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Abstract 

This study examined the relationship that Quechua immigrants living in Tkaronto, 

Ontario, have with Indigenous Peoples in Canada. The objectives were twofold: to explore the 

engagement of Quechua people with First Nations, Métis and Inuit Nations; and to examine how 

the Indigeneity of Quechua people can help them engage in collaboration. Indigenous Quechua 

immigrants are Indigenous Peoples who are originally from Ecuador, Peru, Bolivia, and, to a 

lesser degree, Colombia and Argentina. I interviewed Quechua people as part of my 

research. I also interviewed one Kishwa immigrant: Kishwa people are Indigenous Peoples who 

originally shared roots with Quechua people from Ecuador. In this dissertation, the participants 

and I took a reflective stance to consider what it means for Quechua people to settle in these 

lands and, from these positionalities, explore forms of collaboration that might be more suitable 

for Quechua people. The results of the research indicate that we need to address the oppression 

perpetuated by social structures as well as discrimination at the individual level that Indigenous 

immigrants experience. In this case, white allies need to address these forms of discrimination 

towards Indigenous immigrants.  

I contend that if the oppression of racialized people, such as Indigenous people from 

other lands, is not addressed, it is difficult for them to cope even when they are also complicit in 

settler colonialism. Racialized immigrants’ oppression must be addressed while they also take on 

their responsibilities to collaborate. Any decolonization moves must be led by First Nations, 

Métis and Inuit people, and ideally coordinated with other racialized and white ally settlers. 
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Chapter 1: Introduction 

Indigenous Peoples across the world have a history of working together to resist 

contemporary forms of colonization such as imperialism (Aylwin, 2008; Smith, 2012). However, 

there is no literature on whether similar collaborative relationships exist between First Nations, 

Métis and Inuit Nations and Indigenous immigrants,1 2 specifically within the lands now known 

as Canada.  

This study examines the relationship that Quechua immigrants living in Tkaronto, 

Ontario, have with Indigenous Peoples in Canada. The objectives are twofold: to explore the 

engagement of Quechua people with First Nations, Métis and Inuit Nations and to examine how 

the Indigeneity of Quechua people can help them engage in collaboration. I will begin with a 

section that defines the key terms used in this dissertation.  

Key Concepts 

Indigenous Peoples  

The concept of Indigenous Peoples has gone through many changes and debates. The 

Working Group on Indigenous Peoples of the United Nations (UN) identified that the concept of 

Indigenous Populations needed to be discussed. This conclusion was seen as especially important 

at a time when the UN was putting together a draft declaration on the Rights of Indigenous 

Peoples (Daes, 1996, p. 3). Governments also needed to respect and acknowledge the existence 

of Indigenous Peoples (p. 14) and a definition helped reinforce these actions. The Working 

Group on Indigenous Populations of the Sub-Commission on the Protection and Promotion of 

 
1 In this study, the term ‘Immigrant’ means individuals, or their parents, born outside Canada and who now live in 

Canada. This includes those with immigrant or citizenship status, as well as refugees or those without status 
2 For the purpose of this paper, ‘Indigenous immigrants’ refers to immigrants who live in Canada and identify as 

belonging to the Indigenous populations of their country of origin. Indigenous immigrants also include people who 

identify as Mestize people, unless specified otherwise. 



 

 2 

Human Rights was established as part of the UN’s effort to attend to Indigenous Peoples’ issues. 

This was done after much advocacy from Indigenous groups to have Indigenous Peoples’ rights 

considered (UN Department of Economic and Social Affairs, 2009, p. 2).  

The Working Group identified that the concept of Indigeneity needed to be challenged. In 

the past, the term Indigenous Peoples was used to claim a "deficiency in the physical and 

intellectual development of Indigenous Peoples" (Eighth International Conference of American 

States, 1938, in Daes, 1996, p. 7). At that time, it was viewed as important to differentiate who 

Indigenous Peoples were so they could receive protection from governments. This was also a 

move to know who needed to integrate into their corresponding state. An elaboration on the 

concept of Indigenous Peoples was required to challenge these stereotypes. The term Indigenous 

was also being used to refer to marginalized or "vulnerable ethnic, cultural, linguistic and racial 

groups in the States" (Daes, 1996, p. 7), without making a differentiation amongst all these 

populations (Daes, 1996 p. 7). It was important to distinguish who Indigenous Peoples were.  

Some of the debates on Indigenous Peoples have revolved around what factors to include 

as characteristics of Indigenous Peoples: for example, what characteristics should be used to 

recognize the Indigenous populations in different countries where Indigenous Peoples have 

diverse histories (Martínez Cobo, 1982, p. 4). As Martínez Cobo explains:  

Each country has approached the problem of definition in its own way, and the criteria of 

differentiation used in the solutions thus adopted vary very widely, ranging from factors 

which are exclusively or almost exclusively racial to considerations in which social and 

cultural criteria predominate. (p. 4) 

There was consensus that governments should not be given the role of defining Indigenous 

Peoples.  
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A definition of the concept of Indigenous Peoples began to be elaborated in 1972. The 

UN Sub-Commission of Prevention of Discrimination and Protection of Minorities carried out a 

study against the discrimination of Indigenous Peoples. Martínez Cobo (1986/7) led the project 

and wrote a report of the study. The study involved developing a working definition of 

Indigenous Peoples and states:  

Indigenous communities, peoples, and nations are those that, having a historical 

continuity with pre-invasion and pre-colonial societies that developed on their territories, 

consider themselves distinct from other sectors of the societies now prevailing on those 

territories, or parts of them. They form at present non-dominant sectors of society and are 

determined to preserve, develop and transmit to future generations their ancestral 

territories, and their ethnic identity, as the basis of their continued existence as Peoples, 

in accordance with their cultural patterns, social institutions and legal system. 

This historical continuity may consist of the continuation, for an extended period 

reaching into the present of one or more of the following factors: 

a. Occupation of ancestral lands, or at least of part of them. 

b. Common ancestry with the original occupants of these lands. 

c. Culture in general, or in specific manifestations (such as religion, living under a 

tribal system).  

d. Membership of an Indigenous community, dress, means of livelihood, lifestyle, 

etc.). 

e. Language (whether used as the only language, as mother-tongue, as the habitual 

means of communication at home or in the family, or as the main, preferred, 

habitual, general or normal language). 
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f. Residence in certain parts of the country, or in certain regions of the world. 

g. Other relevant factors.  

On an individual basis, an Indigenous person is one who belongs to these Indigenous 

populations through self-identification as Indigenous (self and group consciousness) and 

is recognized and accepted by these populations as one of its members (acceptance by the 

group). This definition preserves for these communities the sovereign right and power to 

decide who belongs to them, without external interference. (Martínez Cobo, 1986/7, p. 

29) 

The proposed working definition also addresses some of the debates on who Indigenous Peoples 

are. In 1996, Erica-Irene A. Daes, the chair of the Working Group, prepared a document which 

discussed Martínez Cobo’s (1986/7) definition and the debates around defining Indigenous 

Peoples. Daes (1996) discussed the complexity in defining ‘Indigenous’ from various 

perspectives, explaining that: “the concept of Indigenous is not capable of a precise, inclusive 

definition which can be applied in the same manner to all regions of the world" (p. 5). Therefore, 

there is an agreement that Indigenous People[s] do not need to fulfill every one of these elements 

of this working definition: “no formal universal definition of the term is necessary, given that a 

single definition will inevitably be either over- or under inclusive, making sense in some 

societies but not in others” (UN Department of Economic and Social Affairs, 2009, p. 6-7).  

One of the challenges of the definition of "Indigenous" is when it is used with territories 

and not with Peoples. Daes (1996) highlighted that if we refer to Indigenous territories and not 

Indigenous Peoples, then Peoples outside of the territory may not be considered Indigenous. 

Another issue with the word ‘territory’ is that a territory can be mixed with various peoples. 

Territories can have overlapping claims or may have been populated by multiple Indigenous 
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Peoples throughout history. Hence “a government cannot represent all the people belonging to 

the territory" (Daes, 1996, p.8), as if they were all one group. The territories have "race, creed or 

colour" differences. The use of Peoples then recognizes that a 'number of peoples' are diverse 

and, therefore, need to exercise their self-determination instead of being grouped as one.  

Another point of debate was whether Indigenous Peoples needed to be part of a non-

dominant group. The understanding is that being part of a non-dominant group, in this case 

Indigenous, would lead to discrimination. This statement supports the idea that Indigenous 

Peoples are discriminated against (Daes, 1996). However, it was agreed that it is not necessary 

for someone claiming Indigeneity to be part of a non-dominant group. For instance, if Indigenous 

Peoples’ status changes as their rights are honoured and they no longer are non-dominant, they 

would not stop being Indigenous (Daes, 1996, p. 10).  

There also needs to be consideration for Indigenous Peoples living in independent states. 

They must also be recognized; recognition should not only be given to the people living in 

overseas colonies. Along these lines, there have been discussions on the definition of Indigenous 

Peoples in terms of their connection to ancestral land. These discussions involved recognizing 

that state boundaries interfere with ancestral lands but do not change Indigenous Peoples’ 

identity. Taking this into consideration, "Indigenous People[s] are now defined in terms of their 

distinctiveness, as well as their descent from the inhabitants of their territory at the time of 

conquest or colonization or the establishment of present state boundaries" (Daes, 1996, p. 10). 

The working definition of Indigenous Peoples has also added the point of self-

identification in the sense that Indigenous Peoples "may be classified as ‘Indigenous’ only if 

[he/she/they] so chooses by perpetuating its own distinctive institutions and identity" (Daes, 

1996, p. 11). This point highlights that while there are some characteristics that Indigenous 
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Peoples share that are captured by these working definitions, there is not one single definition 

that captures their diversity; therefore, it is essential for Indigenous Peoples to be able to self-

identify. In this case, Indigenous Peoples would be those who self-identify as Indigenous and are 

accepted by the people in the group they are claiming to be a part of. This principle is also used 

in relation to participation in UN events and forums, particularly the Permanent Forum on 

Indigenous issues. It is important to respect the self-identification aspect since this recognizes the 

right that Indigenous Peoples have to decide who they are based on "their own understanding of 

themselves, rather than being defined by the perception of the value-systems of alien dominant 

societies" (Martínez Cobo, 1982, p. 5). However, as Daes (1996) explained, it is left unclear 

what would happen if other criteria for Indigenous Peoples are absent (p 13). 

Governments and Indigenous Peoples extensively discussed Martínez Cobo’s (1986/7) 

working definition and its complexities during the first session of the Commission's Working 

Group in Geneva in 1995. A consensus on a definition was reached in 1996 by the Working 

Group:  

We categorically reject any attempts by Governments to define Indigenous Peoples. We 

further endorse the Martínez Cobo report (E/CN.4/Sub.2/1986/7 Add.4) regarding the 

concept of "Indigenous". Also, we acknowledge the conclusions and recommendations 

by Chairperson-Rapporteur Madame Erica Daes in her working paper on the concept of 

Indigenous Peoples. (UN Department of Economic and Social Affairs, 2009, p. 4) 

In summary, as discussed above, a definition of Indigenous People is needed to ensure their 

rights are respected by systems such as governments. Yet, the concept remains highly debatable 

due to the many aspects that must be considered. The Working Group created by the UN 

addresses these debates and agreed on a working definition for Indigenous Peoples. This 
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definition is based on Martínez Cobo (1986/7)’s working definition and the additional points 

recommended by Daes (1996). It outlined several elements that make up Indigenous people. 

Under the elements to consider is self-identification and acceptance from the community the 

person claims to be a part of. However, the Working Group agreed that not one of these elements 

from the definition is a requirement in the concept of Indigenous Peoples, rather it is Indigenous 

communities who decide who is Indigenous. Defining Indigenous Peoples is complex, partly 

because Indigenous peoples are very diverse based on their historical and socio-cultural contexts. 

This diversity needs to be accounted for in the definition.   

Quechua Peoples  

Quechua peoples are Andean populations that currently live in the Andes of South 

America and have Quechua and its linguistic variations as their mother tongue. Several 

populations such as the Chopcca, Chankas, Huancas, Huaylas, Ketanas, Q’ero and Cañaris make 

up the Quechua communities (Ministry of Culture of Peru, n.d.).  

Quechuas are related to the Incas who were the rulers of the Incan or Tahuantinsuyo 

empire. The Incas are originally from the Titicaca Lake and come from the Tiwanaku and 

the Wari civilization (Culturas Pre-Incas, 2022). The Incas conquered the Quechuas 

making them part of the Tahuantinsuyo. The territories covered by the Tahuantinsuyo 

extend from Ecuador to Chile and had Cuzco (located in Peru) as its capital. (Universidad 

Pontificia Católica de Chile, n.d.) 

Kichwa 

Kichwa people are Indigenous people who share roots with Quechua people and who 

were part of the Tahuantinsuyo (the Inca Empire). They are originally from the lands now known 

as Ecuador. Due to the limitations in the length of the study, I focus on Kichwa communities to a 
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lesser degree. I do not claim that the study focuses on Quechua and Kichwa people because it 

would be misleading, but the study includes a Kichwa immigrant participant from Ecuador. 

Immigrant 

For this study, ‘immigrant’ refers to people or their parents who were born outside of 

Canada and are in Canada with a residence status (landed immigrant or citizenship) or who are 

here under a refugee status or with no status. 

Racialized 

The term racialized refers to: “a person or group of people categorized according to 

ethnic or racial characteristics [other than white or Caucasian] and subjected to discrimination on 

that basis” (Government of Canada, 2022, n.p.). 

Racialized Immigrant 

‘Racialized immigrant’ is used to refer to an immigrant that experiences racialization as 

described above. The concept of racialized immigrants includes Indigenous immigrants. Often, I 

speak of racialized immigrants rather than Indigenous immigrants, simply because I’m 

discussing literature that speaks of racialized immigrants. The information on racialized 

immigrants is relevant to my study since Indigenous immigrants are part of the racialized 

immigrant population in Canada. In some instances, when I use ‘racialized immigrants,’ I also 

specify that Indigenous immigrants are included under that term to remind the reader. 

Indigenous Immigrant  

In this study, ‘Indigenous immigrant’ refers to an immigrant who lives on these lands 

now known as Canada and identifies as belonging to the Indigenous populations of their country 

of origin. Indigenous immigrants include people who identify as Mestize people, unless specified 

otherwise. 
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Indigenous Settler  

I use the term ‘Indigenous settler’ based on Snelgrove et al.'s (2014) explanation,  

To settle … remains differentiated in terms of race, national origin, religion, class, 

dis/ability sexuality and gender. All of these differentiations though are underwritten by 

the dispossession of Indigenous lands and eschewal of Indigenous governance orders. So 

while all non-Indigenous people residing in settler states may be complicit in settlement, 

making us all settlers, not all settlers are created equal. (p. 5-6)  

At times, I use the term ‘Indigenous settler’ as opposed to Indigenous immigrant to 

politicize the position that Indigenous immigrants have here. By using ‘Indigenous settler’ rather 

than ‘Indigenous immigrant,’ my goal is to bring attention to their complicity in settler 

colonialism and highlight the urgency for settlers to begin to act in ways that respect Indigenous 

Peoples on these lands. Other times, I use the term ‘Indigenous settler’ to highlight the 

conflicting position of this population as accomplices to settler colonialism while also being 

targets of discrimination for being Indigenous and racialized in Canada. Some of the literature on 

Indigenous immigrants uses the word settler instead of immigrants. For example, authors such as 

Arraiz Matute and Elgueta (2019), who explore the Indigenous identity of immigrants from Latin 

America, refer to Indigenous immigrants as settlers of colour. 

This study assumes that Quechua immigrants hold a settler position in the Canadian state. 

Nevertheless, I don’t consistently refer to Quechua immigrants as settlers, since immigrants are 

more familiar with the term immigrant than settler. The two terms – immigrants and settlers – 

have different political implications in terms of experience, power and privilege. The question of 

when to use the terms settler and immigrant is therefore not straightforward due to the 

complexity of status and positionality of these diverse populations. 
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Racialized Settler 

The literature on settler-Indigenous relations uses the term 'racialized settler.' I therefore 

use this term when discussing this literature and I include Indigenous settlers under this concept 

unless stated otherwise. I use the term racialized settler more than Indigenous settler in 

discussions because there is less literature that considers Indigenous settlers. ‘Non-Indigenous 

settlers’ are settlers who are racialized but do not identify as Indigenous, as well as those who are 

not racialized.  

Mestize 

I use ‘Mestize’ with an e3 [unless I am quoting] for two reasons. In the Spanish language 

when we use the word Mestizo or Mestiza in its plural form to refer to a mixed group of people, 

the word becomes masculine, ‘Mestizos.’ There is no consideration for whether there are women 

in the group – the word transforms to its masculine form. To oppose this patriarchal aspect of the 

Spanish language, I use an “e” to include women. The letter “e” is also inclusive of people who 

are non-binary (Berger, 2019, n.p.). I do the same with other Spanish words I use, such as Chola. 

In this thesis, I use the concept of Mestize based on Zea’s and De la Cadena’s definition.  

Zea explains the identity of the Mestize by stating that, in Latin America, there is a:  

Culture arising from the union, but not from assimilation of the culture of those 

people (Indigenous and Spanish). A culture with contrasting expressions . . . far from 

mixing, from assimilating, they [Indigenous and Spanish components] have become 

juxtaposed. Juxtaposition of what is supposedly superior [Spanish roots] over what is 

 
3 “In the United States, it’s now common to use “x” or "@” to create a gender-neutral noun: that’s why you may 

have seen “Latinx,” or “Latin@,” instead of the binary of Latino (male) and Latina (female). The popularized use of 

this form, however, has angered some Spanish speakers, who see it as a token term imposed on Spanish by 

American English speakers rather than an inclusive move from within. Enter teens in Argentina, who, as The Post’s 

Samantha Schmidt reported, are leading the charge to eliminate gender in their language” (in Berger, 2019, n.p). 

 

 

https://www.vox.com/the-highlight/2019/10/15/20914347/latin-latina-latino-latinx-means
https://www.nytimes.com/2019/11/05/opinion/latinix-warren-democrats.html
https://www.nbcnews.com/news/latino/latinx-elitist-some-push-back-word-s-growing-use-n957036
https://www.nbcnews.com/news/latino/latinx-elitist-some-push-back-word-s-growing-use-n957036
https://www.washingtonpost.com/dc-md-va/2019/12/05/teens-argentina-are-leading-charge-gender-neutral-language/?arc404=true&itid=lk_inline_manual_21
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considered inferior [Indigenous roots]. (1977, cited in Vergara Estévez & Vergara del 

Solar, 2002, p. 88) 

It is important to acknowledge that, although I am focusing mainly on the Indigenous and 

Spanish or European roots of Mestizes, there are people with African descent and Indigenous 

and Spanish roots, as discussed later in this chapter. When discussing this study's participants, I 

also add a description of the concept of Mestize based on De la Cadena's description. The 

literature on mestizaje 4 is now abundant, with attention to historical nuances across the region, 

resulting in the destabilization of mestizaje ideologies. As explained later in this chapter, De la 

Cadena (2004) conducted a study where her participants described a different perspective on 

Mestizes, stating that there are Mestizes who keep their Indigenous beliefs and are referred to as 

“Indigenous Mestizos” (pp. 47–48). Other Mestizes let go of their Indigenous beliefs and 

traditions and are referred to as “Mestizos” (De la Cadena, 2004, p. 49). I include this description 

of the Mestize/Indigenous Mestize only in the context of my study participants and not when 

discussing the works of other authors using the term Mestize since they are only using the term 

Mestize and not distinguishing between Mestize and Indigenous Mestize. I provide a more 

thorough discussion of the concept of Mestize later in this chapter, but I use the concept based on 

the above definition.  

Decolonization  

I use the concept of ‘decolonization’ to refer to ways immigrants can live on these lands 

in support of First Nations, Métis and Inuit people. I use the term as discussed by Indigenous 

authors such as Ruth Green, Margaret Kovach, Ian Cull and Glen Coulthard. I discuss 

 
4 Mestizaje refers to the various processes by which the Mestize comes to exist (this will be 

expanded later on the chapter). 

 



 

 12 

decolonization in terms of land, following Green’s (2018) definition. There is a debate about 

what decolonization means specifically in relation to land. Green discusses her position on 

decolonization in relation to Tuck and Yang (2012) who discuss decolonization in terms of 

rematriation/repatriation of the land, including giving the land back to First Nations, Métis and 

Inuit people. In response, Green (2018) states: 

In reading works such as Eve Tuck and Wayne Yang (2012) and Leanne Simpson (2011), 

to name a few, I do not believe that such authors are telling every non-Onkwehonwe5 

person to pack their bags and “move back to wherever they came from.” There is talk of 

decolonization and rematriation/ repatriation of the land, but what can that look like in a 

settler colony. (A space where the colonizers intentionally moved to, without the intent of 

ever returning to the “mother” land, or planned the creation of a new “mother” land)? 

Stating we “want to return to pre-contact days” is impossible. I feel that in demanding 

rematriation of land, we are actually talking about stewardship; speaking of resource 

protection and sharing in a way that is supportive of Onkwehonwe sovereignty and 

National determination. (p.172) 

According to Green (2018), although Tuck and Yang (2012) discuss rematriation/repatriation of 

land, the main message is not for people to move back to their original homes but to live with 

each other in ways that acknowledge the position of Indigenous Peoples as the Original Peoples 

of these lands. From this perspective, Indigenous Peoples’ struggles are recognized and respected 

and treaties regarding lands and other issues are honoured. This includes the repossession of 

lands that are owed to Indigenous Peoples through treaties. Green and Tuck and Yang state that 

discussions on decolonization need to involve land. Therefore, decolonization involves 

 
5 Onkwehonwe is a Mohawk word that translates to “Original people” (Green, 2016). 
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discussions on ways that Indigenous Peoples can have the stewardship of these lands formally 

returned to them, despite the presence of immigrants. 

Furthermore, based on Green’s (2018) definition of decolonization, Indigenous Peoples 

and immigrants need to find a way to live respectfully together. Under this premise, people who 

are not Indigenous to these lands need to see themselves as guests (Green, 2018). Green 

discusses the responsibilities that guests need to take on and the need for them to reflect on their 

position as such. In this context, decolonization involves listening to what Indigenous Peoples 

are asking and demanding. It involves immigrants asking themselves/ourselves how they/we can 

live on these Indigenous lands in a way that respects Indigenous Peoples and their lands. How 

can they/we respect the sovereignty and self-determination of Indigenous Peoples? 

In my definition of decolonization, I also use Kovach’s (2009) principle that Indigenous 

Peoples need to be allowed to decide what decolonization should look like, as opposed to having 

non-Indigenous people take the lead. Another principle used in this definition of decolonization 

is based on Cull et al.’s position: 

On the one hand, decolonization involves dismantling structures that perpetuate the status 

quo and addressing unbalanced power dynamics. On the other hand, decolonization 

involves valuing and revitalizing Indigenous knowledge and approaches and weeding out 

settler biases or assumptions that have impacted Indigenous ways of being. (Cull et al., 

2018, p. 7) 

In other words, decolonization addresses systemic discrimination and recognizes the teachings 

and values embedded in Indigenous knowledge by actively looking for ways to revitalize its 

teachings. In this study, I also use Coulthard's (2014) principle of cultural resurgence to 

conceptualize decolonization. This process entails developing one's own Indigenous identity 
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away from those imposed by colonialism. It involves Indigenous Peoples learning who they are 

and not relying on others' recognition and approval of their identity (p. 18). Based on these 

principles, I discuss decolonization in the context of how Quechua immigrants can support the 

decolonization of First Nations, Métis and Inuit Nations. 

Chole 

The concept ‘Chole’6 has various meanings that have transformed over time. Using some of 

Quijano’s (1980) principles, Chole is a person that embodies the cultural identity of an 

Indigenous person and a person that is influenced by Western culture, based on Peruvians that 

are white because their parents have Spanish ancestry (Quijano, 1980, p. 63). According to 

Quijano, Choles started moving away from the peasant life, adopting “elements that make up a 

new lifestyle, made up of elements as much as from urban-western roots, as those that come 

from contemporary Indigenous culture” (p. 63). It has been argued that this definition has gone 

through some changes in the last few decades as the population breakdown has changed. 

According to La Cruz Bonilla, the word “Chole” has expanded to refer to more populations. La 

Cruz Bonilla (2010) explains: 

Both intentionally and spontaneously, it is clear that “the Cholo” has increasingly 

acquired a national character…[it] no longer only represents the transformation of the 

peasant migrant into a city dweller, but rather an entire image of the national integration 

that underlies contemporary Peru. In other words, the concept has gone from describing a 

process of cultural change to becoming a new identity discourse, which towards the end 

 
6 Chole (the word Chola is feminine, Cholo, masculine, Chole would be gender neutral) with an e is not commonly 

used. However, I am using it here for the same reasons I am using Mestize, as explained above. Earlier attempts at 

gender neutral language include Chol@ and Cholx, but Chole is gaining prominence in part due to it being easier to 

know exactly how to pronounce it at a glance. When I self-identify below, I use the feminine Chola. 
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of the century even had the support of the media, which have contributed greatly to the 

reification of the notion. (p. 112) 

Regardless of the expansion of the word Chole to refer to more groups of people, it still carries a 

negative connotation. The Chole has been the target of “discrimination, exclusion and contempt” 

for coming from the Andes and having Indigenous roots (Pazos, 2016, p. 18). There is still a 

stigma attached to having Indigenous roots even if the person lives in Lima. Some people who 

come from Lima do not want to recognize their Indigenous heritage or have roots in the Andes, 

which reflects the stigma and discrimination attached to these identities. They do not refer to 

their Andean roots or call themselves Choles or Andean (person from the Andes) (Pazos, 2016, 

p. 19).  

There has been a change in society where the derogatory meanings of these words are 

transforming, either to give them a different derogatory meaning or to find other ways to be 

“inclusive of other cultures” (Pazos, 2016, p. 20). The word Chole is going through some 

changes that challenge its stigma. Chole can be used to bring attention to the “humiliation against 

the people from the Andes.” Chole has also been used to refer to “being Peruvian and being the 

best of the country,” “it is the Mestize colour from the Andes,” or it is a “working person from 

the Andes” (Pazos, 2016, p. 23). In the first instance, there is a push to call out the humiliation of 

people from the Andes. The second meaning refers to a feeling of success and pride for being 

from Peru. The third meaning is simply a description of what Chole meant historically, but 

without a negative connotation. The last meaning refers to the working spirit of the person 

coming from the Andes, which could be seen as a shift from previous definitions (Pazos, 2016, p. 

23). All these speak to the contested terrain of the meaning of the term Chole.  
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There is another perspective arguing that the term Chole has been influenced by 

neoliberalism, which tries to elevate the image of the Chole by presenting the Chole as “an 

entrepreneur, self-sufficient and individualistic” (Heredia, 2020, p. 227). The Chole is viewed as 

an entrepreneur who can be part of the “global market.” They are no longer seen as a suffering 

being, but instead are framed by the power that Choles can have, the “Chole power,” as an 

entrepreneur. This image sold in the media promotes the kind of Chole that people should aspire 

to be. This is in tandem with notions linking development to identity popularized by the Inter-

American Development Bank in the 1990s and 2000s. As Heredia (2020) explains, this is a much 

more subtle form of racism “where the Chole only is visible if it has – by the new codes of the 

neoliberal subject – the qualities of a profitable “entrepreneur” (p. 228). Only when they are part 

of the global economy, investing and profitable, are they powerful and worthy. 

Coloniality of Power 

The concept of ‘coloniality of power’ is based on Quijano’s (2007) theorization. 

According to Quijano, a Peruvian scholar whose work is focused on Latin America, the 

coloniality of power has a longer impact than the period of Eurocentred colonialism (p. 171). 

The ideas of superiority that were carried by colonizing groups defined the dominated 

group as inferior compared to the Europeans. In coloniality, this shifted to create categories that 

were deemed biologically superior and inferior: “Unlike in any other previous experience of 

colonialism, the old ideas of superiority of the dominant, and the inferiority of dominated under 

European colonialism were mutated in a relationship of biologically and structurally superior and 

inferior” (Quijano, 2007, p. 171). This meant that the oppression of people who were previously 

colonized prolonged even after colonialism. 

Racial social classification is an element of the coloniality of power. As a result of 

colonization, a process of Eurocentrification took place in which racial criteria were attached to 
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the new social classification of people globally. Although coloniality of power is rooted in this 

racial social classification of the world population, it is more than a problem of racism within 

relations. As Quijano (2007) explains, “coloniality of power is not exhausted in the problem of 

‘racist’ social relations. It pervaded and modulated the basic instances of the Eurocentered 

capitalist colonial/modern world power to become the cornerstone of this coloniality of power” 

(p. 171). In other words, coloniality of power infiltrates and is an important component of 

Eurocentred capitalism, which is the modern global power.  

Western colonial domination has been closely tied to the emergence of Western 

modernity and rationality. Colonial powers shaped Western views on what knowledge was 

recognized and how humans connected to the world, which then became established as a 

“universal paradigm” (Quijano, 2007, p. 172). This form of rationality/modernity is part of “the 

process of restructuration of power, on the one hand, in capitalist and urban social relations and 

nation-states; and, on the other, in the colonization of the rest of the world” (pp. 174–175). This 

development was based on an understanding that society as a whole followed a natural order. In 

this way, the superiority of certain groups of people became normalized and the complexities in 

these dynamics were simplified. Furthermore: 

As is well known, in the Europe of the Enlightenment, the categories of ‘humanity’ and 

‘society’ did not extend to the non-Western Peoples, or only in a formal way, in the sense 

that such recognition had no practical effects. In any case, in accord with the organic 

image of reality, the ruling part, the brain of the total organism, was Europe, and in every 

colonized part of the world, the Europeans. (Quijano, 2007, p. 176).  
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Non-Western people were often considered outside of humanity or society or received superficial 

recognition. It was really the Europeans who were viewed as the ones capable of thinking and 

holding power. 

Under the coloniality of power, society is a ‘closed structure” which follows a 

hierarchical order. It is supposed to be predictable, and its parts follow a particular order 

(Quijano, 2007, p. 176). This order is established through “the colonial world, i.e. Europe.” In 

this way, “history was conceived as a evolutionary continuum from the primitive to the civilized; 

from the traditional to the modern; from the savage to the rational; from pro-capitalism to 

capitalism, etc.” (p. 176).  

In summary, the concept of coloniality of power bases the inequalities that people 

experience on biological traits linked to their race. It is also a foundational aspect of capitalism 

and has been established as the rational or logical form of knowledge, a universal paradigm. 

Criollean People 

During colonialism, the Criollean people were people born in Latin America whose parents were 

Spaniards. They carried out roles that contributed to the colonization of Indigenous Peoples. 

Nationals or National Settlers 

‘Nationals’ or ‘national settlers’ refer to non-Indigenous people of Western-European 

descent living on Indigenous lands. They deny their settler identities and responsibilities towards 

decolonization and believe in their superiority over First Nations, Métis and Inuit Peoples and 

racialized people (Thobani, 2007). Thobani (2007) defines nationals as “exalted above all others 

. . . the embodiment of the quintessential characteristics of the nation and the personification of 

its values, ethics, and civilizational mores” (Thobani, 2007, p. 3). All nationals are descended 

from immigrants and even if they were initially othered, this othering wanes (again, even if over 

generations). However, not all white immigrants embody the characteristics of nationals.  
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Now that I have discussed the main concepts used in this thesis, in the next section I will 

outline its aim and study questions. 

Study Aim   

This thesis aims to address the tensions that have been identified by Indigenous Peoples 

in Indigenous-settler relations. A few Indigenous scholars argue that racialized immigrants, 

including Indigenous immigrants, do not recognize their responsibility to collaborate with First 

Nations, Métis and Inuit communities in decolonization projects (Dhamoon, 2015, p. 21; 

Lawrence & Dua, 2005, p. 128). Complicating this, however, Snelgrove et al. (2014) argue that 

the systemic racism that racialized settlers experience creates a barrier to recognizing their 

privileged position as settlers and the responsibilities attached to their settler identity (p. 7).  

This study examines the relationship that Quechua immigrants living in Tkaronto, 

Ontario, have with Indigenous Peoples on the lands now known as Canada. The objectives are 

twofold: to explore the engagement of Quechua people with First Nations, Métis and Inuit 

Nations and to examine how the Indigeneity of Quechua people could help them engage in 

collaboration.  

Study Questions 

This research focuses on three overarching questions: 1) What are Quechua people’s 

views and understanding of the Indigeneity of First Nations, Métis and Inuit Nations and what 

are their relations to these Nations? 2) How can these understandings facilitate their decolonizing 

collaboration with First Nations, Métis and Inuit Nations? 3) How can their Indigeneity be used 

as a bridge to facilitate their potential collaboration with First Nations, Métis and Inuit Peoples 

on the lands now known as Canada? 
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Existing research suggests a failure amongst racialized immigrants to engage with their 

responsibilities to collaborate with First Nations, Métis and Inuit Nations (Burnette & Billiot, 

2015; Byrd, 2011; Dhamoon, 2015; Lawrence & Dua, 2005; Regan, 2010; Thobani, 2007; Tuck 

& Yang, 2012). However, there is limited research exploring why this may be. There is also 

limited literature on the relations between these two populations where collaboration does 

happen. Therefore, research into existing relationships between these groups can elucidate 

underlying barriers to collaboration as well as commonalities and shared interest amongst 

Indigenous immigrants, such as Quechuas, and First Nations, Métis and Inuit Nations.  

Rationale 

This research addresses the controversial intersecting identities of Indigenous immigrants 

as simultaneously Indigenous, settlers and immigrants – bringing more clarity to the 

complexities that Quechua immigrant populations experience. At the same time, I aim to validate 

Quechua people’s experiences with colonization in their homelands and as racialized immigrants 

in the lands now known as Canada. While examining the identities of Quechua immigrants, I 

illustrate how contemporary colonization works locally and globally. Locally, various structures 

are in place that facilitate immigrants’ complicity and participation in the ongoing colonization 

of First Nations, Métis and Inuit Nations and their lands. In this way, as the lives of First 

Nations, Métis and Inuit Peoples and their stories are often kept hidden through colonization, 

immigrants end up unintentionally contributing to their discrimination and marginalization. This 

process does not excuse Indigenous immigrants from their responsibility to inform themselves, 

disengage from actively participating in the oppression of First Nations, Métis and Inuit Nations 

and to, instead, engage in decolonization efforts. Globally, mechanisms of colonization such as 

the establishment of transnational companies (including Canadian mining companies) on 
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Indigenous lands are displacing Indigenous Peoples, including Quechua communities, from their 

lands (Blanco, 2008, p. 14). In cases where Indigenous immigrants move to other colonized 

countries such as those now known as Canada, their presence in the structures of the Canadian 

immigration system perpetuates the ongoing colonization of First Nations, Métis and Inuit 

Nations (Byrd, 2011, p. i).  

I explain the mechanisms supporting colonization, including the triad of Black people, 

white settlers and Indigenous Peoples, where Black people have been historically used by white 

settlers and the oppressive social structures they created to maintain colonization. Based on this 

model, I discuss the triad of Indigenous Peoples from these lands, Indigenous settlers and white 

settlers who maintain settler colonialism. I examine how moves to innocence among Indigenous 

settlers serve to evade the responsibilities that come with occupying First Nations, Métis and 

Inuit lands (Tuck & Yang, 2012, p. 1). This analysis examines the systems and structures that 

guide such moves to innocence. An investigation of the above topics can be used to inform the 

disruption of colonization of First Nations, Métis and Inuit Peoples and their lands; this research 

addresses the Truth and Reconciliation Commission’s (TRC) Calls to Action, particularly 93 and 

94, which call on non-Indigenous people living in these lands now known as Canada to take on 

the responsibility of developing partnerships with First Nations, Métis and Inuit Nations (TRCC, 

2015).  

In the following section, I provide background information on these Indigenous 

populations.   

First Nations, Métis and Inuit Nations and Quechua Peoples 

First Nations, Métis and Inuit Nations are Indigenous Peoples from the lands now known 

as Canada. They experience settler colonialism, which involves a vast number of colonizers 
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taking over First Nations, Métis and Inuit lands and resources (Wolfe, 2006, pp. 387–388). The 

colonizers’ access to land has depended on reducing and keeping the number of First Nations, 

Métis and Inuit Nations as low as possible so that they cannot successfully fight back and 

reclaim their lands (Wolfe, 2006, p. 388). Colonizers have attempted to eliminate First Nations, 

Métis and Inuit Nations through genocide, strategies of cultural assimilation and through 

legislation that creates hurdles to accessing Indigenous status within the state (Lawrence & Dua, 

2005). Being denied Indigenous status is one mechanism that prevents First Nations, Métis and 

Inuit Nations from reclaiming their lands (Wolfe, 2006, p. 400). Tuck and Yang (2012) call 

attention to the expropriation of Indigenous Peoples from their lands as a driving force in settler 

colonization (p. 1). Furthermore, settler colonial racism is institutionalized within child welfare, 

legal justice, education, health care, social welfare and other systems that operate in subtle ways 

(Alfred & Corntassel, 2005; Dion et al., 2010).  

Quechua people are relatively new to the lands now known as Canada. The wave of legal 

and undocumented immigrants from the Andes peaked in the mid-1970s (Mata & Simmons, in 

Eckhardt et al., 2009, pp. 23–24). The total number of Indigenous immigrants from Central and 

South America (excluding Mayas), including Quechuas, account for 12,865 of the Canadian 

population as of 2009 (Statistics Canada, 2009). In their homelands, Quechua people lived 

through exploitative colonialism from roughly the late 1400s to the 1830s, a process that 

involved a relatively small number of Spanish colonists eliminating the Inca leaders and stealing 

resources to export to Spain (Noejovich, 2020, p. 40, 57, Salazar-Soler, 2020, p. 170). In order to 

keep colonization flourishing, Spaniards created divisions amongst Indigenous and Mestize and 

positioned Indigenous identities as naturally inferior to their own (Montoya, 1975, p. 30). The 

ramifications of colonization involve a conflicting relationship of Quechuas and Mestizes with 



 

 23 

their Indigenous heritage, which sometimes involves hatred. This conflict continued beyond 

Latin America's independence from Spain in the 1830s (Rodríguez Mir, 2008).  

To discuss the ongoing colonization in both Latin and North America, I need to position 

myself in relation to this research. I identify as Chola, for I have Quechua and European 

ancestry. My positionality influenced my choice of research topic and guided my views and 

discussions. I will elaborate on my identity in relation to this study in the following section. 

My Position  

I was borne on the coast of Lima, the capital city of Peru. I was raised by my mother, 

grandmother and uncle. The three of them migrated from Arequipa to Lima looking for financial 

opportunities. Our family is from the province of Arequipa, located in the central region of the 

Andes, part of the department of Arequipa. We travel to Arequipa often, as that is where our 

immediate family lives. While my family has gone through the process of migrating to the big 

city and I have not, having been borne in Lima, my identity is shaped by their migration 

experiences and the coming together of Indigenous and Western cultures that takes place in 

Lima. I identify as Chola, a word that is mainly used on the streets and tends to carry a negative 

connotation. At the same time, it is known to be used as a term of endearment in the family 

context (Paz Campuzano, 2022, p. 24).  

As stated earlier, there is still a stigma attached to the people living in Lima who come 

from the province and have Indigenous roots (Pazos, 2016, p. 18). Such attitudes have led my 

family to distance themselves from identifying with their Indigenous heritage. They do not talk 

about it and instead embrace their European heritage. I choose the term Chola because this term 

acknowledges my mixed race, with its challenges and privileges, and it is a way of reclaiming 
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my Indigenous roots within my mixed heritage. It is also a term that is used in the context of 

Lima and describes the complexities that exist in the capital.  

Before pursuing my doctoral degree, I lived and worked in small towns in Northern 

Ontario where there is a high number of Indigenous Peoples who are severely discriminated 

against. I began working with Indigenous agencies in the city and reserves around Thunder Bay 

as a social worker in medical settings and as a case manager and health policy analyst. Here I 

learned more about Indigenous Peoples, their cultures, histories and the contemporary issues they 

face. I began forming relationships with the communities and these experiences also helped me 

further connect with my Quechua heritage.  

I began to question what it means to be Chola after migrating outside my country of 

origin. I also became interested in how sharing an Indigenous identity with First Nations, Métis 

and Inuit Nations could facilitate building a collaborative relationship between Quechua 

immigrants and Indigenous Peoples on these lands. Furthermore, I am personally invested in this 

topic as I have two First Nations children. I witness their invisibility in various white and 

racialized settler systems.  

As I engage with this research, my positionality is unsettling. My worldviews are shaped 

by my experiences of colonization in my homelands and my immigration to a colonized country 

where I have found myself in an accomplice-settler position. I have lived in Canada for many 

years and have lost aspects of my Chola roots. The Chole identity is controversial and closely 

linked to its geographical location in Lima. No longer living in Lima takes away some of the 

aspects associated with my Chola identity. Therefore, I consider myself an insider/outsider 

researcher within Quechua communities. This in-between positionality influences how I have 

conducted this study. It informed my research question because I am able to see the resonant 
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experiences that Quechua7 immigrants and First Nations, Métis and Inuit Nations may have. At 

the same time, it may have prevented me from providing a full critique of Quechua peoples’ 

comments when it comes to collaboration with First Nations, Métis and Inuit Nations because I 

identify with them.  

One of the study participants was Kichwa, Indigenous Peoples from Ecuador who share a 

common Quechua heritage with the Quechua people. I hold more of an outsider researcher 

position with Kichwa people as I am from Peru and have never lived in Ecuador. Still, I have an 

emotional bond with Kichwa immigrants. My bond with Kichwa people is related to shared 

cultural aspects and emotional bonds for sharing Quechua roots. Consequently, during our 

discussions I may have been particularly careful to try not to offend or raise issues that may be 

uncomfortable. On issues concerning First Nations, Métis and Inuit communities, I clearly have 

an outsider’s perspective. As I engaged in this research, I reminded myself of my insider/outsider 

positions based on who I am and how these positions inform my views. To both incorporate my 

identity and account for my outsider status, I relied on Indigenous worldviews to guide my 

literature review and analysis, which are covered in the next chapters. 

  

 
7 I have personal knowledge of Quechua immigrants in Peru as that is also part of my background. I do not have 

personal knowledge of Kichwa people from Ecuador because I have not lived in Ecuador.  
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Chapter 2: Literature Review 

There are different identities within Quechua populations living in the lands now known 

as Canada that need to be negotiated in order to discuss their potential collaboration with First 

Nations, Métis and Inuit Nations. In this literature review, I analyze the identity of Quechua 

immigrants as Indigenous and inseparably as immigrants living as settlers on Indigenous lands. 

There is limited literature on the settler identity of Indigenous immigrants; hence, I do not 

discuss it in-depth in this section — instead, I provide a fuller discussion of this in my results 

chapter based on participant accounts of their settler identity. I review the literature on these 

three intersecting identities on their own and then in connection with one another. This 

information is meant to provide a better understanding of Quechua peoples’ Indigenous 

identities; the transitions they go through after immigration; and their position as settlers living 

on these lands. My assumption is that learning how Quechua people experience these identities 

will provide insight into their commitment to engage in collaborative relationships with First 

Nations, Métis and Inuit Nations. Secondly, I explore the mechanisms of settler colonialism and 

its impacts on Indigenous Peoples on these lands in order to inform collaboration, which is a key 

goal of the dissertation.  

As I expand upon below, this literature review is guided by Indigenous worldviews, 

specifically First Nations, Métis and Inuit as well as Quechua worldviews. I chose to focus on 

Quechua worldviews and not Kichwa worldviews. Although there are similarities between the 

two there are also some clear differences due to historic and geographic influences, including 

that Kichwa people come from Ecuador and Quechua people come from Peru. As discussed 

below, some Indigenous Peoples from Ecuador with various Indigenous roots were conquered by 

the Incas who were trying to expand their empire, thereby imposing Quechua culture on them. 
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Due to the limitations of this study, I decided to focus on Quechua worldviews as most of the 

participants were Quechua. However, I also included information on Kichwa people and their 

histories as there was one Kichwa participant. 

Involving Indigenous worldviews in research with Indigenous Peoples is necessary for 

decolonizing research (Kovach, 2021, p. 53). I analyze the literature in connection to Indigenous 

worldviews and the Quechua Eagle and Condor prophecy (Cameron et al., 2021; Hart, 2010) as 

they offer ways to understand Indigenous Peoples in relation to the cosmos. I utilize the Two 

Row Wampum Belt, a treaty created by the Haudenosaunee to guide their relationship with the 

Dutch, as well as the Eagle and Condor prophecy, a Quechua prophecy about establishing a 

decolonizing relationship between Indigenous Peoples of the North and South. Both teachings 

centre on collaboration and offer guidance for the relations between Indigenous Peoples from the 

South and the North. I also use Tuck and McKenzie’s (2014) critical place inquiry model to 

analyze Quechua people’s connection to the land, which they note is a significant component of 

Indigeneity.   

Conceptualizing Indigenous Identity 

Before engaging in a discussion of the multiple identities of Quechua immigrants, I begin 

with how the concept of identity is operationalized in this research. Indigenous scholar Frideres 

(2008) conceptualizes Indigenous identity based on three theories. The psychiatric 

/psychoanalytic theory states that the racism inherent in colonization affects the essence of the 

colonized person, creating a fragmented sense of self. To reverse the effects of colonization, 

colonized people need to re-create their “collective identity” as a group “by producing a self-

affirming culture of their own” (Frideres, 2008, p. 315).  
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Frideres’ second theory of identity is based on later definitions of primordialism, which 

state that there is a “sense of oneness” and a shared consciousness that comes from sharing 

“common geographical space, common ancestors, common culture and common language” 

(Frideres, 2008, p. 315). The third theory is symbolic interaction, which states that as social 

beings our identity develops in relation to “a larger group of which we are a part,” and is shaped 

by the people we are involved with in a direct or indirect manner and our social interactions with 

them (Frideres, 2008, p. 316). Drawing on these three theories, identity is defined as “dynamic, 

not static; multiple not monolithic or homogenous and is a social construction not all naturally 

inherited” (Frideres, 2008, p. 316). As reiterated by Frideres, identities are complex in the case of 

colonized people due to the effects of colonization. 

Reflecting on Frideres’ (2008) conceptualization of identity, I find his analysis 

particularly useful for my research topic as it not only considers the effects of colonization but 

also the strength that exists among Indigenous Peoples as they form a sense of “oneness.” This 

does not infer that all Indigenous Peoples get along with each other, but rather that a shared 

Indigenous identity may bring about a deep connection, as is the case with a global Indigenous 

identity8 (Niezen, 2003, p. 5). Frideres’ (2008) concept of identity is also dynamic and connected 

to relationships that change and evolve. These perceptions of identity are aligned with 

Indigenous worldviews, which emphasize the dynamic nature of all the elements of the universe, 

 
8 Niezen talks about the discussions that take place in international forums with Indigenous participants from all 

parts of the world. A global Indigenous identity has been discussed as: “an attachment that all . . .  Indigenous 

People[s] share to some form of subsistence economy, to a territory or homeland that predates the arrival of settlers 

and surveyors, to a spiritual system that predates the arrival of missionaries, and to a language that expresses 

everything that is important and distinct about their place in the universe. Most importantly, they share the 

destruction and loss of these things. Their cultural markers gain self-conscious significance the more they are 

diminished by outside forces. They also share the corresponding commitment to find stability and restorative 

justice…” (Niezen, 2003, p. 23). 
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including humans, and the importance of people’s relationships in shaping their identity (Wilson, 

2008, p. 176).  

In the following section, I review the literature on the Indigenous identities of Quechua 

people in general. My discussion of the Quechua identity involves Mestize identity as well. 

Before I begin discussing Quechua people, I provide a brief introduction to the Kichwa people.  

Kichwa People  

Ecuador is considered a “pluricultural and multi-ethnic” society based on the constitution 

of 1998 (Benítez Bastidas et al., 2016, p. 1). As a result, Kichwa cultures are “a fusion and 

integration of unknown and well-known elements that come to form something different and 

new” (Esch-Jakob, 1994, p. 8 in Benítez Bastidas et al., 2016, p. 4). According to the 2010 

census, “the Kichwa population in Ecuador has the highest percentage of Indigenous People 

(85.87%) with a population of 800 000 people approximately” (Instituto Nacional de Estadísticas 

y Censos INEC Ecuador 2022, in Ortiz, 2022, n.p.). Kichwa people are mainly located in the 

Andes of Ecuador but have also migrated to other regions such as the Amazons (Confederación 

wde Nacionalidades Indígenas del Ecuador, n.d.). Indigenous cultures in the Amazons include 

the “Quijos, Sumacos, Sabelas, Yumbos, Napo, Canelos, Lamas, Tabacosa, Suchinchi, Pandule 

and Panyaso” (Soria, 2020, n.p.). Some of these cultures consist of Kichwa populations with 

varying traditions and cultures. In their efforts to expand the Tahuantinsuyo, the Incas tried to 

occupy territories in what is now known as Ecuador. Today, these Kichwa populations consider 

themselves the Kichwa people of the Amazons (Soria, 2020, n.p.).  

The Andes also has a large population of Kichwas. In the Andes, “the province with the 

most Indigenous population in 2010 was Chimborazo, with 161 190. Other provinces with a high 

number of Indigenous populations were Imbabura and Cotopaxi, which had an average of 84 
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500” (Ortiz., 2022, n.p.). Benítez Bastidas et al. (2016) studied Imbabura’s Kichwa people by 

focusing on Imbabura’s three Kichwa Towns: Otavalo, Karanki and Natabuela.  

Benítez Bastidas et al. (2016) argued that Kichwa cultures in places such as Otavalo need 

to be brought back to their roots and to Kichwa worldviews, time and space. Currently, Kichwa 

cultures and their people are being influenced by the Western world. Similarly, the Karankis and 

Natabuelas (Kayambis) are being influenced by the Mestizes, who are growing in numbers. This 

increase in the Mestize populations and Catholicism has led to relying less on Kichwa traditional 

practices in the younger generations. That said, Benítez Bastidas (2017) argues that Kichwas’ 

oral traditions are still present despite the influence of the Catholic religion (p. 89). 

According to Benítez and Garcés (2014 in Benítez Bastidas et al., 2016, p. 7), the origins 

of the Kichwa in Imbabura date back to before the Incas and Spanish colonization. Benítez 

Bastidas et al. (2016) state that: “Among the theories analyzed, most authors agree that the first 

settlements in the current province of Imbabura have a Central American, Caribbean, Chibcha 

[Indigenous Peoples from Colombia] and Inca origin and influence” (p.7). There were also some 

Aymara people located in these regions (Ontaneada, 2014, in Benítez Bastidas et al., 2016). 

Before the Incas, these towns had their language, cultural practice, knowledge and government. 

The Kichwa cultures became part of what is now known as Ecuador due to the conquest led by 

the Inca Huayna Capac.9 

The Inca Invasion. The invasion of the Incas did not last long but had a detrimental 

impact on some of the towns. In response, the Cayambes and Karankis from the Northern parts 

of the Andes formed a strong resistance to this invasion and became known for it. With the 

coming of the Incas, Kichwa became one of the local languages before the Spanish language was 

 
9 Huayna Capac was one of the Incas the governed the Inca empire and conquered Quito. This happened in the late 

1400s and lasted until the coming of the Spaniards (Enciclopedia del Ecuador , n.d.).  
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introduced (Benítez Bastidas et al. 2016). The Kichwa language was also brought to Ecuador by 

the missionaries who arrived with the Spanish colonization from other places in the 

Tahuantinsuyo. They used Kichwa to evangelize the Indigenous Peoples from Ecuador. Some 

theorists state that the Kichwa language was spoken before the Inca invasion (Moya, 2006 in 

Benítez Bastidas et al., 2016). Moya (2006 in Benítez Bastidas et al., 2016) suggests that 

people learned Kichwa through the market and business transactions between the Tawantinsuyo 

and the people in these towns who came to speak Kichwa after the invasion of the Incas. There 

was an overlap between when the Incas came to expand the Tahuantinsuyo and the Spanish 

conquest.  

The Spanish Conquest. In the 1530s, the Spanish conquest attempted to destroy 

Indigenous Peoples through the exploitation of their natural resources and Indigenous labour and 

the extinguishment of the Indigenous languages. As a result, there was the formation of the 

White State and the Indigenous state (Ribadeneira, 2001). Before the Spaniards, the Kichwa 

people developed a culture based on principles of collectivity and reciprocity. In their living 

arrangements, Kichwa lived in communities and had collective ownership of the lands to protect 

their culture (Confederación de Nacionalidades Indígenas del Ecuador, n.d.). These principles 

and organizational structures were violated when the Spaniards invaded Latin America. 

