

The role of Kichwa in Ecuadorian education has undergone significant transformations, shaped
by Indigenous activism and state policies. Similar to Peru, Kichwa was initially used as a literacy
tool for Spanish acquisition before evolving into a central component of IBE programmes.
However, in contrast to Peru, Ecuadorian Indigenous movements have been instrumental
fighting for and establishing bilingual education for Indigenous groups in Ecuador and in fighting
to make Kichwa language, culture and identity visible on a national scale. Indigenous movements
have advocated for the visibility of Kichwa language and culture on a national scale, leading to
key policy shifts over time. In the context of Indigenous uprising in the early twentieth century in
Ecuador, Dolores Cacuango formed hidden schools to teach children Kichwa alongside Spanish in
Ecuador during the 1940s. Due to the cultural and linguistic suppression, Indigenous schools went
against assimilationist policies by acknowledging and teaching Indigenous values, languages and
cultures, and resisting the imposition of Spanish; these survived until they were shut down in
1964. The very existence of these underground schools exemplifies resistance to a monolingual
worldview. As in Peru, UNESCO's 1953 recommendations influenced language policies in
Ecuador, framing Indigenous languages as a means to reduce illiteracy rather than as integral
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cultural assets. During the 1950s and 1960s, educational access expanded across Ecuador, with
increased school construction and migration to urban areas. However, twenty years after the
closure of these schools, IBE began to be piloted in rural Ecuadorian primary schools as a result

of a strengthened Indigenous movement.

2.2.5 Ecuador: Indigenous movement strength and educational c