Indigenous Peoples had to learn and adapt to a new form of life, where the land which belonged 

to the towns came to be the property of the monarchy and elite Spanish people. This process 

involved being forced to evacuate their lands and be divided based on the best interests of the 

Spaniards. In this way, the Spaniards could prevent the formation of rebellions. Kichwa people, 

usually men, were forced to work in mining and construction amongst other labour they did 

under inhumane conditions. They were alsp forced to work in the fields doing farming for very 
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little or no remuneration. Similarly, Kichwa women were forced into textile work under 

inhumane conditions.  

Independence from the Spanish took place during the 1820s, but the exploitation of the 

Indigenous populations continued. The Criollean people became the new colonizers and 

continued the oppression imposed by the Spaniards (Benítez Bastidas et al., 2016). As part of the 

discrimination and forced assimilation, people were forced to speak the Spanish language. As 

this was happening, Indigenous movements from Ecuador continued to fight against the unfair 

treatment they were receiving. They received a lot of backlash from the government for speaking 

up. Rebellions such as those led by Fernando Daquilema Hatun-Apak in the province of 

Chimborazo “were condemned by the Ecuadorean army with the support from president Gabriel 

Garcia Moreno” (Cachiguango, 2008, p. 5, in Benítez Bastidas et al., 2016, p. 10).     

A liberation revolution took place on July 5th, 1895, led by the Indigenous Peoples in 

Ecuador. This uprising brought changes in the state legislature concerning the land and position 

of Indigenous Peoples. Indigenous Peoples were able to abolish “free or minimal labour, 

imprisonment for debts . . . the state eliminated the church's intervention in state affairs and the 

large estates owned by the church were expropriated to convert them into a public property” 

(Confederación de Nacionalidades Indígenas del Ecuador, n.d, n.p.). Overall, their geographic 

proximity and shared history of Spanish colonization resulted in Kichwa people having over-

lapping current realities with Quechua people. Next, I will discuss Quechua identities and the 

various elements that influence these identities, such as nature, Indigenous teachings and 

colonization. 
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Indigenous Identity of Quechua People  

Following Rivera Cusicanqui’s (2012) argument that Indigenous Peoples are affected by 

colonization but are more than simply colonized people, I review the literature on Indigenous 

identity by balancing aspects of Indigenous cultures and beliefs with colonizing factors. Rivera 

Cusicanqui (2012) suggests that hyper-focusing on the power of colonization with respect to 

Indigenous identities becomes problematic as it minimizes the many strengths and knowledges 

that Indigenous identities carry (pp.106–107). At the same time, colonization has clearly shaped 

Indigenous cultures. I therefore discuss Indigenous identities as being shaped by Indigenous 

beliefs and worldviews, as well as colonization and neoliberalism.  

The Indigenous identities of Quechua peoples are shaped by beliefs derived from 

Quechua mythology. For example, explanations of how the world is conceived are based on 

beliefs that the world is made up of living beings (humans, animals and plants), the ‘above’ 

world (the spirits) and the underworld (the world below the earth or water level for humans who 

have passed away or were never born) (Ministry of Culture of Peru, n.d.). These worlds are 

connected in sacred places with doors that allow access from one world to another, and animals 

such as the serpent, the bull and the frog can move from one world to another (Ministry of 

Culture of Peru, n.d.). According to Quechua mythology, there are supernatural beings such as 

Mother Earth which provide fertility and well-being and, in return, people attend to Mother Earth 

through offerings (Ministry of Culture of Peru, n.d.). Other supernatural beings are the 

mountains, which are considered individual beings with consciousness and power to act upon 

matters concerning the earth, human beings and cattle. Individuals can communicate with the 

hills and make pacts with them with the help of elders (Ministry of Culture of Peru, n.d.). These 

beliefs show us the power that elders have to communicate with the natural world, the power that 
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natural elements have to influence matters concerning the earth and the human-like 

characteristics that natural elements can have. They also illustrate that Quechua peoples have a 

sacred connection with the land and animals.  

Indigenous beliefs are very different from those imported from European and white 

settler colonies (Molinari Morales, 2008). Colonial interpretations suggest they are conflicting 

worldviews, where Indigenous worldviews are considered against modernity. However, 

Indigenous worldviews do not oppose modernity as long as it does not disregard Indigenous 

ways of life (Robyn, 2002, p. 199). Rivera Cusicanqui (2012) notes that the beliefs and ways of 

life that shape the Indigenous identities of Quechua peoples have experienced many shifts and 

are best explained by non-essentialist frameworks (pp. 100–101). Indigenous Peoples’ identities 

are dynamic and constantly changing (Larraín, 1994; Montoya, 1975; Zea, 1985) rather than 

essentialist and stagnant (Rivera Cusanqui, 2012). From an essentialist viewpoint, Indigenous 

identities were stable and well-grounded prior to Spanish colonization and require a return to 

pre-contact conditions in order to revitalize Indigenous identity. However, I take a non-

essentialist position that understands Indigenous identities as dynamic and changing with 

historical events, both pre- and post-contact, conquest and colonization (Larraín, 1994). 

Colonization has posed a critical threat to the Indigenous identities of Quechua peoples 

(Blanco, 2008). The colonization of Indigenous Peoples in Latin America, including Quechuas, 

has led to the segregation of, and paternalistic behaviours towards, Indigenous Peoples as well as 

forced assimilation into colonial societies (Montoya, 1975; Soria Choque, 2009; Vergara Estévez 

& Vergara del Solar, 2002). Under colonization, the doctrine of discovery was imposed by 

religious institutions such as the Catholic Church. The doctrine of discovery dates to the 

Crusades in the Holy Land in approximately 1095 when Europeans began to invent laws to 
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“justify the domination and consciousness colonization exercised over non-Christian nations” 

(Espinoza Sauceda, 2020, n.p.). Within this justification was the idea that Indigenous Peoples did 

not have souls, essentially undermining their humanity (Espinoza Sauceda, 2020, n.p.). In this 

way, “a legal framework of domination was created through which they [Indigenous Nations] 

were enslaved and dispossessed of their land and their culture.” Their colonization was justified 

by labelling them as “pagans,” “gentiles” and “infidels” (Espinoza Sauceda, 2020, n.p). The 

Spaniards used Catholicism to justify colonizing acts, arguing that: “[colonizers] were 

dominating with the purpose of bringing true faith to Indigenous People[s]” (Soria Choque, 

2009, p. 86). Colonizers prohibited Indigenous spiritual practices, claiming that they were rooted 

in evil beliefs (Soria Choque, 2009), undermining Indigenous spirituality, which is essential for 

Indigenous identities to flourish, in an attempt to dehumanize Indigenous Nations (Soria Choque, 

2009, p. 88).  

  Rivera Cusicanqui (2012) argues that colonization also influenced Indigenous identities 

by shifting the role of Indigenous women from one of power to one of inferiority. With the 

minimization of their role, women’s knowledge and influence in shaping Indigenous identities 

was diminished. Indigenous women were sexualized and demeaned by the Spaniards who 

referred to them as animals for being women as well as insulted them for being Indigenous 

(Peredo Beltrán, 2004, p. 14). The subjugation and political marginalization of Indigenous 

women created a division between men and women that continues 10 (Rivera Cusicanqui, 2012, 

p. 106).  

The imposition of European patriarchy also imposed a binary understanding of gender. 

There is evidence that, pre-colonization, there were other ways of viewing gender and sex 

 
10 At the same time, Indigenous women also experienced repression within the Incan Empire (Peredo Beltrán, 2004, 

p. 14). 
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identities; some writers have talked about a third gender (Horswell, 2003). According to 

Cañamar Maldonado (2019), the term Chawpi, a Quechua word that includes non-binary people, 

is used to “break with the heterosexual parameters imposed by the modern-western colonial 

system; it is present in the memories (chronicles and figurines) of our pre-Hispanic Andean 

cultures” (n.p.). Horswell talks about non-binary gender in connection to transculturation: 

both the Andean culture[s], its practices and its Chawpi subjectivities were subjugated by 

the dominant Iberian culture, therefore the former enters a transition process in which it 

suffers an uprooting and loses some of its culture, to acquire meanings and values of the 

new culture. (in Cañamar Maldonado, 2019, n.p.) 

Another way Spaniards problematized Indigenous identities was through acts of sexual violence 

towards Indigenous women, giving birth to Mestize populations, which will be discussed next.  

Mestizaje  

The original mestizaje dated back to the early periods of colonization in the 1500s 

(Rodríguez García, 2011, pp. 147–148; Vela Belarde, 2014, pp. 72–73, 81). Mestizaje had a 

crucial impact on people’s lives and the way racism was viewed (or ignored). Rivera Cusicanqui 

(2012) expands on the convoluted Indigenous and Spanish identity of the Mestize through the 

analogy of the motley mix in the Aymara language. The ‘motley mix’ is the “juxtaposition of 

contrasting dots placed beside the other” (Rivera Cusicanqui, 2012, p.105). According to Rivera 

Cusicanqui, this image represents the contrasting identities of Indigenous and Spanish that exist 

within the Mestizes in very complex ways. Within this identity, there is a “parallel co-existence 

of multiple cultures that do not extinguish but antagonize and complement each other” (Rivera 

Cusicanqui, 2012, p. 105). Rivera Cusicanqui portrays the conflicting relations between 
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Indigenous and Spanish people during and after colonization as well as the ways that Indigeneity 

lives on.  

The creation of the Mestize identity carries many complications and pervasive responses 

and is one of the biggest problems in Latin America (Zea, 1985). As Indigenous women were 

raped by Spanish men, “Indigenous women became victims and instruments of pleasure for the 

Spaniards, sought through robbery, outrage and humiliation” (Barboza, 1994, n.p.). As a result of 

this violence, many of “the children of those rapists turn their hatred to their Indigenous identity” 

(in conversation with Ruth Green, May 25, 2022). This self-hatred was perpetuated by the 

colonial systems in place that allowed for these abuses to take place and established regulations 

that encouraged women to blame themselves. Mestizaje became increasingly relevant as the 

Mestize population grew, and for some, their denial and hatred of their Indigenous roots continue 

(Pineda, 2017; Rivera Cusicanqui, 2012). However, this point cannot be generalized across the 

Americas.  

Authors such as Zea discuss how Indigenous Peoples, including Mestize, internalize their 

hatred towards their Indigenous heritages (1977, in Vergara Estévez & Vergara del Solar, 2002, 

p. 88), creating a juxtaposing sense of self. Zea has gone as far as claiming that Latin America 

became a culture of juxtapositions and not mestizaje as understood by the cultural mixing of 

Indigenous and Spanish. Zea explains the identity of the Mestize by stating that, in Latin 

America, there is a  

Culture arising from the union, but not from assimilation of the culture of those 

people (Indigenous and Spanish). A culture with contrasting expressions . . . far from 

mixing, from assimilating, they [Indigenous and Spanish components] have become 
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juxtaposed. Juxtaposition of what is supposedly superior over what is considered inferior. 

(1977, cited in Vergara Estévez & Jorge Vergara del Solar, 2002, p. 88) 

In this way, people in Latin America end up colonizing each other (Soria Choque, 2009, pp. 88–

9), giving birth to colonization without colonies. Colonization without colonies can be partly 

attributed to the concept of divide and conquer, used as a tool of colonization (Rivera 

Cusicanqui, 2012). The divisions amongst Mestizes, Quechua and Spaniards favour the elite 

groups within Latin America as well as countries in the Global North.  

There is an established hierarchy of power based on the various levels of mestizaje and 

elite populations that followed the structures put in place during the colonial years. In this way, 

the identity of Mestize embodies an ideology of the nation-state and an ideology of mestizaje as 

it will be discussed in the next section. As I elaborate on the challenges encapsulated by 

mestizaje, it is important to keep in mind that Indigenous communities in Latin America have 

experienced so much struggle throughout history that they are also resilient and resourceful in 

the face of adversity (Rivera Cusicanqui, 2012). 

History of Mestizaje  

The Mestize population increased towards the end of the Spanish colonial period in the 

1830s and formed a culture of their own (Rodríguez Garcia, 2011, p. 147-148). According to De 

La Cadena (2005), the process of mestizaje was used by organized religion and the 

Enlightenment era institutions to maintain colonization (p. 262). During colonization, 

Christianity was used to support the superiority of Spaniards. It was believed that, as Indigenous 

Peoples became more religious, specifically Christian, in South America, they became purified 

from the Indigenous race and corruption. Under these beliefs, the fewer Indigenous roots people 

had, the purer they were considered. Mixtures with Spanish heritage ranked higher than some 
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pure lineage Indigenous Peoples; in effect, a noble Inka woman who married a Spaniard and 

increased her status that way, ranked higher than an Indigenous woman with a pure lineage but 

who was not married to a Spaniard.  

In contrast, some Spanish people argued that Mestizes were corrupted by nature, 

symbolizing the disturbance of the “social order by mixing or intermingling with individuals 

outside of one’s categorical status” (De La Cadena, 2005, p. 266). In this view, the impurity in 

the Mestize stemmed from their refusal to keep to their pure heritage, which they exchanged for 

rights that they would not have otherwise enjoyed if they claimed pure Indigenous ancestry (p. 

267). It was thought that religion could bring pureness to the impurity of the Mestize race 

because Christianity brought about purification.  

The other influence on mestizaje came later with the Enlightenment era. This was based 

on the idea of “scientific reason” that still persists (De La Cadena, 2005, p. 262). According to 

Enlightenment views, educating Indigenous Peoples would make them more civilized since 

Indigenous knowledge had little to no value. Some Indigenous intellectuals have opted to silence 

their Indigenous identity to recover dignity and move away from discrimination, as Indigeneity is 

viewed as subaltern. From a position of claiming a Mestize identity, they have been able to 

engage with their Indigenous roots, which are so devalued under their Indigenous identities (De 

la Cadena, 2004, p. 344). 

De la Cadena (2004) expands on the influence of education on the Mestize identity. In the 

1930s, there was an increased rejection of race as a biological phenomenon and a move to 

connect it to culture instead. However, this did not result in less discrimination as Europeans 

imposed a cultural hierarchy as well. Culture in Latin America was linked to tradition; tradition 

was seen as something opposite to education. In this way, people from Peru that were educated 
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did not go through the scrutiny of being classified based on their race. In their case, they were 

“whitened” as their identity was mainly linked to their “knowledge” (Frankenberg, 1993, 

Williams, 1989, in De la Cadena, 2004, p. 46). According to De la Cadena, the racial Mestize 

category is based less on skin colour and more on class and education. Based on where they fall 

in this Mestize category, people are considered decent people or the opposite (2004, p. 28). 

Mestizaje was shaped in the 1950s by classification types that considered Western 

cultures as more advanced than Latin American cultures. As a result, Indigenous Peoples were 

classified as farmers who lacked education. Mestizes possessed some colonial knowledge that 

worked in their favour. According to De la Cadena (2004), the Mestizes were categorized as 

coming originally from the Andes, which meant belonging to a lower social class, but they lived 

in the main cities and were businesspeople, which placed them in a higher class than people in 

the mountains. They lacked education but they had more education than the Indigenous Peoples. 

Still, Indigenous Peoples and Mestizes were categorized as not having the appropriate education 

to be a part of the educated class, thus, they were viewed as inferior. In this context, mestizaje 

was “the process through which Indigenous Peoples became educated and slowly acquired the 

urban abilities. In the process they got rid of their original culture” (De la Cadena, 2004, p. 46). 

As a result of Christian religion and the Enlightenment era, Mestize are still categorized 

as an inferior “race.” Some people from South America criticized the process of mestizaje and 

argued that it represented a degradation. De la Cadena (2004) explains that in Peru, just as in 

Mexico and Central America, the mixture of European and Indigenous roots was viewed as a 

“human degradation and was rejected by nature” (De la Cadena, 2004, p. 29). From a different 

perspective, some people viewed this mixture positively, describing Lima as a “multicolored 
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garden” and linking “this characteristic to the progressive nature of the city”11 (Poole, 1997, in 

De la Cadena, 2004, p. 31). Under these views, mestizaje was considered the salvation for 

Indigenous “races.” It was believed that pure races that did not carry Western heritage were 

underdeveloped (p. 31).  

The Mestize and Indigenous identities that people adopted depended on the beliefs of 

dominant societies at the time and what people needed to do to survive best in that society. In 

this way, Mestize identities carried hybridities that had to endure the influence of Catholicism 

and then, the Enlightenment era, without getting rid of the first (De la Cadena, 2005, p. 263). As 

De La Cadena states, “Mestizes cannot be contained by the notion of empirical hybrids, a plain 

result of the biological or cultural ‘mixture’ of two (formerly discrete) entities” (2005, p. 262). 

The mestizaje identity is a very complex hybridity, based on the “complex notion of Mestiz[e] 

itself” (De La Cadena, 2005, p. 262).  

Mestize Identity in the Present  

De la Cadena (2004) argues that there is a national project of homogenization happening, 

in which everyone is identified as Mestize by the government. This is happening in other parts of 

Latin America as well. According to Knight (in Moreno Figueroa, 2010), racism is denied in 

Mexico as a political elite strategy. As Moreno Figueroa explains, the denial of racism serves to 

“homogenize a sense of nation in a rather complex and heterogenous society since the 

Revolution of 1910” (Moreno Figueora, 2010, p. 389). Mestizaje thus becomes a tool for the 

government to claim that there is no racism since there are no differences. In Mexico and most of 

Latin America, racism is denied under the Mestize umbrella and people do not see themselves as 

“racialized” (Moreno Figueroa, 2010, p. 388). The state has conceptualized mestizaje as being 

 
11 Mestizaje was prevalent in Lima. 
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based on “ideas of an inherent ‘racial’ superiority that normalize control, domination and 

exclusion of one group over others, while legitimating privilege and oppression” (Moreno 

Figueroa, 2010, p. 389). In this way, mestizaje is used to give out privilege to some and exclude 

others.  

Scholars, such as Wade (2001) and Moreno Figueroa (2010), have also discussed 

mestizaje as an ideology that serves to uplift whiteness and oppress marginalized identities. 

According to Wade, mestizaje as an ideology has:   

A democratic inclusive aspect . . .  which holds out the promise of improvement through 

race mixture for individuals and for the nation: everyone can be a candidate for mixture 

and hence moral and social uplifting. At the same time, of course, it is a deeply 

discriminatory ideology and practice, since it is based on the idea of the inferiority of 

Blacks and Indigenous Peoples and, in practice, of discrimination against them. (2001, p. 

849)  

These underlying beliefs in mestizaje uplift whiteness and the values it stands for. Moreno 

Figueroa (2010) explains that as people become homogenized in this mestizaje project, they are 

whitened as individuals and as nations (p. 390).  

Although Mestize can hold a negative connotation in society, it is generally viewed as a 

better option than remaining of “darker skin colour.” According to Moreno Figueroa (2010), 

mestizaje is the process that allows for that improvement (p. 395) while still holding an 

“ambiguous whiteness” (p. 396). However, as De la Cadena (2004) points out, whiteness is not 

only about phenotype, but also about class and education (p. 14). Both Moreno Figueroa and De 

la Cadena argue that mestizaje proposes a “flexible inclusion” as people can become Mestizes 

through class and education while tolerating everyday racism. Race also intersects with gender 
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(Moreno Figueroa, 2010, p. 398); Indigenous cisgendered women are the victims of racism for 

being Indigenous, as well as sexism for identifying as women. 

According to Moreno Figueroa (2010), talking about race is limited to “cultural 

differences” (p. 391). Moreno Figueroa explains that in Mexico, mestizaje has allowed racism to 

be normalized in everyday life. Racism has become unnoticed because it has “lost its explicit 

links with its processes of formation and has therefore gone unrecognized” (p. 389). In general, 

the mestizaje project ends up supporting racism as it “continues to privilege processes of 

whitening alongside notions of whiteness and uses the national discourse, such as a ‘Mexican’ 

identity, to cover up and render invisible processes of discrimination and social exclusion” (p. 

399). 

 Similar to De La Cadena (2004), Moreno Figueroa (2010) discusses Mestize ideology in 

connection to “inclusion and belonging to the nation” (p. 388). Mestizaje has been the dominant 

ideology when it comes to race in countries such as Mexico (Moreno Figueroa, 2010, p. 387), as 

well as a political ideology that shape the national identity. Figueroa explains how mestizaje has 

been used “as a hegemonic political ideology, a social and racial promise of equality, and a 

racialized experience, or racist logic that distributes privilege and exclusion within everyday life” 

(p. 389). It is used by the government to homogenize race and place whiteness as a core-structure 

while claiming equality since everyone is racially the same. In this way, a Mestize population 

gives birth to the “ethnically homogenized and racially undifferentiated society” (p. 390).  

In spite of these national efforts to impose mestizaje as a way of erasing other 

marginalized identities, mestizaje has also been reclaimed and redefined by the working classes 

who argue that mestizaje does not reject Indigenous culture or imply getting rid of Indigenous 

identities (De la Cadena, 2004, p. 16). It conveys a distance from Indigenous identities that are 
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specifically depicted as inferior by colonization (De la Cadena, 2004, p. 29). De la Cadena 

makes visible a way of being Mestize that makes space for Indigeneity (De la Cadena, 2004, p. 

16): she conducted a study to better understand the Mestize identity amongst people from Cusco 

and her study showed the various meanings that people held for mestizaje. One of the 

interviewees stated that mestizaje involved the combining of Western and Andean knowledge. 

This process moves away from the academic process that is usually linked to regional ethnicity 

(p. 48). Similarly, another view acknowledged a change happening in places such as Cusco and 

in the rest of the country that values “education and intelligence” beyond “race” (De la Cadena, 

2004, p. 48). Participants holding these beliefs also argued that there is a difference within 

Mestizes. According to the participants, they are no longer considered Indigenous because they 

are educated within dominant educational systems, but they still adhere to their cultural beliefs. 

De la Cadena (2004) quotes one of her study participants:  

You [De la Cadena] may say you are mestiza because of your race, we are all mestizos 

[mestizes] in Cuzco. Nobody is pure anymore. But some mestizos [mestizes] like us are 

also Indigenous, aborigines, oriundos, because of our beliefs. Others are only mestizos 

like you Indigenous. (p. 33)  

The participant in De la Cadena’s study is alluding to the fact that De la Cadena does not live by 

Indigenous traditions and cultures, it is not a way of life for her. In this study, the participants are 

also explaining that Indigeneity is seen with inferiority whereas being Mestize assumes having 

some education. This idea was introduced at the beginning of my thesis to operationalize the 

concept of Mestize with my study participants. Based on this analysis, some participants are 

considered Indigenous Mestizes, meaning they identify more with their Indigenous roots 

compared to those Mestizes who do not have a strong connection with their Indigenous roots.   
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In summary, I presented the shifts in mestizaje and the politics behind mestizaje. As 

explained earlier, there is a movement that is trying to show a different side of mestizaje, one 

that is not manipulated by the state, where people are Mestizes but still want to be linked to their 

Indigenous roots and are trying to reclaim their Indigeneity while they are also Mestizes. This 

identity is referred to as Indigenous Mestizes by de la Cadena (2004). On the other hand, in 

many spaces, mestizaje is still seen as either a superior or an inferior ethnicity. It carries some 

privileges depending on what kind of Mestize someone is. People who are Mestize and well-

educated in Western knowledge may be able to enjoy more privileges than Indigenous Peoples 

who do not hold these forms of knowledge. There is also the idea that one can become Mestize 

by becoming more educated in Western knowledge and living in the larger cities. Overall, the 

state uses mestizaje as a way of homogenizing the population to form one nation. In this way 

racism can be made invisible and the state can keep its inherently racist structures and maintain 

control. In the next section, I will expand on how colonization continues today through a 

coloniality of power.  

Coloniality of Power in Latin America  

As explained earlier, according to Quijano (2007, colonial power means that: 

In spite of the fact that political colonialism has been eliminated, the relationship between 

the European also called ‘Western’ culture, and the others, continues to be one of colonial 

domination...we have also to do with a colonization of the other cultures, albeit in 

differing intensities and depths. This relationship consists, in the first place, of a 

colonization of the imagination of the dominated; that is, it acts in the interior of that 

imagination, in a sense, it is a part of it (p. 169). 
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In this manner, colonial power works in various ways beyond those described by traditional 

forms of colonialism to assert power. Expanding on the above definition of colonial power, 

Mignolo (2009) explains that today we see a coloniality of power in Latin America, colonialism 

carried out under the disguise of modernity. Mignolo argues that modernity, although it does not 

present as such, encompasses coloniality. There is a modernity discourse that continues to shift 

between “salvation, progress, development and happiness” (2009, p. 49), created by “agents and 

institutions” made up of Western Europeans (2009, p. 49). Western values and ideals continue to 

be acted out in non-European worlds even after colonization (Mignolo, 2009, p. 39). Giddens 

(1991) identifies two components in modernity: the nation-state and systematic capitalist 

production (p. 174). The nation-state allows for control and authority over the nations. The 

nation-state assumes that all the nations are homogenous, so it is easier to control them. A 

systematic capitalist production allows for “control of economy grounded on the historical 

foundation of imperial Europe” (Mignolo, 2009, p. 44). Furthermore, as modernity is globally 

expanded, it relies on “global colonialities” (Mignolo, 2009, p. 39).   

The coloniality of power is imposed on Indigenous Peoples, including Mestize 

populations and other marginalized peoples in Latin America. One strategy used to impose the 

coloniality of power is through the colonization of the mind. As mentioned above, after the 

independence of Latin America during the 1830s, most of the colonizers left, however, the 

colonial structures that taught Indigenous Peoples to believe in their inferiority remained, leading 

to the continued support of these beliefs through what has sometimes been referred to as 

“colonial mentalities” (Quijano, 2014, p. 788; Soria Choque, 2009, p. 88). For example, colonial 

mentality structures the state, which continues to criticize Indigenous roots and force the 

assimilation of its people (Thorp & Paredes, 2011, p. 136). At the same time, the state continues 
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to form a colonial mentality with its supporters who may be Mestizes, elite Peruvians, or white 

people living in Peru. In this way, colonial power leads to inequities and violences that shape 

who people are, how they understand themselves and one another and how they understand the 

world. In response to the coloniality of power, Quijano (2014) discusses de/coloniality based on 

the concept of “Good Living” (p. 847). I will not involve the concept of decoloniality when 

discussing decolonization of First Nations, Métis and Inuit people since decoloniality as 

discussed by Quijano originated from the context in the South and it differs from the concept of 

decolonization. I engage with decolonization as it is defined and used in North America. 

However, I will still discuss what de/coloniality is as per Quijano’s definition to give an idea of 

the ways of thinking and philosophies discussed to combat the colonial powers mentioned above. 

According to Quijano (2014), decoloniality is discussed in terms of the concept “Good 

Living” (this is a Quechua concept, “sumak kawsay”). “Good Living”:    

can only be a complexity of social practices oriented to the democratic production and 

reproduction of a democratic society. This is another mode of social existence, with its 

specific historical context, radically different to the Global Coloniality of Power. “Good 

Living,” today, can only make sense as an alternative social existence, as a 

De/Coloniality of Power” (pp. 847–848).  

From this perspective, since coloniality of power extends globally, decoloniality is a matter that 

needs to be addressed at a global level (Quijano, 2014, pp. 856–7). Based on the concept of 

Good Living, developing the de/coloniality of power would involve practices based on: 

a. the social equality among heterogeneous and diverse individuals against the 

unequal racial/sexual/social classification and identification within the world 

population;  
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b. therefore, neither differences nor identities would be the basis or argument for 

social inequality among individuals;  

c. group affiliations, belonging and identities would be products of the free and 

autonomous choices of individuals;  

d. reciprocity among socially equal groups and individuals in work organization and 

product distribution;  

e. the equal redistribution of the world's resources and products, tangible and 

intangible, of the world, among the world population;  

f. the trend of communal associations within the global population, whether on a 

local, regional or global scale, as the means of direct production and management 

of collective authority and, in that sense, the most effective distribution and 

redistribution of rights, obligations, responsibilities, resources, and products 

among groups and individuals. (Quijano, 2014, p. 857) 

Quijano offers these strategies at the local and global levels to address the coloniality of power. 

Because Quijano advocates for decoloniality at a global level, it could certainly be argued that 

solidarity works with First Nations, Métis and Inuit Peoples fall within the Good Living he 

discusses, but my focus in my research interviews was decolonization as defined by First 

Nations, Métis and Inuit Peoples.  

Quijano’s (2014) definition of decoloniality relates to Coulthard's (2014) concept of 

Resurgence. Quijano (2014) argues that under decoloniality, Indigenous Peoples should have the 

freedom to decide on their identities without others imposing these criteria. This concept is 

similar to Coulthard's (2014) views, which argue that Indigenous communities should be 

responsible for developing their own Indigenous identities and cultures instead of having 
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dominant societies take over these matters. Furthermore, Quijano (2014) states that Indigenous 

communities at the local and global level can collaborate and organize through communal 

associations. Similarly, Coulthard (2014) claims that a resurgence of culture can empower 

Indigenous Peoples. Thus, Indigenous people worldwide could use their cultural teachings and 

knowledge to govern themselves and each other through a collective authority. However, under 

the present colonial settings in Latin America, other mechanisms such as neoliberalism exert 

their hegemonic power.  

Neoliberalism  

Neoliberalism is another mechanism supporting the coloniality of power present in Latin 

American societies and it plays a key role in the future and identities of Quechua peoples. In 

Altamirano-Jiménez’s (2013) view, neoliberalism is powerful today because the market is the 

most important aspect of society transforming practices and ways of living in the world (p. 5, p. 

75). The market has taken over the previously central role played by the Catholic Church and the 

European-derived legal and education systems, which also coincided with the early impositions 

of capitalism. In Central America, neoliberalism has a negative impact through decentralization 

and the decrease of state involvement in the trade market. However, Altamirano-Jiménez (2013) 

explains that neoliberalism is more complicated than that: “neoliberalism has usually been 

treated exclusively as an economic project involving deregulation, privatization, 

individualization, and transformation of the state-citizen relationship” (p. 5), but “the recognition 

of cultural difference and the ‘compensatory measure’ of granting collective rights to 

‘disadvantaged’ social groups are integral to neoliberalism” (p. 70). As it supports “cultural 

difference” and grants “compensatory rights to “disadvantaged” people, neoliberalism appears to 

support basic human rights and the development of collective communities (Altamirano-
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Jiménez, 2013, p. 70). Altamirano-Jiménez explains how neoliberal politics strategically respond 

to vulnerable groups such as Indigenous Peoples (2013, p. 88). This is a neoliberal tactic that 

allows it to garner support and approval as an ideology. These moves translate to more freedom 

to manipulate the market. Indeed, neoliberalism has become the contemporary form of global 

colonization (Altamirano-Jiménez, 2013, p. 209).  

Hale (2005) conducted a study of neoliberalism in Central America to see the effects of 

its shift towards a “limited recognition of cultural rights, the strengthening of civil society and 

endorsement of the principle of intercultural equality” (p. 11). Hale claims that neoliberalism 

also supports rights granted to “disadvantaged cultural groups” (p. 12) for the oppression that 

they experience. Hale uses the term neoliberal multiculturalism to refer to the relationship 

between “these new cultural rights and neoliberal political economic reforms” (p. 12). According 

to Hale, there is a move from assimilation that was pushed more through mestizaje to accepting 

and recognizing cultural differences (p. 13). However, the recognition that takes place is still 

controlled by “multilateral institutions” (p. 13) as opposed to the people involved. Therefore, 

these shifts end up benefiting neoliberalism as people become less oppositional to its ideologies, 

and sometimes, even turn into its supporters. 

Altamirano-Jiménez’ (2013) analysis of neoliberalism applies to the situation in which 

Quechua populations live. For example, in countries such as Peru, their governance is based on 

neoliberal ideologies that provide minimal regulations for transnational mining corporations, 

including Canadian companies. Canadian mining companies benefit tremendously from “trade 

agreements [that offer companies] very strong protections . . .” (Bulowski, 2022, n.p.). Canadian 

mining companies take advantage of these protections. For example, they may: “sue developing 

countries for environmental policies that affect their profitability and often win huge payouts” 
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(Bulowski, 2022, n.p.). Indigenous Peoples have minimal rights and protections in this 

arrangement. For example, when corporations force Quechua people to relocate, they also have 

to help them in their relocation process and cause the least disruption possible to their lives 

(Eckhardt et al., 2009). These relocations and the standard for “least disruption possible” are 

based on neoliberal politics and fail to account for Quechua worldviews and the connection of 

Quechua identities to land and culture (Bury, 2007, pp. 31-33).  

A few scholars (Bury, 2007; Peredo Beltrán, 2004; Romero & Vera Colina, 2014; Soria 

Choque, 2009;) elaborate on the role of neoliberalism in the weakening of Indigenous identities, 

in particular Quechuas and Aymara populations in South America. Often neoliberalism forces 

Indigenous Peoples to move from rural to urban locations where there are fewer Indigenous 

people and higher numbers of Mestizes12 (Peredo Beltrán, 2004; Romero &Vera Colina, 2014; 

Soria Choque, 2009). Soria Choque (2009) argues that Quechua people are constantly placed in 

conflicting situations where they have to decide whether to accept and adapt to the changes in 

their places of residence caused by transnational companies, which may contradict their 

Indigenous identities, or to migrate. The stress that these constant negotiations of identities 

cause, together with the disconnection from their traditional lands, may lead to a fragmented 

sense of self (Soria Choque, 2009, p. 85).  

As it is argued by Goeman, land is much more than “a location that accumulates history” 

(Goeman, 2008, p. 24), it is what makes up culture. Yupiaq scholar Oscar Kawagley states that, 

“we know that Mother Nature has a culture, and it is a Native culture” (2010, p. xiii). This is 

 
12 In this context, Mestize describes the union of the Spanish and the Quechua people. However, there is a 

distinction between Indigenous and Mestize made here to recognize that there are different pressures, privileges and 

disadvantages that they experience. For example, Mestize may have the benefit of having European heritage and, 

therefore, not be discriminated against as much as people with stronger Indigenous roots do. Still, they may not 

escape the discrimination they are subject to by whiter populations depending on their skin colour and how much 

they can pass as mixed and white and hide their Indigenous roots.   
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partly why Tuck and Yang (2012) highlight the importance of speaking about lands when we 

talk about decolonization (Tuck and Yang, 2012, p. 19). When people are dispossessed, besides 

losing wealth, they are having their culture and identity altered. Gilmore (2002) and Tuck and 

Mckenzie (2014) discuss how identity, culture and land are connected to the displacement of 

lands. Indigenous Peoples are displaced based on this concept of difference and the hierarchies 

within it based on which difference one embodies (Gilmore, 2002, p. 16; Tuck and Mckenzie, 

2014, p. 32). Certain differences are characterized as non-human and deserving of less and 

thereby are dispossessed of their lands (Gilmore, 2002, p. 16).   

  Transnational and multinational companies engage in the dispossession of Indigenous 

lands. For example, As LaDuke (1999) explains, Indigenous Peoples are forced to become 

dependent on transnational companies for survival while transnational companies take advantage 

of Indigenous lands and their raw materials to expand production. As transnational companies 

work towards development and production, in the process, they end up violating and taking away 

the lands of Indigenous Peoples and their right to govern themselves (LaDuke, 1999, p. 30). In 

response to some of these land dispossessions, some transnational Indigenous communities 

across the Americas have joined forces to keep their cultures alive (I expand on this point further 

in the next section). For example, Kearney (2000) discusses his work with transnational 

Indigenous migrants to keep their Indigenous identity after they migrate to the US. Their efforts 

to keep their Indigenous identity has helped them unite and fight to gain “human and labor rights 

among Indigenous Mexican migrants laboring outside their traditional homelands” (Rivera-

Salgado, 2014, p. 29). Kearney (2000) discusses the political work of Oaxacans: “they construct 

novel forms of political organization and elaborate cultural expressions of themselves as 

Indigenous Peoples that are distinct from the standard definitions and expressions of Indigenous 
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identity in Mexico” (pp. 174–175).13 Similar to Kearney (2000), Rivera-Salgado (2014) points 

out how Mixtec transnational migrants maintain their relationship to their homelands after they 

migrate to other lands (p. 30).  

As I describe the ways Indigenous identities have been shaped by historical and 

contemporary trends, these processes may appear to happen as a linear sequence of events. 

Rivera Cusicanqui (2012) argues that Indigenous worldviews do not support a view of history 

that follows this idea of ‘pre- and post-contact.’ Instead, it follows a spiral model where the past, 

present and future are intrinsically connected. Indigenous Peoples “move and cycle and spiral 

and set out in a course without neglecting to return to the same point” (Rivera Cusicanqui, 2012, 

p. 96). They may experience life in the present but are also guided by the past and “the seeds of 

the future” that originate from the past (Rivera Cusicanqui, 2012, p. 96). Within this concept of 

time, Indigenous identity may be affected by what is happening in the present as well as the past 

through blood memory,14 and may also be affected by the future, through revelations of what 

may come. With this understanding of Quechua worldviews and the factors influencing the 

Indigenous and Mestize identities, I turn the discussion to Quechua (including Mestize) 

immigrants living in Canada.  

Immigrant Identities  

Large-scale immigration of people from Latin America to Canada is fairly recent 

(Bonnici & Bayley, 2010), only starting in the 1960s (Mata, 2021, p. 4). The immigration wave 

 
13 In this context, transnationalism is “the process by which immigrants forge and sustain multi-stranded social 

relations that link together their societies of origin and settlement . . . phenomena such as migration, commerce, and 

communication … cross national borders” (Rivera-Salgado, 2014, p. 30).  
14 “Indigenous elders often say that memory is in the blood and bone, that our stories are passed not just verbally but 

through a kind of genetic memory.” (Deerchild, 2015, n.p.). I learned about this term when learning about First 

Nations, Métis and Inuit peoples, but it is also used in South America in reference to Indigenous populations 

(Manríquez & Sánchez, 2003).   
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involving Quechua people, identified as the Andean wave, took place in the 1970s (Mata, 2021, 

p. 5), and consisted of Colombian, Ecuadorian and Peruvian immigrants. More specific 

demographic information on Quechua people is missing, as they are usually grouped under the 

Latine umbrella by the Canadian government. Immigrant identities of Quechua peoples in the 

lands now known as Canada are shaped by the process of othering, the exaltation of nationals,15 

and borders. Ahmed (2000; 2010; 2013) and Thobani (2007) analyze the immigrant identities of 

racialized people living in North America and Western countries. Ahmed is a key theorist in 

analyzing the immigrant identity as the Other. In this context, the Other refers to any 

marginalized group who is perceived as stranger or alien and who has also taken on that identity 

(Ahmed, 2000, p. 21). They are fetishized for their characteristics that are treated as almost 

human but not quite (Ahmed, 2000, p. 1, 5). This almost human identity incites curiosity and 

longing to be in this unique position. In this way, racialized immigrants16 become exoticized (p. 

82). Ahmed discusses how the Other in its alien or stranger characterization is viewed as 

dangerous: “The projection of danger onto the figure of the stranger allows violence to be 

figured as exceptional and extraordinary – as coming from outside the protective walls of the 

[white citizen] home, family, community or nation” (2000, p. 36). Ahmed (2000) explains the 

fear of racialized immigrants, including Indigenous immigrants, as dangerous to the nation.  

Ahmed (2000) argues that the alien could be allowed around humans and have a place 

amongst them, but as an “outsider within” (p. 3). They will always stay within the alien group 

 
15 Nationals or national settlers refer to non-Indigenous people with Western-European heritage. They do not see 

themselves as settlers and reject any responsibilities related to decolonization. They consider themselves above First 

Nations, Métis, Inuit Peoples, and racialized individuals (Thobani, 2007). Only a portion of white settlers hold the 

characteristics of nationals. 
16 I speak here of racialized immigrants as opposed to Indigenous immigrants, which is the specific population that I 

am working with because ‘racialized immigrants’ is the term Sara Ahmed uses in her discussion. Otherwise, I would 

refer to Indigenous immigrants specifically. The information is still relevant to my study since Indigenous 

immigrants are part of the racialized immigrant population. 
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(Ahmed, 2000). According to Ahmed’s analysis, when Others or aliens are racialized 

immigrants, boundaries are placed to keep them at a distance from citizens (p. 13, 34). Placing 

boundaries around the Other immigrant keeps them distant and allows for the perpetuation of a 

homogenous citizen identity (p. 25). In this way, the citizen identity excludes racialized people 

and other Others. This homogenization and centring of the white citizen is partly enabled by 

racialized othering (Thobani, 2007, p. 52). From the beginning of colonial contact, Europeans 

created laws that “built themselves a new world and made themselves into a new people” 

(Thobani, 2007, p. 51). For example, they created the Indian Act which was about controlling 

Indigenous Peoples which gives Europeans more power over these lands now known as Canada. 

Through legislative acts such as this, European settlers were able to dispossess Indigenous 

Peoples of their lands, then newcomers who migrated within the settler-imposed legislation 

conformed to these acts (Ahmed, 2000, p.51).  

There is also a dangerous homogenization of Others by dominant society. Ahmed (2000) 

argues against this homogenization and critiques views espoused by authors such as Bulent 

Diken (1998) who uses the word stranger to identify someone: “who is excluded from forms of 

belonging and identity, particularly within the context of discourses of nationhood” (p. 5). 

According to Diken (1998), the immigrant is referred to as an ‘outsider’ (p. 2) and ‘stranger’ (p. 

26). However, there is no distinction made amongst immigrants and their experiences as 

strangers.17 Ahmed claims that by erasing the differences amongst these various types of 

immigrants, (e.g., refugees, landed immigrants), one is disregarding the “different forms of 

displacement” that they experience (Ahmed, 2000, pp. 5–6).  

 
17 Diken uses the term stranger while Ahmed more often uses the term Other (and sometimes uses Other and 

stranger interchangeably) to discuss populations that are excluded. 
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Ahmed analyzes the Other identity by highlighting its uniqueness and the dangers of 

normalization. Although immigrants are all othered and share some traits of the Other group in 

one way or another, this does not make every immigrant part of the Other group. According to 

Ahmed, these views normalize the Others’ identity. Therefore, the dangers that the Others face 

are taken away and placed to the side. Such normalization of the Other identity “serves to 

dismiss the political processes whereby some Others are designated as stranger than other 

Others” (Ahmed, 2000, p. 6). The normalization of the Other immigrant results in all immigrants 

belonging to the Other group in one way or another. This practice erases the fact that some 

immigrants, such as Indigenous immigrants, are discriminated against more than other 

immigrants.  

In contrast to the Other identity of immigrants is the national identity. Thobani (2007) 

describes the discrimination of the Other by nationals. The national’s power is naturalized and 

exercised in various realms based on “inherently superior qualities of national subjects” (p. 9). In 

this process, immigrants no longer belong to their place of origin nor are they part of their new 

place of residence (Ahmed, 2000, p. 5). 

Factors shaping the immigrant identity of Indigenous people include feelings of 

compassion from non-racialized immigrants and structural racism. For example, non-racialized 

immigrants may feel compelled to ‘help’ racialized immigrants and refugees, including 

Indigenous immigrants,18 and engage in acts of compassion and giving (Government of Canada, 

2017, n.p.). Acts of kindness towards the Other may help more privileged people feel good about 

themselves because they are doing the “right thing” as responsible beings. However, in the 

 
18 Non-racialized immigrants may not recognize that there are Indigenous immigrants amongst racialized 

immigrants. When using the literature to discuss this topic, I use ‘racialized immigrants, including Indigenous 

immigrants,’ because the literature rarely mentions Indigenous immigrants specifically. 
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process, they may contribute to structural racism and the oppressive structures that serve to 

marginalize vulnerable populations. For example, they may engage in “trespasses,” a term used 

by Orlie (1997, p. 23) to mean:  

harm brought to others by our participation in the governing ways of envisioning and 

making the world. . . . Trespassers are not the active hands-on instruments of 

wrongdoing, but the “responsible,” well-behaved predictable subjects of social order who 

reinforce and extend its patterns of rule. (p. 23 in Rossiter, 2001, p. 1) 

By engaging in acts of compassion, the privileged individual is gratified while the oppressive 

structures that contribute to the formation of the Others are left unaddressed (Rossiter, 2001, pp. 

2–4). For example, the “kindness” in the help offered to racialized immigrants by non-racialized 

people becomes questionable if we consider the benefits Westernized societies receive from the 

exploitation of Indigenous Peoples overseas and within these lands now known as Canada 

(Altamirano-Jiménez, 2013; Canadian Council for Refugees, 2016). In this way, the status quo 

that allows for the discrimination of Indigenous immigrants continues and is maintained by non-

racialized immigrants. The status quo is supported by two “levels” of reality. Kindness may well 

be the intention or the earnestly believed experience on an individual level. However, on a 

structural level, we can see the complicity and violence. These are some of the complexities 

shaping Indigenous immigrant identities. 

The combined identity of the Indigenous and Latine immigrant has been researched in the 

US. According to Blackwell et al. (2017), Indigenous immigrants from Mexico and Central 

America experience intra-Latine racism once they move to the US (p. 129). Perez-Frausto 

(2012), Reierson (2007) and Rensink (2010) have conducted studies involving Maya, Zapotec 

and Nahuatl communities in the US. The studies focused on how these populations try to 
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maintain their Indigenous roots, including Indigenous languages. Interview data from these 

qualitative studies found that Indigenous Latine immigrants attempt to keep close to their 

cultural roots through frequent visits to their countries of origin, speaking their Indigenous 

languages and continuing their cultural practices, and they use Indigenous teachings to overcome 

the discrimination experienced as immigrants (Perez-Frausto, 2012, pp. 106–107, 112, 123; 

Reierson, 2007, pp. 109–10)  

Blackwell et al. (2017) and Urrieta Jr. (2016) have also studied the Indigenous immigrant 

identity in the US and argued that through the immigration process, the Indigenous identities of 

immigrants from Latin America are in danger of eroding and becoming invisible. According to 

Blackwell et al. (2017): “Indigenous education initiatives by nation states such as bilingual 

education, multi/inter/pluricultural education often function under neoliberal multicultural 

processes, where Native and Indigenous People[s] [migrating from other parts of the world] are 

culturally minimally recognized” (p. 170). The results of these studies also apply to the 

experiences of Indigenous Latine populations in Canada (Bonnici & Bayley, 2010). 

For the Quechua immigrant population in these lands now known as Canada, their 

Indigenous and immigrant identities may interact in a few ways. As stated earlier, the Indigenous 

identity of Quechua people is complex due to systemic discrimination and internalized hatred 

towards Indigenous heritage established through colonization (Molinari Morales, 2008; Vergara 

Estévez & Vergara del Solar, 2002). This internalized hatred often leads to a divide within 

Quechua populations in their countries of origin in the form of people with mixed Quechua roots 

discriminating against people with more Indigenous Quechua roots or white Latin American 

people discriminating against Indigenous populations (Soria Choque, 2009, p. 93). According to 

Blackwell et al. (2017), immigrants experience “entrenched anti-Indian hatred enacted by 
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Mestizes and Latines as they migrate from Southern Mexico and Central America through 

Mexico, as well as once they arrive in the United States” (Blackwell et al., p. 127). It has been 

shown that Indigenous immigrants from Latin America also experience these divides when they 

migrate to Canada (Cahuas, 2020, p. 213). Divides based on anti-Indigenous hatred could be 

partly due to the forced homogeneity that occurs with the Latin label imposed on Latin American 

people by the state or other racialized people themselves: “at times ‘Latin[e] or other forms of 

cultural expression can be exclusionary to Indigenous, Black and transgender people from Latin 

America” (Cahuas, 2020, p. 213). 

In response to this assumed homogeneity amongst Latin American people, the LAHC 

(Latin America History Collective in Toronto) has asked for the state and dominant Canadian 

society to pay attention to the various identities of people coming from Latin America and to 

bring visibility to Indigenous and Black identities from Latin America (Cahuas, 2020, p. 223). 

People from Latin America have raised their voices to call out the injustices that Indigenous 

Peoples from Latin America experience as “Indigenous, Afro-Latine, migrant and racialized 

first- and second-generation Latin[e] peoples…[the] internalized racism and historical amnesia 

within Latin American communities” in Canadian society (p. 221). The discrimination that 

Indigenous immigrants experience from other immigrants from Latin America can influence 

their connection to their Indigenous heritage.  

It has been observed that there is a lack of discussion of Indigenous identities by people 

from Latin America, including people that claim an (or self-identify as) Indigenous identity 

(Arraiz Matute, 2018). Arraiz Matute made this observation during a program she offered to 

people from Latin America at the Working Women Center in Toronto. Arraiz Matute noted that 

they: 
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“avoided talking about race or tended to defer to ethnic categories (Latina/o/x, Hispanic, 

Spanish), or national ones (Salvadorian) instead of racial ones. In addition, the focus of 

their narratives was often on their family's experiences of migration, or discrimination by 

the Canadian Anglo-white mainstream; but there was no mention of Indigenous lands or 

Indigeneity in their stories. These silences provoked Alexandra [Arraiz Matute]’s interest 

in questions of identity and Indigeneity among settlers of colour in Canada” (Arraiz 

Matute, 2018, in Arraiz Matute & Elgueta, 2019, p. 56).  

These observations led her to design another program that provided a space for participants to 

“make connections to their own heritage, complicate notions of latinidad and mestizaje” (Arraiz 

Matute & Elgueta, 2019, p. 66). The program participants discussed the discrimination they 

faced back home and how it impacted their Indigeneity once they migrate to Canada.  

Cahuas and Arraiz Matute (2020) also discuss the discrimination against Indigenous 

identities after migration within Latin American communities. Beliefs such as that mestizaje 

means “improving the race” are promoted back home and transferred to Canada: “when migrants 

from Latin America arrive to the U.S. or Canada, they bring these understandings of race and 

racial hierarchy” (Cahuas & Arraiz Matute, p. 272). 

Similarly, Julia Gómez Ixmatá (2015), who is Maya K’ichee’ from Nahualá, Guatemala, 

discusses the discrimination she faces from the Latin American community living in the North 

for being Indigenous:  

They [Latin American people living in North America] know that I am not Latina or 

Hispanic when they criticize the imperfections of the Spanish that I speak. They knew it, 

when such criticisms don't offend me, and they knew it when I taught them the 

Indigenous history of the Spanish language of America. They know I'm not Latina when 
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they ask me if I come from Otavalo, Oaxaca, or San Juan Chamula. And they know it 

when they say that I should not learn English, but Spanish. (2015, p. 2) 

Gómez Ixmatá’s (2015) testimony illustrates various forms of discrimination that Indigenous 

immigrants experience from Latin American immigrants.  

My research draws on previous research that bring to light the inter-group racism among 

the diaspora from Latin America. As I demonstrate in Chapter 5, the participants in my study 

also noted a similar experience of stereotypes and discrimination due to their Indigenous identity 

from people from Latin America living in Canada. This research contributes to a deeper 

understanding of how Indigenous identities are consistently shaped and shifted by transnational 

politics of migration, race and colonialism.  

From Mignolo’s (2009) perspective, the colonized mentality amongst colonized people 

persists. Besides examining the Indigenous and immigrant identities of Quechua immigrants, an 

examination of their settler identity is needed in order to understand their stance on the 

colonization of First Nations, Métis and Inuit Nations. However, there is very limited 

information of the settler identity of Indigenous immigrants.  

Settler Identities   

There are few studies that specifically examine the settler status of racialized immigrants, 

and even fewer that focus on Indigenous immigrants. For this reason, in discussing this topic, I 

rely mainly on literature that addresses racialized immigrants in general. As discussed in the 

results chapters, First Nations, Métis and Inuit scholars note that immigrants perpetuate the 

colonization of Indigenous Peoples by remaining silent in the face of injustices committed 

towards them, ignoring the problems First Nations, Métis and Inuit Nations are facing, and at 

times actively supporting discriminatory acts against First Nations, Métis and Inuit Nations 
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(Blackwell et al., 2017; Green, 2016; Kuokkanen, 2008; Lawrence & Dua, 2005; Wolfe, 2006). 

A step towards ending these forms of oppression involves settlers recognizing their settler 

identity (Regan, 2010). In the following section, I explore the context in which settler identities 

develop.  

Context of Settler Identity  

Settler identities are created in a context where colonization has led to high suicide rates 

amongst First Nations, Métis and Inuit youth on reserves (Government of Canada, 2013), the 

overrepresentation of First Nations, Métis and Inuit children in child welfare (Statistics Canada, 

2016) and the overrepresentation of First Nations, Métis and Inuit peoples in prisons (Office of 

the Correctional Investigator, 2013). These crises ripple out beyond First Nations, Métis and 

Inuit communities to affect society as a whole (Leenaars et al., 2007).  

The settler identities of racialized immigrants are partly shaped by the ongoing legacy of 

narratives told and re-told by white settlers who are nationals (Thobani, 2007). Narratives of “a 

new people building a new land” was common among early nationals (Thobani, 2007, p.19). 

These beliefs conveniently eclipse that land was already ‘built’ before their arrival (Wolfe, 

2006). In addition, nationals tend to adopt a peacemaker role in which settlers portray themselves 

as compassionate people “who negotiate treaties and implement Indian policy intended to bestow 

upon Indigenous Peoples the generous benefits or gifts of peace, order, good government, and 

Western education” (Regan, 2010, p. 83). Under the peacemaker role, nationals enforce and 

reinforce everyday mechanisms of colonization. Furthermore, by focusing on reconciliation in 

relation to events from the past, nationals evade the need to reconcile with what is happening 

today and their role in it (Regan, 2010, p. 42, p. 22). Nationals’ self-portrayal as peacemakers 

also contributes to a positive image of themselves, which is key to maintaining their superior 
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position within colonization (Thobani, 2007). Morgensen (2014) has suggested that nationals try 

to make allies out of newcomers in order to support their goals as a white nation (n.p). 

The positions that racialized settlers take in terms of the nationals’ peacemaker identity is 

unknown. Whether or not racialized immigrants join nationals in their position as peacemaker 

and, in this way, mask their contributions to colonization of First Nations, Métis and Inuit 

Nations needs to be studied further. However, Regan (2010) states that settlers in general tend to 

take on a neutral position on Indigenous-settler relations (p. 235). By assuming neutrality, 

racialized settlers absolve themselves of their role in the colonization of First Nations, Métis and 

Inuit Nations (Dhamoon, 2015; Tuck & Yang, 2012). Hence, as nationals ignore the violence 

within Indigenous-settler relations and keep their peacemaker identity, racialized immigrants 

who seek their support in their settlement in Canada may be unaware of — or perhaps sometimes 

intentionally avoid — these discussions. In summary, the beliefs that Canada is a new nation 

built by settlers, that nationals are peacemakers and that Canada helps Indigenous Peoples, erases 

the injustices and atrocities against First Nations, Métis and Inuit Nations committed during the 

ongoing colonial project. These discourses of colonization feed into the settler identities of 

Indigenous settlers.  

Complexities of Settler Identity  

In an effort to understand the position of Indigenous settlers on settler colonialism, I start 

with the privileged position as a settler in lands now known as Canada given to racialized people, 

as compared to First Nations, Métis and Inuit Nations (Green, 2016; Tuck & Yang, 2012). This 

positioning from a place of privilege is intentional as Tuck and Yang (2012) argue that racialized 

immigrants take on a colonized/oppressed position without acknowledging their 

colonizer/oppressor position, thereby contributing to the perpetuation of colonization (p. 10). In 
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other words, due to binary models of colonizer/colonized, racialized immigrants do not consider 

themselves nationals or identify as part of the oppressor group; instead, they identify with the 

‘Other’ who is oppressed. They do not recognize their own complicity in the ongoing 

colonization of these lands and inadvertently become part of the oppressor group this way 

(Lawrence & Dua, 2005; Tuck & Yang, 2012). Bishop (1994) elaborates on the co-existing 

identities of colonized and colonizer by identifying them as part of the same system. Racialized 

settlers are oppressed at the hands of national settlers and may internalize these oppressive 

experiences, resulting in feelings of helplessness, hurt and worthlessness (Bishop, 1994). 

Racialized immigrants can manifest these painful emotions by seeking to gain power within 

existing systems of inequity and violence, and hence participate in the oppression of First 

Nations, Métis and Inuit Nations (Bishop, 1994, p. 57). Meanwhile the oppressive structures are 

left unchallenged. 

As discussed above, Arraiz Matute and Elgueta (2019) examined the tensions that arose 

when Indigenous immigrants examined their implication in settler colonialism. They state: 

“Given participants’ social locations, their identification as “other” from the Anglo, white, 

Canadian norm; there was a tension with thinking of themselves as implicated in the oppression 

of others” (Arraiz Matute & Elgueta, 2019, p. 63). They looked at the processes of immigration 

and their connection with Indigeneity, either as an Indigenous or Mestiza person or because 

Indigeneity is a major part of their homelands. Arraiz Matute and Elgueta (2019) examined how 

these components:  

came into tension with the Canadian state – such as in the process of seeking 

documentation to remain in Canada, applying for permanent residency or even 

citizenship. We [researchers] did not aim to resolve the tensions and contradictions 
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within one workshop, but in opening up the conversation, we tried to make the implicit 

more visible within the group. (p. 63)  

Some of their findings pointed to how people struggled with their Indigenous identities and their 

lives as immigrants in Canada. Having deeper conversations about these areas helped them to 

empathize with the struggles of Indigenous Peoples from these lands and have a better 

understanding of their complex position as “settlers of colours” (p. 67).  

Understanding the complexities of the settler identity of Indigenous immigrants involves 

considering the various identities they embody. At times, Indigenous settlers might align 

themselves with Indigenous Peoples from these lands now known as Canada based on their 

resonant shared experiences with oppression without being aware that Indigenous Peoples in 

Canada continue to be affected by colonization. At other times, Indigenous settlers might 

distance themselves from the struggles of Indigenous Peoples. Bishop (1994) explains the 

challenges in moving away from colonizing practices. These challenges stem from “the system 

[which] teaches people to not be able to identify with the oppressed . . . to make it impersonal 

which again makes it possible” (p. 92). For instance, the state perpetuates negative stereotypes of 

Indigenous Peoples as opposed to adequately educating non-Indigenous people about Indigenous 

Peoples, their histories and their contemporary realities. As explained in the next chapters, 

although there is a shift in education about Indigenous cultures, the education system continues 

to minimize the extent and pervasive consequences of colonization. Similarly, immigration 

programs that prepare people for their citizenship exam offer information about First Nations, 

Métis and Inuit Nations that is very limited. Therefore, structures of colonization such as 

academia and immigration can prevent Indigenous immigrants from identifying or learning about 
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the pervasive effects of colonization. Consequently, these systems that continue to support 

colonization maintain the ongoing colonizing acts and complicity of Indigenous immigrants.  

I have discussed the Indigenous and immigrant identities of Quechua people to gain a 

better understanding of their settler identity in Canada. Since there is very limited information on 

the settler identity of Indigenous settlers, I have focused on the context in which this settler 

identity develops, including the transitions they experience through immigration. I utilize this 

information to examine methods that appropriately support the collaboration of Quechua 

immigrants with First Nations, Métis and Inuit Nations (Davis 2010; Thobani, 2007; Waters, 

2010). Collaboration refers to decolonization projects that support First Nations, Métis and Inuit 

Nations. In the following section, I examine some of the contributing factors to the potential 

collaboration of Quechuas with First Nations, Métis and Inuit Nations. With this aim in mind, I 

analyze the mechanisms supporting settler colonization and its impact on First Nations, Métis 

and Inuit Nations.  

Settler Colonial Mechanisms and the Impact on Indigenous Peoples in Canada 

Settler colonization is the root cause of oppression of First Nations, Métis and Inuit 

Nations. Tuck and Yang (2012) analyze the way settler colonization operates in North America 

(excluding Mexico). Tuck and Yang suggest that settler colonization works through “triad 

structures” (2012, p.1), which are composed of three groups exercising unequal power and 

domination in their relationships with each other. The triad set is a way of understanding these 

relationships in the past and present. It helps to explain the unequal power in settler colonial 

relationships, which violates all principles of relationship development encouraged by 

Indigenous worldviews. Although there is a common belief amongst non-Indigenous people that 

these kinds of settler colonial relationships are a part of an outrageous past, King (2003) reminds 
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non-Indigenous people that they are part of the past and a present that keeps on repeating itself. 

King calls on people to reflect on and learn from the history of settler colonization so that 

ongoing colonial power imbalances do not continue. 

Wolfe (2006) identifies one triad that helps maintain settler colonization in the US: 

Indigenous land, Black labour and white settlers. Wolfe explains that enslaved Black people 

increased the riches of their owners and therefore their reproduction was beneficial to white 

people and societies. Anyone with any African heritage was declared Black and was enslaved. 

However, the reproduction of Native American people meant more resistance to land 

appropriation, which threatened the wealth of white settlers. Therefore, the colonial government 

introduced very “restrictive racial classification” (Wolfe, 2006, p. 388) systems that limited who 

could be legally recognized as Native American. Settler colonization relied on European 

domination of the land and people. Although there were places where Indigenous sovereignty 

was recognized, Europeans held the “ultimate dominion over the territory” (Wolfe, 2006, p. 391) 

by invoking the designation of terra nullius (Wolfe, 2006). The doctrine of terra nullius was used 

to justify the dispossession of Indigenous lands and is based on the principle that if “there’s no 

people here, it’s ours” (Watson, 2014, p. 509). Although international human rights law has 

“condemned doctrines of superiority,” (Assembly of First Nations, 2018, p. 1), they are still part 

of Canadian law. Doctrines of discovery and terra nullius have been used to abolish Indigenous 

rights throughout history (Assembly of First Nations, 2018, p.2). These doctrines continue to be 

used in judicial rulings: “As recently as 2012, the BC Court of Appeal not only validated such 

destructive acts but also attempted to extinguish Indigenous rights through judicial ruling” 

(Assembly of First Nations, 2018, p.3). 
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Tuck (2016) also discuss the complex structures that allowed settler colonization to 

happen through the settler-native-slave triad, clarifying that in settler colonization, Settler-

Indigenous-Chattel Slave “are not analogs. They are not uniform units that are just a little 

different from each other. Indigeneity precedes and supersedes settler colonization, chattel 

slavery is not an identity – is not a stand in for blackness” (Tuck, 2016, n.p.). Tuck shares that in 

the triad set of Black people, settlers and Indigenous Peoples, Black people are positioned as a 

source of exploited labour. However, “this singular analysis both obscures the issue of black 

fungibility and reduces blackness to a mere tool of settlement . . . rather than a constitutive 

element of settler colonization” (Tuck, 2016). Tuck argues that simplistic views on the position 

of Black people in these triad sets downplay the suffering that Black people have experienced. 

Similar to Tuck’s (2016) argument, Wilderson (2010) highlights the deeply rooted violence 

enacted against Black people. The Slave is not a “laborer but an anti-Human, a position against 

which Humanity establishes, maintains, and renews its coherence, its corporeal integrity” 

(Wilderson, 2010, p. 11). Tuck explains that this triad set is one of many such sets that maintain 

settler colonialism. 

Furthermore, Tuck and Yang’s (2012) analysis on the mechanisms of settler colonization 

identifies the ‘efforts’ of non-Indigenous19 people engaging in social justice projects as one form 

of colonization. Tuck and Yang explain that as settlers fight for their social justice projects, their 

desires are: “entangled in resettlement, reoccupation, re-habitation that actually further settler 

colonization” (2012, p. 1). Indigenous Peoples in the North are combating colonization by 

 
19 Indigenous/non-Indigenous are terms used by Tuck and Yang (2012) to specifically designate Indigenous Peoples 

from North America, excluding Mexico. In this context, non-Indigenous means everyone outside of these 

parameters, unless stated otherwise.  
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engaging in decolonization as “the repatriation of Indigenous land and life” (Tuck & Yang, 2012, 

p.1) which is foreign and incommensurable (Tuck & Yang, 2012) to social justice.  

Based on Tuck and Yang’s (2012) model, the triad set that I am starting to address in this 

dissertation is that of Indigenous settlers, First Nations, Métis and Inuit Nations and white 

settlers. I am specifically exploring this triad set in relation to Indigenous settlers from South 

America, rather than any settler who identifies as Indigenous. I recognize that this is exclusive of 

non-Indigenous racialized setters, including Black people, but it is meant to be one of many triad 

sets used to study particular relations. Under this triad set, the structural forces established by 

white settlers continue to feed the colonization of First Nations, Métis and Inuit Nations, as well 

as establish processes that keep Indigenous settlers marginalized (Thobani, 2007). 

Simultaneously, I propose that the structures of white settler colonization work to keep a distance 

between Indigenous immigrants and First Nations, Métis and Inuit Nations (based on Thobani’s 

discussion of racialized immigrants) and most white settlers may be actively participating in 

these divisions individually or may be complicit in the structures of white settler colonization 

that do this work. Furthermore, Indigenous immigrants cooperate with the colonization of First 

Nations, Métis and Inuit Nations through complicity or denial of their settler identities and 

responsibilities that come with these identities (Tuck & Yang, 2012). I elaborate on this triad set 

based on the results of my interviews in the last chapter. In my concluding chapter, I used this 

triad set to address Chickasaw scholar Byrd’s (2011) question: “how do arrivants20 . . . forced to 

move through empire use Indigeneity as a transit to redress, grieve, and fill the fractures and 

 
20 Arrivant is used by Byrd (2011) to “signal that racialized non-natives inhabit Indigenous lands while experiencing 

colonial and racial subjugation, and that their accounts of their participation in colonization and their responsibilities 

to Indigenous decolonization call for a term distinct from white people” (Morgensen, 2014, n.p.). 
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ruptures created through diaspora and exclusion?” (p. 39). I also elaborate on how to use the triad 

set model to move forward in relations of solidarity and collaboration.  

The Indigenous settler, First Nations, Métis and Inuit Nations and white settler triad set 

that I propose is meant to contribute to understanding the mechanisms present in settler 

colonialism and add to the knowledge of how triad sets function. In this way, we can also 

understand the roles of Indigenous settlers and discuss what can be done to move forward. In the 

following section, I expand on the effects of settler colonialism on First Nations, Métis and Inuit 

Nations.  

Effects of Settler Colonization 

According to Coulthard (2014), settler colonialism has dominated First Nations, Métis 

and Inuit Nations through a process of colonizing the mind. For example, settler colonialism has  

relied on mechanisms that make Indigenous youth believe in the benefits of capitalism and their 

inferiority to nationals; distance themselves from their Indigenous roots; and transform their 

minds so they no longer fit into their communities (Coulthard, 2014). All these tactics of 

colonization aim to cause a divide within First Nations, Métis and Inuit cultures that benefit the 

hegemony of nationals (Coulthard, 2014). The constant attacks21 on the Indigenous identities of 

First Nations, Métis and Inuit Nations have forced some people to turn to a politics of 

recognition to re-establish the value of their identities. Under recognition politics, the state 

acknowledges Indigenous Peoples and their histories based on the nationals’ terms (Coulthard, 

2014).  
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In Coulthard’s (2014) view, a politics of recognition only selectively recognizes certain 

Indigenous Peoples’ histories and supports Indigenous struggles for decolonization. Recognizing 

Indigenous Peoples’ histories and current situations shows an effort on the part of nationals to 

‘reconcile’ with First Nations, Métis and Inuit Nations. However, these actions help support 

settlers’ rights in disputes with First Nations, Métis and Inuit Nations by painting an image of 

acceptance and collaboration (Coulthard, 2014). Under a politics of recognition, First Nations, 

Métis and Inuit Nations end up existing to please and be recognized by others, particularly 

nationals, living under terms imposed by nationals (Coulthard, 2014).  

Coulthard’s (2014) argument can be linked to Bishop’s (1994) views on how colonialism 

works by instilling fear and uncertainty in the areas that give people strength and power. In this 

case, the strength within Indigenous identities is constantly under attack. Connecting Bishop’s 

and Coulthard’s arguments, some First Nations, Métis and Inuit Nations may choose a politics of 

recognition to recover the strength they attach to their Indigenous identity. Coulthard argues that, 

although a politics of recognition may appear less harmful than those that ignore the presence of 

First Nations, Métis and Inuit Nations in Indigenous lands altogether, the main concern of a 

politics of recognition is to reduce the power of First Nations, Métis and Inuit Nations. Instead, 

as will be discussed in the next chapters, Coulthard proposes a model of resurgence that focuses 

on relying on culture and Indigenous worldviews to strengthen Indigenous communities.  

Another devastating effect that settler colonialism has on Indigenous Nationhood is the 

disproportionately high number of missing and murdered Indigenous women and girls and two-

spirited people (MMIWG2S). Indigenous Peoples and families have faced numerous struggles 

with the criminal justice system due to the disappearance or murder of their family and 

community members (Karlenzig, 2021). According to the RCMP, there are “1,200 MMIWG2S 
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cases, but activists and families say that number is closer to 4,000 since the 1970s” (Karlenzig, 

2021). After the final report of the MMIWG2S National Inquiry came out, 231 Calls for Justice 

followed: “they are legal imperatives and not optional. They represent important ways to end the 

genocide and to transform systemic and societal values that have worked to maintain colonial 

violence” (Karlenzig, 2021). In response to these calls for justice, families and allies are 

demanding that there be more action on how to address these calls and for the government not to 

take so long to come up with a plan of action.22 The impact that such violence causes Indigenous 

Peoples is long lasting and has colonial roots. Kuokkanen (2008) explains how settler 

colonialism supports gendered-based violence:  

displaced from their traditional livelihoods or their communities, Indigenous women 

worldwide are forced to migrate to urban areas, either making them vulnerable to various 

forms of violence or reproducing the violent circumstances they have fled. For many 

women escaping poverty, violence or both, the only option is to engage in ‘survival 

sex trade on the stroll’ – a space where violence can be committed without much public 

attention or police investigation and where the superiority of the white masculine identity 

can be expressed and reinforced through and as violence. (p. 220)  

In addition to the gender-based violence, there is a critique in the concept of culture loss. 

There is a narrative that describes a “mode of thinking, identifiable in language use, that frames 

Aboriginal identity in a narrative of negativity, deficiency and disempowerment” (Fforde et al., 

2013 p. 162). Consequently, there is a push to abandon these beliefs and adopt an approach to 

culture that sees it as a strength (p. 163). MacDonald and Steenbeek (2015) propose a focus on 

the effects and impact of colonialism without describing Indigenous Peoples as “dysfunctional 

 
22 “Ruby Ahthnne McDonald was murdered in 1999 in Edmonton. As of yet, the Edmonton Police Service (EPS) 

has not charged anyone” (Narine, 2022).  
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and pathologic” (p. 33). Kuokkanen (2012) calls on non-Indigenous people to see what is 

happening to Indigenous Peoples as a result of colonization and recognize the urgency of a 

decolonizing project that involves individual and collective self-determination (p. 228). Later on, 

I examine the kind of relationships that First Nations, Métis and Inuit Nations and Indigenous 

immigrants currently tend to develop, as this is a major contributing factor to shaping the 

collaboration between these two groups.   

Summary of Key Findings 

My literature review presents an entryway into understanding the complex identities that 

Quechua immigrants hold as Indigenous immigrants living in foreign Indigenous lands where 

settler societies continue to impose violent forms of colonization. Learning more about the 

complexities that shape their identities in these lands now known as Canada helps to frame 

Quechua people’s perspectives on settler colonialism and their role in it. I then presented a 

review of the mechanisms supporting settler colonialism and its impact on Indigenous groups.   

Some of the key findings in terms of the multiple identities of Quechua people are: 1) 

Quechua Indigenous peoples have and continue to struggle with structural racism, transnational 

mining displacement, the immigration process and accepting their Indigenous roots as a result of 

colonization in Latin America (Rivera Cusicanqui, 2012; Soria Choque, 2009). Notwithstanding 

this, the Indigenous roots of Quechua people also offer many teachings and ways of life that 

strengthen their Indigenous identities (Andean Project of Farming Technologies, 2008, p. 2; 

Blanco, 2008). 2) Indigenous immigrants not only face the regular obstacles that non-Indigenous 

racialized immigrants face, but they experience oppression based on their Indigeneity (Bautista 

Mamani, 2008). Furthermore, effects of colonization such as discrimination against Indigenous 

heritage continue as they immigrate. Little is known about how their experiences are entangled 
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in folk stories and connections with the cosmos to provide them guidance in their migratory and 

settlement journey. There are some participants that discussed their connection to nature as a 

way of connecting to their culture and helping them in their settlement process. 3) As 

immigrants, Quechua are also able to exercise considerable agency in leaving their homelands, 

where they were experiencing dislocation and oppression, to move to another state where their 

status is increased in some ways (finances, safety) but lowered in other ways (credentials are 

difficult to validate, discrimination, isolation). Agency helps immigrants manage the barriers of 

settling in a new country where they have to learn a new language, are discriminated against for 

being Indigenous and racialized immigrants (i.e. suffer discrimination from the dominant 

population for being racialized people), must leave their lives and family members behind and 

adjust to the various changes that comes with immigration. 4) The responsibilities of racialized 

immigrants (including Indigenous immigrants) towards First Nations, Métis and Inuit Nations 

most likely go unrecognized, in part due to their marginalized position and binary thinking which 

does not allow them to accept that they could be simultaneously oppressed and oppressors 

(Thobani, 2007).  

The second goal of this literature review was to analyze the mechanisms of settler 

colonialism. Some of the key findings are: 1) The triad set of white settler, Black people and 

Indigenous Peoples is one of the mechanisms that has helped establish and maintain settler 

colonialism. 2) Some mechanisms in settler colonialism involve nationals supporting structures 

that place racialized people at odds with First Nations, Métis and Inuit Nations. 3) The effects of 

settler colonial mechanisms include stressors placed on First Nations, Métis and Inuit 

communities, family structures and cultural practices, and attacks on their identities through 

diminishing the value of First Nations, Métis and Inuit culture (Kuokkanen, 2008). 4) As a way 
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of collaborating, non-Indigenous people have engaged in a politics of recognition which attempts 

to recognize the experiences of First Nations, Métis and Inuit Nations through terms set by non-

Indigenous people (Coulthard, 2014). According to Coulthard (2014), a politics of recognition 

continues to support the “colonial power” exercised at the beginning of colonization which 

sought “the dispossession of Indigenous Peoples of their lands and self-determining authority” 

(p. 25). At the same time, racialized people tend to engage in social justice projects that cater to 

the needs of racialized people and ignore the specific needs and demands of First Nations, Métis 

and Inuit Nations (Tuck & Yang, 2012). 

Indigenous immigrants are involved in a complex relationship with settler colonialism 

based on their settler, Indigenous and immigrant identities. Settler colonialism utilizes various 

groups of vulnerable people to exercise its colonial goals. A non-Indigenous group’s role as an 

oppressed minority can enable them to distance themselves from their complicity in settler 

colonialism, which also serves to strengthen it. Moving forward to collaboration, there are a few 

already existing teachings and approaches based on Indigenous worldviews that could provide a 

starting point for Quechua immigrants. Starting with knowledge of Quechua identities, 

Indigenous-based approaches could help facilitate engagement in decolonizing collaboration by 

Quechua immigrants. Further analysis takes place in the following chapters. First, however, in 

the following chapter, I discuss the theoretical frameworks, methodologies and methods used in 

this study.  
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Chapter 3: Theoretical Framework, Methodology and Methods 

This section elaborates on the theoretical framework, methodologies and method guiding 

my research. The theoretical framework is based on multiple Indigenous worldviews. I focus on 

Quechua worldviews, as the majority of participants I interviewed are Quechua. I also draw upon 

Indigenous worldviews from North America, specifically the Two Row Wampum Belt and Tuck 

and Mckenzie’s (2014) critical place and land enquiry. I use these teachings to discuss 

collaboration between First Nations, Métis and Inuit Nations and the connection of Quechuas to 

these lands now known as Canada. I use an Indigenous methodology based on both Kovach’s 

(2009) and Wilson’s (2008) conceptualizations. I also combine aspects of Western methodology 

following Kovach’s (2009) approach. Lastly, I describe the methods used for recruitment, data 

collection and analysis.  

Indigenous knowledge is often undermined by dominant cultures. I use a decolonizing 

lens throughout the stages of research to address the discriminatory barriers that Indigenous 

knowledge faces (Kovach, 2009, p. 13). Further, the use of a decolonizing lens is critical for 

speaking out against the various forms of colonization discussed in this research at the 

individual, community and systemic levels. 

Theoretical Framework 

My theoretical framework acknowledges that Indigenous-settler relations are rooted in 

colonization. According to Kovach (2009), we need a decolonizing analysis to address 

colonization in research (p. 81). Kovach discusses decolonization in Indigenous theoretical 

frameworks and argues for “the integration of a decolonizing theoretical lens that positions 

Indigenous inquiry as resistance research” (p. 82). A decolonizing lens acknowledges the impact 

of colonialism within ‘Western educative and research processes’ where Indigenous knowledge 
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is viewed as less valuable than Western knowledge (Graham Smith, 1997 in Kovach, 2009, p. 

18). It also examines how settler colonialism influences the experiences of Indigenous Peoples. 

A decolonizing lens could mean analyzing: “power differences [i.e., between settler and 

Indigenous Peoples from the lands now called Canada]; … it provides hope for transformation; 

…. [and] there is a role for both structural change and personal agency in resistance” (Kovach, 

2009, p. 80).  The theoretical framework used in this study is based on Indigenous worldviews.  

Indigenous Worldviews  

Kovach (2009) describes an Indigenous worldview as: “interactional and interrelational, 

broad-based, whole, inclusive, animate, cyclical, fluid, and spiritual . . .  It is pragmatic and 

ceremonial, physical and metaphysical” (p. 56). Similarly, Baskin (2006) describes Indigenous 

worldviews as: 

inclusive of spirit, blood memory, respect, interconnectedness, storytelling, feelings, 

experiences and guidance . . . They reinforce the sense that it is perfectly acceptable and 

appropriate to believe that there is much that I am aware of, but that I cannot explain. (p. 

1) 

Indigenous worldviews involve a strong belief in the spiritual world. Principles of Indigenous 

worldviews, particularly Indigenous epistemologies (understandings of how knowledge comes to 

be), assert that it is necessary to engage in an inner journey to understand the world we live in. 

According to Ermine (1995), Indigenous knowledges stem from knowing what comes from the 

inside and outside: “the outer space is the physical world, and inner space is where metaphysical 

knowing resides” (p. 57). Indigenous knowledges also have a holistic nature. They include 

dreams, visions, the subconscious and blood memory. The interactions of these various forms 

and sources of knowledge and knowing make up Indigenous worldviews (Ermine, 1995, p. 57). 



 

 78 

Overall, Indigenous knowledge refers to how we make sense of the world embedded in 

relationships, community practices and rituals.  

There are many Indigenous Peoples within the colonial Canadian nation state and, 

therefore, there are many Indigenous worldviews. There are more than 630 First Nations 

communities in Canada, which represent more than 50 Nations and 50 Indigenous languages 

(Government of Canada, 2021). Although Indigenous worldviews share many aspects in 

common, they also differ in many aspects from community to community (Wilson, 2008). It is 

crucial to contextualize the sources of Indigenous knowledges, as they are shaped by the 

societies they are from (Lavallée, 2009, p. 22).  

Indigenous worldviews from Peoples indigenous to the lands now known as Canada 

share an emphasis on spirit and spirituality and, in turn, a sense of community and respect for the 

individual (Hart, 2010; Weaver, 1997). They share a relational knowing; they are dependent on 

relationships and interconnections with the various components of the cosmos (Hart, 

2010). Indigenous worldviews share a belief in the power of creating a shared mind with all of 

creation. Power is to be exercised as “power with,” as opposed to “power over” (Canadian 

Council on Learning, 2009). According to Restoule (n.d.), Indigenous worldviews are essential 

because they carry teachings that “offer a counter-narrative to the story that led us to the brink of 

extinction. Changing the ways we relate to our natural relations offers the kind of philosophical 

shift needed to get off the path of assured destruction” (n.p.). Lastly, relating to one’s own 

culture beyond colonization can lead to resilience and empowerment (Coulthard, 2014, p. 23). 

Indigenous worldviews in general, and Indigenous worldviews from these lands now known as 

Canada, share many similarities with Quechua worldviews. I also use Quechua worldviews to 

guide this dissertation since Quechua people are the focus of my research.  
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Quechua Worldviews 

Not all Quechua experience life events in similar ways; therefore, it is vital to 

acknowledge the contexts shaping them. Quechua worldviews are made up of “myths, rituals and 

short stories, as collective representations . . .  [They are] the expression of the mythic thought 

and the knowledge that Andean communities have about the objective reality” (Martínez Rojas, 

2015, p. 56). Quechua worldviews stem from humans, nature and deities and the living and non-

living elements surrounding them (Martínez Rojas, 2015, p. 57; Andean Project of Farming 

Technologies, 2008, n.p.). The relationships amongst all these elements of the cosmos form the 

basis of Quechua worldviews and knowledge.  

Within Quechua worldviews, and specifically within Andean worldviews (views that 

originally come from Indigenous Peoples, including Quechua, in the Andean mountains), 

knowledge is a complex concept made up of elements such as the yachay, musyay and ruway. 

Yachay is a process involving “knowledge, learning and teaching” (Mujica as cited in Martínez 

Rojas, 2005, p. 57). We not only know through our minds but through any part of our bodies, 

depending on who we are and what surrounds us. Musyay is a “sensorial form of knowledge 

used to interpret different signs of nature, the spiritual worlds or other humans” (Mujica as cited 

in Martínez Rojas, 2015, p. 59). Ruway is the first step towards connecting with “nature and 

what exists” (Mujica as cited in Martínez Rojas, 2015, p. 59). This knowledge comes to exist 

through the process of doing. This concept of knowledge is discussed in the concluding chapter 

in connection to the knowledge presented from the discussions with participants.   

In summary, I use Indigenous worldviews as the overarching framework for this research. 

Below I discuss the frameworks that can be mobilized to guide the collaborative relationship of 

Quechua with First Nations, Métis and Inuit, and their relations to these lands.   
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Frameworks for Collaborative Relationships and Relations to Land 

To address collaboration between Quechuas and Indigenous Peoples from the lands now 

known as Canada, I have chosen to use the Two Row Wampum Belt teaching from the 

Haudenosaunee, a First Nation on lands now known as Canada and the US, because it teaches 

about the relations between settlers and Indigenous Peoples. The Two Row Wampum Belt is a 

treaty agreement initially used to guide relations between two nations, the Haudenosaunee and 

the Dutch, when the Dutch first arrived and began to occupy Indigenous lands in the 1660s 

(Onondaga Nation, People of the Hills, n.d.). I also draw upon the Quechua prophecy of the 

Eagle and Condor, as it discusses the coming together of Indigenous Peoples from the South and 

the North.  

This research also follows Indigenous scholars Tuck and McKenzie’s (2014) research on 

‘place’ and its importance in research, in that it examines place and land in the context of 

colonization. I use their critical place and land inquiry model to interrogate Quechuas’ 

connection with land and place in the Canadian state. As I speak of Indigenous worldviews from 

First Nations and Quechua philosophies, I recognize that as an outsider to First Nations, Métis 

and Inuit communities and an immigrant, the knowledge that I provide is incomplete. My 

knowledge of Indigenous worldviews from First Nations, Métis and Inuit philosophies come 

from a review of the literature as well as my work in Indigenous communities. Similarly, 

although I have a mixed heritage, I recognize that part of me is also an outsider to the Quechua 

culture, as I have not lived in Peru for years. As I speak of Indigenous worldviews from Quechua 

philosophies, the information comes from participants who I interviewed, learned from and who 

shared knowledge with me. The first teaching on collaboration that I will discuss is the Two Row 

Wampum Belt.    
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The Two Row Wampum Belt. The Two Row Wampum Belt, also known as 

Guswhenta, is a visual presentation of the first agreement between the Six Nations Confederacy 

and the Dutch settlers (Green, 2016, pp. 31–32). The Two Row Wampum Belt speaks to the 

relations between First Nations, Métis and Inuit people and all people who have entered 

Indigenous territories since this belt was created around 400 years ago. Green (2016) offers the 

following interpretation of the Two Row Wampum Belt:  

the belt comprises three rows of white beads separated by two rows of purple beads. It is 

said that purple beads run parallel to each other. The purple beads represent two vessels 

(one canoe and the other a ship) that travel the same river without interfering with each 

other. (p. 30)  

This belt advocates relationships based on peace, friendship and mutual respect (Green, 2016, 

personal communication with Elders Sakoieta and Tewantahawitha, September 22, 2013). 

Before fully living the values outlined in this agreement, Indigenous Peoples and settlers “need 

to be practicing these values within their communities” (Green, 2016, p. 33). Today, the Two 

Row Wampum Belt continues to be an agreement to “live together in peace; that each nation will 

respect the ways of the other as they meet to discuss solutions to the issues that come before 

them” (Onondaga Nation, People of the Hills, n.d.). Discussions of the Guswhenta suggest that 

settler allies need to examine the effects of oppression on Indigenous Peoples. 

This agreement outlines how First Nations, Métis and Inuit Nations and settlers can live 

together, separate and distinct, while sharing the land. Although the Guswhenta highlights the 

importance of not interfering with each other, it does not exclude the opportunity to interact and 

form relationships. As stated by Green (2018), the underlying message of the Two Row 

Wampum Belt is to have “peaceful interactions that respect the autonomy of both Onkwehonwe 
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and Guests” (p. 169). Green defines a guest as “someone who is in relationship to the Land in a 

way that supports stewardship and not ownership. A guest is an individual who is in relationship 

with Onkwehonwe communities and who respects reciprocal engagement” (2018, p. 175). In my 

work, I refer to settlers rather than guests because their/our behaviour and the relationship 

they/we impose is not reflective of being a guest. There are some that aspire to become allies and 

collaborators, however, settlers as a whole continue to act in ways that denote ownership over 

the lands and people and disregard the rights and wishes of Indigenous Peoples. At times, I use 

the term settler to bring attention to our complicity in settler colonialism, aiming for settlers to 

begin to act as guests, as discussed by Green (2018). As Green (2018) explains, being a guest 

means having rights and responsibilities. For instance, it gives guests the right “to be on the 

territory” and the responsibilities of “centering and supporting the traditional (pre-contact) and 

contemporary (post-contact) treaties” (p. 175). As guests, they are responsible for knowing the 

history of colonization and being an ally to Indigenous Peoples. Green explains that being a 

guest goes beyond words claiming allyship to necessitate actions that support Indigenous 

movements and struggles.  

Based on the way that immigrants act in these lands now known as Canada, I use the term 

settler with the intent to bring change. As Tuck and Yang (2012) state: “settler describes a set of 

behaviors, as well as a structural location, but is eschewed as an identity” (p. 7). People avoid 

this identity even though it exists, regardless of whether people accept it or not. Therefore, in my 

case, to use it is an attempt to make a political move: talking about the immigrant as settler is a 

way of calling attention to immigrants, so they/we act like guests and stop supporting settler 

colonialism. It is also a way to remind immigrants that these lands were taken without consent 

and, therefore, we hold responsibilities towards Indigenous Peoples and the lands. Both terms 
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aim to motivate immigrants to care for the lands they are occupying and respect Indigenous 

autonomy. There are people who do not want to use the term settler when describing racialized 

immigrants. Others, such as Indigenous Peoples, claim that the term settler should refer to 

anyone who is non-Indigenous to these lands. From her own position, Green (2018) states: 

“’Settlers’ and ‘colonizers’ sound adversarial when I speak of them as an Onkwehonwe person” 

(p. 1 69). At the same time, Green concedes that, “there are quite a few scholars, activists and 

allies that refer to themselves as settlers” (p. 169).  

Green (2016) has done extensive work discussing the settler Indigenous relationship, 

which she refers to as a guest-host relationship. She explains her work between Onkwehonwe 

and non-Onkwehonwe people through a teaching passed to her by an Indigenous helper, Hilton 

King. The teaching is based on how trees grow in various ways to make space for other trees to 

grow. Green’s work is focused on finding ways in which Onkwehonwe and non-Onkwehonwe 

people can work together despite the tensions between them and the difficulties this work 

involves. As Green explains it, “in the natural environment, plants and animals find ways to be 

resilient and flourish even under questionable circumstances. Onkwehonwe people and guests 

can find ways to flourish when we work together” (2016, p. 171, citing H. King, personal 

communication, October 9th, 2013). Green argues that despite the problematic relations between 

Indigenous and non-Indigenous people, there are many benefits to working with each other. 

Green’s work provides a guide on the numerous ways in which non-Indigenous people and First 

Nations, Métis and Inuit Nations can form relationships, including ways non-Indigenous people 

can collaborate with Indigenous Peoples from these lands now known as Canada. Despite the 

injustices that Indigenous Peoples face because of settler colonization, the majority continue to 

desire to work together with settlers.  
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As an immigrant, I have a different relation to the term. From my position as a Chola 

with Indigenous and European roots I enjoy a lot of privileges for having mixed European 

heritage, being raised in the capital, Lima, and having a Western education. Therefore, my use of 

the settler identity to refer to Indigenous immigrants may be critiqued. My main intention for 

using it is to bring awareness of the ways that Indigenous immigrants have supported settler 

colonialism, hence, why I use the term even if it may bring some adversarial emotions within 

Indigenous immigrants. I think the term settler better depicts the complicity that immigrants have 

in this issue and the urgency to do something about it more than the term guest does. Further, as 

a racialized settler speaking to other racialized settlers, I may be perceived as less adversarial 

when using the term “settler” than someone who is not a racialized settler.  

In this research, I use the Two Row Wampum Belt combined with the Quechua prophecy 

of the Eagle and Condor as guides to the potential relations between non-Indigenous and 

Indigenous Peoples from these lands now known as Canada. As discussed next, the Quechua 

prophecy of the Eagle and Condor foresees the coming together of the Original people from the 

North and the South to overcome the suffering they are both experiencing. 

Eagle and Condor Prophecy. Based on the Quechua version of this prophecy, the Eagle 

and Condor came together when life began. They joined their tears and created Central America, 

bringing together the North and South (Real People’s Media, 2016). The lesson is that we need 

the powers of both the Eagle and the Condor. According to some, the Eagle has the “power of 

the mind, including the gift of science and technology and the power of the Condor is the gift of 

the heart, including feelings and connection to natural elements” (Noriega Rivera, 2010, p. 121). 

Quechua elders believe that when the Condor reunites with the Eagle they will “give birth to a 

new spirit . . .  This new spirit will unite once again the red nations of North, and South parts of 
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the hemisphere” (Real People’s Media, 2016). According to Quechua cultures, we are entering 

the cycle of the Pachacuti. The Quechua prophecy states that the Pachacuti has been interpreted 

as the “radical change of the cosmos or return to mother earth.” (Quispe, 2012). . Each Pachacuti 

cycle is 500 years long (Mattié, n.p.). Every five centuries there are significant transformations, 

and we are entering a new cycle now (Real People’s Media, 2016). Transformation is said to 

happen around this time, bringing about the union of the Eagle and Condor (Real People’s 

Media, 2016). This prophecy is meant to guide the future relations between the North and the 

South. A reunion between the Eagle and Condor people will bring about a new era shaped by 

collaboration and transformation (Cameron et al., 2021).  

Critical Place (Land) Inquiry. It is necessary to talk about Quechua immigrants’ 

connection with Indigenous lands in the North if they are to collaborate with First Nations, Métis 

and Inuit Nations. As such, I use a critical place (land) inquiry model by Tuck and McKenzie 

(2014) to discuss the relations of Quechua people with place once they migrate to these lands 

now known as Canada. I use their model because through it, an analysis of place implicates an 

analysis of the relations amongst all living and non-living beings, spirits and the entire universe, 

and the accountability that people have to place (Tuck & McKenzie, 2014, p. 635). Place 

happens in a particular space and time (Tuck & McKenzie, 2014, p. 34), and it can symbolize a 

particular emotion and meaning attached to that space and time. The place is a mobile and fluid 

concept because it changes through time and space and is influenced by people and all other 

species and social interactions at the individual and community levels and vice versa. In my 

discussion with participants, I inquire about their relationship to place, including land. In this 

context, land involves the “interwoven aspects of land (origin) stories, claims, and identity” 

(Tuck & McKenzie, 2014, p. 65). I use a critical inquiry of place in connection to land to help 
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Quechua participants situate themselves in relation to the lands upon which they are now 

residing. These theoretical frameworks based on the Two Row Wampum Belt, the Eagle and 

Condor Prophecy and critical place (land) enquiry model inform all aspects of the study, 

including the methodology. 

Methodology 

Using a decolonizing lens, methodologies must also explore the process by which 

Indigenous knowledge is generated (Kovach, 2009, p. 93). A decolonizing methodology 

therefore involves self-reflection or ‘critical reflexivity.’ Decolonizing methodologies “demand 

[a] critical reflexive lens that acknowledges the politics of representation within Indigenous 

research” (Kovach, 2009, p. 33). This requires a critical reflection on representation, i.e., who is 

doing the representation of the participants and how are they represented. Further, Kovach 

(2009) notes that decolonizing methodologies require the experiences of researchers to be 

explicitly named in connection to the research (p. 81). Within Indigenous methodologies, 

researchers work towards conducting research that is decolonizing “without ‘othering’ their 

research participants, exploiting them, or leaving them voiceless in the telling of their own 

stories” (Liamputtong, cited in Kovach, 2009, p. 81). Indigenous methodologies challenge the 

assumption that the researcher possesses all power in the research. Instead, they attempt to give 

power back to the participants: “methodologically, this means gathering knowledge that allows 

for voice and representational involvement in interpreting findings” (Kovach, 2009, p. 82). One 

way of giving more voice to participants is through “the use of story, life history, oral history, 

unstructured interviews, and other processes that allow participants to share their experiences on 

their terms” (Kovach, 2009, p. 82). In this study, I used unstructured interviews that encouraged 
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participants to tell stories and their life histories to the extent that they felt comfortable sharing 

them. They were not encouraged to share experiences that they did not feel comfortable sharing.   

This study also draws upon on Wilson’s (2008) Indigenous methodology. Indigenous 

methodology places relations and relational accountability at the centre of the study. The 

researcher is accountable for their relations with the participants and the other individuals 

involved. The researcher is also accountable for engaging with Indigenous practices and 

knowledge. Indigenous worldviews are used when establishing relations with participants to 

honour and acknowledge their values. Similarly, the study participants are accountable for their 

relations within the research (Wilson, 2008). The relationships formed in the study are guided by 

the “4 Rs”: respect, reciprocity, relevance, and responsibility towards the Indigenous 

communities being researched (Wilson, 2008). The 4 Rs, created by Kirkness and Barnhardt 

(1991) originally aimed to address the barriers that First Nations, Métis and Inuit students were 

facing in post-secondary schooling. In this context, respect addresses the need to make space for 

Indigenous knowledge in academic environments; reciprocity means that researcher and 

participant knowledge are equally important, and the researcher is also to learn from the 

participant. This approach is in line with Indigenous views of relationships where we are both 

recipients and holders of knowledge. Responsibility refers to having the educational system 

exercise their responsibility to improve academic settings for First Nations, Métis and Inuit 

people and build an environment that is inclusive of their lifestyles (Kirkness & Barnhardt, 1991, 

pp. 15–17). Relevance means having knowledge that represents Indigenous cultures and 

communities and giving the same legitimization to this knowledge (pp. 9–12). The 4Rs have also 

been used when conducting research projects. 
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When interviewing participants, I tried to make sure that the questions and my comments 

were respectful of the participants, and that there was an exchange in information, so the 

participants were not the only ones sharing. I shared relevant information about Indigenous 

communities in case they did not know it. Also, I made sure that the study was relevant to the 

lives of Quechua people. In this case, the study also explored the Indigenous identity of the 

participants as they moved to these lands now known as Canada while examining how they 

could engage in collaboration with First Nations, Métis and Inuit Nations. Lastly, I followed my 

responsibilities as a researcher to ensure that their stories were analyzed within the context of 

their lives. In this way, their experiences were not taken out of context.  

Finally, my methodology also draws upon Tuck and McKenzie’s (2014) critical place 

(land) inquiry based on Indigenous principles. This model is distinguished from dominant 

‘critical place inquiry’ by its commitment to the principles of refusal (in this case, refusing the 

status quo), Indigenous sovereignty and no extraction of land (Tuck & McKenzie, 2014). In 

research, refusal can refer to refusing to make the participant a “speaking subaltern” (Simpson, 

2007, as cited in Tuck & McKenzie, 2014, p. 147). I took measures to avoid certain colonial 

practices, such as by omitting sensational questions in favour of substantive ones and reminding 

participants that they could refuse to respond to any questions and were welcome to disagree 

with my opinions. This study also supported Indigenous sovereignty principles and no land 

extraction by focusing on a decolonizing collaboration that encourages participants to support 

Indigenous struggles regarding land and sovereignty amongst other forms of settler colonialism.  

Methods 

When considering methods to gather and present information, it is crucial to consider 

how to represent the participants and their voice in research (Kovach, 2009). Wilson’s (2008) 
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Indigenous methodology argues for worldviews and methodologies where people are meant to 

give back to the community. This Indigenous methodology also leads to methods where 

knowledge is contextualized and there is accountability to the participants and community 

(Wilson, 2008). The methods used to conduct the research are meant to give back to the 

community by offering the space to discuss how to engage in collaboration with First Nations, 

Métis and Inuit Nations and brainstorming together ways to connect more as Quechua people 

living in these lands now known as Canada. As I describe below, I followed these guidelines 

while carrying out the research. 

Ethics  

As I carried out this research, I followed the ethics protocols established by the Canadian 

Institutes of Health Research that apply to research with Indigenous Peoples and the York 

University Research Ethics Board. Ethics in Indigenous research is key to working with 

Indigenous Peoples, particularly with the history of harmful research conducted on Indigenous 

Peoples by outsider researchers (Kovach, 2021, p. 236). Ethics has become a central component 

in all stages of Indigenous research, “from forming the research question to involving the 

community, participant consent, collection of data, analysis, presenting the findings, and giving 

back” (p. 236). I followed the Tri-Council Policy Statement Chapter Nine guidelines on research 

involving Indigenous populations (Government of Canada, 2018). ).  

When forming the research question, I was unsure who my population of study was going 

to be. I was unsure if it was going to be Quechua, referring to people with Quechua and 

European heritage, and/or Quechua Indigenous only, or people who had Quechua roots and were 

connected to their Indigenous roots or people with Mestize identity but who did not feel a 

connection with their Quechua roots. This process led to some ethical questions regarding what 
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terms to use for people with Quechua roots. As I explain above, there is a controversy around 

self-identification if the person has Quechua roots, around whether they would be considered 

Quechua or Mestize. I thought it was ethically correct to refer to Quechua people to include 

people with mainly Quechua heritage and also people with Quechua and European roots. The 

participants were comfortable with this choice for the name of the study. There were times in the 

study when we talked about issues pertaining mainly to Mestize people and at those times I use 

the term Mestize instead.  

Part of the recruitment criteria was that people identified with their Quechua identities 

even if they were Mestize. Some participants connected with aspects of their Quechua culture, 

but only partly. As described in the introductory chapter, Martínez Cobo's (1986/7) definition of 

Indigenous Peoples is flexible and does not require individuals or groups to meet a specific list of 

characteristics. Instead, it provides a working definition with a list of characteristics that describe 

Indigenous Peoples, recognizing that not all these traits will apply to each Indigenous group or 

individual. Participants either felt a sense of identification with all or part of their Indigenous 

heritage. An important aspect of this working definition is that Indigenous Peoples need to self-

identify as having an Indigenous identity, and their community must also recognize them as part 

of that community. Some participants had visible Indigenous features, presumably leading other 

Quechua people to recognize them as Quechuas. However, in Toronto, gaining acceptance from 

the Quechua community is challenging since there is no formal Quechua community. 

 The selected participants identified as either Indigenous or Mestize with Quechua roots. 

Some were recognized as Indigenous by other Indigenous individuals from Latin America or by 

other Quechua people.  Due to this networking, I was able to recruit participants. The Mestize 

participants identified with their Quechua roots, similar to those described in De La Cadena’s 
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(2004) study, where the participants practiced their cultural beliefs and/or their lives were shaped 

by their Indigenous heritage. There were a few ethical issues that I needed to take into account 

since I had to consider how to ethically conduct research with my participants who had Quechua 

roots, and, at the same time consider how to conduct research that discussed First Nations, Métis 

and Inuit Nations even if I was not interviewing people from these communities. I had to make 

sure that all the steps were done in an ethical way for both Indigenous populations and to 

consider their conflicting interests. When engaging in ethical representation of Indigenous 

Peoples, in this case, of First Nations, Métis and Inuit Nations, and Quechua immigrants, it is 

important to examine the ways Indigenous Peoples have been portrayed and utilized in research 

so that the offences committed against them are not repeated (Kovach, 2021, p. 237). I engaged 

in ethical representation by speaking with Quechua participants about First Nations, Métis and 

Inuit Nations, about the existing negative stereotypes that exist about them and addressing the 

purpose that stereotypes serve within colonialism. However, many participants wanted to discuss 

the stereotypes and not the structural problems feeding the stereotypes.  

To address these issues, Kovach (2021) argues that when carrying out Indigenous 

methodologies, we need to be aware of the “theoretical lens” used to analyze the experiences that 

Indigenous Peoples share. This way, researchers will not fall into the trap of deficit theorizing 

when understanding the lives of Indigenous Peoples. According to Kovach,  

deficit theorizing sees only individual not systemic deficits, blames only individuals not 

social systems. Born of a neo-liberal and victim-blaming sentiment and raised to a 

theorizing level in research, deficit assumptions employ theory in research representation 

to strategically diminish marginalized peoples. The result is deficit theorizing. (p. 238) 



 

 92 

There is a history of misrepresentation of Indigenous Peoples in research that has aimed to keep 

the relationships of power established through settler colonialism. Therefore, to challenge these 

dominant relationships, Indigenous methodology requires researchers “to decolonize their 

thinking and research practices” (Davis, 2004, p. 5 in Kovach, 2021, p. 239). These practices can 

be achieved following the outline of decolonizing methodologies explained above.   

Participants  

I recruited 17 participants; one dropped out after the first interview because he could not 

commit to a second interview due to family matters and therefore his data was not included. The 

participants were 18 years old or older, and identified as Quechua or Indigenous Mestize. They 

spoke Spanish and have been living in the Canadian state for a minimum of five years. Before 

moving to the Canadian state, they lived in their homelands or other countries where Quechua 

people originate. The exclusion criteria were: younger than 18 years of age, do not have Quechua 

heritage, have lived in the Canadian state for less than five years before moving to Canada, have 

not lived in countries where Quechua people are originally from, are Indigenous from South 

America but are not Quechua, or have Quechua roots but do not consider themselves Quechuas. 

Participants were included if they do not consider themselves Quechuas but state that they have 

Quechua roots and are connected with their Indigenous heritage; they may not call themselves 

Quechuas but prefer the term Peruvian or Latin American.  

I used a snowball technique to recruit participants. I contacted Latin American and Abya 

Ayala agencies to recruit participants and key informants who were Latin American living in 

Tkaronto who may know of possible appropriate participants. Specifically, I contacted the 

following organizations: Working Women’s Centre, The Centre for Spanish Speaking People, St. 

Lorenzo Church, Señor de Los Milagros Church, Casa Cultural Peruana non-profit organization 
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and the Centre for Research Studies of Latin American and Caribbean People (CERLAC) at 

York University. I contacted the service coordinators from these agencies and institutions and 

asked them if they knew anyone who might be interested in participating in this study. I verbally 

explained the criteria and purpose of the research. I used a script and also sent emails with the 

same information for them to review at their own pace when they expressed interest in 

supporting the research. Interested organizations also received a recruitment poster that they 

could share at their locations (see Appendix A).   

Agencies were asked to approach potential participants to determine if they were 

interested in participating in the research. Through these agencies, I obtained contact information 

for potential participants with their permission beforehand. Participants were offered an 

inducement of $10 per person for their time, I provided a meal with each of the interviews and I 

offered TTC tokens to cover transportation costs. I recruited families, couples and friend couples 

to interview together as long as they felt comfortable doing so. Following is a brief description of 

the participants. 

Jennifer has lived here for years. She was born in Venezuela and lived between 

Venezuela and Peru. She came to Canada in her late adolescent years and connects to Quechua 

culture through her grandfather, who lives in Cuzco. Jennifer has wanted to reach out to her 

Quechua heritage by going back and forth to Peru. However, she has a difficult time connecting 

because her relatives make fun of her for wanting to do so. She is now searching for spirituality 

through her Indigenous roots. She identifies as Mestiza and feels a strong connection to her 

culture through her spirituality. She has immigrated to many places, and this has made her feel 

disconnected at times. However, she has reached out and searched for her Indigenous heritage as 

an adult. 



 

 94 

Jennifer is very interested in collaborating with Indigenous Peoples. She has been 

involved in some Indigenous spiritual practices as a guest. She would like to be an ally but is not 

sure how we can engage in collaborative work individually or as a community. She agrees that 

this is Indigenous land and that change needs to happen, that decolonization (as defined in the 

key concepts at the beginning of the dissertation) needs to take place and is necessary. Jennifer 

thinks that relations need to be formed with Indigenous Peoples for this collaboration to take 

place but understands that Indigenous Peoples are having a difficult time trusting non-Indigenous 

people and forming relations with them.  

Samay was born in Canada but has moved back and forth from Ecuador to Canada. She 

feels a strong connection with her roots and her family is very connected with their Indigenous 

roots. They have always taught her about Kishwa cultures and traditions and for her it is a way of 

life. Samay has many stories to tell about her town and how it developed. She discussed at length 

the trading that is the base of the economy for the Indigenous Peoples in her community. She 

believes in the union of Indigenous Peoples from the North and from the South. However, she 

also sees a lot of divisions between both groups and is looking for ways to strengthen this union. 

Samay believes there needs to be more collaboration with Indigenous Peoples here and that 

people not born here need to take on the struggles of Indigenous Peoples here as their 

responsibility. 

Martin is from Lima and is very proud to be from Peru. He has strong Quechua roots and 

feels a connection to them, but he also identifies more closely with his Mestize culture due to his 

upbringing in Lima, which has a high Mestize population. By Mestize culture he means the 

union of Indigenous and Spanish cultures. The working definition of Indigenous Peoples 

recognizes that there is no prescriptive definition that applies to all Indigenous Peoples. This 
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identity changes depending on the specific Indigenous population and the geographical context 

we are discussing.  

In Martin’s case, he identifies with his Indigenous heritage and is somewhat connected to 

these roots while also practicing his Mestize culture. He finds it more challenging to practice 

Quechua traditions in Canada since Quechua gatherings are not well-known. If there was an 

Indigenous Quechua group, Martin feels he would like to connect with them and be part of this 

community. Martin has strong Indigenous roots and features that reflect his heritage. He 

embodies the complexities of having Indigenous heritage and experiencing discrimination 

because of it, while also growing up in a Mestize culture and later migrating to another country. 

As stated earlier, this conflicted connection to his Indigenous identity is common in Latin 

America and is directly linked to the impacts of colonization.  

Martin did not move around much except to migrate to Canada. He came alone and had a 

difficult time with the transition. He has not heard much about First Nations, Métis and Inuit 

Peoples. However, he strongly believes that Indigenous Peoples in Canada should be prioritized, 

and immigrants should support them. Martin would like to know more about what Indigenous 

peoples here need and their history. He is very aware of the abuses faced by Indigenous Peoples 

in Peru for being Indigenous. Martin is aware that he is easily recognized as Indigenous rather 

than Mestizo in Peru and embraces this aspect of himself but feels the discrimination that 

Indigenous Peoples experience in Peru at a personal level. He is particularly concerned about the 

negative impacts that transnational companies, such as mining companies, have on Indigenous 

Peoples in Peru. 

Sonia was born in Ayacucho, which is mainly populated by Indigenous Peoples. This 

town was greatly affected by the Shining Path. The Shining Path is an extremist Communist 
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Party organization: “an organization subversive and terrorist, which in May 1980 triggered an 

armed conflict against the State and Peruvian society” (Truth and Reconciliation Commission, 

2003, p. 13). It punished anyone who protested their actions (Degregori, 1991, p. 25). Similarly, 

the military took harsh measures against any public supporters of this extremist group 

(Degregori, 1991, p. 25; Mantilla Falcón, 2006, p. 335).  Sonia is very aware of the class 

divisions that exist amongst Andean people, between the groups that are peasants and those that 

are landowners. Sonia migrated multiple times, from province to city and then city to town and 

did not feel discriminated against for being from the province but also stated that she did not let 

that get to her and she ignored it if it happened. These divisions meant that she moved away from 

her Indigenous roots and does not practice much of the traditions, but she maintains strong ties to 

her town.  

Sonia does not feel the need to participate in Indigenous Quechua groups but would like 

to help Quechua people in Peru. She has adapted to the way of life here in Canada. Her parents 

were not encouraged to learn their Quechua language because this was used as a basis for 

discrimination. Sonia lived in Peru during the times of the Shining Path and knew the effects that 

it had on the people there. She did not state whether it touched her family or not. Sonia left home 

because of her studies, which caused her to suffer a lot for leaving her family at a very young 

age. This taught her to be practical and try to adjust to wherever she moved.  

In terms of Indigenous Peoples in Canada, Sonia has not had many relations. Through her 

work in the medical sector, she has had some, but only professionally. She sees how Indigenous 

Peoples in Canada are judged for drinking without any analysis of why that is the case. Sonia 

sees the need to collaborate with them but is not sure how because she does not know many 

people from their cultures.  
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Esperanza has a very strong connection with the folk music in Peru and this is her way 

of connecting to Quechua culture here in Canada. She feels that her connection with her culture 

has not changed much since she moved here. She has been very busy passing on Quechua culture 

here through her involvement with a dancing group. When she lived in Peru, she moved from a 

city to a small town and found it difficult to connect with Indigenous culture in the town. 

Although she came from a smaller city, she was not so embedded in it. Once she moved to a 

small town by Cuzco, she felt much more connected and able to appreciate it. She was also able 

to learn the language a bit because of her work as a teacher.   

Esperanza feels a strong connection with Indigenous Peoples in Canada through dance 

but has not shared much with them. She agrees that they should be getting more resources and 

support than they currently are. She also wonders how Quechua people or Latines in general can 

help. Esperanza thinks it is unfair that immigrants and refugees get help, but Indigenous Peoples 

do not.  

Hugo is from Cuzco and identifies as an Indigenous person but does not see the need 

now to claim his roots through groups. He does see how they are necessary for others. He thinks 

that focusing so much on Quechua people only brings more division amongst Latines. He moved 

from Cuzco to go to university and did not feel discrimination for being Indigenous as he thinks 

that he is privileged for being from Cuzco. He is aware that being from Cuzco places him in a 

privileged position with other Indigenous Peoples because Cuzco is more accepted but does see 

the marginalization that Indigenous Peoples experience in Cuzco. In terms of Indigenous Peoples 

in Canada, Hugo believes that they should receive more and get our support because they are the 

original people here. However, he thinks that they should get support not only from us, but from 

everyone. He has integrated completely into the mainstream culture here. Hugo does think that 
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immigrants are not treated so well here, despite being the ones who built this country. Hugo 

thinks that people need to be more spiritual and less focused on making money. He does not feel 

the need to continue practicing his traditions, but he also sees them as part of him, who he is, so 

in reality he is not disconnecting from them either. Hugo understands Quechua but does not 

speak it often.  

Maria Rosa feels a strong connection with her Indigenous roots, however she has very 

few chances to explore them in Canada as there is a lack of community here. She tried to form 

groups when she moved to Hamilton (Ontario) but when she was not able to find Peruvian 

people to form groups with, she gave up and tried to form Latin American groups instead. She 

lived in small towns in the Andes and had a strong connection to her Indigenous heritage thanks 

to her parents. Her father had many stories of what it meant to be Indigenous in the past; the lack 

of schools that they had and the low education. He also spoke to her about the poverty that he 

experienced but these memories were mixed with a lot of magical stories. This showed her that 

money was not everything. Maria Rosa also learned that she appreciated her Indigenous roots 

more when she was here in Canada than when she lived there. When she moved to Lima, she 

saw Indigenous Peoples fight to get a portion of land and make it livable. Maria Rosa discussed 

the influence of the Shining Path on the people in Peru and how Indigenous Peoples were taken 

advantage of. She also spoke about how people from Peru were allowed to come here as 

fugitives during these times.  

Maria Rosa was very interested in trying to form relations with Indigenous Peoples here 

but felt that language got in the way. She wants to go to powwows and places where she could 

meet Indigenous Peoples, but has not been able to do so because she does not drive. She sees the 

need to collaborate with Indigenous Peoples but also just as important she sees the need to build 
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relations with them. Now that she is older, she would like to live life more fully, as she has more 

time. However, she does not know how she could get closer to Indigenous Peoples because of 

the logistics of transportation and language. Maria Rosa lives on her own now and has financial 

independence from her family. 

Rebecca lives by herself and is in her late 60s. She is from a place close to Cuzco. She is 

very connected to her Indigenous roots. This was the case also when she lived back home. 

Rebecca identifies with her roots through dance, song, food, plants and language. She speaks 

Quechua fluently. Rebecca wants to continue practicing her traditions here and she finds a way 

to do so by bringing herbs from the south to cook her typical dishes. Rebecca lived the life of an 

Andean person and celebrated the festivities that they had for the crops. She feels the need to 

preserve the language and the culture here in Canada. 

Rebecca has not had much exposure to Indigenous Peoples here except through the dance 

gatherings and powwows. She would like to know more about them and tries to empathize with 

the experiences they have had with colonization. Rebecca agrees that as Indigenous Peoples they 

need to be a priority and that they should be supported. Rebecca would like to see how she could 

support Indigenous communities in Canada. Rebecca tries to understand some of their history, 

but language has made it hard when trying to relate to them. As an immigrant, she has had a hard 

time trying to make it here in Canada and has had to do a lot of manual jobs that were hard for 

her. Rebecca was interviewed with Mary. 

Mary is very connected to her Indigenous roots and maintains this connection through 

her dancing, food, and traditions. Back home she moved quite a bit and felt some of the 

discrimination experienced living in a bigger city. Still these experiences did not stop her from 

connecting with her Indigenous roots. Mary had a difficult life in Peru as her family experienced 
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a lot of poverty. She also lived with the effects of the Shining Path and had to move to another 

province because of the killings that were taking place; Mary came to Canada as an older person. 

Mary is very empathetic towards the Indigenous Peoples that live here. She thinks that 

their needs need to be looked after much more, and everyone needs to protest the injustices they 

suffer. She has had very little exposure to Indigenous Peoples here in Canada. The little exposure 

she has had is seeing them under the influence of alcohol. She has had little introduction to the 

history of how alcohol was used as a tool of colonization.  

Mary would like to have more connection with Indigenous Peoples here. She lives with 

her daughter and helps out with the family caregiving of the children. She tries to attend groups, 

particularly the senior groups and those that involve dancing. Mary speaks Quechua and 

recommends that Quechua should be learned and taught. 

Isabel came here by herself and worked a lot to try to move her family here. She had a 

hard time adjusting and suffered from poverty here. Isabel feels very connected to her 

Indigenous roots. She comes from a family of musicians and has family that live in the Andes as 

well as in the capital. From a young age she learned to value her culture. She lives her culture by 

organizing musical events that involve Indigenous music and traditions. Isabel feels that there is 

a need to continue to teach new generations of Quechua/Mestize people their roots and she has a 

lot of knowledge of various Indigenous traditions. She sees the discrimination that Quechua 

people face here in Canada by other Latines/Peruvians who are lighter skinned. She regrets her 

family not teaching her Quechua. They did not do so because of the discrimination that existed 

against people who spoke the language. She has witnessed a change in terms of the acceptance of 

Quechua culture amongst newer generations and feels that Peruvians are appreciating more 

Indigenous Quechua roots here and back in Peru but there is still a lot of discrimination.  
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Isabel is aware of the history that Indigenous Peoples from Canada have experienced. She 

understands the social problems colonization has brought to Indigenous communities. Isabel 

thinks that Indigenous Peoples would benefit from immigrants knowing more about Indigenous 

cultures. Isabel and Amelia were interviewed together. 

Amelia is very close to her Indigenous culture. She lived in a bigger city in Peru but not 

the capital. She has learned some words in Quechua and is very connected to her traditions. In 

her move to Canada, she found some cultural traditions practiced here that she was not used to 

back home. In this way, she continues to learn about her culture even when she is not in her 

hometown anymore. She believes the people are less respectful here and she is still trying to 

adjust. Amelia believes that we represent our culture and therefore we need to teach others about 

who Quechuas are. Amelia believes that Peruvians all have Indigenous roots.  

Amelia has not had much opportunity to learn about First Nations, Métis and Inuit 

cultures. However, she feels that she can understand what these communities mean when they 

feel resentful to immigrants living in Canada. In Peru there is a lot of immigration from 

Venezuelan people and Amelia feels that there are a lot of positive things about helping another 

country but that there are also other topics to consider when the people coming in are not 

respecting the culture of the host. Amelia is in agreement that we need to help. She offered the 

analogy of the guest and host and talked about how this relationship could become more 

reciprocal and helpful. She agrees with collaboration, but a lot of communication needs to 

happen for this to take place. She has not had much exposure to Indigenous Peoples and would 

like to do so. She was brought by her son to Canada and came in her later years and she helped 

her family raise their children here.  
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Clorinda was interviewed with Miguel (husband) and Elliana (child) as a family. 

Clorinda was really affected by the terrorism enacted by the Shining Path. People were being 

killed and her family lived in fear. She had to separate from her family because of it and it broke 

the family apart. She had to leave to the capital and was discriminated against. As a result, she 

distanced herself from her Indigenous roots to a degree. However, she later came to terms with 

this and reconnected with her roots. She is able to connect to an extent to her Indigenous roots 

here in Canada. However, she is very busy and sometimes her schedule does not allow her to do 

so. She tries to get her children engaged in their cultural practices and believes strongly that the 

Quechua language needs to continue to be taught. She would like to teach herself Quechua here 

and also believes that parents here should teach their children Spanish as well as English. 

Clorinda is also connected to her Indigenous roots because of her husband, who is an Arpa 

musician. She spoke about the difference in language between towns in Peru and disagrees with 

the focus that people put on learning Spanish.  

Clorinda is very empathetic about what Indigenous Peoples here in Canada are going 

through and would like to know how she can help. However, she feels that her knowledge here is 

not very valuable. She feels that what she could do back home, which was more manual labour 

and was appreciated more, is not possible to do here and therefore feels that she has not much to 

offer.  

Elliana came here in her adolescent years and is very connected to her Quechua culture. 

She tries to get involved in the folk dances. Elliana has a difficult time understanding youth here. 

She thinks that the music that they listen to makes little sense. She finds a lot of value in her 

culture. Elliana is thankful and aware of all the sacrifices that her family makes for her. She tries 

to keep her Indigenous culture here and to teach her siblings as well. She feels the responsibility 
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to teach them. Elliana is proud of the knowledge that her father, as a musician of Andean music, 

carries. She has moved from town to city in Peru and experienced discrimination for being 

Indigenous. She would like her parents to teach Quechua as this is valuable knowledge.  

Elliana is trying to learn more about Indigenous Peoples here in Canada and tries to make 

friends with Indigenous Peoples. She agrees that we need to do more and empathizes with the 

issues that Indigenous Peoples experience. Elliana tries to teach her parents more about history.  

Miguel is very connected to his Indigenous culture. He also suffered a lot because of the 

Shining Path. He had to leave home and ended up with very little education as his family was 

very poor; consequently, he had to start working at a very early age. Miguel is a very talented 

musician; he learned to play the harp and travelled around the world. He played Andean music 

professionally for years and was very devoted to it. He is very close to his Andean roots. He 

speaks Quechua and tries to teach his children Quechua culture and language. He was 

discriminated against for being Quechua in Lima. However, he was able to form his group of 

Quechua people where he comes from in Lima and played soccer with them. Miguel was also 

able to form a club with this group so they could send money back to their town. He has not been 

able to be so integrated with Quechua people here because of lack of time, but his children 

participate in the folk-dance classes.  

Miguel is in total agreement that Indigenous Peoples here should be respected, and we 

should collaborate with them. He believes that people should also respect Quechuas in Canada 

and back home. Quechuas are disrespected in Peru. He understands that Indigenous Peoples in 

Canada may not want to establish relationships with immigrants so much because of issues of 

trust. He does not have much awareness of the abuses that Indigenous Peoples here in Canada 

are going through.  
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Elli is from a small town in the Andes. He moved to a bigger town to attend school but 

felt the discrimination in that bigger town from other Indigenous Peoples against his classmates 

who came from smaller towns. His family did not want to teach him Quechua because this is a 

language that is not considered valuable. Elli understands Indigenous words to a degree but has a 

difficult time speaking it. He sees the discrimination that Indigenous Peoples back home 

experience, especially when it comes to education and lack of opportunities for education. He 

feels a sense of commitment to support the people back in his home and wishes to do so when he 

is able. He has not tried to find Quechua groups in Canada but would be interested if it was a 

group that he liked.  

Elli understands the realities that people who are Indigenous in Canada face. He has had 

little relations with them but wishes to have more. He has only met people who are Indigenous 

who are drinking on the streets and Indigenous Peoples living in shelters but places no 

judgement on them because of the situation that they are in. Elli thinks that collaboration can 

start by raising consciousness with people who are Quechua about Indigenous Peoples here. Elli 

and Jessica are in a relationship and were interviewed together. 

Jessica is from a small town in Peru and was discriminated against when she moved to a 

bigger town to get her education. She feels a strong connection with her Indigenous heritage and 

disagrees with the stereotypes that there are in Peru about who an Indigenous person is, how they 

should look and what status they have. She does not agree that an accurate representation of 

Indigenous Peoples in Lima is the person on the streets selling candy to earn some money. 

Jessica moved to the capital to go to university and found more of a community in these settings 

because there were so many people from the Andes at San Marcos University (the State 

University). She believes that if you are discriminated against then it is up to you to let it affect 
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you or ignore it. She feels very connected with her Indigenous culture and now that she is here, 

she would like to learn Quechua. She feels more of a need to learn about her language than she 

did back home and has learned to value it more here. 

Jessica is in complete agreement that Indigenous Peoples here should be supported, and 

she understands why they may be resentful that their land is being taken. She would like to help 

more here and back home but feels she is fighting with her own struggles right now, so this is 

difficult to do. She tries to learn more about Indigenous Peoples’ cultures and connect with them 

but is not sure if they would want to connect with her.  

Data Collection  

I met with participants for two discussion sessions and gathered data through an open-

ended interview process that gave room for storytelling. As Kovach (2009) explains, when 

relying on people’s stories to gather knowledge, there needs to be flexibility in collecting data. 

When using interview questions, the structures of the questions need to be open enough to allow 

for this flexibility and for the “fluidity of the story” (Kovach, 2009, p. 125). According to 

Kovach, conversations based on open-ended structures align with Indigenous methodologies 

because they allow for Indigenous oral traditions. An open-ended structure shows “respect for 

the participant’s story and allows research participants greater control over what they want to 

share with respect to the research question” (p. 124). Because of the nature of this type of 

method, the interview may take longer. In these forms of conversations, research participants still 

follow the questions asked, but the conversation is about “the participants sharing their stories in 

relation to the question” (p. 125).  

The discussion sessions with participants took place at two different times. The first 

discussion session is not addressed in this dissertation due to the large amount of data collected 
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from the two sessions. The sessions were carried out at St. Lorenzo’s Church, or at participants’ 

homes when requested. Each discussion session lasted approximately 1.5 hours. I used a 

traditional song to introduce the discussion on Indigenous identity. The song, “Cholo Soy y No 

Me Compadezcas,” which translates to “Cholo I am and do not pity me,” (see Appendix B) 

depicts the connection of Indigenous Peoples with nature as well as how their life and identity 

are shaped by the abuses that they have endured from the Spanish Conquest to the present. The 

version of “Cholo soy” that I am using is the old version of the song sung by Luis Abanto 

Morales.23 I chose this Peruvian waltz because it is known by most Peruvians and it one of the 

songs from Peru that best depicts the story of Indigenous Peoples, their origins, their experiences 

with racism and classism rooted in colonization, their connection to the lands and their strength. I 

played this song to all of the participants from Peru. I did not play this song for the one 

participant from Ecuador because it would not be relevant for her. The reactions of the 

participants were positive. They all identified a connection to some aspects of this song. It was 

constructive to play the song before opening a discussion about their Indigenous identity. 

Most of the sessions were done individually. Some participants attended the sessions with 

friends, partners or relatives. There were three groups of two, one of three, and six individual 

sessions. The sessions were conducted in Spanish, and some participants spoke in Spanish and 

English. (I am fluent in Spanish and English but not Quechua). I also have experience 

conducting discussion interviews in Spanish. Many of the participants did not speak Quechua but 

 

23 Bernal Heredia (2020), argues that the second version is written in a multicultural neoliberal context, as discussed 

in the introductory chapter of this dissertation.' (2020, p. 227).  
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knew some words in the language. During the sessions, participants were reminded of 

confidentiality and their right to withdraw consent and leave the study if they chose. 

The first discussion session explored the topics of immigration and what happens to 

Indigeneity once Quechua people leave their countries of origin and migrate to these lands now 

known as Canada. Some of the themes discussed in this session repeated themselves in the 

second discussion sessions; for example, themes such as connection to one’s Indigenous culture 

and Indigeneity after migration. These discussions will be addressed in the results sections. The 

second discussion session, which is the focus of this dissertation, addressed the following 

overarching questions:  

1) What are Quechua people’s views and understanding of the Indigeneity of First Nations, 

Métis and Inuit Nations, and their relations to these populations?  

2) How can these understandings facilitate their potential collaboration with First Nations, 

Métis and Inuit Nations?  

3) How can Indigeneity be used as a bridge to facilitate the potential collaboration 

of Quechua people with First Nations, Métis and Inuit Nations in Canada? 

The first question involves understanding participants’ knowledge of and relationship to First 

Nations, Métis and Inuit Nations. I drew from Green’s (2016) teaching on the Two Row 

Wampum Belt to explore the first question on how Quechua people relate to First Nations, Métis 

and Inuit Nations. I used the Eagle and Condor Prophecy to address the second and third 

questions to discuss the potential collaboration of Quechua people with First Nations, Métis and 

Inuit Nations, i.e. the bringing together of the forces of the Eagle and the Condor.  

Indigenous scholars such as Green (2016) have discussed the importance of gatherings 

and meal sharing to formalize relationships. Therefore, I offered participants a homemade 
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Peruvian dish to show respect for the disclosure of their experiences and their knowledge. Most 

participants ate during our conversations, and I brought a portion for myself and had a meal with 

them on occasions. They were all surprised by and appreciative of the meal. Discussions used a 

conversational format because this method has more flexibility than formal interview sessions. 

The guided discussions encouraged oral storytelling to engage with the questions (Appendix C 

includes details in the form of the discussions). 

  As I conducted this research, I wrote informal reflexive journal entries. Reflexivity in 

research has been used as a tool, particularly by outsiders to Indigenous communities, to inform 

their analysis of the findings from the discussion sessions (Russell-Mundine, 2012). This is 

particularly helpful to try to understand what the person said in the context of their life story. 

Since it is difficult to present the entirety of each participant’s story in the dissertation, this step 

helps to situate their answers. It also provides an opportunity to examine individual stories in 

connection to overarching themes, as well as identifying the higher structures connected to 

individual stories.  

Transcription Process. With the consent of all participants, sessions were audio-

recorded. I transcribed the conversation sessions verbatim in Spanish using abbreviations and 

translated them from Spanish to English myself. To transcribe the material, I listened to the 

material multiple times. Listening to the recordings repeatedly allowed me to transcribe what I 

was listening to and build a greater understanding of participants’ stories. As I transcribed, I 

added subheadings to the transcriptions based on the topics brought up by the participants. After 

transcribing them, I coded them using manual coding. Listening to the recordings a few times 

helped me identify themes and codes. This process also helped me mitigate researcher bias by 

looking at the frequency of specific ideas. 
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I followed Kovach’s (2009) caution that research transcription cannot capture a story. 

The knowledge gathered from an oral story occurs in a “specific spiritual, physical, and 

emotional place” (p 102). Knowledge takes place in that relation: “to make visible the holistic, 

relational meaning requires a reflexive narrative by the researcher” (Kovach, p. 102). With this 

concern in mind, I contextualize the participants’ testimonials in relation to the literature and to 

their personal stories when discussing the results presented in the next chapters.  

Data Analysis  

After the interviews were transcribed, translated and coded, I carried out a thematic 

analysis. Thematic analysis is a method for identifying, analyzing and interpreting data (Clarke 

& Braun, 2017, p. 297). I applied thematic analysis by using the data to create themes. This “data 

driven” process is one technique used for data analysis. According to Kovach (2009),  

thematic analysis through a coding process is a common approach for many Indigenous 

qualitative researchers. . . When one bases research on Indigenous theorizing 

(philosophy), a thematic analysis, even though it is an established academic tradition, can 

be consistent with an Indigenous conceptual framing. (p. 206) 

Thematic analysis can be applied to many theoretical frameworks and modified according to the 

theoretical framework (Clarke & Braun, 2017, p. 297). Since I collected extensive data from the 

interviews, it helped to use thematic analysis. It allowed me to organize the data into themes and 

subthemes facilitating a more in-depth analysis of the information placed in categories. 

Concordant with thematic analysis, I wrote memos and notes in the margin with my 

comments/reactions in the transcripts. The purpose was to highlight points, understand the data 

and summarize essential ideas into condensed and straightforward notions. It is essential to 

document these observations about the participants and researchers (Birks et al., 2008, p. 69). 
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Memos are “primarily conceptual in intent. They don’t just report data; they tie together different 

pieces of data into a recognizable cluster” (Miles & Huberman, 1994, p. 72). Memos are used in 

Indigenous methodologies to record “intangible knowledge” and/or “inward knowing” (Kovach, 

2021, p. 218). As Kovach explains, “documenting inward knowing requires reflexivity methods” 

(p. 218) including memos and journaling. This step helped form codes and served as the 

preliminary process to creating themes for the data analysis.   

The researcher creates codes and themes based on the data collected in thematic analysis. 

Codes are “the smallest units of analysis that contain interesting features of the data relevant to 

the research question,” and themes are “patterns of meaning, underpinned by a central organizing 

concept – a shared core idea” (Clarke & Braun, 2017, p. 297). I then collected codes from the 

interviews and organized them in a table using Microsoft Excel. In this table, I included the 

information shared by participants relating to each code. I colour-coded this information to 

develop other codes and/or themes across codes. I used this information to form several themes. 

In the first stage of analysis, I used conceptual open coding. Conceptual open coding refers to 

“identifying the main ideas or concepts, that arise from data” (Kovach, 2021, p. 213). Through 

this process, “transcripts of stories are reviewed keeping Indigenous theory touchstones in mind” 

(Kovach, 2021, p. 208).  

In the second level of analysis, I engaged in relational analysis, which focuses on finding 

meaning in what we read from the transcripts and forming relationships based on the codes from 

the first step. As Kovach (2021) explains, in this step: “the researcher moves back and forth 

between transcripts, initial findings, Indigenous theorizing, field notes, and emerging patterns. If 

the researcher is using a coding process, this step is called axial coding” (p. 217). 
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Based on Wilson’s (2008) principle that relations hold the sources of knowledge, I 

focused on participants’ relations with their Indigenous, immigrant and settler identities, and 

First Nations, Métis and Inuit Nations, and their relations to these lands when creating themes. 

From the themes, I created subthemes that were linked to other relationships. In this way, a web 

of relationships was created. In the process, I asked myself “how the analysis of these ideas will 

help to build relationships? What relationships help to hold the ideas together?” (Wilson, 2008, 

p. 119). In the interest of collaboration, I focused on developing thematic relationships between 

First Nations, Métis and Inuit Nations and Quechua immigrants.  

Following Wilson’s (2008) principle that relational accountability needs to be present 

throughout all study steps, I attempted to address my accountability to the relations with First 

Nations, Métis and Inuit Nations. For example, I tried to provide the participants with accurate 

information on First Nations, Métis and Inuit Nations, and I brought up discussions that were 

difficult, such as the complicity of settlers—including Indigenous immigrants—in settler 

colonialism. However, I did so because I believe it is my responsibility within the framework of 

talking about ways to engage in collaboration. I thought that discussions about collaboration 

needed to also involve a discussion of our role as settlers in settler colonialism. I also held 

accountability to my relations with Quechua participants by sharing knowledge that many were 

unaware of. Quechua participants received information on the history and current reality of First 

Nations, Métis and Inuit Nations that is often kept hidden. For example, we spoke about 

residential schools, the child welfare system and its involvement with First Nations, Métis and 

Inuit communities, the murder and disappearance of First Nations, Métis and Inuit women and 

the resistance of Indigenous Peoples against land dispossession. At times, my accountability to 

these two different Nations and communities came in conflict with each other. Some of my 
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analysis of what the participants shared may have made them feel uncomfortable or offended. At 

those points I re-assessed the purpose of providing this analysis and whether it was necessary, as 

well as how to do so in a way that was most respectful.  

Data Storage and Disposal. All the data collected, including recordings, transcripts, and 

documents, are stored in a confidential manner on my password-protected personal computer in a 

password-protected file. I minimized the collection of personally identifiable information 

throughout the research, and I also limited my use of personal identifiers in my field notes. At all 

times, identifiable data have been kept secure. I am the only one with access to the database, and 

access to the database has been regulated and limited using encryption processes.  

Participants are aware of and consented to the use of research recordings. For 

confidentiality, participants’ names have been kept anonymous, and pseudonyms are used. After 

the data were collected and transcribed, I attempted to provide the participants with access to 

their interview transcripts for member checking. I attempted to contact all participants by their 

preferred method of communication, either telephone or email. In this way, the participants were 

provided with the opportunity to review their interviews to identify and redact information in 

part or in whole from the research. However, I could not reach most of the participants. For the 

people who provided their email, their original Spanish transcripts were sent for their review. 

Most participants did not reply; when I received no reply to the email, I followed up with a 

phone call. I tried rigorously to get their feedback on the transcripts; however, I did not receive 

responses.  

Benefits and Risks  

This research posed minor benefits and risks to the participants, which were taken into 

consideration and attended to. As stated earlier, Indigenous identities are widely ignored by the 
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general Latin American immigrant populations (Perez-Frausto, 2012; Reierson & Celedón-

Pattichis, 2014); this study offered the participants a space to discuss their relation to their own 

Quechua identities. Participants may have also benefited from exploring their relations with 

Indigenous Peoples in the Canadian state. Participating in this study may have helped Quechua 

people feel more connected to these lands and develop a greater sense of belonging. Most 

importantly, by discussing the responsibilities of settlers, Quechua participants contribute to 

opposing colonialism. These decolonizing acts resonate with Indigenous principles. 

Consequently, they may feel more connected to their Indigenous heritage.  

One of the risks involved was that the participants could have felt threatened by the ideas 

in this study. The research questions assumed that Quechua immigrants hold a settler identity in 

the Canadian state and, therefore, have responsibilities to First Nations, Métis and Inuit Nations 

and their lands. Participants who reject or are unaware of their settler identities and 

corresponding responsibilities may have felt at odds with these views, which may have caused 

distress. The settler identity is an identity that exists whether the person is aware of it or not or 

wants to accept it or not. Talking about the settler identity may be something that participants did 

not want to engage with because they may have felt that they were being held responsible for the 

ongoing colonization of Indigenous Peoples, which may have felt uncomfortable and like 

something they are not responsible for. To mitigate these risks, the research addresses and 

validates the experiences that Quechua people have with oppression, such as their own 

experiences with colonization. I reiterated that taking responsibility for their role as settlers did 

not take away from their own experiences as colonized people in their homelands and as 

Indigenous immigrants in the Canadian state. Also, when participants appeared to be 

experiencing psychological or emotional distress or confusion, they were offered validation and 
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emotional support. I also offered to link them to support services, but all participants refused 

these supports.  

Conclusion 

This chapter discussed the theoretical frameworks, methodologies, and methods used in 

the research. I have used Indigenous approaches to better serve the participants’ needs and 

understand the stories involving Indigenous Peoples from South and North America. I also used 

Western approaches in combination with Indigenous approaches to analyze the data gathered. I 

have elaborated on Quechua worldviews and aspects of Indigenous worldviews related to 

Indigenous Peoples in North America. I have explained the connection of Indigenous 

worldviews to colonization and resilience. Using a decolonizing lens was necessary to 

acknowledge Indigenous Peoples’ struggles and break the cycle of colonization of Indigenous 

knowledges.  
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Chapter 4: Thematic Analysis 

In this chapter, I present themes based on the participants’ understanding of Indigenous 

Peoples and how it has shaped their relations with Indigenous Peoples and their lands. These 

themes were developed from the discussions I held with participants, which contribute to one of 

the study’s main goals: To find out how Quechua immigrants can collaborate with Indigenous 

Peoples in these lands now known as Canada. To develop a collaborative process, it is necessary 

to first understand pre-existing beliefs and relationships between the populations. This 

dissertation focuses on the pre-existing beliefs and existing relationships of Quechua immigrants 

with Indigenous Peoples. The overarching questions that I analyze in this chapter are:  

1) What are Quechua people’s views and understanding of First Nations, Métis and Inuit 

Peoples and settler colonialism?  

2) What are Quechua people’s relations with First Nations, Métis and Inuit populations 

and their lands?  

In the first section of this chapter, I discuss participants’ understanding of Indigenous Peoples 

and settler colonialism in the Canadian state as well as my analysis of how participants came to 

their understandings. The main topics presented include Quechuas’ understanding of Indigenous 

Peoples; understanding of settler colonialism; transnational economies as the new form of 

colonialism; and Indigenous cultural and wellness practices. In the second section, I discuss 

participant relations and contact with First Nations, Métis and Inuit peoples and Indigenous 

lands. The questions below guided my discussion sessions with participants: 

1) What are Quechua people’s views and understanding of First Nations, Métis and Inuit 

Peoples, and their relations to these populations? What is your understanding of First 
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Nations, Métis and Inuit people, the original people who have been living here and 

caring for these lands?  

2) What are some of your relations to First Nations, Métis and Inuit populations?   

3) As an Indigenous person, how do you view your place here in these lands that have 

been cared for by First Nations, Métis and Inuit people? 

a. People who are coming to Indigenous lands are often referred to as settlers. In 

this way, we become settlers and, consciously or not, end up supporting settler 

colonization.  

4) What are some of your thoughts about this settler identity we take on when coming 

here, considering that we also have Indigenous heritage and have fought colonization 

at various levels back home?  

5) What are your relations to these lands?  

Connecting Results to Methodology 

When conducting discussions with participants, I used a conversational approach that 

aimed at learning about where the participant stood on colonization and their understanding of 

how they contributed to settler colonialism. There was an educational component to the 

discussions from both parties. I learned from the participants, and the participants received some 

information on settler colonialism and its pervasive roots from me. This approach differs from an 

interview wherein “a researcher asks questions about someone's life experience, opinions, 

dreams, fears and hopes, and the interview participant answers the questions” (Knott et al., 2022, 

p. 2).  
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As I learned from Indigenous research scholars Wilson (2008) and Kovach (2009), 

research also involves a reciprocal knowledge transmission between participant and researcher. 

I did not go into the research expecting to take on the teaching role that I had to assume in order 

to engage in conversations on topics that this research aimed to address. There were times when 

some participants said things that did not align with my thinking. Still, after analyzing the 

interviews, I realized that there was a great deal of wisdom in what they were saying, from which 

I learned, as you will see throughout the dissertation. 

Following Indigenous methods, I discuss the testimonies of the participants. Based on 

this approach, it is crucial to consider how I represent participants in the research (Kovach, 

2009), particularly because they are Indigenous Peoples with a history of colonization. I aim to 

present the participants’ testimonies transparently and contextually. 

The methodology also avoided excluding or undermining participant knowledge and 

experiences. Instead, it aimed to build communication with the participants, allowing for an 

exchange of knowledge. Freire (1970a) says we must “seek to live with others in solidarity. One 

cannot impose oneself, nor even merely co-exist with one’s students. Solidarity requires true 

communication” (pp. 76–77). This idea can be translated into the relationship between researcher 

and participant; in research that seeks to improve collaboration and relationships, it is necessary 

to build solidarity between researcher and participant, as they must work together to co-create 

knowledge. In this study, as a researcher, I was also sharing information with participants about 

First Nations, Métis and Inuit peoples and cultures, and settler colonialism, and the participants 

were sharing valuable information with me about their experiences and knowledge. According to 

Freire (1970a), proper communication is necessary to be able to question pre-existing 
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knowledge. Therefore, both researcher and participant are engaged in listening, questioning, and 

discussion to build understanding and incorporate new knowledge with pre-existing beliefs. 

Quechuas’ Understanding of Indigenous Populations 

Participants’ knowledge of First Nations, Métis, and Inuit ranged from comprehensive to 

very limited. Participants came to know about Indigenous Peoples and settler colonialism 

through sources they accessed on their own, our conversations, their own experiences with 

colonialism and the stereotypes they heard. As stated in Chapter One, Indigenous knowledge is 

holistic. It involves dreams, visions, the subconscious, and blood memory (Ermine, 1995, p. 57). 

Overall, Indigenous knowledge refers to how we make sense of the world embedded in 

relationships, community practices and rituals. Under First Nations, Métis and Inuit cultures, 

knowledge comes from the ancestors passing on the knowledge they obtain from their 

understanding of themselves and their inner journey. The ancestors pass on their teachings to the 

community and, in this way, strengthen and help the community’s development. Communities 

receive their ancestors’ various forms of knowledge and manifest them through “custom and 

culture” (Ermine, 1995, p. 105). In this way, knowledge is based on relationships with ourselves, 

our ancestors and our current relationships. Many Indigenous cultures, including Quechua 

cultures, share these aspects of Indigenous knowledge (Ermine, 1995; Hart, 2010; Martínez 

Rojas, 2015). 

Based on these various ways of knowing, participants discussed their understanding of 

settler colonialism, the involvement of the government in settler colonialism through assimilation 

processes including the institutions of citizenship, religion, and systemic poverty. Participants 

discussed the trauma brought about by settler colonialism. To better understand settler 

colonialism here, they compared it to colonialism in their homelands, particularly when 



 

 119 

discussing the TRCC and the inclusion of Indigenous Peoples and their histories in the 

educational systems. Participants and I also discussed issues that many were unaware of, such as 

discrimination and stereotypes about Indigenous populations. Lastly, we discussed other forms 

of colonialism involving transnational economies and the resilience of Indigenous Peoples 

against all forms of colonialism.  

Understanding Settler Colonialism  

During discussion groups, participants shared their understanding of First Nations, Métis 

and Inuit people and settler colonialism. Some participants learned about the histories and 

present oppressions that Indigenous Peoples experience through our conversation sessions. 

Except for a few, most of the participants had minimal information about Indigenous Peoples 

and settler colonialism and how it impacts First Nations, Métis and Inuit people. For most 

participants, at least part of their knowledge of Indigenous Peoples and settler colonialism 

involved misconceptions based on stereotypes. One way to dismantle these misconceptions is by 

establishing relations with Indigenous Peoples. In Indigenous worldviews, knowledge is formed 

in relationships, and most participants wanted to form relationships with First Nations, Métis and 

Inuit people to learn about their cultures. However, learning through relationship-building can be 

more complicated, as Indigenous immigrants are also settlers on Indigenous lands. These 

complications are addressed in the second section of this chapter. Scholars such as Davis et al. 

(2017), emphasize the lack of education about Indigenous Peoples within settler-colonial 

societies (p. 400). Lack of information serves to maintain settler colonialism. In his book, Black 

Skin, White Masks, Fanon (1967) also points to the lack of information available on the effects of 

colonialization and, consequently, the arguments that are used to justify it. Fanon is critical of 
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views that in subtle ways blame Indigenous Peoples for being colonized to justify 

colonialization. Fanon critiques scholars such as Mannoni (in Fanon, 1967), who state:  

Not all peoples can be colonized; only those who experience this need [for dependency] . 

. . Wherever Europeans have founded colonies of the type we are considering, it can 

safely be said that their coming was unconsciously expected— even desired—by the 

future subject peoples. Everywhere there existed legends foretelling the arrival of 

strangers from the sea, bearing wondrous gifts with them. (p. 73)   

Fanon (1967) critiques discourses that claim Indigenous Peoples were waiting for an outside 

leader or that they were continuously invoking the “awaking master” (p. 75). In this critique of 

Mannoni, Fanon exposes how Indigenous Peoples are blamed for their colonization. Mannoni 

suggests that Indigenous Peoples were asking to be colonized when they were invoking a higher 

power. In contrast to Mannoni’s statement, a decolonization perspective would hold that 

colonizing practices based on violence and abuse are at the roots of Indigenous-settler relations 

(Simpson, 2011, pp. 18–19, 22–23) and that Mannoni’s views are a product of colonialism rather 

than an analysis of it. As Fanon (1967) explains, this is a method used by colonizers to avoid 

responsibility towards Indigenous Peoples and to minimize their own culpability, and I would 

add, excuse their barbaric policies and actions in the process of colonization.  

When talking to participants, most did not know about resistance to settler colonialism 

and ongoing abuses committed by the settler state. Amelia stated: 

Indigenous Peoples [from Canada] did not know how to stop others [settlers] and explain 

to them this . . . the same as when you are at home. Anyone cannot enter your home and 

demand shelter by saying, now I am going to enter and sleep in your house. 
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This participant was under the impression that Indigenous Peoples knew what Europeans were 

planning and did not resist or know how to speak against colonialism. As explained above, 

people use many arguments to justify the colonization of Indigenous Peoples. Amelia did not 

argue that Indigenous Peoples wanted to be colonized by an outside leader, however, she 

questioned how Indigenous Peoples could let themselves be colonized. Fanon provides an 

explanation for this type of questioning: “the European, the foreigner, was never thought as an 

enemy” (1967, p.75). According to Fanon, Indigenous Peoples’ friendly attitude towards 

Europeans should not be used against them, as they had no prior experience with Europeans to 

inform their response. Amelia’s understanding was informed with the benefit of hindsight, the 

knowledge of the outcome and therefore her suggestion that Indigenous Peoples should have 

been more militant with the settlers, and military resistance should have been the first response, 

seems obvious to her. The response does not account for Europeans’ history with colonialization 

and their experience in colonizing entire nations. Her analysis may be linked to her coming to 

Canada later in her life and having all of her schooling in Peru. Amelia’s formal education did 

not include information on settler colonialism of these lands now called Canada.  

Amelia’s and similar beliefs held by other participants came from a lack of knowledge 

about the early days of settler colonialism and the ongoing resistance of Indigenous Peoples. 

Participants’ knowledge of Spanish colonialism in Latin America may have also informed their 

analysis of colonialism here. Indigenous Peoples and Mestizes in Latin America fought against 

the Spaniards and were able to achieve ‘Independence,’ although it has been argued that 

colonialization continues (Zaffaroni, 2015, p. 195). This perspective may explain why some 

participants expect Indigenous Peoples in Canada to respond similarly and be able to achieve the 
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same result. There are significant differences between the colonialism in Latin America and 

North America (Lange et al., 2006, p. 1414) and even between the US and the Canadian state.  

One of the differences between colonialism in Latin America and Canada is that Canada 

has nation-to-nation relationships between Indigenous nations and the colonial government. The 

treaties play a key role in this partnership as they are supposed to provide a framework to guide 

how Indigenous Peoples from these lands and settlers are supposed to live together peacefully: 

“[even though] the state had different intentions. It took a colonizing approach to negotiating and 

interpreting these agreements … Nonetheless, treaties fundamentally defined the relationship 

between Indigenous nations and Canada. They remain important to this day” (Kane, 2023). 

On the other hand, Quechua people living in Peru are governed through a state-to-

community relationship (Chuecas Cabrera, n.d., p. 1). There are collective rights that Indigenous 

Peoples have as Indigenous groups, such as the right to prior consultation in matters that affect 

them; however, they do not have a nation-to-nation relationship with the government. The 

government seeks to unify all people through laws that state that “everyone has the right to 

equality in front of the law” (Chuecas Cabrera, n.d., p. 5). However, in doing so, there is a 

constitutional homogenization that happens, which undermines the specific rights that 

Indigenous Peoples should have. The lack of information on settler colonialism leaves Amelia 

and other participants to impose their own context and history onto the present situation in order 

to build understanding.  

According to Lange et al. (2006), Spanish colonialism was not as intrusive as English 

colonialism because the purposes and therefore methods differed. Spanish colonialism was 

focused on extracting resources; they were not interested in creating lasting states with 

entrenched institutions with the sole purpose of destroying Indigenous Peoples, even though they 
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took many actions to destroy them. English colonialism aimed to establish permanent settlements 

on Indigenous lands and to exploit resources. This difference in intent and purpose made it 

harder for Indigenous Peoples to overthrow the English because they expected to meet resistance 

and pre-empted it (Lange et al., 2006, p. 1414). Despite her perspective, Amelia believed that 

settlers needed to acknowledge that this is not their homeland and need to behave accordingly. 

           Similarly, most participants were confused by the discrepancy between how colonial 

institutions are portrayed and the reality of how they operate, and they lacked knowledge of the 

injustices that Indigenous Peoples experienced in Canada. For example, when I brought up how 

residential schools and child welfare were institutional forms of violence towards Indigenous 

children and families in Canada, most participants responded that they were unaware of them. 

The participants then tried to understand these acts of institutional violence within colonial 

frameworks. Mary stated, “Those [Indigenous] children [are apprehended] so that they have 

more knowledge. So that they learn to have a career. Or do they just remove them so that they 

are isolated? What for?” Mary and Rebecca thought that child welfare services are doing the best 

they can to support Indigenous families; they trust child welfare systems. Their explanations lack 

the historical context of residential schools and child welfare as tools of the Canadian state to 

destroy Indigenous Nations. When Mary and Rebecca learned that presently the number of 

Indigenous children apprehended by child welfare is disproportionate to how many Indigenous 

children there are, they were confused about the governments’ motives.  

Mary and Rebecca thought that Indigenous children are removed to have a better 

education because they believed that these opportunities are not available if they stay with their 

families. Their understanding coincides with the proclaimed objective of Indian Residential 

Schools rather than an understanding of settler colonial mechanisms. Further, Maria and 
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Rebecca’s answer aligns with child welfare agencies’ approach, which considers families on a 

case-by-case basis. This micro-systems approach overlooks how generations of state-imposed 

systemic violence has disrupted Indigenous families and that the current situation was the 

intended result.  

The language of “systemic discrimination” was not used during the interviews because it 

is an academic concept that many people are unaware of; however, as mentioned, we discussed 

various structures that have contributed to the discrimination of Indigenous Peoples, such as 

residential schools and child welfare. There are rarely discussions about the stress that 

involvement with child protective services adds to families already experiencing stress. These 

critiques about child protection services are not accessible, since they are not part of the 

dominant discourses on child welfare and do not include these critiques; dominant discourses 

argue that child welfare provides help to families who are not able to manage well on their own. 

We need to be “deconstructing colonial ideologies of the superiority and privilege of Western 

thought and approaches” (Cull, et al, 2018, p. 7). This way, child welfare services can be 

understood as a colonial institution intervening in situations created by colonial institutions under 

the guise of help framed within colonizing discourses that continue to suggest Indigenous 

Peoples need Western interventions. Colonial institutions such as child welfare organizations 

continue to influence the experiences of Indigenous Peoples by employing oppressive practices 

that define the experience of Indigenous families within the colonial state (Lavallée and Menzies, 

2014). 

Without an understanding of colonization in the Canadian state, it makes sense that Mary 

and Rebecca view child welfare’s apprehension of Indigenous children as providing care and 

support to Indigenous children. They began to re-think their view during our conversations. It is 
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essential to see how Mary and Rebecca accepted access to education as a reason to apprehend 

children. They believed it is acceptable to remove children if it improves their educational 

opportunities and thereby empowers them in the future. They appeared to hold education as a 

high priority over other forms of support that the child may be receiving at home.  

Following Indigenous methods, I used an interactional format in our discussions, which 

opened the space for participants and I to have a more open conversation on my thesis topics. I 

feared that this process would leave participants feeling unsettled as we discussed research topics 

that may challenge their views. However, during these conversations, participants appeared 

engaged and content and did not seem unsettled.  

In the case of Rebecca and Mary, they were older adults. Mary came here in her early 

senior years and Rebecca came to Canada with her child to have a better quality of life. Before 

our conversation, Mary and Rebecca were unaware of Indigenous families’ history with 

residential schools or child welfare; they were unaware of the injustices that Indigenous Peoples 

experience. They had a challenging time understanding why people disagree with the actions of 

child welfare agencies until we spoke about the complexities of the matter. The government 

intentionally conceals the realities that Indigenous Peoples experience and promotes a narrative 

that blames Indigenous Peoples for being responsible for what they are experiencing and 

disregards settler colonialism (Choate & Tortorelli, 2022). In this way, they gain the support of 

the general population.  

As participants began to talk about their understanding of settler colonialism and the 

government-run institutions that help maintain it, such as child welfare, they began to recognize 

the critical role that the government plays in keeping the status quo. We discussed other ways 

that the government supports colonialism, including through assimilation and citizenship.   
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Understanding of the Government’s Role in Settler Colonialism  

A few participants were aware of and critiqued government discrimination towards First 

Nations, Métis and Inuit people at the individual, mezzo, and macro levels. Some participants 

learned this information passively by living in Canada and engaging in this research. Other 

participants assumed the existence of government discrimination based on their experiences with 

government discrimination towards Indigenous Peoples in their country of origin. Participants 

learned through our discussions about the government’s role in settler colonialism by focusing 

on assimilation, the institution of citizenship, and mechanisms such as institutionalized racism in 

child welfare agencies and legal systems. 

Two mechanisms that continue to be used to establish and maintain settler colonialism 

are assimilation and the institution of citizenship. Participants and I discussed how the 

government works towards the assimilation of Indigenous cultures to maintain settler 

colonialism.   

Assimilation as a Mechanism of Settler Colonialism  

Assimilation is “the process by which a minority population is absorbed into a prevailing 

dominant culture” (Macdonald & Steenbeek, 2015, p. 34). Throughout settler colonialism, 

colonizers have worked towards imposing Western cultural beliefs and ways of life on 

Indigenous Peoples (Macdonald & Steenbeek, 2015, p. 34). Some participants compared the 

pressure they experience to assimilate in Canada to the pressure to assimilate that Indigenous 

Peoples experience. Some of their knowledge stems from witnessing First Nations, Métis and 

Inuit people having to assimilate. Others were unaware of the assimilation processes that 

Indigenous Peoples experience within the Canadian state. Macdonald and Steenbeek (2015) 



 

 127 

argue that immigrants need to learn how government policies and legislation work to assimilate 

First Nations, Métis and Inuit people into dominant cultures (p 34).  

Fanon (1967) focuses on a particular Indigenous population, the Malagasy, to explain the 

psychological effects of colonialism. Fanon argues that the identity of Indigenous Peoples, such 

as the Malagasy people, ends up shifting due to colonialism and the discrimination they 

experienced. Fanon argues, contrary to common belief, that the Malagasy people do not desire 

whiteness after colonization. Any changes the Malagasy make are due to the suffering and poor 

treatment at the hands of white people; they end up believing that the only way that 

discrimination will stop is if they somehow become white, because being white is the only way 

they can be seen and considered human (p. 73). Fanon also discusses how Indigenous Peoples 

are pressured to learn white ways of being, not necessarily because people want to be white but 

because they learned that being white allowed them to access more rights. In this way, people 

assimilate for their well-being within a system that values whiteness. This is akin to the forced 

whiteness Quechua people experience to access more rights and be considered better human 

beings (De La Cadena, 2005, p. 262).  

Racialized immigrants in Canada are also pressured to assimilate according to the image 

of a ‘good citizen’ (MacDonald & Steenbeek, 2015, p. 76). Through assimilation, racialized 

immigrants, including Indigenous immigrants, are subjected to a process of indoctrination, by 

choice and/or due to pressure, into dominant ways of thinking and supporting institutions that 

reinforce settler colonialism (Thobani, 2007, pp. 79–80). While some Indigenous immigrants 

may assimilate to access more opportunities (this topic will be elaborated on in the next chapter), 

forced assimilation becomes part of the settler identity. In other words, Indigenous immigrants 

are expected to assimilate to survive in the Canadian state. 
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  Participants shared their views on the pressures that Quechua immigrants and Indigenous 

Peoples in Canada experience to assimilate to white society and access a “better life.”24  As is 

discussed more in the next chapter, Jessica brought up the invisibility that Indigenous immigrants 

experience in Canada as their identities are not acknowledged here. In this way, Indigenous 

Latine immigrants are forced into dominant society’s concept of who Latin American people are 

— one large homogenous group where Indigeneity is not recognized. 

Williams et. al. (2022) explain that Black, Indigenous and/or People of Colour (BIPOC) 

experience racial trauma due to multiculturalism. Racialized trauma refers to the trauma BIPOC 

newcomers and other BIPOC settlers that have been living here for years experience due to 

discrimination. This form of trauma is less acknowledged by the government's claims of 

multiculturalism, which is supposed to prevent immigrants from experiencing discrimination. 

However, multiculturalism does not address the discrimination that BIPOC people experience. 

People of colour continue to be discriminated against through "structural discrimination" and 

pressure to assimilate (Williams et al. 2022, p. 24).  They are pressured to assimilate into settler 

colonialism in their everyday lives: "People of colour do not always have a choice as to how they 

 
24 What constitutes a “better life” depends on your values and belief systems. In Latin America, a better life may 

hold a very different meaning: for Kishwa people from Ecuador and Quechua people from Peru, “living well” is 

called “Sumak Kawsay” and Aymara people mainly from Bolivia have the term “Suma Gamaña” (Cardoso-Ruiz, et 

al., 2016). Since this study involved Indigenous Peoples from Peru and one Indigenous person from Ecuador, I will 

describe two interpretations of the Sumak Kawsay. One from an Indigenous group from Ecuador and one from an 

Indigenous group from Peru.  

Amongst the Achuar people of the Ecuadorian Amazons: “the main purpose is a good use of nature, not the 

infinite accumulation of consumer objects but the obtaining of a state of equilibrium that they define as well living” 

(Cardoso-Ruiz et al., 2016). For some Indigenous groups such as the Mochica people of Peru, “it is understood as 

the flourishing of the farms, a state of joy, happiness about cultivating life without violence. Giving love, affection 

and sweetness, people treated this way in the community” (Cardoso-Ruiz et al., 2016). Other Indigenous cultures 

discussed at length how living well was strongly connected to the land (Cardoso-Ruiz et al, 2016). Some countries 

take this concept to another level. It has been proposed as an alternative to capitalism to promote productivity and 

material gains but at other times structural discrimination forces them to follow certain lifestyles. In Bolivia and 

Ecuador, they have enshrined this concept in their constitution (Cardozo-Ruiz, 2016). Some Quechua people may 

not follow these concepts; however, it is important to consider them in case there are Quechuas that do follow these 

ways of living. In summary, these various ways of interpreting what a ‘better life’ is needs to be accounted for when 

understanding and offering services to Indigenous immigrants living in Canada.   
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engage with their environment due to issues of structural racism, and hence, they can be at risk 

for poorer mental health" (Williams et al., 2022, p. 24). They are forced to engage with their 

environment in specific ways in response to structural discrimination. Participants such as Sonia 

were familiar with some forms of assimilation Indigenous Peoples in Canada experience because 

of her experiences back home. Sonia spoke about how Indigenous Peoples from Canada are 

forced to fit into dominant ways of life to keep their employment. Sonia shared her views on the 

assimilation that Indigenous Peoples in Canada experience as an Indigenous person moving to 

the city: 

They [Indigenous Peoples from Canada] do not leave [reserves]. If they leave, they are 

lost in the system . . . there are only some who have overcome this and have jobs but if 

you realize that those who have overcome [the barriers] . . . in the city . . . had to 

assimilate to the people who live here because otherwise, no [they wouldn’t make it].  

Similarly, Sonia pointed out that Indigenous Peoples in Peru acquiesce to the idea that they 

cannot hold on to their Indigeneity if they wish to obtain and secure employment. Other 

participants explained that to overcome this reality, some Indigenous Peoples in Peru deny their 

Indigeneity or live a double life where they mold to the dominant lifestyles outside of the home 

while maintaining their cultural practices in the home. Sonia spoke about her experience of being 

pressured to assimilate in Peru when she moved from a small province to the capital. She stated:  

Going from Ayacucho to Lima so young was very difficult. They throw you into the 

water, and you learn to swim, or you sink. That has helped me to adapt to here . . . When 

I went to Lima. . . I saw . . . that they made fun of me . . . 

Sonia shared her various experiences with relocation within Peru from an early age that taught 

her to adapt to and absorb the culture where she moved. In the above case, it is clear that Sonia 
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did not freely choose whether or not she assimilated, she saw it as a matter of life or death. To 

resist these forms of oppression, there is a need for “deconstructing the colonial ideologies of the 

superiority and privilege of Western thought and approaches” (Cull et al., 2018, p. 7). In this 

way, people would not feel the pressure to have to assimilate in order to survive.  

Experiences such as Sonia’s call for racism to be addressed together with classism, as her 

experience demonstrates that financial and social status are impacted by cultural identity. Similar 

to when she moved to Lima, when Sonia moved to Canada, she placed aside her Indigenous 

identity and purposefully engaged in the assimilation process to better fit into her new home. 

Sonia discussed her process of integrating into Canada: 

I don’t miss it much. Yes, I miss the music from time to time, but I don’t have that need 

to go. Unless it’s for the 28th [of July, Independence Day], maybe it hasn’t been a part of 

me . . . that is deeply rooted. I learned to be where I was. If I was in Iquitos [a province in 

Peru], I was in Iquitos. If I was in Lima, I was in Lima . . . if I’m in Toronto, I have to be 

in Toronto . . . I do adapt to what is here . . . probably also for the kids. To look after 

them, work. That doesn’t mean you don’t want to go there. When I go to carnivals, yes or 

for Easter . . . because my dad was buried there.  

Sonia has adapted and absorbed the culture of her place of residence, now Canada, which 

involves accepting the norms, cultural beliefs and values of the host country. Often, this 

approach has helped her support her children and find employment. However, she still discusses 

her connection with her homeland and culture, even when she takes on the culture of her new 

place of residence. Sonia does not necessarily see assimilation as an attack on her culture, but as 

a part of the process of migrating. She does not interpret it as forced assimilation. She implied 

that immigrants may have a degree of choice in these matters. It is vital to take Sonia’s 
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experience with immigration into consideration. Ideally, Indigenous Peoples would be able to 

integrate into the place they move to without having to distance themselves from their own 

cultures; however, as Sonia stated, this is not always possible.   

           Most participants were unaware of the Canadian government’s efforts to assimilate 

Indigenous Peoples into the body politic of Canada. However, they were aware of the 

assimilation processes enforced on immigrants. Some participants used their understanding of 

the assimilation of immigrants to understand the assimilation of Indigenous Peoples. This 

comparison can be helpful to a degree. However, it may lead to comparing both forms of 

assimilation without noting the differences. Scholars such as Fachinger (2014) claim that “any 

discussion of intersections between diasporic and Indigenous Peoples needs to proceed with an 

awareness of crucial differences between them, and that more work needs to be done to theorize 

the relationships between diaspora studies and Indigenous studies” (p. 75). By comparing the 

assimilation of Indigenous Peoples and immigrants, there is the risk of forgetting that Indigenous 

Peoples are the original caretakers of these lands. The position of immigrants is complicated as 

there are immigrants who claim that they had no choice but to relocate here. Without invalidating 

these realities, it is important to recognize that the rights and autonomy of First Nations, Métis 

and Inuit peoples on these lands are different from those of immigrants/guests.   

Indigenous worldviews value and respect people’s inner journeys and believe they should 

not be interfered with; this is what First Nations, Métis and Inuit people are asking from 

immigrants. At the same time, the Eagle and Condor prophecy teaches about the reunion of the 

Indigenous Peoples from the North and South. According to this Quechua teaching, there was a 

union before colonization. These two teachings provide a guide for respecting each other as 
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distinct peoples while we join together. Indigenous immigrants must acknowledge the journeys 

that First Nations, Métis and Inuit Nations are experiencing when looking to build relationships. 

As expected, participants were unaware of how the government not only attempts to 

eliminate the autonomy and rights of immigrants but also encourages immigrants to support 

similar attempts against Indigenous Peoples. In this way, the assimilation of immigrants into 

dominant Canadian society, which is also partial and limited as they never get to be considered 

full citizens, contributes to settler colonialism. As discussed next, assimilation processes are 

embedded in the institution of citizenship to support settler colonialism.  

Citizenship as a Toolof Settler Colonialism  

The institution of citizenship supports settler colonialism by establishing divisions 

amongst the people living in the Canadian state. The Canadian state was created based on a 

white-dominant identity referred to as the ‘national identity.’ As Thobani (2007) states, 

colonizers established systems, such as citizenship regimes, in which the values and beliefs of 

this national identity are exalted. A specific white settler referred to as a ‘national’ becomes the 

ideal and accurate representation of Canadian values. The national identity refers to a type of 

citizen of European descent that is Christian and is considered: “exalted above all others . . . the 

embodiment of the quintessential characteristics of the nation and the personification of its 

values, ethics, and civilizational mores” (Thobani, 2007, p. 3). Systems such as citizenship serve 

to position this group of settlers into “exalted insiders” (p. 74). Their positions are legitimized 

and placed as the standard. Perspectives favouring a national identity are biased against the 

racialized immigrant or anyone that belongs to the ‘other’ group (p. 9), including Indigenous 

Peoples from these lands. Indigenous immigrants may also hold biases against the ‘Other,’ 

depending on who that ‘Other’ is. 
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According to Thobani (2017), racialized immigrants may be more exalted than 

Indigenous Peoples (p. 17) who are also an ‘Other’ group. However, dominant society blurs the 

differences within the ‘Other’ groups when addressing the inequalities they experience. In this 

way, their oppressions are not addressed accurately. McWatt (in Fachinger, 2014) claims: “white 

Canadian society in their discomfort with racial and cultural otherness employ strategies to 

‘familiarize’ the unknown in a process that blurs differences between Indigenous and diasporic 

identities rather than making appropriate and constructive connections between them” (p. 81). 

These processes are normalized within the general public.  

The difference in exaltation between Indigenous Peoples and immigrants who belong to 

the ‘Other’ may be rooted in the concept of Canadian identity. Based on the Canadian identity, 

“the nation is committed to tolerance and equality because it speaks a language of ethnic 

inclusion rather than exclusion” (Légaré, 1995, p. 353). Within this view, Indigenous Peoples are 

seen as one of the populations that are ‘different,’ and their differences are celebrated (on a 

superficial level). Racialized immigrants are also included as part of the diverse Canadian 

identity, with some stipulations. Indigenous immigrants are part of the racialized immigrant 

population, but their presence in Canada is often overlooked. These nationalist discourses aim to 

“identify a singular identity, the Canadian nation. By doing so, it seeks to neutralize diversity and 

construct internal cultural homogeneity” (Légaré, 1995, p. 353). Indigenous Peoples who claim 

to be separate from the Canadian state are seen as a threat to the Canadian nation and are 

attacked for their stance (Légaré, 1995, p. 353). Consequently, their rights to self-determination 

and support to keep their Indigeneity are questioned. Even when some supports are granted to 

Indigenous Peoples by the Canadian state, they are inadequate.  
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For example, schools receive more funding to implement Indigenous learning through a 

mandatory curriculum (Ontario Newsroom, 2021).  This funding supports teaching children 

about Indigenous communities’ history and present issues, their resilience, their relationship with 

the earth and nature, and the “residential school system and the reclamation and revitalization of 

identity, language, culture and community connections” (Ontario Newsroom, 2021). However, if 

Indigenous children want to access Indigenous language training, they must do so at home, 

without governmental support, or through Indigenous community programs in Indigenous 

centres (Ball & McIvor, 2013, pp. 22–23). Some schools offer Indigenous languages, but they 

are few. 

Racialized immigrants may be viewed by the Canadian public as having higher status due 

to the discrimination against Indigenous Peoples, while remaining a very vulnerable population. 

In this context, Indigenous immigrants may be viewed by the general Canadian public as having 

lower status compared to non-Indigenous racialized populations because of the discrimination 

that exists towards people with Indigenous backgrounds.  

There is systemic discrimination as the Indigenous identities of immigrants become 

invisible within immigration systems that assume homogeneity within ethnic groups 

(Tenenbaum and Singer, 2018, p. 248). Furthermore, there is limited information on how the 

Canadian state treats Indigenous immigrants, mainly because their Indigenous identities are 

overlooked. The history of discrimination against Indigenous Peoples worldwide by dominant 

Western governments has led some Indigenous refugees, such as those from Guatemala, to 

refrain from disclosing their Indigenous identities once they arrive in Canada. They fear that 

disclosing their Indigenous identities might jeopardize their application for refugee status 

(Tenenbaum and Singer, 2018, p. 247). As discussed earlier, the discrimination against 
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Indigenous immigrants is also experienced within racialized immigrant groups (Tenenbaum and 

Singer, 2018, p. 247). Racialized immigrants, including Indigenous immigrants, invest in 

becoming citizens to gain power and are pressured to assimilate into the national identity. In the 

process, they become more involved in the marginalization of First Nations, Métis and Inuit 

peoples (Thobani, 2007, p. 74). Thobani (2007) explains that while nationals dismiss the 

systemic violence that characterizes Indigenous-settler relations (Regan, 2010, p. 21) and keep 

their peacemaker identity (Regan, 2010, p. 10), racialized immigrants who seek support to settle 

in Canada consequently end up conspiring with the nationals and the state (Thobani, 2007, p. 

16). Therefore, the precarious power of racialized immigrants contributes to their role in settler 

colonialism. They are also actively partaking in settler colonialism simply by becoming citizens. 

However, even though they/we are complicit in settler colonialism through our desire to become 

citizens, there are actions they/we can take to support decolonization and work towards 

collaboration actively. The belief that there is no choice maintains the status quo of having 

racialized immigrants, including Indigenous immigrants, support settler colonialism. 

In this study, most of the participants had difficulty connecting their pursuit of citizenship 

to complicity with settler colonialism, so they spoke about these topics separately. However, 

when discussing the citizenship exam, Jessica questioned the lack of information on Indigenous 

Peoples and she recognized this omission as contributing to settler colonialism. Jessica stated:  

I think the state should do more. Because when you get your residency, your citizenship, 

you have to take, pass an exam. I do not know what that exam is like. I think there should 

be more things like their story in it, what is behind Canada. So every person who wants to 

be Canadian has to know, not just how many states it has . . . I believe that the country 

does not know. So people don’t care . . .  Even they (the immigrants) have more support 
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than the Indigenous . . .  And we criticize them [Indigenous Peoples]. The people who 

come [immigrants] . . . if I understand [correctly] if they [immigrants] come with 

problems, the state gives them everything. And those who have been here all their lives. 

They [the state] do not care about them. It makes you furious.  

Jessica saw how the government’s disregard of accurate Indigenous knowledge and histories 

leads to immigrants being misinformed and supportive of settler colonialism. Jessica was very 

critical of how the government treats Indigenous Peoples. She argued that the treatment of 

Indigenous Peoples by the government is worse than that of immigrants. I agree with Jessica that 

people who have been here for generations and taking care of these lands need to be recognized 

for their work. They should be treated as the caregivers of these lands and not as guests or 

strangers. Indigenous Peoples are treated as the ‘Other’ in their lands (Allan & Smylie, 2015, p. 

2).  

Some Indigenous scholars claim that the government pays more attention to 

multiculturalism than the rights of Indigenous Peoples (Macdonald & Steenbeek, 2015, p. 65). In 

other words, the government pays more attention to the issues that arise for immigrants while 

ignoring those that affect Indigenous Peoples. The government is “failing to address the 

continuing economic, social, and political inequalities between Aboriginal and settler 

populations” (2015, p. 65). These inequalities can encourage further distance between the two 

populations as Indigenous Peoples are treated as the ‘Other’ in their lands (this point is 

elaborated in the second part of the chapter). These injustices and the ‘Othering’ of Indigenous 

Nations can be understood within a critical place enquiry model.  

As discussed in Chapter One, critical place enquiry is based on the notion that a place can 

symbolize a particular emotion and meaning attached to that space and time. Because of settler 
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colonialism, Indigenous lands have been subject to injustice, resentment and resilience 

(Coulthard, 2014). According to Coulthard (2014), there is justified resentment within 

Indigenous communities against settlers and the state for the injustices they enact against 

Indigenous Peoples’ lands (p. 126). For instance, Coulthard shows the double consciousness in 

the Royal Commission on Aboriginal Peoples actions:  

RCAP’s vision of a reconciled relationship premised on mutual recognition is not without 

flaw—indeed, many critics have convincingly argued that its vision still ultimately 

situates Indigenous lands and political authority in a subordinate position within the 

political and economic framework of Canadian sovereignty. (2014, p. 119)  

These injustices lead to resentment the government claims to address through reconciliation 

efforts (p. 120). Coulthard claims that the resentment that these injustices create can be used to 

encourage Indigenous Peoples to become critically conscious of the injustices they experience 

and actively engage in projects that fight back against settler colonialism (p. 128). This 

perspective follows a decolonizing lens as it encourages moves of self-empowerment by using 

feelings of resentment productively to fuel decolonization projects. 

In discussing decolonization, it is also important to consider how settlers can engage in 

decolonization from the position they occupy. Scholars such as Fachinger (2014) argue for the 

need to see the connection between the discrimination of racialized immigrants and First 

Nations, Métis, and Inuit people. Fachinger (2014) claim that it is necessary to examine “the 

binaries [such as racialized immigrants and Indigenous Peoples from these lands], on which the 

construction of Canada’s diversity rests and . . . encourage(s) new ways of looking at 

relationships between Aboriginal and non-Aboriginal people in Canada” (p. 75). This approach 

reveals the oppressions that both groups are experiencing because of the exaltation of the 
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nationalist identity and the complicity of “racialized diasporic groups” in settler colonialism (p. 

75). An analysis of the relationships between racialized diasporic groups and Indigenous Peoples 

needs to move away from placing these groups in separate categories. Instead, it needs to 

examine the various ways in which their oppressions are interlocking, as well as the roles that 

diasporic communities have in settler colonialism.  

Most participants were not aware of how structural factors (citizenship regimes, 

immigration policies, multiculturalism) and their active pursuit of obtaining their citizenship and 

fitting into dominant Canadian culture contribute to settler colonialism, including the poverty of 

Indigenous Peoples. I share Thobani’s (2007) view that most of the participants, as immigrants, 

had experienced much hardship and they had minimal opportunities to secure their “own 

migrations, relocations, and access to citizenship” (p. 17). The vulnerable position they hold has 

become a barrier to them seeing the connection between their struggle and the oppression of 

Indigenous Peoples. They do not realize how pursuing acceptance within the dominant Canadian 

society is harmful to Indigenous Peoples. This dilemma (discussed in more detail in the next 

chapter) stems from the discrimination that racialized immigrants, including Indigenous 

immigrants, experience.  

Moving forward, as Indigenous immigrants are expected to collaborate in the 

decolonization of First Nations, Métis, and Inuit people, non-racialized immigrants also need to 

work at addressing the oppression that racialized and Indigenous immigrants in general 

experience. This needs to be done without displacing their commitment to projects of 

decolonization of First Nations, Métis, and Inuit people. Discussions of collaboration between 

Quechua immigrants and First Nations, Métis and Inuit people need to consider the many 

complications that these relationships have because Quechua immigrants are also Indigenous 
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while being immigrants and settlers. Despite these complications, their collaboration in 

decolonization projects is needed. As the Eagle and Condor prophecy calls for, Indigenous 

Peoples from the South and North need to come together to overcome the suffering they both 

experience.  

As discussed above, there are mechanisms of colonization in place that encourage 

racialized people to support colonization. With the complicity of the ‘other’ groups, such as 

Indigenous immigrants, the government maintains the exalted positions that national settlers 

hold. In this way, their dominance continues, and Indigenous Peoples continue to be colonized 

and live in poverty. Following, I expand on how poverty is maintained in Indigenous 

communities. 

Poverty as a Tool of Settler Colonialism 

Government underfunding of Indigenous Peoples is part of the very overt strategy to 

assimilate and extinguish them. The regulations imposed by the state also aim to reduce its 

responsibility for social welfare, thereby impacting the welfare of Indigenous Peoples who are 

overly represented amongst people living in poverty. According to the Canadian Community 

Health Survey used to examine food insecurity amongst off-reserve Indigenous households, 

“thirty-three percent of Aboriginal households were food insecure as compared with 9% of non-

Aboriginal households. Whereas 14% of Aboriginal households had severe food insecurity, 3% 

of non-Aboriginal households did” (Willows et al., 2009, p. 1150). While the government 

provides social welfare to argue that they are supporting people, the levels of support are 

inadequate, so in actuality they are shirking their responsibilities (Willows et al., 2009, p. 1152). 

In the case of Latin America, Fermín (2010) argues that the state’s regulations are designed to 

provide limited financial assistance under the guise of promoting the independence and 
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autonomy of Indigenous Peoples (p. 691). The claim is that the state only provides temporary 

and limited funding to encourage the person to recover and return to the workforce. In reality, the 

financial aid provided under these neoliberal policies keep people living below poverty levels 

(Fermín, 2010, p. 692). 

There have been many purposeful and intentional methods to ensure poverty amongst 

Indigenous Peoples as a mechanism to maintain settler colonialism. When I brought up poverty 

amongst Indigenous Peoples in Canada, most participants were either not well informed or 

unaware of the disproportionate poverty levels compared to other populations (Ontario Council 

of Agencies Serving Immigrants, OCASI, 2017). It is crucial to mention that the poverty levels 

reported by Statistics Canada in 2017 (in OCASI, 2017), do not include the Territories and 

Indigenous Peoples living on reserves. This point is important because “First Nations reserves, 

and the three territories contain some of the highest poverty rates in the country” (Beedie et al., 

2019, p. 7). Participants did not learn about the poverty of Indigenous Peoples. Many said that 

they had not heard this information, nor was it given to them by the government when they were 

presented with information about Canada. Keeping this information under the radar is convenient 

for the state as it could disrupt the narrative of Canada as being a wealthy and generous country. 

Quechua immigrants’ lack of knowledge and awareness about the realities that Indigenous 

Peoples from these lands face contribute to their complicity. For this study, poverty is measured 

by the Market-Basket measure (MBM), which is based on:  

The calculation of the amount of income needed by a household to meet its needs defined 

not just in bare subsistence terms, but also in terms of what is needed to approach 

“creditable” community norms. Human Resources and Social Development Canada 

(HRSDC) views the MBM as falling somewhere between a subsistence standard of living 
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and a more generous social inclusion basket. (Canadian Council of Social Development, 

2013, n.p.) 

In 2019, the poverty line was based on the MBM (Arriagada et al., 2020). First Nations, Métis 

and Inuit people are over-represented in Canada’s population living below the poverty line:  

According to the market basket measure (MBM), Canada’s official poverty line, 

approximately one-quarter (24%) of Indigenous Peoples living in urban areas in the 

provinces were in poverty. By comparison, 13% of the non-Indigenous population in 

these areas were in poverty. (Arriagada et al., 2020, n.p.)  

When looking at the barriers Indigenous Peoples experience, such as access to services 

and socio-economic indicators, it is important to connect them to “racialization, class, historical 

positioning and gender” (MacDonald & Steenbek, 2015, p. 34). However, studies such as the 

Canadian Election Study in 2011 suggest that Canadians do not consider these factors when 

understanding why Indigenous Peoples need financial assistance (Harell et al., 2014). Part of the 

Canadian Election Study online panel was created to “examine whether portraying social 

assistance recipients as Aboriginal negatively influences support for cash benefits” (Harell et al., 

2014, p. 2580). Another objective was to determine whether a social assistance recipient’s status 

as either Indigenous or non-Indigenous affected whether they were positively or negatively 

judged for receiving financial assistance. Participants who already held racist views towards 

Indigenous Peoples were very critical of their use of social assistance. Meanwhile, participants 

who were supportive of Indigenous Peoples, in general, supported them accessing financial 

assistance. In comparison to white people, “results suggest that respondents’ support for 

redistribution is lower when recipients are Aboriginal rather than white” (p. 2580). This study 
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highlights how racism and poverty are connected, particularly for Indigenous Peoples living in 

poverty.  

The government is responsible for maintaining the injustices of settler colonialism and 

for the conditions that result in Indigenous Peoples’ vastly disproportionate financial hardship 

(Harell et al., 2014, p. 2585). The Canadian government places many Indigenous communities in 

highly impoverished situations. Indigenous Peoples are “statistically over-represented in all 

indicators of social well-being (such as unemployment, poverty, and children in protective care). 

Indigenous Peoples are among the poorest in Canada” (Harell et al., 2014, p. 2585). These long-

standing conditions are part of the colonial process that brings about “subjugation and 

dispossession of Indigenous Peoples for the benefit of capitalist expansion” (Harell et al, 2014, p. 

2584). Indigenous Peoples suffer attacks to their “subsistence economies” and cultures through 

dispossession of lands and are subjected to various racist policies that destroy Indigenous 

industries and have led to economic dependency on the state (Harell et al., 2014, p. 2585). 

Despite these ongoing attacks, Indigenous Peoples and communities continue to be blamed for 

the impoverished conditions they experience.   

When participants talked about poverty, some spoke about the lack of information about 

Indigenous Peoples in Canada in general before migrating. For example, Elli and Jessica, who 

were interviewed together, stated that they had not heard about Indigenous Peoples from Canada, 

much less the poverty levels. Elli stated:  

When I was about to come, the only news received from Canada was good news. The 

happiest country was Canada. So you thought what kind of bad history Canada can have? 

And then [after moving here] . . . I would say to my mom, look, yes they [Indigenous 

Peoples from Canada] go through this . . . 
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Elli talked about his experience as he was preparing to come to Canada as an international 

student. He was only given information that showed Canada as wealthy and peaceful. Indigenous 

Peoples were not discussed. The Canadian state intentionally presents this skewed image as part 

of its narrative to sell Canada to international students and the rest of the world.   

Most participants were unaware that settler colonialism kept Indigenous communities 

poor and dependent on the government. Their knowledge of settler colonialism was minimal. 

However, as discussed later in this chapter, most participants had a lot to say about the 

connection between poverty levels of Indigenous Peoples in Canada and transnational 

economies. In general, participants were more familiar with how transnational companies exploit 

Indigenous Peoples and their lands back home, and some used this knowledge to understand the 

situation of Indigenous Peoples in Canada. Participants talked about the pollution caused by 

mining and its effects on the lands and the lives of Indigenous Peoples.    

In my study, participants who were aware of the poverty levels within Indigenous 

communities were also aware of settler populations’ judgement of poor and Indigenous Peoples. 

Some participants were very critical of the government’s ill treatment of Indigenous Peoples, 

particularly the poverty they experienced. For example, Hugo stated that the government often 

discriminates and encourages judgement against poor Indigenous populations. He denounced the 

assumptions that the government places on Indigenous Peoples: “The media and the government 

somehow make us believe that the poor, relegated, non-productive segments in this society are 

like that because they chose to be poor.” According to Hugo, we need to spend more time 

thinking about the cause of injustices around us. This conscientization is necessary to address 

injustice. Hugo argued that to get rid of the roots of poverty, we need to understand the factors 

that are keeping it alive. For instance, the government works in conjunction with other power 
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structures such as the media to amplify the message that Indigenous Peoples and other 

marginalized people choose to be poor. These discourses help dissolve the government's 

responsibility towards marginalized people, hence the urgency for them to be addressed.   

           Hugo talked about the judgmental attitudes the government displays when offering 

assistance to Indigenous Peoples. The government acted as if it was giving Indigenous Peoples 

special treatment. According to Hugo, the government thinks: “We [the government] will give 

you [Indigenous Peoples from Canada] money, even though you burned the pot [made so many 

mistakes].” The government offers Indigenous Peoples financial help while at the same time 

criticizing them for being impoverished. This move is another strategy to justify the inadequate 

government assistance available to Indigenous communities. Hugo also spoke about the 

government’s deceitful discourse wherein they pretend to listen to the needs of Indigenous 

Peoples, but in reality, they do not. Hugo said: 

I [the state] am listening to you [First Nations, Métis and Inuit people] and I am going to 

pretend that I am going to do something and there is no change . . . that is the story . . . 

changes, they are overshadowed by a corrupted machinery [the government] . . . there is 

no time to make better citizens, better communities within society . . . to reclaim past 

culture . . . it is about production . . . 

Hugo argued that the government is corrupt, and its only purpose is to make a profit. It places 

production and profit above the well-being of the people. Furthermore, the government forgets 

the fact that all of Canada’s wealth comes from the exploitation of the lands that Indigenous 

Peoples have lived on since time immemorial. Hugo’s comment is not specific to First Nations, 

Métis and Inuit people in Canada but based mainly on the oppression of Indigenous Peoples in 

his home country and worldwide, as he is not familiar with the specific issues that Indigenous 
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Peoples in Canada experience. Similarly, Tait (2013) critiques the government’s bureaucratic 

operations when coordinating services for Indigenous Peoples, making it impossible for them to 

receive appropriate assistance. Tait discusses how the various levels of government individually 

work when asked to respond to the needs of Indigenous Peoples, each looking at ways to save 

money. Tait explains: “[the] jurisdictional lines that divide up governments’ responsibility for 

Indigenous Peoples along federal and provincial/territorial lines, or across government 

ministries” (2013, p. 72) lead to the ongoing debate about who should be in charge of providing 

services for Indigenous Peoples.  

           Other participants also denounced the ill-treatment that Indigenous Peoples receive from 

the government. Mary stated: “They [Indigenous Peoples in Canada] say they are the most 

abandoned. Most abandoned by the government. The government does not care about them. But 

how ugly when they are the First People.” It is important to note that Mary had strong 

connections to her Indigenous heritage. Her respect towards Indigenous Peoples from Canada 

may be in-part due to her closeness to her own Indigeneity. Although most participants had 

limited knowledge of the history of First Nations, Métis and Inuit people, they were supportive 

of them and their protests against poverty and the government’s role in it. Poverty is also 

connected to religion, as Christianity placed Indigenous Peoples in a subaltern position, causing 

them to have fewer opportunities. In this way, religion has been used to impoverish Indigenous 

Peoples and keep them colonized.  

Religion as a Tool of Settler Colonialism 

Participants discussed their understanding of the discrimination that Indigenous Peoples 

experience through the exaltation of Christian values and beliefs of white people. As explained 

above, compared to the standards imposed by the national identity, the values and beliefs of 
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Indigenous Peoples are viewed as inferior to those of ‘nationals’ (Thobani, 2007, p. 87). 

Consequently, the discrimination they experience becomes justified, more accepted and 

normalized.  

   Participants shared their opinions about how immigrants discriminate against Indigenous 

Peoples based on Christianity. Sonia talked about Christian values and how some immigrants 

believe that Christian values are above all others. Consequently, they try to impose their values 

on Indigenous Peoples. For example, Sonia explained that being Christian may influence service 

providers to treat service users better, while being judgmental of them. She stated, “. . . so that 

[Christianity] is also going to influence the treatment that you will give people. Sometimes it 

could be that you give them good treatment, but at the same time, you are judging them.” Sonia 

explained that while Christian values may influence service providers to treat all Indigenous 

Peoples with respect, they may still judge them negatively if the Indigenous person does not live 

an acceptable lifestyle according to Christian beliefs.  

Sonia shared her observations of the way Christian immigrants impose Christian values 

on Indigenous Peoples. She stated, “you can believe in loving your neighbour, but at the same 

time, you are trying to educate them [Indigenous Peoples]. In the end, it may be that the one who 

has to be educated is you.” Sonia discussed her opinions on the double standard embedded in 

Christianity. According to Sonia, while Christianity teaches people to love their neighbour, it 

also teaches people to believe in their own exaltation based on their membership in Christianity. 

Historically, in Canada, Christianity has been misused by settlers as a tool to perpetuate forms of 

settler colonization, such as residential schools (Lavallée & Menzies, 2014, pp. 31–32). The 

government collaborated with religious organizations because they had similar goals, but the 

government's motives were different than those of Christians. While Christians were interested in 
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indoctrinating Christianity in Indigenous Peoples because they saw it as the best way of life, the 

government was interested in using Christianity to justify settler colonialism. They could justify 

attacks against Indigenous cultures and people by claiming they were helping them become 

Christians. These forms of genocide were part of their plot to “get rid of the Indian problem” 

(First Nations Child & Family Caring Society of Canada, 2016). As discussed next, the Truth 

and Reconciliation Commission of Canada (TRCC) was established to bring light to the damage 

caused by Catholic-led residential schools in Canada. Some participants came to understand the 

TRCC by comparing it to the Truth and Reconciliation Commission (TRC) in Peru.  

Truth and Reconciliation. Participants compared the experiences of Quechua people 

with the TRC in Peru to the experiences of First Nations, Métis and Inuit people. In Peru, the 

TRC process began in 2001, and the report was completed in 2003 (Mantilla Falcón, 2006, p. 

323). It was an attempt by the Peruvian government to repair the damage they caused against 

Indigenous communities. The TRC process in Peru was a response to the violence towards 

Indigenous Peoples enacted by terrorists and the military during the Shining Path period. 25 

Participants compared the efficacy of the TRC process in Peru to the TRC process in 

Canada. The TRCC came as a response to the genocide of Indigenous Peoples carried out 

through the residential school system. It was established as part of the Indigenous Residential 

Schools Settlement and was meant to address the damage caused by these schools. Participants 

such as Esperanza compared the TRCC to the TRC in Peru. Esperanza agreed with this method 

of reconciliation implemented by the government in Canada. She believed that the reconciliation 

 
25 The objective of the TRC in Peru was to “investigate the crimes and violations of human rights taking place 

between May of 1980 and November of 2000, carried out by those responsible of the internal armed conflict, 

amongst the Peruvian state, the subversive groups Shining Path and the revolutionary movement of Túpac Amaru” 

(Mantilla Falcón, 2006, p. 323). In this research, I mainly mention the Shining Path because they headed the plots 

that the two subversive movements carried out.  
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process worked well as a model to address injustices in Peru. Esperanza compared the two TRCs 

and stated: 

Yes, like the truth and reconciliation in Peru. Fujimori [former president] was responsible 

for all the deaths... He sent people [the military] to kill them [terrorists or any people 

suspected to be terrorists]. The United Nations intervened to conduct the whole study 

[TRC] that was done to remunerate and give them houses. 

Even though Esperanza compared the TRCC to the TRC in Peru, she realized they were different 

situations. In my conversations with other participants, the participants who supported the TRC 

in Peru also supported the TRCC, seeing the TRCC as a positive step to remedying the harm 

done to Indigenous Peoples in Canada.  

I am unsure if Esperanza or the other participants that were supportive of the TRC in Peru 

were aware of the critiques circulating about it. The TRC in Peru has been questioned for its 

usefulness since the government has not followed through with the report’s recommendations 

(Suarez & Suarez, 2015, p. 6). As stated by Rice (2011), for the governments to take the issues 

raised by TRCs in general more seriously, there needs to be a system that involves Indigenous 

Peoples in all aspects being addressed. Indigenous Peoples would need to be involved in the 

“negotiations, operations, writing the commission’s report, and the follow-up bodies that grow 

from the commission. And Indigenous People[s] themselves need to set the standard for what 

will constitute meaningful consultations” (Rice, 2011, n.p.).  

In the context of Peru, Indigenous Peoples are part of the affected group and part of the 

government that pushes back their support towards Indigenous communities, which makes this 

work more complex. The TRC in Peru created recommendations after conducting an 

investigation that not only focused on the specific incidents of violence committed during the 
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conflict between the armed forces and the Shining Path, mainly against a large number of the 

Indigenous communities, but it also looked at one of the root causes: the pervasive 

discrimination against Indigenous Peoples in Peru at every level (Correa, 2013, p. 1). One of the 

recommendations involved an integral plan of reparations (IPR) with its primary goal to “repair 

and compensate the violation of the human rights as much as loss and social and moral harms 

and goods suffered by the victims as a result of the internal conflict” (Truth and Reconciliation 

Commission, 2003, vol ix, p. 147, in Oelschlegel, 2006, p. 1338).  

There have been mixed efforts from the government to implement the IPR 

recommendations even though they had agreed on them (Correa, 2013, p. 1). The IPR 

recommends these six programs: “symbolic reparations, reparations in health education, 

reinstitution of the citizen's rights, economic reparations and collective reparations” (Oelschlegel, 

2006, p. 1338). These recommendations have only been followed to a small degree because the 

government, society at large and its elite political members have had a difficult time 

“recognizing their responsibility for the violations committed during the conflict and accepting 

the history of the marginalization (of Indigenous Peoples) reported by the Truth and 

Reconciliation Commission” (Correa, 2013, p. 1).  

Another key focus in the recommendations was to find the people victimized by this 

conflict and provide compensation. However, implementing this and other recommendations has 

depended on each new government’s commitment to following them. Therefore, progress in 

these implementations has been plodding (Correa, 2013, p. 1). There is also an overall lack of 

recognition of the government’s role in the massacres against Indigenous Peoples. There are no 

efforts to investigate the armed forces and their involvement in the violations against Indigenous 

Peoples and make them accountable for their deadly acts through the legal process. The 
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information that could have been used as proof to charge the military members was well 

protected by the government and not accessible to those trying to make a case against the 

military members (Correa, 2013, p. 28). The government has responded by focusing on 

reparations for the violations committed by the Shining Path (Correa, 2013, p. 29). There was a 

lack of inclusion of members of subversive groups that could have benefited from the reparation 

initiatives and the denial of reparations to those they consider terrorists (Correa, 2013, p. 29). 

The word terrorist became a disqualifier for people who were also victims, as many of the 

members of the Shining Path joined under threats of death to themselves or their families. In 

general, there was a tendency to address isolated issues such as poverty instead of offering 

integral programs that address poverty under the intersectionalities of gender violence, racism 

and classism as recommended by the TRC. Similarly, in Canada, a significant critique of the 

TRCC is that it has been used to assuage the guilt of national settlers, more so than to make 

reparations and end the harm being inflicted on First Nations, Métis and Inuit peoples 

(Lawrence, 2017; Regan, 2010, p. 47). During discussions with participants, I brought up some 

well-known problems with the TRCC, such as its inability to change the government’s treatment 

of Indigenous Peoples that most participants were not aware of. 

Critiques of the TRCC. One perspective on the TRCC has been that current efforts to 

address settler colonial dispossession do not work because they focus on reconciliation more 

than challenging the status quo (Chatterjee, 2018, p. 6). Jafri (2020) suggests these reconciliation 

moves are probably not going to contribute to changes in settler colonialism as they use the tools 

of the state (pp. 112–113). Similarly, Watson (2020) believes that reconciliation requires 

consideration of the needs of Indigenous Peoples and ways to bridge the relationship between 

Indigenous and non-Indigenous Peoples in a way that respects the complicated past (p. 75). 
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Watson points to one of the primary faults in reconciliation: it is concerned with forming 

relations without prioritizing the needs of Indigenous Peoples. Watson recommends that if we 

talk about reconciliation steps that benefit Indigenous Peoples (p. 73), it may be better to use 

another term entirely. This shift may help address the connotations that reconciliation implies, 

such as assuming that colonization is an issue of the past. Instead, “other words such as 

reparations, redress and restitution would serve the purpose better” (Wakeham, 2012, in Watson, 

2020, p. 75).  

Another critique of the TRCC involves the Calls to Action, which were released in June 

2015 and are yet to be completely followed. They came as a response to the TRCC report (Jewell 

& Mosby, 2019 in Martens, 2019). Up until 2019, only eight of the 94 Calls for Action were 

completed (Jewell & Mosby, 2019, in Martens, 2019). The Calls to Action asked for a 

commitment to work on the relations between Indigenous Peoples and settlers, but these calls 

remain to be followed up accordingly. For instance, the knowledge of Indigenous Peoples taught 

to newcomers is minimal unless they attend formal schooling through the school boards or 

recognized post-secondary schools. There are limitations in access to information even though 

“among the TRC’s 94 recommendations for reconciliation, two are specifically meant for 

newcomers/immigrants to Canada and are aimed to build knowledge and understanding of 

reconciliation among new immigrants” (Chatterjee, 2018, p. 2). However, there are few venues 

where immigrants can obtain this knowledge through government-run programs outside of 

school. Even when immigrants come at a younger age, their education on Indigenous Peoples 

received through the school system is very problematic (this will be explained in the next 

section). People who do not attend formal schooling learn about Indigenous Peoples and their 

culture from the Discover Canada Guidebook 2018 that is produced to pass the citizenship test. 
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The Discover Canada Guidebook, which is meant to prepare immigrants for their citizenship 

exam, is criticized for not giving accurate information about the history of Canada (Singh, 2021). 

Amongst the participants, only a few attended formal Canadian schooling. Most of them 

received their knowledge of Canada based on the citizenship test; as argued earlier, this 

information lacks depth around Indigenous Peoples’ realities and histories. Sonia pointed to the 

lack of support from the government to teach newcomers about Indigenous Peoples’ history. She 

stated: “When one arrives — one does not know anything. The government does not encourage 

you to learn about them [Indigenous Peoples].” 

Due to a lack of formal education about Indigenous cultures, immigrants end up being 

misinformed or lack knowledge on Indigenous Peoples and their cultures (Casuncad, 2020, p. 

11). However, making changes and improving Indigenous education is not enough to change the 

status quo. Chatterjee (2018) argues “against this transcendental frame of analysis that seems to 

claim the pursuit of education as the key condition for reconciliation” (p. 3). Without minimizing 

the importance of education in transforming the common systems in place, many other 

contributing factors beyond a lack of knowledge and education are involved in the tensions 

between Indigenous Peoples and settlers (Chatterjee, 2018, p. 2). For example, from the Calls to 

Action (TRCC: Calls to Action, 2015), Call 94 asks for the Oath of Citizenship to be replaced. 

The government would have to change: 

I swear (or affirm) that I will be faithful and bear true allegiance to Her Majesty Queen 

Elizabeth II, Queen of Canada, Her Heirs and Successors, and that I will faithfully 

observe the laws of Canada including Treaties with Indigenous Peoples and fulfill my 

duties as a Canadian citizen. (p. 11) 
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Such a change might help newcomers be more aware of whose laws they must respect in Canada 

(TRCC: Calls to Action, 2015).  

Not surprisingly, the Calls to Action meant to work towards transforming the status quo 

were mainly unknown to the participants. Many participants talked about how busy they were 

and how misinformed they were on issues concerning Indigenous Peoples from Canada. They 

discussed their limitations in the English language and how this barrier prevented them from 

accessing information. When Esperanza and I talked about the TRCs in Canada and Peru, she 

was not aware of her role in the Calls to Action that resulted from the TRCC. This lack of 

awareness is not surprising because most people in Canada are uninformed of the critiques of the 

TRCC and its implementation. After talking to participants about the TRCC and the Calls for 

Action, they had various reactions ranging from support to distrusting its efficacy. Some 

participants argued against the TRCC reparation methods, claiming they were ineffective. One 

participant suggested that the efforts from the Canadian government to reconcile with Indigenous 

Peoples were not genuine. Hugo stated: 

The truth is, I am not very aware of the details [of the TRC in Canada] . . . but I think that 

everything remains on paper, I mean, for example, if there are ways for the government to 

develop, to improve the lives of the Indigenous People[s] here, these remain in paper.  

Hugo critiqued the government because he thinks they do not follow through with their 

promises. As he previously stated, the government is motivated by forms of production rather 

than repairing the damage caused to Indigenous Peoples. Hugo’s views are similar to Watson’s 

(2020), who claims that the TRCC process will not lead to significant changes for Indigenous 

Peoples. Watson argues against reconciliation because it implies that there was a respectful 

relationship before. This assumption has been strongly contested (p. 3). When Hugo was 
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discussing the TRCC, he admitted to not having actual knowledge of the TRCC. Instead, his 

analysis was based on other forms of knowledge, such as the TRC in Peru. In general, 

participants’ opinions on the TRC back home, whether their opinions were based on accurate 

information or not, were used by default to determine whether to trust or be cautious of what the 

Canadian government offers with the TRCC. As with all information regarding Indigenous 

communities, there is minimal information on the critiques of the TRCC.  

In general, it is difficult to decide whether or not these attempts at reconciliation are 

helpful and represent a step forward (Chatterjee, 2018, p. 12). As will be discussed later on, the 

lack of Indigenous education in the school system is being addressed, but the quality of 

education is poor (Madden, 2019, pp. 285–286). As stated above, reconciliation offers solutions 

that do not address the problems at their roots because the mechanisms that initially caused them 

continue (Jafri, 2020, pp. 112–113). I have discussed the participants’ support and disagreement 

with the TRCC by comparing it to the TRC in Peru. Some participants discussed the Calls to 

Action in response to the TRCC, specifically those about the educational system. Participants 

tried to understand some of the complexities involved in the education system and its limited 

inclusion of Indigenous Peoples in Canada by comparing it to the education of Indigenous 

Peoples in Peru.  We discussed the limitations they experienced by accessing information on the 

TRCC’s recommendations. Participants and I contrasted reconciliation with a fundamental 

transformation of the systems in place, and this discussion revealed that while there are efforts 

towards reconciliation by the government, which is beginning to follow some Calls to Action, 

there are still many moves to support settler colonialism. The education sector is a contested field 

in the TRCC and the Calls to Action. Education has the potential to inform people of all ages 

about the history and current situation of Indigenous Peoples. Therefore, depending on how it is 
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used, it becomes a critical element in supporting or contesting settler colonialism. The 

participants and I discussed some of the controversies involved in education.  

The Educational System as a Tool of Settler Colonialism  

Participants discussed how Indigenous knowledge is incorporated in the education system 

in Canada. Participants began by discussing the inclusion of Indigenous knowledge in the 

education system in Peru. In the context of Peru, scholars such as Herzfeld (2008) explain that 

the Quechua language is disappearing and, as a result, many Indigenous communities are 

fighting the government to have the Quechua language taught in all schools (Herzfeld, 2008, p. 

91). However, as Herzfeld argues, this goal cannot be achieved without the support of laws and 

government mandates to enforce teaching Quechua language at national levels (p. 91). Still, 

acceptance of language does not equate to acceptance of Quechua people. If the overall goal is to 

reclaim Quechua heritage, efforts need to address all aspects of this heritage.  

In the context of the Canadian state, the government has tried to erase Indigenous Peoples 

and their cultures using the education system, most notoriously, the residential school system 

(Lavallée & Menzies, 2014, p. 32). Residential schools were tasked with extinguishing 

Indigenous languages as one mechanism for destroying Indigenous communities. Despite the 

closure of residential schools, the educational material taught in schools still excludes Indigenous 

languages, even though these are critical to preserving culture. Currently, education material is 

decided by centralized and state-run institutions with limited consultation with Indigenous 

communities (Bear Nicholas, 2001). One of the exceptions is the territory of Nunavut, which is 

meant to include Inuit knowledge as part of the foundations of its curriculum. It involves a 

“made-in-Nunavut curriculum, teaching materials and learning resources, which combine Inuit 

knowledge with the best Western educational thought and practice (Nunavut Department of 
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Education, 2008, p. 5) After the Calls to Action highlighted the lack of Indigenous teachings in 

the educational system (TRCC, 2015, p. 2), some changes were made in the Ontario curriculum 

to include Indigenous knowledge (Madden, 2019, p. 284). However, as explained earlier, the 

materials and approaches to change the present education system are insufficient (Madden, 2019, 

p. 284). Teachers are still lacking the training necessary to include Indigenous teachings. 

When participants talked about the lack of formal Indigenous education in the Canadian 

state, a few believed that could be partly due to Indigenous Peoples being very reserved about 

sharing their culture with immigrants. Isabel stated: “You do not hear that they [First Nations, 

Métis and Inuit people] speak about anything, for example, of their reserves. That you can go, go 

to visit, to know [the reserves] . . .” Other participants shared similar beliefs. These beliefs could 

come from a lack of knowledge of the programs open to the public, such as the ones offered by 

the Native Canadian Centre of Toronto and run by Indigenous Peoples. Their programs are open 

to everyone, including the cultural and language programs that discuss themes related to 

Indigenous cultures. However, dominant society also plays a role in placing Indigenous Peoples 

in a position of responsibility for educating non-Indigenous Peoples on colonialism.  

Some participants believed that the government made no effort to include teachings about 

Indigenous Peoples in the school curriculum, despite it being their responsibility to do so. Isabel 

compared the approaches to teaching Indigenous education in Canada to those in Peru and 

argued that Indigenous education is part of the curriculum across Peru. According to participants, 

unlike here, the curriculum on Indigenous cultures back home is in-depth and teaches about the 

many Indigenous cultures existing in South America before and after contact. It also elaborates 

on the adverse effects of colonialization in these countries. Isabel stated:  
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Here I do not see that they have many history courses [about Indigenous cultures]. In 

Peru, they teach you the Incas’ history, their empire, how it was, and how they began. So, 

from the time that you are a child, they begin to instill in you that respect, that love for 

your culture.  

Isabel argued that there are many courses taught in school to children from an early age which 

talk about Indigenous Peoples before and after contact. Students learn about the various 

Indigenous cultures that were part of the Tahuantinsuyo, bringing people closer to their cultures.  

In my opinion, in Peru, there is a direct relationship with Indigeneity even for the dominant 

society because whether the society rejects it or not, large segments of the population connect to 

Indigeneity. Based on the National Census of 2017,  

approximately 60% of Peruvians consider themselves Mestizes 26 . . . 25% of the 

Peruvian populations consider themselves Quechua Aimara, Shawi, Ashaninka, Awajun, 

Shipibo Konibo, Indigenous of the Amazon or from another Indigenous town. (In 

Servindi, 2018) 

Due to the high percentage of people with Indigenous heritage, dominant society tries to address 

discrimination against Indigenous worldviews and cultures through education on Indigenous 

cultures, their strengths and resiliency (Chirapaq, Centro de Cultura Indígenas del Perú, 2013, p. 

28). Despite these efforts, there remains a strong racial discrimination towards Indigenous 

populations (Chirapaq, Centro de Cultura Indígenas del Perú, 2013, p. 42).  

The fact that Indigeneity is part of all aspects of Peruvian society does not abolish racial 

discrimination. The government does not necessarily see racial discrimination as a social 

problem but more of an interpersonal problem. In this way, the discrimination taking place in 

 
26Although I had previously used the Chole identity to identify myself, and other people also use it to self-identify, it 

is not an officially recognized ethnic category. 



 

 158 

Peru against Indigenous Peoples is underestimated (Oboler, 1996, p. 69). As argued earlier, since 

there is a high number of communities with Indigenous heritage and “we are all Mestizos,” 

(Callirgos, 1993, p. 95) there is no recognition of racial discrimination, based on the argument 

that we are all more or less the same. Racial discrimination is denied based on the argument that 

there cannot be racial discrimination amongst people that share the same roots. Instead, 

discrimination is considered ethnic prejudicial beliefs at the interpersonal level. However, this is 

not the case: although most Peruvian populations have Indigenous heritage, this heritage is not 

experienced the same way; sharing Indigenous heritage does not stop racial discrimination. 

Differences amongst and between Mestizes and Indigenous groups have led to racial 

discrimination (Callirgos, 1993, p. 94). There are many stereotypes, negative beliefs and 

discrimination against Indigenous heritage. Although I am only focusing on Indigenous Peoples, 

other cultures, such as the Afro-Peruvian cultures, are also excluded in Peru (Álvarez Gamboa, 

2012 p. 12).  

In the case of the Canadian state, there is a large non-Indigenous population learning 

about Indigenous Peoples from an outsider perspective and a detached place. The histories are 

taught to non-Indigenous people as part of the TRCC’s Calls to Action. As a result, Indigenous 

education is deeply connected to themes of reconciliation based on Western ideologies, 

particularly Christianity (Madden, 2019, p. 286). Madden (2019) argues that Indigenous 

education has reconciliation as its ultimate goal. Indigenous education is not the end goal of the 

work that needs to be done neither is self-determination. It does not aim to deconstruct the white 

supremacist state. Rather, reconciliation comes from a “Eurocentric paradigm… anchored to 

Christianity and its particular modes, categories, and signs (e.g. dualism; civility and morality; 

reliance on confession, apology, forgiveness, and absolution)” (Madden, 2019, p. 286). Such 
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approaches decentre Indigenous principles and cultural beliefs and, in the process, dismiss their 

strengths. In Canada, Indigenous education is not a vital component of the curriculum, and it 

competes with education about the English and French settlers (Watson, 2020, p.156).  

Isabel placed some responsibility for promoting Indigenous education on First Nations, 

Métis and Inuit people. However, as many Indigenous and non-Indigenous allies have argued, it 

is the job of settlers to educate themselves about Indigenous Peoples (Davis, 2017, pp. 400, 407). 

The government has the power and responsibility to incorporate this knowledge in various 

settings. According to Madden (2019), although it has become a “political project” to discuss 

Indigenous education in schools, it is carried out without being informed by theories and critical 

analysis (p. 285). The reasons and commitment to Indigenous education are weak. Madden 

claims: “I regularly read uncertainty and/or disregard in the texts of scholars and educators when 

it comes to articulating how they conceptualize and respond to the assumptions, purposes, goals, 

scholarship, and discourses of reconciliation” (p. 286). Madden is calling on the education sector 

to pay more attention and reflect on how Indigenous education is taking place and for teachers to 

be more comfortable with the material they are teaching. However, it is important to ask whether 

teachers receive support to teach this material. According to Lowan-Trudeau (2016), teachers 

face challenges teaching Indigenous education partly due to resistance from students and a lack 

of support and resources available (p. 66).   

Beyond looking at how formal education is offered, participants such as Isabel looked at 

how Indigenous knowledge is taught in Peru amongst Indigenous Peoples. Isabel tried to 

understand the disparities in Indigenous knowledge taught in Latin America and North America. 

For example, Isabel stated: “Depending on the environment in your house [back home], if your 

parents are people who still maintain that culture, they will teach you to respect it and respect 
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your [Indigenous] values . . . Indigenous blood.” Isabel explained that since most of Peru’s 

populations have Indigenous heritage, children learn about Indigenous cultures at home from a 

young age. Despite this, there remains a significant rejection of Quechua identities in South 

America (Oboler, 1996, p. 53). Isabel is unsure how Indigenous knowledge is passed on at home 

amongst Indigenous families in Canada.  

On the other hand, Indigenous Peoples in Canada are concerned about non-Indigenous 

children's education regarding Indigenous cultures at home. Indigenous Peoples in Canada 

advocate for more non-Indigenous families to teach their children about the celebrations of 

Indigenous cultures as well as the history and harsh realities that Indigenous Peoples experience 

(Singh, 2021). Assuming that many non-Indigenous families are not teaching their children about 

Indigenous knowledge, the majority of students in Canada are likely to learn about it through 

their schools. However, as explained above, the schools are not adequately teaching Indigenous 

education. One of the implications of a lack of adequate information on Indigenous Peoples, 

Indigenous knowledges and colonization is less likely future allyship with Indigenous Peoples.  

Overall, most participants were unaware that in Canada, just as in Latin America, the 

state has a long and ongoing history of extinguishing Indigenous languages, traditions and 

cultures. From a decolonizing perspective, keeping Indigenous knowledge in a subordinate place 

is one of the tools of colonization (Kovach, 2009 pp. 67–68). Academic spaces do not value 

Indigenous knowledge the same way as other forms of knowledge (Kovach, 2009, pp. 156–157). 

Having shared experiences of colonization helped participants better understand the issues that 

First Nations, Métis and Inuit people face. However, at times participants equated the 

experiences of both populations. When this happened, we discussed how colonization 

experiences might converge at some points, but they cannot be equated because of contextual 
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differences. Knowledge of First Nations, Métis and Inuit histories and cultures is relatively new 

to Indigenous immigrants. I structured the interviews to create space for an exchange of 

knowledge. For instance, I learned more about Quechua people living in Ayacucho, and Sonia 

learned more about First Nations, Métis and Inuit peoples and how settler colonialism impacts 

them. Using Freire’s (1970a) pedagogy, where the educator and student try to “engage in critical 

thinking and the quest for mutual humanization” (p. 75), as a researcher, I tried to cultivate a 

similar relationship with participants, which involves “problem-posing . . . and stimulates true 

reflection.” (p. 84). Under these views, emerging in an inquiry process and accounting for 

people’s historicity is critical to learning (Freire, 1970a, p. 84). 

So far, I have discussed participants’ understanding of Indigenous Peoples and settler 

colonialism and how they came to know by comparing their experiences of Indigenous Peoples 

in their homelands to Indigenous Peoples in the Canadian state. I will now discuss how 

participants learned about Indigenous Peoples through misconceptions based on stereotypes. 

Immigrant Misconceptions about Indigenous Peoples 

The misconceptions about Indigenous Peoples and settler colonialism discussed by 

participants were often rooted in stereotypes. In our discussions we talked about these beliefs and 

challenged them. Some participants had an analysis of these stereotypes and assumptions and 

connected them to forms of discrimination. Some stereotypes revolved around the needs of 

Indigenous Peoples. Some false assumptions included the idea that Indigenous Peoples prevented 

technological advancement in the pursuit of keeping traditions; whereas Indigenous Peoples 

support technology that follows Indigenous beliefs and values such as respect for Indigenous 

knowledge, “principles of reciprocity . . . relationships between humans and ecosystem and the 

need to maintain balance (Robyn, 2002, p. 203). As Stollery (2018) ) explain, Indigenous 
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communities try to address present issues such as the sustainability of the landscape by opening 

themselves to new technologies and creating best practices that incorporate Indigenous 

knowledge and values (p. 8). In actuality, many Indigenous communities are denied access to 

technology in ways that contribute to their oppression (Stollery, 2018). Denial of up-to-date 

communications technology for example is detrimental as Indigenous communities, especially 

those on reserves, rely heavily on telecommunications to access otherwise unavailable services 

(Stollery, 2018). In general, fighting to maintain one’s culture has been interpreted as resisting 

technology or any other forms of ‘modernity.’ Some of the participants in the study also shared 

these beliefs. Esperanza stated: 

Indigenous People[s] [in Canada] still want to keep what is so rich (from the culture) . . . 

Nobody is going to take away their habits, nobody is going to change them . . . but how 

would they achieve progress? . . . They do not want to have television . . . They do not 

want to have light. 

People have come to adopt these beliefs perhaps by living in the city and not fully understanding 

the views and experiences of Indigenous Peoples in rural areas. A few participants, such as 

Miguel, discussed technological practices that they consider hurtful to Indigenous culture. 

Miguel stated:  

It has changed. I went to Ayacucho. It has changed in terms of the arts. There is a lot of 

mixing [in music]. People no longer value . . . what is natural. For example, our natural 

tradition was the arpa and violin, and most of us played and were dancers. The scissors 

dance. I played the violin. . . Now others have combined huayno (a form of traditional 

music) with electric bass. That is no longer huayno for me. . .. They no longer value it . . .  

In my time, I had to suffer a lot to learn to play [the instrument]. I had to listen . . . it was 
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hard to learn. They [young people] are inventing things with technology. They no longer 

learn [the traditional ways of playing music]. We cannot fight it. It is about turning our 

heads to not see it, what can we do? But it has changed so much. 

Miguel argues that Indigenous cultural traditions, particularly musical ones, are shifting, and 

some old traditions are being mixed with modern technological styles. As a result, the older 

traditional music is disappearing.  

I believe Miguel brings up a valid point: certain traditions should not be changed. He 

claims that some aspects of culture need to stay static. I did not question some of the implications 

of these beliefs, such that younger generations might not connect or engage with these static 

forms of cultural music. On the other hand, if I was interviewing one of the young Quechua 

members mixing Huayno beats with electric bass, they may argue that the traditions are being 

kept while being combined with modern musical technology. Some examples of Indigenous 

music in the North and South have kept Indigenous beats and mixed them with pop styles, 

making their music more appealing to the newer generations. For example, A Tribe Called 

Red/The Halluci Nation in Canada creates electric powwow music. It has made powwow music 

more mainstream and accessible, providing social critique and education. Quechua artist from 

Ayacucho, Peru, Renata Flores, also combine rap and Quechua beats to produce songs with 

social justice themes. 

The stereotype that Indigenous Peoples reject modernity altogether is dangerous. There 

may be aspects of modernity and technology that Indigenous Peoples reject, but to generalize 

and claim that they reject all forms of modernity is not accurate, and likewise, to suggest that 

there is one singular Indigenous view on technology is an oversimplification. There needs to be 
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more research on what aspects are in conflict with Indigenous beliefs/worldviews rather than 

again suggesting a singular Indigenous view. 

Some participants were aware of other stereotypes about Indigenous Peoples that 

supported discrimination, such as socioeconomic ones. As stated earlier, Hugo reflected on some 

of these stereotypes. He explained that the lack of knowledge about Indigenous communities in 

Canada left immigrants to take on stereotypical beliefs such as that Indigenous Peoples choose to 

be in their situation and therefore, their struggles do not deserve support. Hugo criticized, “so 

many in our society believe that an Indigenous protest here is not valid because they [Indigenous 

Peoples] chose to be poor . . . so it is not worth supporting them.” Hugo and other participants 

such as Isabel argued that immigrants blame Indigenous Peoples for their histories and present 

situations. These judgements are due to a lack of knowledge and the stereotypes that exist. As 

Chatterjee (2018) states, misinformation is one factor. However, it cannot be assumed that if 

racialized immigrants such as Indigenous immigrants had the correct information, they would 

oppose colonialism. It is essential to recognize that colonialism also benefits racialized 

immigrants. Therefore, immigrants may support colonialism because it benefits them/us, 

suggesting that the tensions between racialized immigrants and Indigenous Peoples go beyond 

education (Chatterjee, 2018, p. 3).  

During this research, some participants became aware of their misconceptions but 

continued to struggle to understand why Indigenous Peoples could not recover from the 

hardships they experienced. These ways of thinking align with the dominant narrative that 

continuously underestimates the extent of the trauma that settler colonialism causes. Despite 

some participants not understanding the impact of settler colonialism, they still agreed that settler 
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colonialism continues to place Indigenous Peoples in these situations, and immigrants should 

support Indigenous communities in their struggles. 

Participants also spoke about the influence stereotypes portrayed in the media about 

Indigenous Peoples had on their perceptions. For example, Sonia talked about how Indigenous 

Peoples were cast as the “bad guys” on T.V., Sonia stated:  

When I was a girl [watching cowboy movies at home] . . .  there were some Indigenous 

characters [from North America] who were the ones that helped but most of them’ were 

the bad guys . . . this we watched in Peru . . . [In contrast], you did not see that same 

portrayal of Indigenous People[s] from Peru. 

Sonia brought attention to the power that media and television have in giving rise to 

discrimination towards Indigenous Peoples. In the case of Sonia, the only exposure that she had 

to Indigenous Peoples from North America was through these movies. With the advent of 

globalized media, stereotypes can be spread throughout the world. Although the portrayal of 

First Nations, Métis and Inuit as “savage” is no longer acceptable in movies, their portrayals 

continue to be based on stereotypes and they are ‘romanticized’ (Canada’s Centre for Digital and 

Media Literacy, n.d.). Sonia pointed out that racist stereotypes about Indigenous Peoples from 

Peru were not so common in their television programs. 

North American movies portray Indigenous Peoples from the North inappropriately, and 

these programs are openly accepted in the North and internationally. While Sonia was referring 

to what she witnessed about 30 to 40 years ago, these movies still contributed to how Sonia and, 

perhaps other people from South America, view Indigenous Peoples from Canada. These 

stereotypes have hurt and traumatized Indigenous Peoples and continue to do so as they struggle 
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and resist settler colonialism. As I analyze next, the trauma that Indigenous Peoples have 

experienced varies and is well hidden.  

Trauma as an Effect of Colonization  

Participants and I discussed the ongoing trauma caused by settler colonialism in 

Indigenous communities. Most participants were learning this information for the first time. 

Participants’ understanding of trauma varied and was limited in most instances. Even in cases 

when people knew the traumatic experiences inflicted by colonialism on Indigenous Peoples, 

they had a difficult time understanding why its effects continue at present. I am unsure if their 

difficulty understanding the ongoing effects of trauma actually suggests that their understanding 

of the trauma is inadequate. Using a decolonizing lens, it is necessary to discuss trauma in 

connection with settler colonialism.  

Trauma concerning Indigenous Peoples is usually discussed as stemming from a past 

event, and the ongoing oppression of Indigenous Peoples in the present is put aside. The 

traumatic circumstances that Indigenous Peoples continue to experience due to settler 

colonialism requires going beyond reparations for past harms (Watson, 2020, p. 28). It means 

making drastic changes to the current systems in place (Watson, 2020, p. 50). However, these 

reparations are not taking place. Problematically, even though trauma caused by colonialism is 

systemic, it has been addressed through individualistic approaches rather than approaches that 

examine systemic processes of settler colonialism (Bear Nicholas, 2001). Individual approaches 

to trauma assume that the issue is within the individual and “there is nothing wrong with the 

system” (p. 18). This assumption marginalizes people and blames them for a presumed lack of 

resilience (Bear Nicholas, 2001). Individualistic approaches allow for the continuation of the 

status quo and the belief in a benevolent government. The apparatus of ongoing settler 
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colonialism has included “efforts at extermination, marginalization, or exclusion and, eventually 

state dependency; the effects of residential schools and other regimes of cultural suppression and 

forced assimilation” (Kirmayer et al., 2011, p. 85), which has been directly connected to 

increased levels of poor health, trauma, stress, and many other adversities in Indigenous Peoples’ 

lives (Kirmayer et al., 2011, pp. 85–87).  

Allan and Smilie (2015) discuss how the trauma caused by ongoing colonialism is used to 

maintain it. The outcomes experienced by Indigenous Peoples, such as poor physical and mental 

health, high rates of missing and murdered Indigenous women, poverty, unemployment, under-

housing and homelessness and overrepresentation in incarceration and child welfare are used to 

justify colonization and racist beliefs and ideologies (pp. 1–3). For example, these outcomes are 

used to justify interventions in policing, social work, and health care (p. 1). In this way, the 

present trauma that continues to be part of settler colonialism is deeply connected to systemic 

problems in criminal justice, child welfare, education and health care systems (pp. 1–5). 

Consequently, it is essential to account for intergenerational trauma in a way that historicizes the 

experiences of Indigenous Peoples while also stressing that the trauma is ongoing because 

colonization is ongoing (p. 15).  

 Most participants had some awareness of the traumatic effects of colonization on 

Indigenous Peoples in Canada. However, they did not necessarily know the severity. Again, their 

incomplete knowledge may be partly due to the government’s lack of transparency in its actions 

against Indigenous Peoples. Isabel commented on her experiences doing front-line work in social 

services. She talked about the frustration that Indigenous Peoples experience being denied their 

rights on their land. She stated:  
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I had Indigenous clients. They would comment that it was not easy for them to look for 

work. There are many closed doors to add to all the frustrations, obstacles. Yet they are 

the owners of this country, lands, that they are the Originals, the most important. This is 

their land. 

 Isabel imagined this is what Indigenous Peoples think: “You put a foot on this land, and you 

come to tell me how I need to live in my land. . .. This is what also causes much frustration. 

Much deception. The way that they are treated.” Isabel explained that these abuses become much 

more aggravating because these are Indigenous lands. Allan and Smylie (2015) spoke about 

Indigenous Peoples being treated as second-class citizens (p. 2). Their experiences are erased or 

put aside by the narrative that the Canadian state is “a nation of immigrants” (p. 2). This 

narrative disregards the origins of Canada, particularly the “sovereignty of First Nations and 

Inuits before colonization . . . or recogniz[ing] the unique experiences and contributions of Métis 

Peoples” (p. 2). As I have argued, these beliefs contribute to the tension between Indigenous 

Peoples and immigrants.    

As stated above, some of the participants had difficulty understanding why Indigenous 

Peoples would be facing so many problems due to the trauma they experienced in the past. Other 

participants had a difficult time understanding the extent of the trauma related to settler 

colonization in Canada. As Allan and Smylie (2015) suggest, the trauma that ongoing 

colonialism continues to perpetuate is often denied or downplayed by the systems in place (pp. 

14–15). Consequently, immigrants may not understand why Indigenous Peoples are struggling. 

Often Indigenous Peoples are harshly judged when they cope in ways that are socially 

unacceptable, such as through alcohol abuse. Many of the participants commented on alcohol 

use. We discussed this issue in connection with settler colonialism. 
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Settler Colonialism and the Perpetuation of Stereotypes 

Many participants commented extensively about alcohol use amongst Indigenous Peoples 

in Canada. Some participants were able to see how alcohol is used to maintain the colonization 

of Indigenous Peoples. Other participants had a difficult time seeing beyond the stereotypes of 

Indigenous Peoples and alcohol and their knowledge was mainly based on these stereotypes.  

Macdonald and Steenbeek (2015) discuss how immigrants’ lack of information on 

Indigenous Peoples and the effects of settler colonialization partly contribute to maintaining the 

status quo. Indigenous communities are characterized as “dysfunctional and pathologic . . . [this] 

ignores the historical resilience and resistance of Aboriginal peoples in the face of adversity 

brought on by European colonization” (p. 33). Macdonald and Steenbeek call attention to how 

the lack of information on Indigenous Peoples has led to stereotypes that make Indigenous 

Peoples appear “dysfunctional.” As the participants discussed these stereotypes, we challenged 

them by discussing how they encourage colonization. We used principles of Freire’s (1970a) 

education for conscientization, such as historicity, to examine how the state embeds Indigenous 

history with stereotypes, including stereotypes about alcoholism, that serve to maintain 

discrimination against Indigenous Peoples. 

Such stereotypical beliefs fit into the deficit discourse that mainly focuses on the negative 

experiences of Indigenous communities without elaborating on their strengths (Fforde et al., 

2013, p. 166). Fforde et al. (2013) have argued that although this deficit discourse acknowledges 

an oppression that manifests itself in all areas of Indigenous Peoples’ lives, it still relies on 

“negative assessments of Aboriginal communities, for whom deficit is assumed based on 

decades of accumulated meaning” (p. 167). It continues to enforce the image of Indigenous 

Peoples as “morally unpredictable and inferior” (p. 167). According to Fforde et al. (2013), the 
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detrimental consequences of these stereotypes are that Indigenous Peoples have automatically 

been associated with “abject oppression and deficit” (p. 167). These portrayals of Indigenous 

Peoples as powerless reduces them to two-dimensional objects of pity that lack positive 

attributes or experiences (p. 167). These beliefs dismiss centuries of resistance to domination 

(Macdonald & Steenbek, 2015, p. 33) and strengthen the mechanisms of colonialism as they are 

used to justify the removal of Indigenous Peoples’ autonomy and the attacks against their 

integrity (Allan & Smylie, 2015, pp. 2–3).  

Some participants attempted to challenge the stereotypes of Indigenous Peoples and 

alcohol use. However, in the process, they ended up falling into the deficit discourse. Some 

participants problematized how alcohol was used to colonize Indigenous Peoples and keep them 

colonized. For example, Isabel had many opinions about what Indigenous Peoples go through 

and knew that these barriers continue as settler colonialism continues. She discussed how 

colonizers used alcohol to attempt to destroy Indigenous Peoples. Isabel stated: “The government 

gave them [Indigenous Peoples] cigars and liquor in exchange. There was much alcohol. The 

government provided all of that. And it seems like it was with an intention to finish them.” Isabel 

understood the strategies of colonizers to attempt to destroy Indigenous communities by 

diminishing their ability to resist further colonialism. In my opinion, Isabel is focusing on 

alcohol use and substance abuse amongst Indigenous Peoples because that has become a 

stereotype used against Indigenous communities. Isabel went beyond the stereotypes of 

Indigenous Peoples and forms a critical analysis of how the tools of settler colonialism work to 

conquer Indigenous Peoples. Isabel stated: 

They [Indigenous Peoples] have gone through enormous suffering that coincides a lot 

with the suffering that Indigenous People[s] in Peru went through . . . they [the 
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landowners in Peru] mistreat them, don’t pay them well. Abuse Indigenous Peoples. They 

[Indigenous Peoples in Peru] also have a life that is enslaving. That comes to be similar to 

what Indigenous People[s] in Canada have been fighting for, that their rights be 

respected.   

By comparing the suffering of First Nations, Métis and Inuit to those in Peru, Isabel can also see 

some of the strengths within Indigenous communities. At times, she made some attempts to 

move away from the deficit discourse. Isabel had gone to school with an Indigenous student and 

learned about some of the government’s abuse of Indigenous communities. Isabel was aware of 

the suffering of Indigenous Peoples at the hands of the government and people in power. Most 

participants focused mainly on the suffering that Indigenous Peoples go through. Participants 

compared Indigenous Peoples from Canada and Latin America based on their 

suffering/oppression.  

Participants rarely discussed the strengths of Indigenous Peoples in their fight against the 

oppressing circumstances of colonialism. However, there are many initiatives happening across 

Canada that demonstrate how Indigenous Peoples are working to solve the problems the 

Canadian state has created with little help from the government. For instance, there are 

“community-based systems of reciprocal economic and social support such as community food 

sharing and intergenerational and extended family-child rearing roles” (Castellano, 2002 in Allan 

and Smylie, 2015, p. 30). These forms of resistance are not the public image that the Canadian 

government promotes; therefore, it makes sense that many non-Indigenous Peoples living in 

these lands now known as Canada are unaware of them. Portraying Indigenous Peoples as strong 

and powerful is threatening to the Canadian state and Canadian identity; therefore, the state relies 

on stereotypes to portray Indigenous communities (McLaurin, 2012, p. 49). As McLaurin (2012) 
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states, the stereotypes are more aggressive when the threat of having Indigenous Peoples in 

power is higher. This threat is towards those “economy, lives, or even lifestyles” (p. 49).  

Other participants who understood settler colonialism also talked about the emotional 

effects of colonialism such as trauma and connected it to alcohol use. Hugo discussed the pain 

caused by trauma in relation to alcohol use and settler colonialism: “There is psychological 

damage . . . the clearest is alcoholism that comes from the times of colonialism.” Hugo spoke 

about alcoholism as a coping strategy. Chrisjohn et al. (2017) call for attention to the underlying 

factors causing behaviours such as alcohol abuse. They argue that societal problems such as 

alcoholism or suicide within Indigenous populations are connected to ongoing genocide and land 

theft; that they are responses to present prolonged forms of violence and oppression. Therefore, 

they need to be understood as such and not as individual pathology. In general, when participants 

connected alcohol use to settler colonialism and claimed that alcohol became a tool for settler-

colonialism, they referred to settler colonialism as an event in the past. Consequently, it became 

difficult for participants to understand why Indigenous Peoples still struggle.   

   Sonia, who works in the health sector, was conscious that service providers’ stereotypes 

may influence how they treat marginalized communities, thereby becoming barriers to access. 

She stated, “those are the scenarios that you have to relate with them [Indigenous Peoples] when 

they [the police] brought them under the influence of alcohol, intoxicated . . . you judge them. It 

is wrong, but that is what happens.” Sonia recognized the stereotypes that people have of 

Indigenous Peoples in the health care system and analyzed the effects of these stereotypes when 

Indigenous Peoples are accessing services. Sonia saw that when a non-Indigenous person is 

intoxicated and asking for medical care, there are not the same assumptions about their ethnicity. 

Sonia is still learning about the causes of the hardships that Indigenous Peoples experience.  
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Sonia was aware of not having much knowledge about Indigenous Peoples. One of the 

first times that she learned about Indigenous Peoples was when she went on a National Park tour. 

She talked about how she was introduced to Indigenous Peoples in these lands now known as 

Canada: 

When we went to a national park, and there was always a display in a park [about 

Indigenous Peoples] . . .. But it is because of my profession . . . when I worked downtown 

[Sonia had Indigenous service users] that I learned about them.” 

Sonia explained that she had learned more about Indigenous Peoples through her Indigenous 

service users than any formal education or training. Her work settings allowed her contact with 

Indigenous Peoples, and she learned more about them in this context. Sonia is a professional 

providing essential health care services; some of her service users are Indigenous. Sonia wished 

that the health care setting where she worked offered more training to workers; they barely 

offered training on Indigenous Peoples, their histories and current situations. This information 

appears to be extremely important as Indigenous Peoples access the majority of their health care 

through non-Indigenous organizations and from non-Indigenous providers. When service 

providers lack training on how to work with Indigenous Peoples, Indigenous Peoples are often 

denied proper services (Wylie & McConkey, 2019, p. 37). However, according to Wylie & 

McConkey (2019):  

although background training may be valuable, the organizational culture within health 

care institutions carries a strong weight of the past, normalizing colonial practices that 

reinforce the inferiority of Indigenous Peoples and practices. Effectively challenging and 

changing this deep-seated organizational culture within health care institutions will 

require ongoing training and vigilance to ensure new norms of equity. (p. 38)  
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Therefore, beyond exposure to training, it is the culture of the institutions that needs to be 

changed. 

The use of alcohol became the focus for many participants. In general, there is minimal 

questioning of the disproportionate focus on alcohol use amongst Indigenous Peoples and the 

associated stereotypes, thereby supporting settler colonialism (McLaurin, 2012, pp. 62, 101–

102). One of the barriers to challenging the stereotypes the study participants identified was lack 

of access to information. In the case of Rebecca and Mary, both struggle with the English 

language, making it more difficult to access accurate information about Indigenous Peoples and 

settler colonialism.  

  Although my participants did not discuss this information, there is a strong stereotype 

that Indigenous Peoples in Peru have a drinking problem and are harshly judged for it (Gaspari, 

2020, pp. 18–19; Gonzalo Prada, 1986, in Callirgos, 1993, p. 148).27 The stereotypes of First 

Nations, Métis and Inuit peoples and Quechua people related to substance use have been used as 

vehicles for colonization (Macdonald and Steenbeek, 2015; Gaspari, 2020)). Although the 

contexts are different, the purpose of these stereotypes is to place Indigenous Peoples in a 

subordinate position. In this way, less attention is placed on how colonization affects Indigenous 

Peoples and more on the stereotypes about them. 

  While participants did not discuss the stereotypes existing in Peru regarding Indigenous 

Peoples and alcohol abuse, this awareness may have helped participants empathize with 

Indigenous Peoples in Canada and the discrimination they face. If we use the Condor and Eagle 

 
27 Quechua people were said to have an alcohol problem by the Jesuits and the Catholic religion who wanted to 

break the passing on of culture associated with festivities and ceremonies that Quechua people carried out, which 

involved drinking. Therefore, they began attacking the Quechua people by saying they had a drinking problem. 

Also, with the coming of positivism came the view of Quechua people as having drinking problems and other 

negative personality traits. Positivist philosophies argued that “the Indigenous modalities of ritual consumption were 

a distinctive sign, among others, of the intellectual, cultural and biological inferiority of the Indians” (Gaspari, 2020, 

p. 21) 
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teaching, which supports the union between the South and the North, we can see how this union 

is challenged by stereotypes held about Indigenous communities by other Indigenous 

communities. Therefore, for this union to occur, we need to disrupt the existing stereotypes 

against First Nations, Métis and Inuit people within Quechua communities, and, as a long-term 

plan, dismantle the systems in place that give rise to these forms of violence. Stereotypes about 

Indigenous Peoples infiltrate society as part of the apparatus that maintains the status quo. 

Another mechanism that works to maintain settler colonialism involves transnational forces such 

as transnational economies. As discussed in the following section, settler colonialism works 

together with transnational economies to dominate Indigenous Peoples.  

Transnational Economies as a New Form of Colonialism 

Some participants argued that new forms of colonialism involve transnational economies. 

Some of the participants discussed the effects of transnational economies on Indigenous Peoples 

in Canada and worldwide. Most participants based their knowledge on this topic by reflecting on 

what happens with Indigenous Peoples back home. In terms of South America, scholars such as 

Zaffaroni (2015) have claimed that transnational economies have benefited from the resources of 

Andean countries and polluted their lands (p. 211). These actions are supported by neoliberal 

policies that push for regulations that give more freedom to the trade markets once they enter 

foreign countries (Fermín, 2010, p. 689). Authors such as Nelson (2019) and Gombay & 

Palomino-Schalscha (2019) argue that these forms of exploitation are also observed in Canada.  

Indigenous Peoples in Canada and worldwide are trying to negotiate to have their rights 

respected when companies want to extract resources from their lands. Against opposition, they 

try to protect their cultural traditions, lands and communities (Nelson, 2019, p. 2). However, 

trade markets and governments often ignore these ethical considerations. Multinational 
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companies that exploit Indigenous lands in Canada are protected by government legislation. For 

example, the Far North Act has allowed the development of a multibillion-dollar chromite 

mining industry on Indigenous lands in Northern Ontario (Nelson, 2019). This project allows one 

of “Canada’s largest corporations . . . to extract various resources within this Oji-Cree traditional 

territory” (p. 2). These agreements involve the companies pressuring Indigenous Peoples to agree 

to their terms and support ‘modern development’ (p. 2).  

The Canadian government has failed to uphold the rights of Indigenous Peoples in 

Canada to self-determination. The principle of Free, Prior and Informed Consent and the treaties 

emphasize the need to obtain consent from Indigenous Peoples before starting projects involving 

their lands: “governments cannot implement a policy or program on or concerning Indigenous 

Peoples’ lands unless there is prior consultation and consent from the Indigenous community” 

(Institute for Human Rights and Business, 2022, n.p.). An example of the Canadian government 

disregarding this principle is the introduction of Bill 5, the Protect Ontario by Unleashing our 

Economy Act, 2025. Bill 5 is legislation intended to shorten the regulatory processes required for 

“infrastructure, mining, and resource projects” (Chiefs of Ontario, n.d., n.p.). In the process, it 

“significantly weakens environmental protections, reduces oversight of mining and development 

projects, and limits opportunities for First Nations consultation and consent” (Chiefs of Ontario, 

n.d., n.p). These capitalist practices that exploit Indigenous Peoples and their lands have caused 

distrust amongst Indigenous Peoples towards the government and their commitment to 

Indigenous communities.  

Participants argued that transnational companies steal Indigenous lands in their 

homelands and Canada. Martin discussed how multinational mining companies operate in Peru:  
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Mining takes the resources and leaves pollution in the lands. These transnational abuses 

happen in the lands of Indigenous People[s]. This is a result of colonialism because it 

positions Indigenous People[s] in a lower rank. . .. It encourages other foreign companies 

to also mistreat Indigenous People[s].  

Participants also discussed the way transnational companies have shifted how societies work. 

Hugo discussed that in present economies, the goal is to produce and make a profit, placing the 

needs of people aside. He stated: 

There is no good intention, the main purpose is to make people produce, to make better 

workers . . . people that produce . . . not to create better people in society . . . instead it is 

about seeing how we can produce more . . .  

Hugo raised the point that ‘creating better people’ has been displaced by the goal of producing 

for profit, and these ways of thinking need to be changed. Hugo based his understanding on his 

knowledge of what happens to Indigenous Peoples worldwide. As stated before, Hugo openly 

admitted in a few parts of the interview to not being sure of what is happening to Indigenous 

Peoples in Canada. Hugo was also speaking from his experience working in Canada in the 

construction industry and his experience with the pressure to produce. He witnessed these 

industries’ disregard for people’s basic needs. 

Similar to Hugo’s views, Fermín (2010) discusses how human beings are viewed as 

agents of production by present-day economies. Neoliberal policies that support the increase of 

privatization of state companies and government’s reduced social expenditures have 

strengthened the free-market economy and, in the process, turned citizens into consumers (p. 

688). Under current neoliberal policies, citizens become consumers of markets with no attention 

paid to their well-being (p. 688).  
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We have a government that wants to disengage from Indigenous communities and their 

responsibility to social expenditure. At the same time, this government takes on an 

overprotective and paternalistic approach to matters concerning Indigenous Peoples. Indigenous 

Peoples are stripped of their rights for “self-determination and self-sufficiency” by government 

legislation (Nelson, 2019, p. 6). In this way, their power to “protect and have stewardship over 

the land and its resources” is taken away (Nelson, 2019, p. 6).  

  It is argued that Indigenous Peoples should be involved in the negotiations between 

government and transnational companies. This way, they would be able to defend their interests. 

In general, the impacts of transnational companies on Indigenous communities have been 

negative because of their operational conditions (Romero & Vero Colina, 2014). Transnational 

companies also operate in a way that undermines the ability of Indigenous Peoples to determine 

what is best for their well-being (Aylwin, 2008, p. 35). Indigenous worldviews discuss the depth 

of the relationships and knowledge that Indigenous Peoples have with the lands and 

environment. However, this knowledge is ignored when transnational companies decide what is 

best for Indigenous lands. 

In conjunction with the government, transnational companies take away the autonomy of 

Indigenous Peoples. Some participants were surprised to learn about the impact of transnational 

economies on Indigenous Peoples in Canada. Some were unaware of the Canadian government’s 

exploitation of Indigenous communities and lands regarding resource extraction. They thought 

that these abuses only happened in developing countries. Participants were very upset to learn 

about these realities in the context of Canada’s reputation as a wealthy country. 

To this point, I have discussed settler colonialism and the new forms of colonialism that 

are emerging through transnational economies. In response to the various forms of colonialism, 
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Indigenous Peoples are continuously engaged in projects to resist these forms of abuses 

(Kirmayer et al., 2011, p. 84). However, as mentioned above, participants mainly talked about 

the hardships that Indigenous Peoples in Canada go through, and only a few discussed the 

strength and resiliency amongst Indigenous Peoples. A deficit discourse is adopted by non-

Indigenous, and at times, by Indigenous Peoples (Fforde et al., 2013, p. 163), which can have 

many negative consequences. As Culler claims, a discourse is “constitutive and productive. It is 

a social action which frames and constrains understanding, but it is also productive of knowledge 

and social relationships” (Culler in Fforde et al., 2013, p. 163). Therefore, deficit discourses can 

also have substantial effects on the well-being of Indigenous Peoples. Participants and I 

discussed resilience and strength within Indigenous communities and their cultural practices to 

counteract the deficit discourses. The following section talks about participants’ understanding of 

Indigenous cultures and wellness practices as tools for resistance.  

Indigenous Cultural and Wellness Practices 

Participants were aware of the importance of Indigenous cultures to Indigenous Peoples. 

We discussed the fact that this is not the case for every Indigenous person either. Some 

participants talked about their understanding of Indigenous cultures, powwows and folk festivals. 

Many participants learned for the first time about First Nations, Métis and Inuit people and their 

cultures when they performed dances at powwows and folk festivals. As Lavallée and Menzies 

(2014) claim, resilience and resistance within Indigenous Peoples and cultures have been critical 

to the uprising against gender violence and systems of settler colonialism such as the child 

welfare system (p. 326).  

Scholars have argued for the importance of Indigenous worldviews as critical 

components in the continuation of Indigenous Peoples’ ability to withstand oppression by 
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systems such as the legal system (Kirmayer et al., 2011, pp. 88–89; Lavallée & Menzies, 2014, 

p. 325). Indigenous People’s resiliency is rooted in the many cultural aspects that people hold. 

As Kirmayer et al. (2011) argue, historical aspects of Indigenous culture as well as the 

“revitalization of culture, language, and tradition can help repair the ruptures of cultural 

continuity” (p. 84). Relying on these cultural aspects (sacred teachings, myths and collective 

history) helps create a positive vision in which other possibilities are imaginable (p. 85). As 

discussed in Chapter One, a decolonizing lens requires the viewer to value Indigenous 

knowledge and its cultural aspects. It involves breaking down the barriers that place Indigenous 

knowledge as lesser than dominant knowledge and advocates for the belief in culture as a tool for 

resilience. Participants wanted to learn more about Indigenous cultures and traditions in Canada. 

Esperanza, who is a folk dancer, shared her experience dancing in powwows. She talked about 

the opportunity to have more cultural exchanges as part of these festivals:  

It would be wonderful to mix, that they give us an opportunity . . . if they want, we could 

bring [food] . . . and we could let them know about our food, our dresses . . . like a 

cultural exchange . . . that would be excellent . . . Sometimes we [the folklore dance 

group she belongs to] have invitations. Before I danced for another group . . . in different 

places . . . with them [Indigenous Peoples from Canada]. . . and they liked us. They 

clapped . . . but to get there, it was very far, it was more about arriving, dancing and 

coming back . . . it did not allow us to learn much . . . I saw how the people dressed. They 

were happy [to see Quechuas dance], they clapped for us. I was able to see their crafts, 

what they sold, the bread [bannock] . . . and I saw them dance a bit.    

Esperanza’s experience fits with the Eagle and Condor prophecy. According to the prophecy, 

there is a need for Indigenous Peoples from the South and North to reconnect. Esperanza also 
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pointed out the lack of accessibility she experienced in attending Indigenous public gatherings 

because they were far away. Most participants were unaware of powwows and other Indigenous 

gatherings open to the public that happen within Tkaronto.  

A few of the participants shared Esperanza’s experiences because they were also 

Quechua folk dance performers. Most of the participants expressed wanting to learn more about 

Indigenous cultures and to participate in their cultural practices if they had the opportunity. They 

were aware that these cultural practices could only happen if Indigenous communities invited 

them. Participants and I talked about the importance of needing to be invited into Indigenous 

communities to be part of their ceremonies. One of the participants, Jennifer, had participated in 

sweat lodges she was invited to by Indigenous members. Participants were particularly interested 

in being part of Indigenous practices and ceremonies because they believed in their healing 

powers. In general, participants had some understanding of the cultural practices of Indigenous 

Peoples and believed in the strength that they embodied. 

Some participants were also aware of the role that Elders play in Indigenous cultures.  

Samay talked about one of the Elders to whom she was introduced at an early age and discussed 

the work he did to strengthen urban Indigenous communities. Samay stated: 

He had a lot of this vision about being an Indigenous person in the city because there is a 

division sometimes between the Indigenous People[s] here and the people of the region. . 

.. Sometimes there are divisions or clashes. He would say: “you are Indigenous, it does 

not matter if you live in the city, that does not mean that you are not connected with your 

traditions. It just means that you are exposed to it in another way.” So, there are many 

Indigenous People[s] who have grown up and were born in urban centres. They have 

connected with him for that reason. He does not deny who you are.  
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Samay discussed the strength encompassed within Indigenous identities and the identity 

struggles that people face as they move from the reserve or a town to the capital. Samay 

explained that Indigenous Peoples from these lands now known as Canada might feel that their 

Indigeneity is weakened because some traditions are connected to the land, which shifts when 

people move to urban cities. There is less opportunity to connect with natural spaces. In this 

case, some Elders help Indigenous Peoples re-connect to their Indigeneity. Elders may help 

people question their preconceptions of what an Indigenous person should be and the lifestyles 

they are supposed to adhere to. Most of all, who benefits from these preconceptions and who do 

they isolate? Participants empathized with these struggles because they shared similar 

experiences when they moved from smaller towns to larger cities in their countries of origin. As 

discussed earlier, when Indigenous Peoples move to larger places, they may feel pressured or 

forced to assimilate in the larger city. Participants talked extensively about their experiences with 

these shifts in identity as they lived through internal migration (moving from a small city to a 

larger city within the same country). Indigeneity as a resilience tool has become the focus for 

many Indigenous Peoples in North and South America (Coulthard, 2014, p. 18; Ludlow, 2016, p. 

14).  

Using a decolonizing lens, Coulthard (2014) proposes a shift towards the decolonization 

of First Nations, Métis and Inuit people based on cultural resurgence. This process entails 

developing one’s own Indigenous identities away from those imposed by colonialism. Coulthard 

encourages Indigenous Peoples to know who they are and not rely on others’ recognition and 

approval of their identity (p. 18). Instead, Coulthard recommends a move towards a resurgent 

paradigm to engage Indigenous Peoples from the Canadian state in the process of decolonizing 

the mind (p. 18) as an alternative to recognition-based approaches. As I stated in the key 
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concepts section, Coulthard discusses a shift in the colonial power that happened in Canada as 

moving from: 

a structure that was once primarily reinforced by policies, techniques, and ideologies 

explicitly oriented around the genocidal exclusion/assimilation double, to one that is now 

reproduced through a seemingly more conciliatory set of discourses and institutional 

practices that emphasize our recognition and accommodation. Regardless of this 

modification, however, the relationship between Indigenous Peoples and the state has 

remained colonial to its foundation. (Coulthard, 2014, p. 6)  

The resurgence paradigm focuses on regenerating the values from the past to readjust to present 

situations. In this way, the resurgence paradigm “draws critically on the past with an eye to 

radically transform the colonial power relations that have come to dominate our present” 

(Coulthard, 2014, p. 157).  

This aspect of the resurgence paradigm is similar to Quijano’s (2014) discussion of the 

decolonial project. Quijano proposes that achieving good living for Indigenous people requires a 

decoloniality of power that centres on democracy, which differs significantly from the current 

systems we are used to. Decoloniality of power takes into account the historical context. 

Similarly, Coulthard (2014) claims that the resurgence of Indigenous culture and its people must 

consider the histories of these cultures as we aim to build more equitable societies. The 

resurgence paradigm is also based on principles of prefigurative politics, which ensure that the 

tools used for decolonization support decolonization goals (p. 159). In other words, ensuring that 

Indigenous values and beliefs from the past or present do not oppress people fighting for 

decolonization. 
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On this topic of a resurgence amongst First Nations, Métis and Inuit, participants spoke 

extensively about their Indigeneity and resurgence once they migrated to the Canadian state. In 

some cases, their relationship to their Indigeneity prompted a desire to connect to Indigenous 

Peoples and their resurgence in Canada, as discussed in the next chapter. Other participants 

spoke about how they felt now that they had been in the Canadian state for many years and away 

from their homelands and Quechua heritage. As stated earlier, some participants, such as Sonia, 

identified more with dominant Peruvian groups than with Indigenous groups. She has assimilated 

to her residence but maintains a solid connection to her country of origin, less so to her Quechua 

heritage. However, her experiences with Indigeneity, particularly back home, helped her be 

concerned about what is happening with Indigenous Peoples in Canada (this point will be 

expanded in the next chapter). Other participants, such as Rebecca, continued to be connected to 

their Quechua heritage after moving to Canada. When Rebecca and Mary were asked whether it 

was challenging to maintain Indigenous connections once they moved to Canada, Mary stated: 

“It is not difficult. You can keep them. When you love your ancestral heritage, it is not hard to 

keep it, the food, the language.”  

Similarly, Rebecca, stated: “When we see each other, we speak it [Quechua]. Since we 

attend the same groups, community centres, we speak it. So, we keep our Quechua language, our 

Quechua traditions. Our dances. We also sing very well in Quechua.” Their testimonies show 

how their connection to their traditions has continued despite not being in their homelands. They 

have been able to find each other and other Quechua people to share their Quechua traditions, 

knowledge and culture in general. Using an Indigenous methodology allowed participants space 

to discuss their cultural practices and knowledge as critical components of their understanding of 

the world and identity. Their example shows the importance of forming Indigenous communities 
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in order to connect to their Indigenous heritage. Mary’s experiences, just as Sonia’s experiences 

with her Quechua heritage, led her to be more empathetic and express more concern for First 

Nations, Métis and Inuit peoples and their cultures. For some participants, their connection to 

Indigeneity translated into them understanding and valuing the resurgence amongst First Nations, 

Métis and Inuit people that Coulthard (2014) proposes.  

I find it very important to encourage Indigenous Peoples to keep their Indigenous identity 

once they move to other places, whether migrating within or between countries, as this is part of 

who they are and discrimination should not take this away from them. In the case of Quechua 

immigrants, I believe it is necessary to strengthen the Quechua community in the Canadian state. 

This way, people can continue embracing their Indigenous identities and the knowledge and 

strength of these identities.  

So far, I have presented and analyzed the understanding that participants have of 

Indigenous Peoples, colonialism and its effects on Indigenous Peoples and their resilience to 

these forms of oppression through cultural resurgence. These views and knowledge have 

influenced the participants’ relations with Indigenous Peoples, as discussed in the second part of 

this chapter. 

Part II: Relations with Indigenous Peoples 

I have presented the relations that participants had with Indigenous Peoples and 

Indigenous lands. Some of the factors that affect participants’ relations with First Nations, Métis 

and Inuit were government’s actions that divided Indigenous Peoples and immigrants, racism, 

conflicting interests, lack of communication, the precarious socio-economic positions they hold 

within the Canadian state, the lack of contact they have with Indigenous communities and lack of 

knowledge of their position as settlers in Indigenous lands. Participants had limited awareness of 
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how their settler identity affected their relations with Indigenous communities. However, they 

were open to learning about it and accepting their complicity in settler colonialism. Most 

participants described their relations with Indigenous Peoples as distant and expressed a desire to 

change this. Besides discussing their relations with Indigenous Peoples, participants also talked 

about their relations to these lands. This point is critical as immigrants are occupying lands that 

have been taken care of by Indigenous Peoples; therefore, any move to decolonization must 

discuss the relations that immigrants have to these lands.   

Divisions Between Racialized Immigrants and Indigenous Peoples in Canada  

Participants discussed how the government fueled the divides between First Nations, 

Métis and Inuit people and immigrants. In the health sector, scholars such as Allan and Smylie 

(2015) discuss the health disparities between immigrants and Indigenous Peoples from Canada 

and the role of the government in these inequalities. Participants discussed government policies 

and actions that promote “colonization, racism, social exclusion . . . [and] lack of Indigenous 

self-determination” (p. 7). As stated earlier, these inequalities stem from colonialism, which at 

times works to favour immigrants and, in this way, places them against Indigenous Peoples 

(Macdonald & Steenbeek, 2015, p. 65).  

           According to Anzaldúa (1987), Westernized governments establish socially constructed 

boundaries that control and cause divisions amongst less privileged groups. Anzaldúa argues that 

the state brings about division through the construction of borderlands. She states: 

A borderland is a vague and undetermined place created by the emotional residue of an 

unnatural boundary where the prohibited, the forbidden, and los atravesados [those who 

have crossed] live here: the squint-eyed, the perverse, the queer, the troublesome, the 
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mongrel, the mulato, the half-breed, the half-dead; in short, those who cross-over, pass 

over, or go through the confines of the ‘normal.’ (p. 3) 

Anzaldua uses ‘borderland’ to refer to a place, an emotion, state, etc., occupied by immigrant/ 

refugee people. They occupy this unsettled place because immigrants/refugees no longer reside 

in their places of origin. They are neither considered to be from their new home nor their 

homelands. Consequently, as previously discussed, the state forms structures that isolate and 

distance racialized people from other groups such as First Nations, Métis, and Inuit people. 

Some participants argued that having the government allocate fewer resources/funding to 

Indigenous communities such as reserves strains relations with immigrant communities receiving 

more resources. Some participants thought that these inequalities could lead to resentment. 

However, a few participants were hopeful that if Indigenous Peoples were treated better and the 

disparities dissipated, feelings of resentment could disappear. For example, Jessica stated, “If 

that was the reality, that the Indigenous Peoples here have the opportunities that we have, they 

would not think that way because we would be at the same level, at the same educational level, 

the same opportunities.” Jessica’s comment suggests that if these injustices and inequalities 

amongst immigrants and Indigenous Peoples from Canada did not exist, then the two populations 

would form stronger relations.  

Many participants shared Jessica’s opinion that immigrants are treated better than 

Indigenous Peoples, and that Indigenous Peoples should be treated at least the same. However, 

these wishes for equal treatment would not be doing justice to First Nations, Métis and Inuit 

people because they are not in the same position as immigrants. As argued by Thobani (2007), 

“the concept of equality on all subjects, including Aboriginal peoples, enabled it to construct 

Aboriginal peoples . . . as ingrates who demanded preferential treatment, over and above what 
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was a fair entitlement of all other citizens” (p. 98). Therefore, concepts of equality can make 

Indigenous Peoples targets in society for demanding rights as Original people, rights to which 

immigrants are not entitled. Therefore, aiming for equality amongst Indigenous and non-

Indigenous people in Canada is not justice.   

If the government offered equitable treatment to First Nations, Métis and Inuit, such a 

move may strengthen relations between Indigenous immigrants and Indigenous Peoples from the 

Canadian state. However, equitable treatment would not tackle the complexities of settler 

colonialism. Equitable treatment would not guarantee that Indigenous immigrants would treat 

Indigenous Peoples and their lands respectfully. For example, action towards more equitable 

opportunities does not guarantee that Indigenous immigrants would not try to become the 

standard ‘good citizen,’ an identity that supports settler colonialism. Other moves towards justice 

would need to happen amongst Indigenous immigrants, such as respect and support for 

decolonizing projects. These social action moves are complex due to the marginalization of 

Indigenous immigrant groups. Therefore, their struggles and precarious positions may prevent 

them from supporting decolonizing projects. However, to strengthen the relations amongst 

Indigenous immigrants and Indigenous Peoples from Canada, the complexities of our relations 

need to be addressed. These moves towards justice will not likely stem from the government.  

A few participants could not see from their personal experience how the government 

treated immigrants better than Indigenous Peoples. They spoke about their personal experience 

obtaining help and argued that immigrants like themselves are not receiving help. For example, 

Rebecca stated that: “they [Indigenous Peoples] think [the government] helps immigrants, but 

they do not help me.” In some ways, Rebecca was calling attention to the stereotypes around 

immigrants. One of the stereotypes is that they receive help from the government. As Rebecca 
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pointed out, that is not necessarily the case: not all immigrants are the same nor are they all 

treated the same or given access to equitable opportunities. Therefore, it is difficult for some 

immigrants to see how the government treats them better than Indigenous Peoples. Rebecca’s 

point of view also illustrates Thobani’s (2007) point, discussed earlier in this chapter, that 

immigrants’ marginalized position prevents them from seeing their complicity in settler 

colonialism.   

Besides the influence of the government in creating division, there are other inhibiting 

factors, such as their/our settler identity, that affect forming relations with First Nations, Métis 

and Inuit, which will be discussed below. At the individual level, the participants’ settler identity 

influenced the relations that were formed. As I will discuss next, participants were not 

necessarily aware of their complicity in settler colonialism or their settler identity. Therefore, 

they had a difficult time recognizing its impact on their relationships. 

Effects of Settler Identity on Indigenous-Settler Relations  

After participants and I discussed our settler identity and we learned more about our 

position on these lands now known as Canada, most of them acknowledged their involvement in 

settler colonialism. Martin stated, “We have invaded their lands . . . we are living a better life . . . 

[than them]. I think . . . we need to follow the ways of how they live.” After learning more about 

settler colonialism and his settler identity, Martin argued that immigrants need to acknowledge 

Indigenous Peoples’ suffering due to these forms of oppression and support them since these 

lands are theirs. When Martin was asked to talk about his knowledge of Indigenous Peoples from 

Canada or his relations with these communities, he had minimal knowledge or relations. Martin 

had spent most of his life in Canada working to earn a living and had limited opportunities to 
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learn about these facts. Still, he was very open to learning about the concept of immigrants as 

settlers and their/our complicity in settler colonialism. 

Some existing literature on racialized immigrants claims they are in denial of their settler 

identity (Thobani, 2007; Tuck, 2016; Tuck & Yang, 2012). My participants were not familiar 

with this concept, which is a largely academic and activist concept. Furthermore, their struggles 

with racism and coming from Latin America and being Indigenous themselves also make it more 

complicated for them to imagine that they are complicit in settler colonialism. However, most of 

them were open to considering this concept and analysis when I introduced it. The difference in 

findings may be partly due to the identity of my study population. The participants in this were 

Indigenous; therefore, all of them shared an Indigenous identity and experiences with 

colonialism (the next chapter discusses the impact of sharing an Indigenous identity on 

participants). One participant had questions and contested the opinion of some Indigenous 

Peoples that immigrants need to dis-occupy their lands. Participant Hugo and I discussed how 

most First Nations, Inuit and Métis people mainly ask settlers to respect their responsibilities 

rather than leave. For some Indigenous Peoples, regaining sovereignty may involve taking lands 

back but not necessarily demanding non-Indigenous people leave.  

Hugo raised a common belief amongst immigrants that immigrants provide most of the 

workforce in the Canadian state and that asking them to leave would be detrimental to this 

country. Although the state relies on immigrants and always has, Indigenous Peoples and their 

governments do not. The mistaken belief is that immigrants are key to the progress of Indigenous 

Peoples and their lands when they are not. In the context of the United States, Dunbar-Ortiz 

(2021) explains that the claim that we live in a “nation of immigrants is often used to ‘counter 

xenophobic fears’” (p. 19). However, in the process, it erases settler colonialism and Indigenous 
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Peoples. Even though Dunbar-Ortiz refers to the US context, it is strongly suggested that Canada 

holds similar views (Chatterjee, 2018, p. 9). These views amongst some immigrants oppose 

projects of decolonization. 

  Although most participants accepted their settler identity when they learned about it, 

most of them were unaware of how this identity affected their relationship-building with 

Indigenous Peoples. Following, I discuss the experiences of participants forming relations with 

First Nations, Métis and Inuit. 

Forming Relations  

Participants varied in the types of relations they had with Indigenous Peoples. Ghorayshi 

(2010) studied relations between the emerging racialized immigrant youth population and First 

Nations, Métis and Inuit youth in Winnipeg by conducting a study with both communities and 

service providers working with both groups. As described earlier, Ghorayshi’s (2010) study 

suggests that the relations between racialized immigrants and Indigenous populations are 

characterized by “racism, misinformation, isolation and lack of inter-connectedness” (p. 91). 

Therefore, these barriers need to be addressed before proper relations can be formed between 

Indigenous Peoples from Canada and immigrant populations. Ghorayshi’s study suggests that the 

overall pressures experienced by both communities affected relations. According to Ghorayshi, 

Indigenous Peoples may be hesitant to share resources with non-Indigenous people, and these 

attitudes may lead to tensions in their relations. The Indigenous participants in Ghorayshi’s study 

explained that if their people are not receiving the assistance they need, how can they be 

expected to collaborate with others (p. 90). In general, the pressures that Indigenous populations 

experience and the needs of racialized immigrants, including Indigenous immigrants, may have 

contributed to the tension between the two groups.  
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Often, immigrants are unaware that when they migrate to other colonized countries, their 

presence helps prop up the colonization of the Indigenous Peoples from those lands (Lawrence & 

Dua, 2005). The systemic racism that racialized immigrants experience makes it difficult to 

recognize their position as settlers, complicity in settler colonialism and the responsibilities 

attached to their settler identity (Thobani, 2007, p. 16; Tuck & Yang, 2012, p. 1). All these 

factors contributed to forming relations between these two populations. 

Participants varied in the types of relations they had with Indigenous Peoples from 

Canada. One of the participants, Samay, has a solid connection to her Indigenous heritage and 

regularly visits the place she considers her homeland. She explained that her strong relations 

with First Nations, Métis and Inuit peoples and their lands stemmed from her father's 

connections with these communities at an early age. Samay also has a strong connection with 

these lands; she stated: “I was born here in Toronto. They [Indigenous Peoples from Canada] did 

a ceremony for me. They made me a star blanket. They had a dream. I had a kind of initiation 

here.”  

Reflecting on Samay’s case, it could be that her strong connection with her heritage and a 

family that is immersed within Indigenous communities in Canada have helped her form close 

relations with Indigenous Peoples and their lands. Samay also shared her observations on the 

relations of Kishwa28 communities in Ecuador to which she belongs and Indigenous Peoples 

from Canada. Samay talked about the relations of Kishwa people living in Otavalo with 

Indigenous Peoples from the North:    

 
28 As mentioned earlier, Kishwa people make up a different Indigenous group than Quechua people. They mainly 

reside in Otavalo, Ecuador but share cultural aspects in common with Quechuas from other countries such as Peru 

(Benítez Bastidas et al. 2016). 
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In Otavalo, there is a lot of handmade merchandise that is sold and produced. So, people . 

. . buy it and sell it. One of the things they [Kishwa people] do is make dream catchers. 

They do tons of dream catchers, and that’s a very controversial thing that we don’t bring 

up. Indigenous People[s] from the North have asked that they [Kishwa people] do not 

produce dream catchers. 

Samay spoke about having challenged Kishwa people in Otavalo for appropriating crafts that are 

not theirs. Samay identified these behaviours, based on self-interest, as barriers to forming 

relations between the two Indigenous communities. 

Samay discussed similar issues in the relations between Kishwa immigrants living in 

Toronto with First Nations, Métis and Inuit people. She explained that since the Kishwa people 

are merchants, many carry out their businesses in Canada and participate in the Indigenous arts 

and crafts festivals. Sharing these spaces has allowed First Nations, Métis and Inuit people and 

Kishwa people to form working relations and friendships. Samay explained that in craft festivals 

where these two communities come together, there is tension at times. For instance, some 

Kishwa merchants take more space than they should in the festivals, creating tension between the 

two groups. Echoing Ghorayshi’s (2010) study discussed above, there is a lack of understanding 

between racialized immigrants, including Indigenous immigrants, and Indigenous Peoples from 

Canada. The lack of resources Kishwa people have in Canada can also pressure them to try to 

make the most profit possible in festivals, disregarding the regulations placed by the Indigenous 

Peoples running the festivals. While acknowledging the financial pressures that may be leading 

Kishwa people to act this way, it is also essential to recognize the harm they cause.    

Most participants had less contact with Indigenous Peoples than Samay. They discussed 

their lack of relations with Indigenous Peoples and connected it to distrust, settler colonialism 
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and discrimination. Scholars have argued that settler colonialism and the gap created between 

First Nations, Métis and Inuit people mainly led by the government (Anaya 2013, in MacDonald 

& Steenbeek, 2015, p. 66) has made Indigenous Peoples distrustful of immigrants (Davis et al., 

2007, p. 114). As participants learned more about the marginalization that Indigenous Peoples 

from Canada experience, they understood better why they were distrustful. However, they 

positioned the injustices that Indigenous Peoples experience as a problem of the past. Isabel 

stated:  

Perhaps . . . because they have gone through so many things, there is a lack of trust with 

people from the outside. A fear that may exist . . . there is a lack of trust because they 

[settlers] did not know how to respect them. 

 Isabel understood why it could take time for Indigenous Peoples to become comfortable with 

immigrants and form relationships with them. However, she did not know that the disrespect 

towards Indigenous Peoples continues (Davis et al., 2007, p. 114). Participants were empathetic 

towards the hesitant attitudes of some Indigenous Peoples from Canada. However, most 

participants had difficulty forming relations with First Nations, Métis and Inuit due to the lack of 

contact with these communities, as discussed in the following section.  

Lack of Contact with Indigenous Peoples from Canada 

Many participants expressed a strong interest in forming relations with First Nations, 

Métis and Inuit people but had difficulty contacting them. Discussing relations between 

racialized immigrants and First Nations, Métis and Inuit people, Ghorayshi (2010) identified that 

a lack of connection and information about each other led to tension and racism between the two 

populations (pp. 90–91). Agencies such as the Indigenous-led agency Ka Ni Kanichihk Inc. have 

sought to address this lack of connection. They have worked at orienting newcomers into their 
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new life in the Canadian state. The agency moves away from “Western Eurocentric authority” 

(Gyepi-Garbrah, Walker & Garcea, 2013, 1796) and encourages “intercultural relationships” 

such as those between newcomers and Indigenous Peoples (p. 1796).   

Participants claimed that having no relations with Indigenous Peoples may lead to 

continuing support for settler colonization. Rosa wanted to establish a closer relationship with 

Indigenous Peoples from the reserve around her area. Rosa stated, “I hope that my friend takes 

me . . . Many people in Peru say those who do not know the history are in danger of repeating 

it.” Rosa spoke about her difficulties trying to connect with Indigenous Peoples on the reserves. 

She wanted to learn more about their way of life and thought this was the place to meet them. 

Wanting to know about the culture of First Nations, Métis and Inuit people aligns with the 

Condor and Eagle teaching. Rosa identified her limited access to transportation and language 

barriers as obstacles to forming relationships. Many participants saw a need to form relations 

with Indigenous Peoples from Canada to learn about their needs and support their struggles. This 

point will be expanded in the next section.  

We also talked about the responsibility that immigrants have to learn about the issues 

affecting Indigenous communities instead of having Indigenous Peoples take on the 

responsibility of teaching us. Except for two people, none of the participants had previously 

considered that it is the responsibility of immigrants to take on this task. The responsibility to 

educate ourselves is rarely discussed or encouraged in society. In terms of having more 

education on Indigenous Peoples and their cultures, this is of “unquestionable value;” at the same 

time, it is essential to recognize that these actions would not eradicate settler colonialism 

(Chattarjee, 2018, p 12). Instead, we need to analyze the disconnection between immigrant and 

Indigenous issues. According to Chatterjee (2018), one of the causes for this disconnection 
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involves the settler-colonial state, which actively creates vulnerabilities and competing claims 

amongst Indigenous and immigrant populations to fulfill “their political goals (i.e. Indigenous 

land and migrant labour exploitation)” (p. 12). 

One of the participants who was more informed of the programming accessible to non-

Indigenous Peoples talked about the opportunities to establish relations with these communities 

through activities offered at the various Indigenous centres in Toronto. Isabel stated:  

What is good is that this centre [the Native Centre] has promoted much, much interaction 

with the [immigrant] communities . . . so when you . . . start to dig deeper and learn more 

about Indigenous communities you begin to realize that there are similar customs. 

Working in social services gave Isabel more opportunities to learn about different ways to 

connect with Indigenous Peoples. She also saw the need to raise awareness for more community 

centres, specifically Latin American centres, to build relations with Indigenous Peoples from 

Canada.  

Other participants suggested that when we have more structured Quechua groups, they 

should have information about Indigenous communities from these lands now known as Canada 

and ways to contact them. Transnational connections based on respect and an understanding that 

newcomers are “guests” to these lands before coming to Canada could also help form relations 

between Quechua immigrants and First Nations, Métis and Inuit people. The concept of guest is 

discussed by Green (2016) who explains that when a guest was “welcomed into a community, 

they were treated like family” (p. 178) and were expected to respect the ways that their hosts 

live. Guests also need to take responsibility for how they treat the space. If guests damage the 

space, they need to return it to its original state, and they need to treat Indigenous space with 

respect as if they were the original caregivers of the space (p. 178). 



 

 197 

Participants discussed the possibility of establishing relations between Quechuas in 

Canada and those still in South America who are planning to migrate to Canada. These relations 

would help potential Quechua migrants adjust better to their new places of residence when they 

arrive and gain knowledge of First Nations, Métis and Inuit people, their lands and histories 

before migrating. Jennifer stated:  

Before a Quechua family migrates to Canada, if there can be groups that are connected 

with them in Peru . . . they can tell you look, if you are coming here, connect with this 

family. I think within Latin American people this was happening, especially in El 

Salvador when people were coming here. New immigrants were connected with families 

here from El Salvador . . . so they have that connection . . . a connection to tell them 

about here.  

Jennifer proposed transnational relations within Quechua communities in the Canadian state and 

South America to teach Quechua people even before migrating about Indigenous Peoples’ lives 

and cultures.  

Esperanza suggested doing exchange programs where First Nations, Métis and Inuit 

people could connect with families in Peru and vice versa. Both groups could learn about the 

other’s culture by travelling to each other’s place of origin. These ways of relating with each 

other may be more equitable. Esperanza proposed to have both groups engage in an exchange of 

resources so that the relationship is symbiotic. At present, as with most immigrants, Quechua 

immigrants mostly rely on the resources of First Nations, Métis and Inuit people without giving 

back to these communities.  

Thus far, I have discussed relations between Quechua immigrants and First Nations, 

Métis and Inuit. However, the relations that participants hold to place are also necessary to 
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explore as I tackle the primary goal of this thesis, collaboration with Indigenous Peoples from 

these lands. The participants’ potential collaboration with First Nations, Métis and Inuit people, 

which is discussed in the next chapter, is influenced by their connection to these lands. 

Relations to Place  

The type of connection immigrants have to the place they inhabit affects their 

commitment to that place and the people caring for it. As mentioned in the theoretical 

framework, I utilize a critical inquiry of place based on Tuck and McKenzie’s (2014) model. 

Under their model, place involves the relations amongst all living and non-living beings, spirits, 

and the entire universe, and the accountability that people have to place (Tuck & Mckenzie, 2014 

p. 65). The place happens in a particular space and time (p. 34). It can symbolize a particular 

emotion or meaning attached to that space and time. Place includes the concept of land, which 

involves the “interwoven aspects of land (origin) stories, claims, and identity” (Tuck & 

Mckenzie, 2014 p. 65).  

Critical inquiry of place was used to help Quechua participants situate themselves in 

relation to their homelands and their now occupied lands. Participants discussed place in 

connection to their immigration experiences. They discussed the inequalities they experience as 

immigrants imposed by systems in these lands. At the same time, they discussed how they 

benefit from living on these lands. According to Massey (1991), people’s connection to place is 

guided by systems of immigration within countries. These systems of immigration either allow 

or refuse entrance to people depending on who they are. Specifically, Massey discusses the 

unequal opportunities people have to move through space worldwide as this is guided by their 

status. Massey argues that the factors making it more common for people to move, such as 

‘technology,’ are not experienced by everyone the same way (p. 25). People have power based 



 

 199 

on their status, including their financial status. Some people are “‘in-charge of such time-space 

compression . . . others are doing a lot of physical moving but are not in control . . . rather are on 

the receiving end of time-space compression” (Massey, 1991, p. 26). Massey uses the concept of 

“time-space compression” to refer to the high speed at which people and information are now 

travelling through time and space (p. 25). Some people have the power to control how they move 

through this “time-space compression,” while others do not have that power.  

One of the participants talked about her strong connection to these lands and her 

homeland in Ecuador. Samay was born in both worlds, Canada and Ecuador. She talked about 

her physical connection to these lands, the need to support Indigenous communities and engage 

in protests for the right of Indigenous Peoples to their lands. Samay also called on Indigenous 

immigrants to acknowledge that they are guests in these lands: 

There is much work about the truth and reconciliation, and there are activities planned. 

However, amongst the Indigenous communities from other places, there is no work of 

raising consciousness that these are foreign lands for them [Indigenous immigrants].  

She acknowledged the deep connection to the land that many Indigenous communities have, and 

the damage caused by settler colonialism. Samay called on Indigenous immigrants to take on 

their position as visitors in these lands and support Indigenous Peoples and their fight against the 

dispossession of their lands. 

Samay’s strong connection with Indigenous lands and people from Canada was 

uncommon amongst participants. Samay still expressed some disconnections to this place. When 

discussing the settler identity that we as immigrants also hold, she expressed her confusion as a 

racialized settler, not knowing where she belongs. She does not belong with the dominant settler 

community, and she does not belong within Indigenous communities from Canada because she is 
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not from here. Samay states: “I do not fit in either of the two. I am not white, but I'm not from 

here, so where am I from?” Samay questions the place Indigenous immigrants hold since we are 

not part of the dominant settler group, nor are we Indigenous from these lands. Even though she 

is connected to these lands, she feels she is not from these lands since she comes from an 

immigrant family. The disconnection that Samay discusses of not belonging here or there may 

lead to immigrants feeling disconnected and then disregarding their obligation to the land or its 

Indigenous communities.  

Other participants talked about their connection to these lands and immigration. 

Esperanza stated:  

How do you rise up, how do you, unfortunately, move forward? In our countries due to 

the circumstances, the crisis, the situation, the poverty you migrate. . .. Why does one 

immigrate? For a better treatment, to be in a better situation . . . if not, no one would. You 

would stay there. There are several factors [why people move] . . . to better yourself . . . 

you come to improve yourself. 

For Esperanza, the Canadian state symbolizes an opportunity for a better life. Most of the 

participants discussed the benefits they have received as immigrants or moving to the North. As 

Dunbar-Ortiz (2021) explains, it is common for immigrants to move to North America with the 

belief in the “American dream” and the opinion that this is a land of opportunities (p. 18). 

However, supporting these beliefs erases the fact that the Canadian nation is built on Indigenous 

stolen lands through settler colonialism.   

Similar to Massey’s (1991) argument, some participants discussed the unfairness of the 

migratory system in the Canadian state, which controls who can move to Canada depending on 



 

 201 

the power they hold. Resonating with Massey’s analysis, Jessica pointed out the inequalities that 

exist for Indigenous Peoples from the South when they try to migrate to Canada to study:  

Indigenous People[s] [from Latin America] are attacked back home. They are attacked 

here. Canada, it has sold itself to the world as if they are so good. We thought that it 

would be simpler to get the residence here . . . It is more difficult than in the US . . . It is 

harder to obtain the residency here. Even though they say, it is the country that opens its 

doors for all the immigrants here in Canada. It is very difficult.  

According to Jessica, the immigration system benefits some people but excludes others, usually 

those with fewer resources or status, such as Indigenous Peoples. Contrary to the common belief 

that North America welcomes immigrants, Jessica brought to light the racism in the immigration 

system. Although Canada projects a welcoming image, in reality, as Massey (1991 in Tuck and 

McKenzie, 2014) explains, there is a very selective immigration process that opens its doors to 

some while rejecting others, usually based on socioeconomic status, class, ethnicity, gender 

identity and sexuality.  

Jessica also spoke about her and her husband’s experience as international students: 

We did not come from rich families. And that I see. My [former] classmates came from a 

lot of money. [They] come from a better social-economic class, they do not go through 

particular problems or needs. We always have to be working. The truth is that everything 

is resolved with money if you have it. But if you do not have it, then you are going 

through a lot of things that they do not go through. Therefore, the other hard part [of 

being an immigrant] is to be an immigrant from a province in Peru [which translates to 

having less money]. 
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Jessica pointed out the financial barriers that Indigenous international students experience when 

coming here. Jessica refers to the fact that Indigenous Peoples coming from the smaller 

provinces in Peru are relatively poor. Although she and her husband’s families could send them 

to Canada to study under a student visa, their families could not afford to pay for their expenses. 

Jessica’s connection to this place is intrinsically connected to her struggles as an Indigenous 

international student immigrant trying to make ends meet by going to school and working. Her 

struggles with immigration to these lands influenced her connection with Indigenous Peoples. In 

her and her husband’s case, they are mainly struggling to make ends meet and pay their debts 

which means they have little time to invest in what is happening to Indigenous Peoples in 

Canada.   

Other participants discussed place in connection to settler colonialism and how 

immigrants contribute to colonizing the lands. Sonia spoke about the attitude of the immigrant to 

take possession of these lands without even asking. Sonia stated: 

But they [Indigenous Peoples from Canada] are right . . . because if the person who 

arrives is the visitor, they are the ones who should say thank you, the ones who say: can 

I? but we have never seen them do this . . . instead, they [immigrants] say: I arrive, I 

work, I want this, this is mine.  

Sonia critiqued the attitude of immigrants (including herself) when they come to Canada and 

pointed out that although we are visitors, we do not act as such. They/we take possession of the 

land without asking.  

Few participants talked about their direct connection to the physical space. Most 

participants talked about being very thankful to Canada for what they had obtained and what this 

has meant for them and their families and their hardships. They spoke of the symbolic meaning 
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that these lands hold for them, including the events that happened in their lives on these lands 

after they immigrated. Except for Samay, as discussed above, they did not talk about the physical 

land itself. These testimonials from the participants are very different compared to when they 

spoke about their connection to the land in their countries of origin. Reflecting on the position of 

the participants and Quechua people back home in general, they are often displaced within their 

country of origin and have lost some connection to the lands due to migration. At the same time, 

participants such as Rebecca discussed her connection to her homeland. She stated: 

In harvest villages, my grandparents had their farms, so we all got together in front of a 

fire. Under the moonlight, we would peel the corn. The corn would be almost dry for the 

next day. I ground the corn early morning, and my grandmother made the tamales and 

coffee to drink . . . We made a fire in the middle with all the grandchildren, seven 

grandchildren. He [my grandfather] would share it [the corn harvest] with all. He would 

say: “you sell it, and you buy something you want.” 

Rebecca had a very intimate connection to the land back home through farming. She talked 

extensively about the rituals involved in harvesting and her connection to the land while she took 

care of the crops. Rebecca tried to replicate some of these connections by growing crops typical 

of her hometown in Canada. She was trying to hold on to her roots in these lands. It could also be 

that, in the process, she is making a connection to these lands through everyday activities that she 

practiced back home. She was also interested in making connections with Indigenous Peoples 

and their culture as she felt identified with many cultural aspects. Her connections to Indigenous 

land and people were intermingled. At times, it was a way to connect to her own cultures and 

Indigenous communities. 
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Conclusion 

The first part of this chapter focused on participants’ views and understanding of First 

Nations, Métis and Inuit people and settler colonialism in Canada. In the second part of the 

chapter, I discussed the participants’ lack of contact with Indigenous Peoples and knowledge of 

their position as settlers on Indigenous lands. I discussed participants’ connection to place, 

including land, because collaboration with Indigenous Peoples and decolonization centres on 

land. I discussed their/our settler identities and complicity in settler colonialization through our 

uninvited presence on these lands that have been cared for by First Nations, Métis and Inuit 

people. I also discussed how our position as settlers works as an inhibiting factor to forming 

relations with First Nations, Métis, and Inuit people. These discussions provide the foundation 

for exploring how Quechua immigrants can engage in collaborative relations with First Nations, 

Métis and Inuit people. In the next chapter, I discuss the potential for a decolonizing 

collaboration of Quechua immigrants with First Nations, Métis and Inuit people.  
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  Chapter 5: Results 

This chapter focuses on participants’ thoughts about collaboration between Quechua 

immigrants and First Nations, Métis and Inuit people in Canada. Indigenous Peoples from these 

lands are asking for settlers to show respect and help them achieve self-determination. They are 

asking for collaboration to help them obtain these rights; our responsibility as uninvited people to 

these lands is to support the struggles of First Nations, Métis and Inuit people as we occupy 

Indigenous lands (Bauder & Breen, 2023, p. 380). In discussions about collaboration, the 

complexities involved in the relations between racialized and Indigenous Peoples (Lee, 2016) 

must be considered. Often, racialized immigrants come from states that have been colonized, 

experience discrimination in Canada for being racialized, and are themselves Indigenous in some 

cases. At the same time, they are members of the settler population in Canada. All these factors 

contribute to how racialized immigrants, including Quechua immigrants, collaborate with First 

Nations, Métis and Inuit people. 

As part of the theoretical framework in this study, the Two Row Wampum Belt is 

brought in to provide guidance on how Indigenous Peoples and settlers can relate based on 

reciprocity, friendship and respect. Green (2018) expanded on the Two Row Wampum Belt by 

framing it within the concepts of host and guest. Green explains that settlers are guests in these 

lands and conversely, Indigenous Peoples are hosts. Within the guest/host relationship, hosts 

have responsibilities towards their guests and reciprocally, guests also have responsibilities 

towards their hosts. Being a guest involves following the regulations set out by the hosts 

regarding how to treat their lands. This chapter explores how Quechua immigrants, as guests 

who are Indigenous settlers, can fulfill their responsibilities towards their hosts, First Nations, 

Métis and Inuit people. 
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Guiding this exploration of guest/host relationship are the following questions: 1) How can we 

move from non-allied settler to settler-collaborator/settler-ally (Schultz, 2017 p. 268) as guests 

(Green, 2018, p. 171)? In effect, how can the participation of Quechua immigrants be facilitated 

to become decolonizing collaborators with First Nations, Métis and Inuit people? And 2) How 

can shared Indigeneity, involving both resonant and dissonant experiences, be used as a bridge to 

facilitate the collaboration of Quechua people with First Nations, Métis and Inuit people in these 

lands now known as Canada? 

As I discuss the participants’ views, it is essential to note that the framing of immigrants 

as settlers complicit in ongoing colonialism was a new concept to most participants. Reframing 

their own identities in relation to the state and state violence against Indigenous Peoples requires 

time to process and understand. At the time of the discussions most of the participants were in 

the process of attempting to understand these topics for the first time, and I believe that their 

comments reflect this process.   

To explore potential for collaboration, I discuss different forms collaboration could take 

between Quechua immigrants and First Nations, Métis and Inuit people; ways to strengthen 

collaboration based on relationships; barriers to collaboration; practical ways to engage in 

collaboration; and how Indigeneity can bridge these relations. Before I begin to present potential 

forms of collaboration between the two groups, it is essential to reiterate that although most 

participants had not considered their role in settler colonialism or their responsibilities as settlers, 

when the participants were informed of their role in settler colonialism, most agreed that they 

should take on responsibilities that they had not previously considered. Furthermore, I must 

consider that the power imbalance between researcher and participant, and the general focus of 

the study, may have impacted the participants’ responses. Interviewer influence has been 
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discussed widely in the literature on qualitative methodologies. For example, Gubrium and 

Holstein (1995) argue that we treat interviewing as “a social encounter in which knowledge is 

actively formed and shaped . . . [which] implies that the interview is not so much a neutral 

conduit or source of distortion as an occasion for constructing accounts” (as cited in Gubrium & 

Holstein, 2014, p. 8). According to Gubrium and Holstein’s argument, participants and 

researchers construct accounts through their conversations. In this analysis, I was not neutral in 

presenting the concept of collaboration or the settler identity. This stance complicates my study 

because, at times, the conversation became an educational session where participants and I 

discussed our obligations as settlers in stolen lands. Although I did not anticipate that I was 

going to lead educational discussions, this is a common practice in research, such as in 

participatory research practices (Zuber-Skerritt et. al.,2020). In our discussions, I also learned 

about the gaps in my understandings and questions I had on these topics, and we exchanged 

knowledge on their understanding of Quechua cultures. At some points in our discussions, I 

thought it necessary to explain to participants our responsibilities as settlers if I am claiming to 

work towards a decolonizing collaboration. As stated earlier, the concept of settler identity is 

also very controversial as it implicates Indigenous and other racialized immigrants within the 

ongoing colonial project.  

When exploring the settler’s position with participants, I also refer back to critical place 

inquiry. A critical place inquiry model asks settlers to respect Indigenous Peoples, their lands and 

cultures. Although settlers may share many aspects of First Nations, Métis and Inuit cultures, 

these cultures are not theirs. Therefore, connections with Indigenous cultures must be done with 

this awareness and respect and the permission of Indigenous Peoples. 
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As a researcher, I engaged in dialogue with participants to learn about their understanding 

of settler colonialism and settler responsibilities. Once I discovered that these were new concepts 

for most participants, we collaborated to co-create their understanding of these topics. We 

examined how their knowledge of Indigenous Peoples and colonialism in general could help 

them understand more about First Nations, Métis and Inuit people, settler colonialism, and their 

responsibilities for living on these lands. Together, we discussed the differences and similarities 

between Indigenous Peoples in Canada and Quechua people in South America and how 

colonialism works in these different settings. I guided this process of co-creation of knowledge 

by finding out about their understandings on these topics and based on this information and 

questions they had, opened up discussions. We worked together through questions they had on 

these topics, questions I had on their understandings and questions we shared in common. The 

participants also shared knowledge on Quechua cultures, mestizaje, and current problems that 

Quechua people face, such as the effects of colonialism and imperialism in present days. 

Education involving knowledge co-creation and knowledge exchange sometimes takes place in 

the context of conducting research. My participants were not aware of some of this information 

or analysis before. When they learned about settler colonialism, being a settler and the 

responsibilities of living in these lands, most were open to this information. According to 

Thobani (2007), racialized immigrants, including Indigenous immigrants, are often unaware of 

this information because of all the systemic barriers they face as immigrants, and, at the same 

time, they need to be aware of these factors to contribute to decolonization efforts.  

We co-constructed what collaboration and settler identity could mean for Quechua 

immigrants when we talked about collaboration. There is some evidence that Indigenous 

immigrants support collaboration if allowed to consider it and engage in it. Delugan (2010) 
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suggests that Indigenous immigrants living in the North are interested in supporting the struggles 

of Indigenous Peoples living in what is now considered the US. In 2006, San Francisco's Human 

Rights Commission held a hearing on local Native American issues to discuss the inequalities 

and hardships they experienced. Among the people who offered their testimony were Indigenous 

migrants from Latin America who advocated on behalf of Native Americans (Delugan, 2010, p. 

89). Delugan suggests that these actions could be the result of Native American organizations 

reaching out to Indigenous populations from Latin America to form connections and networks 

(p. 90).  

The first step towards collaboration between Quechua immigrants and First Nations, 

Métis and Inuit peoples is looking at the potential forms of collaboration between the two 

groups. I discussed this move towards collaboration with participants while acknowledging 

another one of my biases, that I am Chola and consequently have a personal motivation to 

critique with reservation Quechua immigrants and their opinions, given that I identify with them 

and their experiences to some extent. I wanted to be careful how I represented Quechuas people 

and their opinions, since I am aware of the negative stereotypes that Quechua people already 

experience for being Indigenous and racialized. Therefore, I critique what they say with 

reservation for fear of offending them or coming across as disrespectful. Part of me wants to 

protect the participants from being criticized by others who may not fully understand the context 

of their views.  

How is Collaboration to Take Place? 

Most participants stated that collaboration requires relations. Similarly, Nishnaabeg 

scholar Leanne Simpson (2011) argues, “resurgence cannot occur in isolation. A collective 

conversation and mobilization are critical to avoid reproducing the individualism and colonial 
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isolation that settler colonialism fosters” (p. 69). Snelgrove et al. (2014) share similar opinions 

on forms of collaboration. However, Tuck and Yang (2012) argue that collaboration and 

relationships differ in that collaboration does not necessarily involve a relationship beyond doing 

collaborative work. There is a potential for a more intimate connection when engaging in 

collaboration, but this may not occur. Therefore, collaboration may not necessarily involve a 

relationship, and conversely, a relationship may not involve political collaboration.  

           As stated in the previous chapter, participants noted that immigrants might find it 

challenging to feel that they can collaborate without first establishing a relationship. In our 

discussions, I raised the idea that some Indigenous Peoples may be more concerned about 

forming collaborative political relationships (collaboration relationships) than developing close 

relationships with immigrants (Tuck & Yang, 2012). Next, I elaborate on a few forms of 

collaborative relationships discussed with participants. 

Collaborative Relations  

When presented with the option of focusing mainly on forming collaborative 

relationships instead of also trying to develop more intimate relationships, a few participants 

agreed with this approach. Still, many participants disagreed that this was the best way to engage 

in collaboration. Tuck and Yang’s (2012) and Simpson’s (2011) models of collaboration 

relations differ but are not mutually exclusive. Tuck and Yang advocate for forms of 

collaboration even in the absence of a more in-depth relationship. Their concept of contingent 

collaboration, for example, can be limited to meeting the goals of specific projects. It is a shift 

from lasting solidarities that were more commonly advocated for in the past. As will be analyzed 

later in this chapter, Tuck and Yang (2012) propose this form of collaboration because “lasting 

solidarities may be elusive, even undesirable” (p. 28). Therefore, Indigenous Peoples can 
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intentionally construct temporary political relationships that endure as long as they are mutually 

beneficial. Tuck and Yang are not opposed to long-term solidarities (a form of collaboration), as 

will be elaborated later on in this chapter; however, they argue that long-term solidarities are not 

always feasible, as the groups involved may have different goals that could separate them.   

Snelgrove et al. (2014), who also discuss forms of collaboration, argue that the ideal 

model of collaborative solidarity is that of “place-based relationships,” which are localized, land-

based, and long-term, and which require a “spatial solidarity” between non-Indigenous and 

Indigenous Peoples. These relations encompass the “regeneration of Indigenous languages, 

ceremonial life, living histories, and nationhood. For this reason, spatial solidarities can be a way 

to localize struggles for Indigenous resurgence” (p. 17). Spatial solidarity would also address 

how non-Indigenous people can live on these lands now known as Canada in ways that show 

solidarity to Indigenous Peoples. According to Snelgrove et al. (2014), compared to other forms 

of solidarities, spatial solidarities are most effective at strengthening First Nations, Métis and 

Inuit cultures. Snelgrove et al. talk about the need to learn about and respect the protocols of the 

Indigenous Peoples. There needs to be more follow-up of these protocols amongst immigrants 

and an understanding of how to engage in protocols regularly. A lack of engagement in protocol 

will have more significant repercussions in places where Indigenous immigrants and Indigenous 

Peoples of these lands are more likely to interact, such as First Nations, Métis and Inuit peoples’ 

gatherings such as powwows and programming open to the public  

Tuck and Yang (2012) and Snelgrove et al. (2014) stress the need for collaboration to 

focus more on land. Tuck and Yang (2012) believe that decolonizing projects need to centre 

land, as Indigenous lands continue to be taken away. Snelgrove et al. (2014) argue that all the 

factors involving lands, such as the regeneration of language, ceremonies and nationhood, are 
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part of collaborating with Indigenous Peoples. These processes involve non-Indigenous people 

developing their connection to the land, which requires an investment of time and a commitment 

from settlers.  

Snelgrove et al. (2014) critique short-lived solidarities as “temporarily driven and 

performative” (p. 24), meaning that they may be relationships of solidarity in appearance only. 

Tuck and Yang (2012) are promoting short-lived relations because long-term ties have not taken 

place under conditions of respect. Therefore, it is more obtainable to plan short-term solidarities 

to engage settlers in projects of decolonization. Resonating with Tuck and Yang’s (2012) model 

of contingent collaboration, some participants thought it was possible to engage in a political 

collaboration that does not necessarily require an intimate relationship with Indigenous Peoples 

when developing an intimate relationship is not possible. Jennifer understood the value of having 

a relationship but did not consider it a requirement:  

One can provide support without having too much of a relationship. It is not ideal, and 

the best would be to relate with each other . . . Ideally, it is nice. Well, to have relations so 

that we get to know their problems . . . but if there is no opportunity, one can support a 

group without being involved with them.  

Jennifer proposed this approach as a last resort. Most participants thought that building closer 

relationships between Quechua immigrants and First Nations, Métis and Inuit people was an 

ideal first step towards political collaboration. However, as stated in the previous chapter, 

participants understood why some First Nations, Métis and Inuit people might be hesitant to trust 

and form more personal and intimate relationships with immigrants. Still, most of them argued 

for the need to develop closer connections as a start to any collaboration. Participants saw the 

need for a form of relationship that allowed for a more immediate personal connection to the 
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land and its people. Overall, Tuck and Yang (2012) take a more cautious approach. They are 

hesitant to commit to long-lasting collaboration relationships that may not work out because the 

political work is pressing. They cannot wait on the slow development of intimacies and lasting 

trust. The following section presents participants’ ideas for strengthening relationships with First 

Nations, Métis and Inuit Nations to build collaboration relationships. 

Ways to Strengthen Relationships  

Participants discussed ways to strengthen relationships by establishing closer and more 

intimate connections with people Indigenous to the lands now known as Canada. They also 

discussed strengthening their ties with their Indigeneity, acknowledging their own settler 

identity, creating spaces for relationships to grow and applying a self-reflective approach. When 

participants discussed relationships, they referred to intimate connections, not collaborative 

political relations. When they were asked about forming collaborative relationships, they saw a 

need to have personal connections to build these types of relations. This approach could align 

with place-based relationships because it would involve forming a deeper relationship with First 

Nations, Métis and Inuit people, including their cultures and lands. As discussed next, 

participants talked at length about the need to have closer relationships and ways to achieve this 

goal.   

Establishing Closer Connections 

Many participants expressed that we first need to start forming relations to engage in 

collaboration. Participants argued that there is currently a significant gap between the present 

forms of relating and being able to develop collaborative relations. Similarly, Right Honourable 

Adrienne Clarkson discussed that although there are tensions between immigrant and Indigenous 
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populations, there was also a curiosity from newcomers and racialized minorities about 

Indigenous Peoples and a desire to be closer to them (City of Vancouver, 2010, n.p.).  

As introduced in the last chapter, participants discussed their interest in getting involved 

with First Nations, Métis and Inuit people but experiencing barriers to do so. Some participants 

did not realize the complexities of the relations between Indigenous and non-Indigenous Peoples. 

They had difficulty understanding that although they wanted to get closer to Indigenous Peoples, 

Indigenous Peoples were not obliged to reciprocate. There was a gap between understanding that 

having close relations is better and understanding the reasons why Indigenous Peoples may be 

hesitant to inviting immigrants into their cultures. Participants’ opinions were also guided by the 

fact that for some, this was the first time they were exposed to information on Indigenous 

Peoples, and they were still trying to understand.  

Rosa talked about trying to get involved with an Indigenous circle open to non-

Indigenous Peoples. Rosa stated:  

The circle is not so friendly. I wanted to get closer to a woman [one of the members of 

the circle], but she didn't give me more [time] . . . I said I am Andean from the Andes in 

my country there is also [Indigenous Peoples] . . . but I don't know if she understood me . 

. . the language . . .. I think that the Indigenous community [in Canada] always tries to 

preserve its customs in some way . . . but that’s okay. Indigenous People[s] here need to 

become more accessible to the world . . . because otherwise, they are isolated. . .. For me, 

it is very difficult. I wanted, but I could not. 

Rosa argued for Indigenous Peoples to open themselves to establishing relations of friendship 

with immigrant people such as herself who are also Indigenous. Otherwise, immigrants will have 

a more challenging time connecting and collaborating with Indigenous communities.  
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Like many participants, Rosa referred to the impacts of colonialism when she tried to 

understand why Indigenous Peoples may not want to get close to her. However, Rosa’s and other 

participants’ comments show surprise when they talk about their experiences asking for a 

stronger connection with Indigenous Peoples. There seems to be an assumption that First 

Nations, Métis and Inuit people will want to establish a connection. Many of the participants also 

seemed unaware of the importance of Indigenous Peoples consenting to have their circles open to 

outsiders. Some participants thought they could have access to all Indigenous cultural spaces and 

have a relationship with these groups. If we connect these views from the participants to the 

ideologies of Indigeneity, which are based on the concept of Indigenous Peoples coming together 

and co-existing, we could see how these frameworks influence the way Indigenous immigrants 

might relate to First Nations, Métis and Inuit people in Canada. Quechua people in Canada may 

use concepts of Indigeneity similar to those back home, where there is significant mixing 

amongst Indigenous and mixed Indigenous identities. In this way, the sharing of Indigeneity is 

something that might bring people together.  

Based on teachings such as the Eagle and Condor prophecy, Quechua people may view 

co-habiting as involving mixing and mutual sharing. According to this prophecy, Indigenous 

Peoples from the North and South would build relationships as they collectively face the 

hardships they encounter. This contrasts with the representation of the Two Row Wampum Belt 

or Guswhenta, which emphasizes that settlers, including Indigenous settlers, and First Nations, 

Métis and Inuit peoples share these lands respectfully without interfering with one another. 

In everyday practices and best practices such as the Two Row Wampum Belt, First 

Nations, Métis, and Inuit people talk about separation between settlers and them; cohabitation 

happens without interfering with each other (Green, 2018) 



 

 216 

From a settler perspective, De Costa and Clark (2011) argue for newcomers to understand 

that “Canada is a nation-state built on the territories of the original inhabitants largely without 

their consent; and . . . that the original expropriation must always mark our response” (p. 330). 

According to De Costa and Clark, we must always acknowledge that Indigenous territories were 

and continue to be taken away without Indigenous Peoples' consent. Settlers must always 

consider these violations of land when discussing the decolonization of Indigenous Peoples on 

these lands. 

My observation was that there needs to be more awareness that these relations require the 

consent of Indigenous Peoples and that they have the right to reject an invitation for a closer 

relationship. This point was not directly discussed with participants, instead, it was mentioned 

that First Nations, Métis and Inuit people might reject this invitation due to the history and 

ongoing settler colonialism that Indigenous Peoples experience at every level. At the same time, 

it has been noted that relationality is central to Indigenous worldviews, and this is true of Andean 

Indigenous Peoples as much as it is of those here (Kovach, 2009, p. 56, Martínez Rojas, 2015, p. 

53). Therefore, relationality may also be influencing Rosa's opinions. One of the challenges 

becomes how to reconcile relationality while accepting that some Indigenous Peoples may not 

want to establish a connection. It is important to recognize that Rosa’s experience does not 

represent all Indigenous participants.  

Relationality is central to the theoretical framework for this study as it explains the value 

for connection amongst people (Kovach, 2009, p. 56). Further, Quechua worldviews claim 

relationality as one of its main components (Martínez Rojas, 2015, p. 53). Quechua worldviews  

make reference to everything being interrelated (linked or connected) to each other. In this sense, 

the elements [in the earth] exist in interconnection; hence, they do not completely exist separated 
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or isolated from everything. The reality (as a holistic everything), only ‘is’ (exists) as connected 

beings and interrelated events (Estermann, 2006, pp. 126–128, in Martínez Rojas, 2015, p. 53). 

According to Estermann’s (2006 in Martínez Rojas, 2015) explanation, it makes sense 

that participants would consider relationality a priority and therefore building relations and 

solidarity become intertwined. Since all beings are interrelated, all beings need to be respected 

(Martínez Rojas, 2015, p. 50). Martínez Rojas raises the importance of relationships and respect 

when various cultures interact with each other. According to the author, relations need to be 

respectful and take culture into account to maintain Indigenous knowledges and respect for the 

autonomy of the people. 

Often the autonomy of Indigenous Peoples is discussed in terms of politics. For instance, 

Martínez Rojas (2015) focuses on the need for the state to respect the freedom of Indigenous 

Peoples in Latin America by making room for Indigenous Peoples to exercise their autonomy in 

political spaces (p. 37). However, the rest of the population also need to respect the autonomy of 

Indigenous groups in their everyday lives. In this study, some participants had difficulty 

appreciating the autonomy of Indigenous groups on these lands. Therefore, it is essential to 

explore the tension between autonomy and relationality.  

Participants, including Rosa, focused on the need to establish relationships. They see the 

need for relations in order to engage in collaboration. However, in this process, it is forgotten 

that First Nations, Métis and Inuit people may reject requests for closeness and are within their 

right to do so. While relationality is central to Indigenous communities, it needs to be developed 

while respecting the autonomy of Indigenous groups and people. Rosa’s scenario shows us that 

when trying to understand the responses of Indigenous participants, it is essential to refer back to 

Indigenous worldviews as they can provide context to understand their individual views better. If 
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we centre relationality in the analysis, it becomes easier to understand Rosa's point of view. 

However, if we centre settler power relations, her actions seem rooted in the fact that she grew 

up with different notions of how to relate with other Indigenous communities that are not 

necessarily shared by First Nations, Métis and Inuit people.  

There are norms here that are different than in Peru. This mismatch in norms could lead 

Indigenous immigrants towards not understanding why Indigenous Peoples in Canada may not 

want to establish relationships with them. It is also crucial to find out what kind of relationships 

First Nations, Métis and Inuit people may wish to have with Quechua immigrants and under 

what terms. It is also important to consider that Rosa is inferring Indigenous Peoples’ 

perspectives based on a single interaction, while the individual Indigenous person may have been 

responding based on completely unrelated events. This is a limitation of this research as most of 

my participants were building their understanding based on minimal first-hand experience with 

First Nations, Métis and Inuit people. 

Participants mainly concentrated on the changes they believed Indigenous Peoples 

needed to make in order to build relations with non-Indigenous people. There is an erasure of 

consent in these engagements, where there is almost a demand for First Nations, Métis and Inuit 

people to be responsible for building relations. Some participants lack an understanding of why 

Indigenous Peoples from these lands may place protective boundaries. When participants learned 

about the history of the Canadian state, they agreed that it is necessary for immigrants to 

collaborate with Indigenous Peoples. Still, they did not understand the work necessary to gain the 

trust of First Nations, Métis and Inuit people due to colonialism. Colonial relationships have 

created “tensions” among marginalized communities, and the participants may not be aware of 

this (Dhamoon, 2021, pp. 873, 879). Quechua participants wanted friendship, but some lacked a 
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practical understanding of the oppression Indigenous Peoples experience. Also, very few 

brainstormed changes immigrants could make to build a bridge and form relations. Another way 

that participants talked about strengthening relationships with First Nations, Métis and Inuit 

people were by maintaining our sense of Indigeneity.   

Strengthening Indigeneity   

Participants talked about strengthening the relationships between Quechua and First 

Nations, Métis and Inuit people by learning to respect their own Indigenous roots. However, 

respecting one’s Indigenous heritage can be particularly difficult when the country they come 

from does not. Indigenous migration presents a unique political interconnectedness. According to 

Blackwell et al. (2017), neoliberal policies that support the deregulation and privatization of the 

market “engineer dislocation and dispossession of migrants, not only as laborers but also as 

Indigenous Peoples. These policies create migrant populations that are forced to encounter new 

and old structures that seek to manage and erase Indigeneity” (p. 127).  

As explained in the last chapter, through processes such as assimilation, some Indigenous 

immigrants try to assimilate to their new country of residence by giving up their Indigenous 

roots. Pressure to assimilate into the Canadian state works in conjunction with the pressure to 

assimilate exerted from the hegemonic non-Indigenous Latine or Peruvian migrant cultures. In 

this way, Indigenous Peoples are pressured to assimilate into mainstream Canada and 

mainstream Latine or Peruvian migrant cultures. 

Indigenous immigrants from Latin America experience intersectional discrimination in 

that they come from Latin America and have Indigenous roots, making it more challenging to 

connect with their Indigeneity (Blackwell et al., 2017, pp. 127–128). In general, discrimination 

towards Indigenous heritage in Latin America and North America are very harmful (Blackwell et 
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al., 2017; Soria Choque, 2009). Consequently, to achieve respect towards their own Indigenous 

culture, there needs to be significant changes in how South and North American societies view 

Quechua people.  

Some participants shared their difficulties in maintaining their Indigenous identity in their 

countries of origin and Canada because their identities are not commonly acknowledged. Jessica 

compared the invisibility of her Indigenous identity in Canada and back in Peru:  

When I was applying for a job [in Canada] . . . I want to put Indigenous [when they ask 

where you are from] . . . if I want to say I am Indigenous and there is nothing, here you 

lose the category. . . Same as in Peru, if you say I am Indigenous because I want to. I 

want to be Chola. In Peru, they [people] question from what community do you come 

from. Where is your community?” Peruvian people say: “No. That is a lie [that you are 

Indigenous]. It’s because now it is popular, that's why you want to [be Indigenous]”.  

Jessica experienced the invisibility of her Indigeneity in both Canada and Peru. In Peru, the 

Indigenous identity is dismissed through scrutiny or homogenization. People question who has 

the right to claim Indigeneity, even though a significant part of the population in Peru has 

Indigenous heritage. Jessica shared how her Indigeneity in Peru is questioned based on the 

requirement that she be connected to her Indigenous community. Indigeneity is established by 

supplying proof that one comes from an Indigenous community instead of through ancestry. 

Essentially, Indigenous identity is centred on the community, including its lands. The way we 

connect to the community is the deciding factor in whether we are considered legitimately 

Indigenous. In this way, Indigeneity is place-based, which is also racialized. In the case of 

Indigenous Peoples from Peru, Indigenous identity is erased by claiming that we are all Peruvian. 

This erasure happens back home and once people migrate to Canada. The construction of 
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Peruvian identity is one of constructing a sense of shared identity or homogeneity; we are all 

considered Peruvian, regardless of our Indigenous heritage. Therefore, there is no difference 

between us. In Canada, Indigenous immigrants are identified as Latine or Peruvian, and, in this 

way, the diversity within Peru is erased. Homogenizing ethnicity in Canada happens differently 

because it explicitly minimizes the possibility of being from Peru and Indigenous.  

These discussions also happened with some of the participants in the study who talked 

about their experiences with their Indigeneity after migration and the stereotypes they face from 

the Latin American communities in Canada. Ely and his wife Jessica spoke about these issues. 

Ely stated: “they [Latin American people in Canada] wait for you to speak differently or leave in 

different ways. They assume that you will tell them how many llamas you have.” Jessica added:  

They expect that you are a poor person. Suppose you say that you come from a region 

where there are predominately Indigenous People[s], but you do not share that dressing or 

the accent [from the region] because the accent is different. In that case, you can 

recognize the accent instantly if someone speaks Quechua, but others like you and me, 

who don't have that accent, then you are told you are not Indigenous. The same thing 

happens with our friends [from Latin America in Canada]. You do not sound like a 

Peruvian [with an accent from the Andes]. And I say, how does a Peruvian sound? You 

sound more like you are from Lima [non-Indigenous person] but they don't say that 

exactly. So what exactly are you referring to [Elli is asking his friends] – a darker-

skinned person? Still, I am darker. I tell them that. They say no, I am not referring to that. 

But I understand that because we have these questions ingrained in us. 

Indigenous Peoples are constantly questioned about their Indigeneity and have to face 

stereotypes even within the Latin American community in Canada.   
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Another participant talked about her disconnection with Latin American communities as 

people assume she identifies with the general image of a Latin American person, forgetting that 

many people in Latin America have Indigenous roots and live lifestyles guided by their 

Indigeneity. Samay stated:  

In my work and artistic life, I don't work with Latin American people. I do not see myself 

reflected in the Latin American community. I grew up on my mother's side, with the 

Kichwa side. I have more in common with them [Indigenous Peoples] from here. Little 

things are understood [by Latin American people] as being general knowledge for 

everyone in Latin America. I say, no, my mom never did that. I have some general 

references because I also grew up in a Latine family [her father is Mestize], and I can 

pass as a Mestiza. That is a privilege. 

Samay brings to light the dominant views held by people who identify as Latin American and 

assume everyone shares similar beliefs, disregarding the various cultures in Latin America. In 

this manner, Indigenous immigrants end up experiencing intra-racial discrimination for being 

Indigenous. During these times, they also show agency in challenging discriminatory views 

imposed on them. 

To exalt Indigeneity from a trans-continental perspective, the people from the land (North 

and South) would need to start with mutual respect. However, there are multiple barriers to 

achieving this. As mentioned in the introductory chapter, there is much hatred amongst people 

from the South towards Indigenous heritage. There is also a lack of understanding of the 

adversities Indigenous groups face worldwide as well as the similarities that exist in Indigenous 

struggles. In the case of Canada, although there are many similarities between Indigenous 

Peoples from the North and Indigenous immigrants from the South, Indigenous immigrants are 
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uninvited settlers inhabiting Indigenous lands on behalf of the colonial state. Therefore, it is 

crucial that Indigenous immigrants understand their positionality before they can establish 

decolonizing relationships that involve collaboration and solidarity.   

Returning to the claim that there is a lot of hatred towards Indigeneity in the South, 

participants shared their views on Quechua people’s respect for their Indigenous heritage. Some 

of the participants talked about the disrespect towards Indigenous traditions back home. Rosa 

highlighted the need to learn about their cultures and not participate in their exoticization. Rosa 

also spoke about how Peruvians do not respect their Indigenous culture. She is basing her 

opinions on her experience as a teacher of primary students teaching traditional dance in Peru. 

Rosa stated:  

I always tell them . . .  We are going to present a Balicha dance from Cuzco.’ The 

students say, ‘We are going to wear this costume?’ I tell them, ‘that is not a costume, and 

no, that is a dress. Don't say costume, but dress.’ And I tell them, ‘don't say costume.’ 

Rosa critiqued the exoticization that Indigenous Peoples from Peru adopt. For example, calling a 

dress a costume erases the fact that Indigenous Peoples’ clothing is different than the dominant 

culture’s. Some Indigenous Peoples may not be aware that this is their regular dress and 

therefore call it a costume instead. However, by referring to Indigenous dresses as costumes, 

Indigenous Peoples participate in exoticizing their own traditions. Rosa calls for a shift in 

Indigenous Peoples’ relationships to their traditions to learn more about their cultural practices 

and to respect them. 

Similarly, Miguel argued for the need to respect one’s own Indigenous culture before 

trying to respect someone else’s. Miguel talked about gaining respect for your own culture by 

developing a relationship with it. He refers to Quechua immigrants living in Canada when he 
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states: “[you] have to go back to where you are from to find ancestral knowledge because it is 

not lost.” Miguel expressed hope in this journey to discover our own cultures and encouraged 

people to do so. Miguel’s call is to have Quechua immigrants learn to respect themselves and 

their culture first before being able to respect another Indigenous culture. He questions how they 

can respect other Indigenous cultures while not respecting their own Indigeneity. However, 

coming to respect their own Indigenous heritage can be a difficult process considering the 

discrimination in their homelands and Canada against Quechuas and other Indigenous 

immigrants from Latin America. Jennifer spoke about how discrimination against Indigenous 

heritage in Latin America made it difficult to connect with Indigeneity. Another factor that 

makes accepting their Indigenous heritage more challenging is the lack of Quechua communities 

in Toronto. According to participants, there are no formal Quechua communities, so Quechua 

people learn about each other informally, making it more challenging to meet other Quechuas. 

As discussed further on, when asked whether sharing Indigeneity with First Nations, Métis and 

Inuit people could strengthen their relations, Jennifer stated, “That depends on whether the 

Indigenous person identifies as Indigenous, because if they don't, then no. But if they identify as 

Indigenous . . . then yes.” Jennifer brings attention to the complexities of being Indigenous. Not 

everyone with Quechua heritage may identify as such or connect with their Indigenous 

community. Due to colonialism, Quechua people may not readily identify as Quechua. 

Therefore, for some it is essential to engage in a personal process of critical self-reflection (or 

reflexivity as mentioned earlier) in order to connect based on shared Indigeneity.  

Cárdenas González (2012) talks about strategies of emplacement when marginalized 

populations are displaced from their lands. Cárdenas González focuses on the displacement of 

Afro-Colombian populations and contests the idea that this "forced displacement has simply 
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disarticulated Afro-Colombians' ethnic identity and undermined their ability to make and defend 

their place in the world" (p. 165). Cárdenas González (2012) focuses on how Black people re-

route and establish new notions of being Black when they are displaced:  

What is perhaps different about emplacement at this particular historical moment is that 

self-conscious struggles to make and defend a place for oneself must be played out on a 

game board of global dimensions. Place-making is therefore … a statement about how 

one inhabits, moves through, and is connected to others all across the world. (p.168) 

Based on the concept of emplacement, displaced populations re-construct their identities "from 

this condition of dislocation” (p.198). If we examine the displacement of Quechua peoples from 

their lands and their migration to Canada through this concept of emplacement, we would centre 

how Quechua people settle and find a place in these lands and how they establish relations with 

others. All these factors would contribute to the re-constructing of Indigenous identities of 

Quechua people living in Canada.   

The ideal situation would involve rebuilding a relationship with one’s own Indigeneity in 

order to build relationships with other Indigenous groups. However, shared Indigeneity does not 

preclude obstacles. Non-Indigenous people can also connect with Indigenous Peoples without 

sharing an Indigenous identity, so for those immigrants with Quechua roots who feel that they 

identify more with their Peruvian or Latin American identities, there is still possibility for 

connection and relationship-building. Another route to building and strengthening our relations 

with First Nations, Métis and Inuit people includes acknowledging our settler identity. 
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Acknowledging Settler Identity 

As discussed in the previous chapter, not many immigrants to these lands now known as 

Canada have seriously considered their settler identity.29 Participants had not considered their 

ethical responsibility to engage in collaboration as settlers. This ethical responsibility is based on 

the relationships established through agreements such as the Two Row Wampum Belt and the 

treaties entered into by Indigenous Nations and the Crown. These agreements place ethical 

responsibilities on settlers/immigrants in these lands (Fortier & Hon-Sing Wong, 2019; 

Snelgrove et al., 2014; Tuck & Yang, 2012). In his reflections in Snelgrove et al. (2014), 

Corntassel states: 

Awareness of colonial realities . . . is a call for justice and the return of stolen 

lands/waterways to the Indigenous Peoples who maintain special relationships to these 

places. Ultimately, we are arguing for a responsibility-based ethic of truth-telling to 

identify and act upon new pathways to Indigenous resurgence. (p. 4) 

Corntassel claims that settlers need to have settler awareness, acknowledge the ongoing settler 

colonialism of Indigenous Peoples, and take on the ethical responsibility to support Indigenous 

Peoples’ justice, autonomy and self-determination.  

Indigenous and racialized authors have discussed the need to reflect on how immigrants 

and Indigenous Peoples can live in the same territories and the nature of the relationships they 

can build. Snelgrove et al. (2014) discuss the need for people to realize their position when 

entering lands that are not theirs (p. 5). They ask, “how do we carry our community 

consciousness and responsibilities with us even when we're not on our territories? When visiting 

 
29 I am using the word identity for the reasons explained in chapter one. As I stated, I acknowledge that it is a 

controversial term that some people may contest. Other alternatives that have been used instead of identity are 

positionality and status. 
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another Indigenous nation’s territory, as Cherokees and Indigenous nations, we carry our 

communities and sense of place with us” (p. 4).  

Snelgrove et al. (2014) argue that as immigrants move from their homes of origin to 

another place, they need to be made aware that they are settlers because there is still resistance to 

admitting “their roles and responsibilities” as settlers (p. 16). Corntassel (in Snelgrove et al., 

2014) discusses how some settlers may feel offended by this term while demonstrating its use in 

building settler-Indigenous relationships. Corntassel states:  

The most effective times I’ve used the term settler have been in spaces where folks are 

most resistant to it. And then it creates these tensions, but it also creates these great 

conversations about what is their role and responsibilities. (p.16)  

Using the word “settler” opens discussions on the implications of being a settler and their impact 

on Indigenous-settler relationships. Corntassel looks at alternatives to using the term settler: 

“using Indigenous words to describe settler relationships can help to re-center the discussion and 

potential action of solidarity back into the community” (p. 17). This alternative may take some 

time but may be more acceptable to settlers. Either way, there needs to be a focus on 

decolonization and changing settler-Indigenous relationships.   

Snelgrove (in Snelgrove et al., 2014) added that when we use the word settler, the focus 

needs to move to Indigenous Peoples. Otherwise, we are supporting settler colonialism. 

Snelgrove stresses “the importance of centering Indigenous resurgence” to break the ongoing 

cycle of colonization and guide decolonization (p. 17). Further, immigrants need to learn about 

place and land in relation to the Indigenous Peoples whose territories they are entering and the 

protocols they need to follow to make these relationships prosperous (pp. 4–5, 17). Similarly, 
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Green (2018) researched how to behave in other people’s lands as a guest by talking to various 

Indigenous teachers:  

The teachers all situated their teachings on responsibilities and respecting of protocols. It 

is expected that when in a new territory, one is to behave and learn the protocols of that 

territory. As Sakoieta told me, ‘When you are away from home, you accept the teaching 

even if it is not your teaching.’ The protocols of an individual’s Nation are not to be 

forgotten; however, it is one’s responsibility to learn and follow the protocols of the 

hosts. This creates a space where different Nations share teachings and build 

relationships as the Traditional person and new community share the importance of 

respecting protocols. (Green, 2018, p. 171)  

Green (2018) and Corntassel (in Snelgrove et al., 2014) show the importance of learning and 

respecting other Nations’ protocols, not as a choice but as an ethical responsibility. The 

challenge is how to respect these protocols when state institutions are intermediaries.  

The state intentionally misinforms and under informs immigrants about Canadian 

colonialism in order to maintain the state. There are discussions in the literature on the lack of 

awareness immigrants have of our complicity in colonialism and how this affects collaborating 

with Indigenous Peoples. As stated previously, De Costa and Clark (2011) urge newcomers to 

learn about the history, colonization of Indigenous Peoples, and ongoing violations of consent 

regarding their autonomy and lands. These realities need to be accounted for when addressing 

issues affecting Indigenous Peoples (p. 330). De Costa and Clark (2011) call settlers to be aware 

of our settler identity, which means knowing the history of the Canadian state and settler 

colonialism. Davis et al. (2017) criticize the current initiatives undertaken by immigrants to 

support Indigenous Peoples. Although they focus on bringing awareness to the situation of 
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Indigenous Peoples amongst settlers, they continue to be extensions of settler colonialism (p. 

398).  

Davis et al. (2017) conducted a study to identify initiatives taking place to address 

reconciliation and by May 2015, they identified more than 200 documented initiatives aimed at 

“transformation of settler consciousness” (p. 404). The initiatives ranged from “workshops, 

conferences and art exhibitions, to elementary school curriculum reforms and faith-based efforts 

toward reconciliation” (Davis et al, 2017, p. 402). Based on their observations: “very few of the 

initiatives address questions of land reclamation, reparations, Indigenous sovereignty and 

jurisdiction, or Canadian sovereignty on stolen Indigenous lands, a finding echoed in the 

research of Denis and Bailey with self-identified allies involved in reconciliation processes” (p. 

408). As Davis et al. state, the initiatives put in place to assist Indigenous communities are not 

offering the assistance that Indigenous communities are requesting (p. 407).  

Regan (2010) argues that racialized people need to recognize their settler identity and 

their occupation of Indigenous lands (p. 235). They need to question what this means regarding 

the responsibilities that racialized immigrants have towards Indigenous Peoples and their lands. 

In my view, recognizing our positions as settlers can be the beginning of forming more just 

relations. In our discussions, most participants had not previously addressed their settler position, 

and therefore, were unaware because of the systemic barriers placed by the government to make 

this knowledge not easily accessible. It is convenient for the state to not have allies supporting 

Indigenous Peoples and, in this way, the status quo is maintained. Most of my participants were 

therefore unaware of their responsibilities as settlers.  

Following are fragments of the discussions with participants regarding their settler 

identity. Before describing the participants’ points of view, it is important to recognize that 
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concepts such as settler identities and settler colonialism are very complex and more so when the 

discussion involves Indigenous immigrants. It will take time for Indigenous immigrants to fully 

understand their identities in this context. This research was an introduction to understanding 

how Indigenous immigrants are complicit in ongoing settler colonialism. It is unrealistic to 

expect some participants to move from ignorance to taking a clear, concise stand against a 

government that they previously understood as benevolent and responsible for improving their 

own quality of life. 

Elliana was aware of settler colonialism, but she identified settlers in past tense and 

distanced herself from them: 

[Settlers] were the ones that hurt them [Indigenous Peoples] . . . almost like the Incas 

[were hurt]. They [Spanish colonizers] hurt them [Incas] just the same. They did things to 

them [Indigenous women back home], and it made you feel sorry for them [Indigenous 

women back home]. If I put myself in their shoes [Indigenous Peoples from Canada], 

people from my country [Peru] should also come to support this country because I came 

here. They [Indigenous Peoples in Canada] helped us. Because my dad came here, and 

they gave him opportunities until now. And my little siblings came so that it would be a 

form of gratitude.  

Elliana agreed that immigrants need to assist the stewards of these lands because of everything 

we are receiving by coming to Canada. Elliana was aware that we have a moral responsibility to 

collaborate with Indigenous Peoples in Canada as immigrants. According to her, we should 

collaborate to show gratitude for what we receive. Elliana did not frame this as an obligation we 

have as settlers and that Indigenous Peoples are demanding. There was a lack of awareness of 

her settler identity and Indigenous teachings on host/guest responsibilities and rights. Within a 
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relationship based on concepts of hosts and guests, settlers are guests to these lands and, as such, 

need to act accordingly. 

Elliana recognized Indigenous Peoples as the caretakers and original people of these 

lands but still felt she owes the Canadian state for allowing her to migrate here. She appeared 

confused about the role of the Canadian state in the oppression of Indigenous Peoples. The 

participants showed confusion about the histories of Indigenous Peoples on these lands and how 

they are continuously affected by settler colonialism. Through our conversations, participants 

became more aware of the state’s role in settler colonialism, the realities that Indigenous Peoples 

currently live, and their own identity as settlers. This information translated into having some 

participants, such as Elliana, express a duty to support Indigenous Peoples. These participants 

stated that they owe a debt to the rightful caretakers of the land for allowing them to come here.  

Martin also struggled to incorporate this new information about the Canadian state with 

his new understanding of his relationship to Indigenous Peoples. He expressed gratitude for the 

Canadian government's opportunities and would like to collaborate with Indigenous Peoples for 

all that he has received. Martin stated:  

It is not the same as when you are in your land. Here the country welcomed you. It gave 

me all the things. I just had to study a course here, but I am already where I am [working 

and with a good salary]. I know there are Indigenous Peoples here. What is missing here 

is . . . information and then people collaborating on anything they can, right? This country 

gave me, and now I can also offer. Without any problem because I know that I have come 

from another country to grow, and I am growing. 

Martin accepted that since this country has offered him financial opportunities and other forms of 

wellness, he has a responsibility to collaborate. Although Martin was in complete support of 
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collaboration, he was unaware of who he should be in debt to. As mentioned in the previous 

chapter, he was unaware that the resources he is given are stolen resources or of his position as a 

settler. Before our conversation, he had not heard the word settler, let alone understood its 

implications. 

Other participants were aware of the abuse that First Nations, Métis, and Inuit people 

experience through settler colonialism but have not been exposed to the term settler. Samay 

stated:  

It's complicated. It depends on the conversations I have had with the Indigenous 

People[s] here. The term settler is different for [different] relations, no? The European 

immigration in Indigenous lands. It is different from the relationships of the Indigenous 

People[s] [from Canada] and [racialized] people from other parts of the world. Now it is 

the same, but they are different . . . When they talked about the relationship of settlers and 

Indigenous People[s], [I did not realize] it was about Indigenous (and settler) 

relationships, including me.  

Samay is trying to understand the implications of being a ‘racialized immigrant’ or a racialized 

settler, as she stated it. In this interview, she heard the term ‘settler’ used for racialized 

immigrants for the first time. Samay had not been exposed to the framing of racialized 

immigrants as settlers, having thought that the settler identity only referred to white people. Her 

previous understanding was based on conversations where Indigenous Peoples meant “white 

people” when using the word settlers. The language of settler colonialism is very particular and 

relatively recent. The term settler does crucial political work to underscore the ongoing nature of 

land, sovereignty and dispossession. However, it is not something that people may know even if 

they support Indigenous Peoples. 
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 Allies such as Samay, who are very knowledgeable of Indigenous Peoples and their 

culture and are strong supporters, may still not be familiar with the most recent settler-colonial 

language or discourses. This language mostly circulates within academic circles. Samay agrees 

with racialized settlers’ responsibilities as people living in stolen lands. At the same time, she 

sees Indigenous immigrants as sharing similarities with the Indigenous Peoples from these lands. 

As stated earlier, given the geopolitics of North/South relations, we could say that people from 

the global South share distinct but resonant experiences of colonialism, dispossession, economic 

exploitation, and racism, both globally and upon settlement in the global North. These distinct 

but resonant experiences may be making it more difficult for my participants to shift their 

identities to include their complicity in ongoing settler colonialism.  

As immigrants seeking to improve their lives by migrating to the Canadian state, this new 

information about ongoing settler colonialism likely troubled their relationship with the state. 

Most participants acknowledged that they are in debt to Indigenous Peoples as the rightful 

caretakers of the land while expressing gratitude to the Canadian state in the same statement, 

demonstrating their attempt to reconcile this new information with their experiences and 

identities.  

Looking through a lens of intersectionality, the oppressions of Indigenous immigrants 

intersect with their conflicting position as accomplices to oppression within a settler colonial 

state. An intersectionality model explains how “differences such as gender, race, class, sexuality, 

gender identity . . . lead to relationships of power and control that arise in every social location 

and are affected by both macro systems (institutional) and microsystems (individual and 

psychological)” (Ramsay, 2014, p. 456). The very same system that makes racialized 

immigrants, including Indigenous immigrants, accomplices to settler colonialism (macro system) 
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as they strive to fit into the Canadian state also creates the lack of power that people hold due to 

their racialized immigrant position (macro system) (Thobani, 2007, p. 95). Indigenous 

immigrants with minimal resources and power in their countries of origin look to the Canadian 

state as an opportunity for personal advancement (microsystem). In this way, their oppression as 

racialized and Indigenous is their motivation for (unknowingly) participating in settler 

colonialism. 

Indigenous immigrants risk not recognizing their complicity in settler colonialism by not 

considering their dual identity as Indigenous (oppressed) and settler (oppressor). This lack of 

consideration, intentional or not, can increase the chances of collaborating with First Nations, 

Métis and Inuit people in ways that actually support colonialism (De Costa & Clark, 2011). 

According to most participants, we need to collaborate based on gratitude. However, there is a 

difference between thinking that collaboration is a form of gratitude — voluntary and based on 

emotion — for what we receive and viewing it as an obligation based on our position as settlers. 

We need to collaborate because it is our responsibility as settlers (TRCC, 2015, p. 9); 

recognizing this responsibility can help establish just relationships with First Nations, Métis and 

Inuit people. Another way to strengthen relationships is by making spaces where both 

communities can share.  

Creating Spaces for Relations 

Participants talked about connecting with First Nations, Métis and Inuit people by 

forming Quechua groups and inviting them to participate. Casuncad (2020) supports the need for 

both groups to get to know each other. Recognizing the differences between racialized and white 

settlers is also essential to frame the types of relationships that can be established (p. 6). As 

Thobani (2007) explains, white supremacy is viewed as the difference in power amongst 
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racialized and white settlers. The relations between racialized immigrants and Indigenous 

Peoples are inhibited by white supremacy and the discriminatory systems it reproduces. 

Casuncad (2020) places the responsibility on governments to create programming that supports 

the connections amongst Indigenous and immigrant groups, particularly newcomers since they 

are unlikely to know Indigenous Peoples (p. 6). However, this expectation is problematic 

considering the state’s interest in maintaining colonialism. Casuncad discusses barriers to 

initiatives that support Indigenous and non-Indigenous relationships, such as the different 

priorities between municipalities and federal and provincial governments. As Casuncad explains, 

municipalities are faced with this challenge as they incorporate programs to strengthen 

newcomer and Indigenous relations.  

Usually, the federal government creates immigration policies that support newcomers to 

settle in Canada and municipalities have no choice but to follow them (Casucand, 2020, p. 8). 

Casuncad argues that municipal governments must change their institutional structures “to make 

long-term collaborative planning possible between Indigenous and non-Indigenous urban 

communities for a better-balanced surface of power relations” (Casuncad, 2020, pp. 7–8). 

However, municipal government’s focus on deliverable outcomes in project management 

becomes a barrier to Indigenous-newcomer relations. Goal-oriented (or outcome oriented) 

models are problematic in regard to initiatives that aim to strengthen relations. Further, there is a 

tendency to move away from doing so with communities because it takes a “long time to work 

with community members to identify the purpose and ultimate goals” (p. 9). Participants 

proposed an alternative to outcome-based projects during individual and group discussions. 

When the participants were asked about ways that Quechua people could move towards 

collaboration, some of them proposed having information sessions held in Spanish for Quechua 
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immigrants that would teach them about First Nations, Métis and Inuit people. According to the 

participants, information sessions would provide them with language-accessible information in 

familiar group settings, which would make information on First Nations, Métis and Inuit people 

more readily available. Building on this participant proposal, information sessions could also be 

offered in English for second-generation Quechua immigrants who may not speak Spanish.   

Wilson et al.’s (2015) study on an arts-based intervention with youth provides an 

example of how community level initiatives can build understanding, respect and relationships. 

Wilson et al. (2015) researched possible spaces to build community alliances by conducting a 

study with youth from the African Diaspora and First Nations, Métis and Inuit communities (p. 

76). They studied the “decolonizing potential of collaboration” between these two communities 

to address HIV (p. 77) through the creation of a collaborative mural representing their alliance. 

From the interviews with both sets of participants, the participants could “identify with the 

struggles of colonialism and marginalization experienced by youth from different communities 

and cultures” (2015, p. 87). Wilson et al. recommended this format of working together in a 

project to establish connections. Africa’s resonant experience with European/white colonialism 

creates a locus for the establishment of a shared experience with Indigenous Peoples. The 

resonant experiences allowed racialized people to form a unique connection with Indigenous 

Peoples. These youth connected based on shared experiences of racism and colonialism; it is 

unclear whether other forms of shared oppression and marginalization such as poverty could 

create similar connections.  

Furthermore, this HIV-focused mural opened dialogue on possible forms of collaboration 

(Wilson et al., 2015). During the group discussions, Indigenous participants made a few 

observations. They noticed how much racialized participants felt sorry for what was happening 
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to Indigenous Peoples. However, Indigenous participants expressed that they were not looking 

for sympathy, instead, they were looking for actions against these injustices. Both groups talked 

about their traditions and how they have used art as a way “to mobilize social movements, 

promote healing and challenge oppression” (p. 90). They talked about exchanging cultural 

knowledge on the topic of healthy sexual relations. Non-Indigenous participants also tried to 

understand the importance of land and nature for Indigenous Peoples through their stories. 

While this project did not centre on land, but on social experiences and shared histories, it 

did show a commitment to acknowledging these are Indigenous lands. African and African-

diasporic participants wanted to learn about the intimate connection Indigenous Peoples have to 

land and nature, as manifested through their artwork and stories. This interest was created 

through a project based on principles of contingent collaboration (Tuck & Yang, 2012). The 

relationship was established for the development of the mural and the research project instead of 

focusing on establishing long-term relations. Wilson et al. (2015) recognize that “such 

partnerships between Indigenous and African diasporic peoples are fraught with tensions, 

conflicts and contradictions that require decolonization in mutual respect of where communities 

are at” (p. 99). Following Tuck and Yang’s (2012) model for collaboration, these relations may 

continue until they stop working. At the same time, this allyship might also result in more secure 

and longstanding relations and land-based traditions and knowledge (Snelgrove et al., 2014). 

Without disregarding the tensions at the macro level, the two groups of youth formed intimate 

relations as they were “seeking ways of working together as a source of mutual empowerment 

and resistance” (Wilson et al., 2015, p. 97).   

Participants in my study likewise talked about forming groups and reaching out to First 

Nations, Métis and Inuit people to see if they would be interested in joining them. In the previous 
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chapter, I discussed participants’ suggestions to form relations with each other transnationally 

and do international exchanges to nurture collaboration, and participants also talked about 

forming relations between the two groups within Canada. For example, Rosa suggested:  

That should be done . . . to have a place to meet up . . . turn that into a discussion 

[between Quechuas and First Nations, Métis and Inuit] for the people who are interested 

because there are some that . . . are not interested. If we were to have a Quechua group to 

get together, we could invite them. 

Rosa called for Quechua people to create formal groups amongst Quechua immigrants in 

Toronto. Rosa recommended that these formal groups reach out to First Nations, Métis and Inuit 

communities. She realized that there is a possibility that some Indigenous Peoples are going to 

reject the invitation, as they may not be interested in forming relations with the Quechua people. 

She was advocating for long-term collaboration. In her invitation, Rosa was considering the need 

for the consent of Indigenous Peoples to take part in the group. She worded it as a matter of 

interest. Rosa was trying to understand the boundaries Indigenous Peoples may have when 

engaging in relations with immigrants. A few of the participants struggled to understand this 

position. According to Rosa, there needs to be greater intimacy to have closer relations and 

collaboration. She held the belief that greater intimacy will create solidarity, but this is not 

necessarily the case. Overall, Rosa and other participants may have been talking about cultural 

exchange rather than political solidarity when suggesting the formation of meet up-groups with 

First Nations, Métis and Inuit people. Therefore, the commitment to collaboration is not 

necessarily the main priority here.  

Sonia mentioned the need to have meetings where we exchange information and educate 

ourselves about each other. She stated, “maybe to have information nights. . . . Perhaps to show 
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the parallelism amongst these cultures and . . . be able to identify with each other a bit 

more.” Sonia specified the need to have activities where Quechuas and Indigenous Peoples from 

this land now called Canada could get to know each other. She believed that sharing Indigeneity 

could help form this connection (this point is further discussed later in this chapter). Sonia and 

Rosa both seem to be advocating that Quechua people do the work to enable these connections 

and invite First Nations, Métis and Inuit people to join. This invitation is based on a consensual 

model of relationality rather than one of demanding access. These meetings between Quechua 

immigrants and First Nations, Métis and Inuit people would involve learning about each other 

through information exchange. As these meetings would be based on a culture exchange, 

whether they would lead to political solidarity or collaboration in decolonization is unknown.  

Speaking of the feminist movement, Scholz (2009) argues that having an intimate 

relationship is not enough to form solidarity and collaboration. Scholz discusses the creation of 

political solidarity and its foundation as stemming from a “commitment by individuals to form a 

unity in opposition to injustice or oppression” (p. 205). This commitment to solidarity stems 

from a commitment to the cause, to “relations amongst members of the solidarity group, and the 

relationship between the solidarity group and the larger society” (p. 205). Scholz argues that 

merely focusing on the communities of women obscures the differences amongst them and 

ignores how women with more privilege engage in the ongoing oppression of women with less 

privilege. Similarly, resonant experiences of colonization have distinct dynamics and effects that 

do not erase the privilege Indigenous immigrants experience at the expense of the oppression of 

First Nations, Métis and Inuit people. This point does not take away from the fact that 

Indigenous immigrants experience various forms of oppression such as racism, classism and 

misogyny. In general, it is essential to acknowledge the commonalities and differences in our 
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oppressions and, to move forward, we need to make political connections, not just connections 

that explore our self-awareness of another group's suffering (Marso, 2006 in Scholz, p. 207).  

Shared experiences must be accompanied by political solidarity to effect change (Scholz, 

2009, p. 207). It is necessary to have a “change in consciousness brought about by our shared 

experience before uniting for collective change or political action.” (Marso, 2006 in Scholz, 

2009, p. 207). Marso (2006) calls for the need “to strike a balance between solidarity and 

sisterhood or shared commonality” (in Scholz, 2009, p. 207). In order to work collaboratively 

with First Nations, Métis and Inuit, Quechua immigrants need to strike a balance between 

building political solidarity and building intimate relations. As Marso states, “forming 

community based on our commonalities will not lead to political change” (in Scholz, p. 

207). Most participants believed that greater intimacy would create solidarity, but when 

participants were talking about relationships, they were not talking about solidarity.  

As Tiessen & Heron (2012) state, programs that involve some cultural exchanges are 

opportunities for personal growth for the people involved. However, these activities do not 

necessarily involve equal gains (p. 52). Tiessen and Heron (2012) explain that volunteers that do 

placements in third world countries gain more than the recipient countries where the programs 

take place. On these occasions, the placements and cultural exchange opportunities do not 

necessarily translate into political solidarity with the host countries (p. 50). Instead, volunteers 

claim to gain knowledge that was helpful to their original country of residence (p. 52). In the 

context of Quechua participants, a cultural exchange could improve relations and increase 

understanding, which may benefit the individuals involved, but it cannot be assumed that cultural 

exchange necessarily leads to political solidarity. Therefore, political solidarity and collaboration 

with Indigenous struggles must be seen as a moral obligation and not as a matter of choice or 
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confused with cultural exchange. However, this relies on Quechua immigrants deciding to 

engage in this process and understanding their relationship with First Nations, Métis and Inuit 

people within the context of ongoing settler colonialism, as settlers who have a moral obligation 

to the original peoples.  

During the interviews and discussion groups, we discussed multiple processes for 

strengthening the relationships of Quechua immigrants with First Nations, Métis and Inuit 

people. These included establishing closer connections, strengthening their relationships with 

their own Indigeneity to be able to honour another group’s Indigeneity, acknowledging their 

settler identity and the responsibilities attached to it, and creating spaces for Quechua immigrants 

to learn about First Nations, Métis and Inuit people. In order to implement these approaches in a 

respectful and meaningful manner, it is necessary to also engage in self-reflective approaches. 

Reflecting on Relationships with Indigenous Peoples 

Participants discussed engaging in self-reflection to build relationships with Indigenous 

Peoples in ways that honour their space and ways of life. In discussion, a few participants 

reflected on how the relationships between Indigenous Peoples and Indigenous immigrants could 

work. Amelia compared the relationship between immigrants and Indigenous Peoples to a 

romantic relationship. Amelia talked about the way that a relationship with a partner unfolds. 

When a couple begins to live with each other, they need to agree on how they would like to live. 

Amelia states: 

When you start a relation at home, between the two people who are going to unite, in the 

beginning, he is my love, takes me to the movies. . .. Later, the days go by. You see that 

the husband left the socks under the table or has a somewhat strange attitude. Then the 

spirit changes, you are always fighting and fighting, and you never come to an end. And 
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then come the separations. So, if you two speak from the beginning sweetly with love 

about what you expect [things can be different]. 

Amelia reminds us that we are engaged in a partnership; hence we need to communicate what we 

want from this partnership. However, unlike a romantic partnership, where both parties have 

equal power, settlers are guests on Indigenous lands within a settler colonial state. Guests enter 

without the consent of Indigenous Peoples since, at this point in time, it is the state that decides 

who enters these lands. This should not be the case, since these are not the lands of the state. 

Consequently, Indigenous immigrants are unaware of the rules and wishes of Indigenous Peoples 

and therefore need to learn about and adopt their rules and wishes for a relationship while 

learning to engage in a political solidarity with them.  

Sonia indicated that we need to communicate what we would like to see from our 

relationships with First Nations, Métis and Inuit people. According to Sonia, “They [settlers] 

need to think about their relations with Indigenous People[s] and know what they would like 

from these relations.” Sonia argued for settlers to know the purpose of these relationships to 

determine what steps we need to take to form connections. Sonia suggested that before going 

ahead and forming relations, including sharing groups, a planning phase is needed to determine 

their purpose. Having a vision is critical to guide the partnership, particularly when there is a 

history of oppression in allyship work carried out with First Nations, Métis and Inuit people. 

Interestingly, her use of “they” suggests that she did not include herself as being part of these 

discussions. This choice could be because some racialized immigrants, including Indigenous 

immigrants, do not see themselves as belonging to any group in Canada besides their ethnic 

group. They may not imagine that anyone would conceive of them as settlers and therefore, they 

do not participate in discussions about the relations between Indigenous Peoples and settlers. 
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Nonetheless, including Indigenous immigrants in these conversations is necessary to create just 

relations.  

Immigration Canada defines the relationship between immigrants/settlers and the state, 

disregarding their differences and emphasizing their allegiance to the state. However, as Green 

(2018) states, the difference amongst settlers can determine the type of communication and 

collaboration that is possible with Indigenous Peoples. For example, I assume that Indigenous-

settler groups such as Quechua would communicate and relate to Indigenous populations 

differently from white/European settlers because they share an Indigenous identity. This sharing 

of Indigeneity could lead to a potential collaboration. As settlers were brought here by the state, I 

recognize that it is not the work of Indigenous Peoples to take the lead on forming allyships with 

them. It is the work of the different settler groups to make each other aware of what Indigenous 

Peoples are asking from their relationships with settlers and respond accordingly to the positions 

and identities they hold. There are already agreements such as the Two Row Wampum Belt that 

outline some of the terms for settlers and Indigenous Peoples living together in Indigenous lands 

that can guide settlers in this process. However, this information was new or unknown to most 

participants I interviewed.  

Participants discussed ways to build relations through direct communication and 

awareness of the positions that Indigenous immigrants occupy on Indigenous stolen lands. 

Overall, Indigenous immigrants may not realize that to form relationships with Indigenous 

Peoples in the Canadian state, we first need to understand our own identity as settlers. However, 

some participants did not assume this identity, while some outright rejected it — indicating that 

this may be a difficult identity for Indigenous immigrants to adopt. While the concept of settler 

has its benefits as it opens up conversations about the role and responsibilities of settlers towards 
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First Nations, Métis and Inuit peoples, it could be argued that it is inadequate to impose this 

identity upon them. Having said that, building just relations for political solidarity requires 

understanding and accepting the existence of, and their complicity in, ongoing settler 

colonialism.  

Considering the implications of the settler identity means considering what a colonizer 

identity might mean for them; this is an identity directly in conflict with their own experience 

because, as some participants explained, they immigrated because they were themselves 

displaced from their lands. Some participants expressly rejected the identity of colonizer, which 

is implied by the word settler. However, as Thobani (2007) and Tuck and Yang (2012) argue by 

virtue of the structures of settler colonialism regulations, living on these lands reinforce its theft. 

Whether Quechua people see their immigration as a choice or not, their settlement on Indigenous 

People’s lands still has detrimental consequences to Indigenous Peoples because they are 

participants in state legitimacy and supremacy over Indigenous lands and people (Thobani, 2007; 

Tuck and Yang, 2012). Reflecting on a settler identity entails considering how settler colonialism 

affects Indigenous Peoples and our complicity in it.  

As we discussed forming closer relationships, participants and I also discussed how to 

engage in relationships of collaboration specifically. Although developing closer relationships 

and engaging in relationships of political collaboration are intrinsically connected, they are not 

the same. As mentioned earlier, forming intimate connections does not necessarily mean taking 

on the settlers’ responsibility to collaborate with Indigenous Peoples towards decolonization. In 

the following section, I focus on ways to build collaborative relationships.  
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Building Collaborative Relationships 

 A decolonizing lens that focuses on challenging the status quo and involves direct 

actions to challenge settler colonialism is necessary for building collaborative relationships 

between Quechua immigrants and First Nations, Métis and Inuit people. Based on Indigenous 

methodologies, participants and I discussed raising conscientization amongst settlers and finding 

ways they can take action and engage in advocacy work. Building collaborative relations would 

involve identifying steps for Quechua immigrants to collaborate with Indigenous Peoples from 

these lands now known as Canada. To engage in conscientization, I will use a model involving 

reflection and action as presented by Freire (1970a, 1970b). 

Conscientization 

In order to move forward with collaboration, participants talked about the need for 

settlers to have a level of conscientization about what is happening to Indigenous Peoples. Freire 

(1970b) coined the term conscientization to refer to “the process in which men [people], not as 

recipients, but as knowing subjects, achieve a deepening awareness both of the socio-cultural 

reality which shapes their lives and of their capacity to transform that reality” (p.27, in Lloyd, 

1972, p. 5). It cannot stay at a level of awareness, but it needs to involve a process of 

transformation. According to Freire (1970a), this level of conscientization is meant to involve 

reflection as well as action (p. 35). The knowledge that one obtains by realizing how social 

structures maintain oppression is the basis for the process of transformation. As it will be 

discussed later on in this chapter, participants such as Esperanza and Samay also talked about the 

need to raise awareness at governmental levels, so politicians know what is happening in 

Indigenous communities.  
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There are many pathways to transforming consciousness to collaborate with Indigenous 

Peoples within a decolonizing framework. As stated earlier, it needs to begin with a recognition 

that settlers are on Indigenous homelands, and their mere presence perpetuates settler-colonial 

practices (Davis, 2017, p. 410). According to Davis (2017), conscientization can involve the 

following: 

Building just and decolonized relationships with Indigenous Peoples, the land, and all 

beings. Engaging in an ongoing, complex, and dynamic process grounded in a lifetime 

commitment to Indigenous Peoples occurs at the level of the individual, family, 

community, and nation. (p. 402) 

To move forward, it is essential to denounce the oppression of Indigenous Peoples and urge for 

more conscientization from settlers. Chazan (2020) argues for the need to shift into a settler 

consciousness that acknowledges that the problem in Canada is a “settler problem” (p. 37) as 

opposed to an Indigenous issue. Under this conceptualization, ‘settler consciousness’ centres on 

addressing a settler problem. According to Chazan, this process involves “challenging settler 

ways of thinking, senses of entitlement, assumed belonging, and epistemological superiority, and 

ultimately altering colonial structures, infrastructure, and governance models” (p. 36). Shifting 

settlers’ consciousness starts to address the settler problem (p. 36). As we saw earlier, some 

participants inadvertently carry a sense of entitlement to accessing Indigenous Peoples and their 

cultures when trying to form relationships.   

Similarly, one of the critiques made by Jafri (2020) is that even though there have been 

cross-racial relations, including collaborative relationships between Indigenous and non-

Indigenous populations, settlers have formed these relations without challenging the status quo 

of colonial society (Jafri, 2020, p. 112). Jafri proposes raising consciousness of the need to refuse 
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the status quo. For instance, Jafri talks about using an Indigenous politics of refusal to come up 

with ways for racialized immigrants to partake within and at the same time oppose white settler 

societies (p. 111). Mohawk scholar Audra Simpson (2014) discusses politics of refusal as an 

alternative to having Indigenous Peoples seek the recognition of others, particularly the 

government. It is used as a “political and ethical stance that stands in stark contrast to the desire 

to have one’s distinctiveness as a culture, as a people, recognized” (p. 11). As Simpson explains:  

The ongoing conditions of settler colonialism have forced Kahnawa'kehro':non to take an 

offensive position not just against the settler nation, but in some ways against themselves. 

This position then manifests in calculated refusals of the “gifts” of the state, and in vexed 

determinations of “membership: and belonging in that state. (2014, p. 12)  

Simpson (2014) clarifies that this form of refusal differs from ethnographic refusal (p. 12). 

Ethnographic refusal consists of having researchers and participants refuse to share certain 

information and experiences in research settings.  

Similar to Simpson’s (2014) use of refusal politics, Jafri (2020) claims that “by refusing 

the state’s structures of social and cultural organization, practices of refusal enable the 

(re)production of new forms of community” (p. 113). In this way, refusal leads to more than just 

negating the status quo regarding settler colonialism; it opens up opportunities and “generates 

alternative forms of nationhood, sovereignty and belonging” (p. 111). However, as I stated 

earlier, raising consciousness is only the first step towards decolonization, and actions of 

collaboration need to be attached to consciousness-raising. The principles in the politics of 

refusal align with those guiding solidarity relationships between Indigenous immigrants and 

Indigenous Canadians. A politics of refusal means forming collaborations which the state does 

nothing to support. In general, there is state support for separation as opposed to collaboration. In 
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this case, the politics of refusal is about refusing the separatism of the state. Therefore, a politics 

of refusal for Quechua people could mean resisting the status quo where there is no space for 

collaboration and engaging in these practices. Raising consciousness and engaging in 

collaboration are part of the processes of engaging Quechua immigrants to collaborate with First 

Nations, Métis and Inuit people. Participants also talked about the need to have more 

conscientization of settler colonialism, its effects on First Nations, Métis and Inuit people and 

implications for settlers. Samay talked about the need for people to be conscious of the injustices 

settlers commit against Indigenous Peoples in Canada. She encouraged immigrants to take the 

initiative to learn about the issues that they are facing. According to Samay, this step was 

imperative to engaging in collaboration. In the context of selling arts and crafts, Samay 

encourages immigrants to be conscious of Indigenous Peoples' histories and ongoing oppressions 

when engaging in businesses with these communities. Samay stated: 

Initiative needs to be taken by people from other parts of the world; they need to take on 

this [social consciousness]. If there is no such kind of awareness, you cannot do that work 

[to sell arts and crafts with First Nations, Métis people and Inuit]. 

Samay highlighted the importance of immigrants learning about Indigenous Peoples and working 

with them with this awareness.  

Hugo talked about the need to have a general conscientization about the role of capitalism 

in oppression. Hugo called our attention to make more time to think and reflect on societal 

problems. He stated: 

 [This is] a moral call for those who believe in equal rights and opportunities for 

all. There should be empathy. Unfortunately, there are many barriers to these ends. We 

live in a society where there is not much time for contemplation or free time to reflect and 
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start thinking about our severe problems in society; we are overwhelmed by the need to 

make more money to pay for material needs here.  

Many Indigenous Peoples would challenge the idea that equality is the goal of decolonization. 

As original peoples that have stewardship of these lands, Indigenous Peoples ask for different 

rights than equal rights. Indigenous struggles consist of having rights to their lands and having 

autonomy and sovereignty over their people (Tuck & Yang, 2012; Snelgrove et al., 2014). When 

understanding Hugo’s comments, it is essential to acknowledge that he relies on Marxist 

philosophies such as Marx’s theory of alienation in the quotation above. 

Hugo talked about productivity, the need to make money, and how it has consumed 

people and made them lose their priorities and connection with themselves and others. As a 

result, settlers are motivated to disrupt Indigenous rights, autonomy and sovereignty to obtain 

more resources. The ambition for more resources overrules people’s morals leading to the 

ongoing colonization of First Nations, Métis and Inuit people. According to Marx, in this desire 

to produce, human beings end up alienating themselves, alienating from themselves. According 

to Marx 1844/1964), the more people produce, the more they become alienated from the product 

they produce. As the worker produces more, “the more his production increases in power and 

extent. The worker becomes an ever cheaper commodity the more commodities he produces” (p. 

42). With the power gained, “the object that labour produces, its product, stands opposed to it as 

something alien, as a power independent of the producer” (p. 42). In this way, the product 

becomes alienated from the producer. However, beyond the alienation of the worker to his 

product, there is alienation of the worker from himself:  

Estrangement [alienation of the worker] manifests itself not only in the result [product], 

but also in the act of production, within the activity of production itself. How could the 
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product of the worker’s activity confront him as something alien if it were not for the fact 

that in the act of production, he was estranging himself from himself? After all, the 

product is simply the resumé of the activity, of the production. So, if the product of 

labour is alienation, production itself must be active alienation. (Marx, 1844/1959, p. 44)  

This process of self-alienation happens as human beings aim to produce more. As human beings 

focus their lives on productivity, they become more distant from others, themselves and what 

they produce.  

According to Marxism, as humans end up alienating themselves by focusing on 

productivity, they become indifferent to other people’s oppression (Smith, 1937, in Marx, 

1844/1959, p. 21). Throughout the interview, Hugo talked about the alienation caused by 

productivity. Hugo explained how this phenomenon is seen more often as we distance ourselves 

from the processes involved in the production, including the materials used. In doing so, people 

disconnect themselves from what they produced and their “creativity,” which is the essence of 

humankind (p. 421). Consequently, work becomes alienating.  

People’s reliance on work and money alienates them from themselves and leads to 

alienation from others. I agree with Hugo that a focus on production is one of the causes of 

human alienation. As stated earlier, alienation and desire for production can lead to the support 

of settler colonialism. The need to acquire more land to extract resources can lead to supporting 

mechanisms of oppression against First Nations, Métis and Inuit people as sovereignty over land 

is one of the foundations of decolonization. Hugo called for more conscientization on how settler 

colonialism is exercised in order to engage in decolonization. Hugo argued that immigrants must 

remain accountable for how settler colonialism has transformed throughout history. Hugo also 

discussed settler colonialism using an invader and hostage analysis. He stated,  



 

 251 

What I see . . . from being invaders, they [immigrants] become hostages; and now they 

are claiming: “I am supporting you and you want rights? I am wanting to support you, 

and you don’t do anything [to support yourself]. 

Hugo critiqued the position that immigrants have taken against Indigenous Peoples. Besides 

being invaders and taking over these lands, they have moved to create a narrative where they are 

the victims and Indigenous Peoples are taking advantage. Hugo was uncovering the false 

narrative being created by immigrants and urged immigrants to reflect on the position they are 

taking to address this problem. A move towards collaborative relationships and allyship require 

immigrants to shift their conceptualization of who they are as settlers in these lands and what 

their roles and responsibilities are, and of who First Nations, Métis, and Inuit people are. As it 

will be expanded below, there would need to be a shift in how ‘support’ is being offered to 

Indigenous Peoples as it is presently seen as a favour instead of a right. Beyond conscientization, 

participants also talked about taking action towards collaboration. Although most of the 

participants did not use the word “allyship,” they talked about allyship. 

Taking Action Towards Collaboration 

According to a few participants, we need to determine how we can take action beyond 

needing to reflect on our position as settlers and the responsibilities that come with it. At times, 

taking action has been done through the concept of reconciliation and its subsequent 

implications. As mentioned in the previous chapter, The Calls to Action from the TRCC 

reiterates the need to collaborate. In these calls, Indigenous Peoples are demanding immigrants 

take action and support them in all sectors of society (TRCC, 2012). However, there has been 

little success implementing the Calls to Action (Jewell in Martens, 2019, n.p.). While Prime 

Minister Justin Trudeau described it as “a blueprint to reconciliation with Indigenous Peoples,” 



 

 252 

he has failed to implement these Calls to Action, including implementing the United Nations 

Declaration on the Rights of Indigenous Peoples (UNDRIP) (Jewell in Martens, 2019, n.p.).  

There seem to be a lot of Indigenous groups who essentially gave up any hope of 

reconciliation in response to the ongoing violence perpetuated by the construction of pipelines 

under Trudeau’s government (Brake, 2019; Canadian Centre for Policy Alternatives, 2016). Oil 

companies have invaded many Indigenous territories. As Arnie Jack of the Secwepemc Nation 

explains, the government has tried to gain the support of a few elected Chiefs that have given 

consent to pipelines disregarding the opinions of the rest of the community members from the 

territories. Jack explains that: 

Canada does not have a deed to Secwépemc (known in English as the Shuswap people) . . 

. Canada does not have the consent of our Shuswap Nation Elder’s Council to put a 

pipeline through our territory . . . agreements with leadership whose authority was 

established under Canada’s Indian Act do not equate to consent from the Nation. . .. You 

can stand up to all of the elected chiefs that you want and say that you have consent, but 

you do not have consent from the people on the ground. . .. What you did to the 

Unist'ot'en — that is a national disgrace. (In Brake, 2019, n.p.)  

Jack is voicing many Indigenous Peoples’ views towards Trudeau’s actions and policies. 

Trudeau’s actions illustrate how far we are from decolonizing the systems in place and fulfilling 

the Calls to Action. 

  Despite most participants being unaware of the Calls to Action, they discussed the need 

to take action when talking about collaborating with Indigenous Peoples. Samay spoke about her 

family’s ongoing participation in actions that support Indigenous Peoples in the lands now 

known as Canada. Samay stated:  
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I think it is necessary. It is necessary to have awareness and not only that but also to take 

action. I am lucky because I learned it from my mom and dad [to take action]. My dad 

has been in a position to be in solidarity with a group of Kichwa people from Otavalo, 

[participating] in the Okra crisis. I was in my mom's belly . . .  

Samay had the knowledge and the example of her family supporting First Nations, Métis and 

Inuit people. Other participants also had much to say about how to support Indigenous Peoples 

actively. Esperanza suggested that we could collaborate by supporting their arts and crafts and 

allocating a portion of our taxes to Indigenous populations and projects that benefit them. 

Esperanza stated:   

How can you support them? Maybe when they sell their merchandise? By buying it . . . 

We need to provide support . . . if they say for a project we need two million, then from 

the taxes, we can determine one part. You are cooperating through the taxes . . . that 

could be one way. 

Esperanza suggested cooperating in ways that rely on central state organizing, which is 

complicated because the central state supports settler colonialism. According to some 

participants, such as Elli, support could begin by forming partnerships between leaders from both 

groups, Quechua immigrants and Indigenous Peoples from these lands now known as Canada. 

Elli suggested that the leaders from these populations talk about how Quechuas could engage in 

advocacy work to support First Nations, Métis and Inuit people and form pacts to formalize these 

commitments. 

Collaboration can also be examined through the philosophy of the oppressed by Freire 

(1970a), introduced earlier on. Based on Freire's philosophy of the oppressed, oppressed people 

are the best positioned to understand oppression and fight for liberation. In Canada, the 
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oppression of Quechua and other racialized immigrants is connected to the oppression of First 

Nations, Métis and Inuit people. Suppose we assume that the dominant structures in place are 

oppressing not only First Nations, Métis and Inuit people, but also Quechua immigrants along 

with other racialized groups. Quechua immigrants would fight for the liberation of First Nations, 

Métis and Inuit people as well. However, fighting for freedom poses many challenges. 

According to Freire (1970a),  

 The oppressed, who have adapted to the structure of domination in which they are 

immersed, and have become resigned to it, are inhibited from waging the struggle for 

freedom so long as they feel incapable of running the risks it requires. Moreover, their 

struggle for freedom threatens not only the oppressor but also their oppressed comrades 

who are fearful of still greater repression. (p. 47) 

Freire identifies some of the fears people have and encourages them to overcome them to 

achieve their freedom.  

In this section, I examined ways collaboration has been discussed in Canada, i.e., through 

the Calls to Action. I discussed the participants’ views on the Calls to Action and their 

suggestions on how Quechua immigrants could collaborate with First Nations, Métis and Inuit 

people. For instance, participants suggested having Indigenous leaders from the South and North 

form partnerships. Based on Freire's (1970a) philosophy of the oppressed, I identified ways to 

frame collaboration as a way to freedom for everyone involved in the partnership. If we see our 

struggles as intrinsically linked, our fight for oppression benefits all the groups involved. Later 

on in this chapter, I discuss the process of forming collaborative relationships based on 

Indigenous teachings and the complexities involved. First, I discuss advocacy work and its 

implications.  
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Advocacy Work 

When participants discussed collaboration, most of them saw the need for immigrants to 

engage in advocacy and protests. At the same time, participants urged collaboration partners to 

consider the complexities involved, particularly for people with negative past experiences with 

these forms of collaboration. Davis (2007) has studied allyship work with the guidance of 

Indigenous Peoples in Canada. Davis states that settler colonialism and ongoing forms of 

oppression against First Nations, Métis and Inuit people need to be considered when forming 

allyship: “alliances and coalitions need to be entered into with awareness of the past and the 

present if they are to meet the mutual goals of their participants” (p. 114). These alliances need 

to address the normatively paternalistic attitudes of non-Indigenous people in order not to repeat 

them (p. 114).  

Schultz (2017) also discusses the need for settlers to collaborate with Indigenous Peoples. 

Schultz argued for people to engage in a “productive discomfort” that makes settlers reflect on 

how we are helping to maintain settler colonialism. In this journey, we constantly question how 

we can work towards decolonization in our everyday lives (p. 267). According to Schultz, a 

settler collaboration also involves a “productive comfort” that allows for the discomfort to 

become tolerable. We are making the discomfort tolerable; in this way, “discomfort and comfort 

may coexist” (Schultz, 2017, p. 269). Under this model, the settler moves to a “productive 

comfort” by taking on the information learned from reflecting on the discomfort as settlers and 

engaging in decolonization through everyday practices. In this way, settlers lie between comfort 

and discomfort (p. 271). Schultz encourages us to become comfortable with discomfort because 

feeling discomfort is the first step towards transformation. It allows us to question ourselves 

regularly on our implication in settler colonialism. As mentioned in the previous chapter, a few 
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scholars such as Casuncad (2020) and Chatterjee (2018) have called attention to the lack of 

education immigrants have on Indigenous Peoples’ struggles and how this creates barriers to 

forming respectful relationships. 

Participants also identified challenges in engaging in some forms of advocacy work, such 

as protests. Since protests are the conditions of allyship work that many participants were most 

acquainted with, our discussions centred on their participation in protests. Elli, who had come 

here originally as an international student, talked about his time constraints that did not allow 

him to partake in protests as he worked a lot. Elli talked about alternative work that he could do 

to collaborate. Elli stated: “I understand the purpose of the protests, and now I have no time. But 

there are different ways to collaborate. For example, speaking to our relatives in Peru [about the 

hardships that Indigenous Peoples in Canada experience].” Elli was aware of the lack of 

information people have regarding the situation of First Nations, Métis and Inuit people. 

Therefore, he identified the need to bring more awareness of these realities back to his country of 

origin. Similarly, some participants, such as Martin, advocated having more information for 

people outside the educational system. Having information sessions run by community centres 

where people could get a chance to learn about Indigenous Peoples so they could engage in 

collaborative work. Martin stated: 

The community centres have no information about them [Indigenous Peoples]. Where 

can I go and hear the info? Perhaps the community centres should be in charge of posting 

information because there is none. Right now, only because you are talking to me about 

the issue is that this information comes out. As you say, they are the first people to come. 

I always assume that they have to have the first preference because they are from here. It 
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should be like that. As we were talking about . . . we have invaded their lands. Because 

we are living a better life . . . we are choosing Canada. And they live here. 

Sonia also advocated for informing immigrants about what Indigenous Peoples need to facilitate 

advocacy work. She stated: 

I think there has to be an education for both and more closeness . . . but how . . . I would 

have to educate myself . . . know the needs . . . how I get into the reserves . . . I am not a 

social worker . . . I have to educate myself on what you need . . . if they tell me how to 

help, then I can do that . . . how to help. There would have to be an approach . . . but if I 

don't know . . . 

Sonia was trying to figure out how to learn more about Indigenous Peoples and their needs to 

assist them properly. Like other participants, Sonia raised a few issues connected to entitlement 

and consent. I do not think Sonia realized the protocols to be followed for immigrants to enter 

the spaces of First Nations, Métis and Inuit people. Sonia’s understanding echoed that of other 

participants. As mentioned earlier, some participants lacked awareness of the need to have 

permission to access these spaces and people. Some participants implied that if a non-Indigenous 

person is willing to work with Indigenous Peoples, they are entitled to do so. They dismiss the 

factors that need to be considered to work with Indigenous communities based on decolonizing 

approaches, such as considering local ethics of co-existence and histories of Indigenous Peoples 

and their impact on their present relations with immigrants. 

When discussing collaboration, most participants raised similar points focusing on the 

need to have more education on Indigenous Peoples and their experiences to engage in acts of 

collaboration. Samay spoke about the need to engage in advocacy work and encouraged 

immigrants to partake in these activities, including Indigenous immigrants. She also shared her 
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disappointments when carrying out activist work. Samay ran a group where she spoke to Latine 

immigrants about Indigenous Peoples’ histories and cultures. She expressed how difficult it was 

to have regular attendance in the group. Samay stated: 

There was also someone who was one of the most connected participants with the people 

from here [First Nations, Métis and Inuit] . . . and that frustrated me because there have 

been certain people in the Latin community who asked, “how can we get involved?” But 

at the moment [when there is a group to help us get involved], there is no one there 

attending. So, for me, that was like the end. I said, I can't do this. 

Samay reflected on her experience teaching Indigenous immigrants from Latin America about 

Indigenous Peoples in Canada and exploring ways to form allyships. Samay expressed her 

frustration, particularly about this person already connected with First Nations, Métis and Inuit. 

She expected them to have a stronger commitment to attending a Latine education group since 

the group's goal was to support Indigenous Peoples from these lands called Canada. The Latine 

communities’ overall lack of participation forced her to give up this project. Instead, she 

searched for other ways to collaborate with First Nations, Métis and Inuit people. It is also 

crucial to consider that lack of attendance does not necessarily mean lack of interest. There could 

be many reasons, as they will be described later in this chapter, why Indigenous Peoples are not 

participating.  

Participants brought up other complications related to advocacy work. Some participants 

talked about their hesitations in advocating for or engaging in protests to support Indigenous 

Peoples based on their past experiences with activism. Participants talked about how their past 

experiences advocating for their rights back home affected their future decision to engage in 

activism in general. Participants talked about fearing the possible criticism by the Latine 
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community over engaging in protests and other advocacy activities. The participants felt that 

they would be labelled radical and dangerous for engaging in this work. The pressure on 

racialized immigrants to fit the image of the exemplar national citizen (Thobani, 2007) may 

interfere with collaborating with Indigenous Peoples.  

Participants who lived through the years of the Shining Path in Peru had some 

reservations about participating in protests. As stated earlier, the Shining Path punished anyone 

who protested their actions (Degregori, 1991, p. 25). Similarly, the military took harsh measures 

against any public supporters of this extremist group (Degregori, 1991, p. 25; Mantilla Falcón, 

2006, p. 335). Sonia talked about these experiences of repression during the Shining Path and 

argued that they shaped people's views on speaking out publicly in protests. Sonia stated: “As an 

immigrant, you may fear to do activist work that will get you in trouble if you have a history of 

that.” Sonia wondered what other options there were to engage in collaboration. She 

stated: “With no places to meet, where can we start talking about collaboration?” Sonia is 

referring to a perceived lack of accessible organized movements involved in collaboration.  

Jessica, who also lived through the years of the Shining Path, explained her fear of 

speaking up in public spaces when she stated: 

I don't like to question political things on the train. Yes, because what if there is someone 

who listens to me and says something to me, and I do not want to have problems and 

argue on that issue. If we talk to a friend . . . In the subway, we talk about things that can 

be heard but not about intense things where someone has their point of view, and it is 

radical. And what if he [a passenger] has his point of view and insults me [for not 

agreeing]. 
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Jessica brings attention to the possibility of being attacked for expressing what may be 

considered a radical point of view. Indigenous struggles are normalized as radical and highly 

criticized because of that. Being Indigenous in Peru also made people a target of the Shining 

Path just as much as the military. Both parties aimed to recruit Indigenous Peoples for their 

support. Indigenous Peoples were more desirable because they were considered more disposable 

than Mestizes or privileged whites (Mantilla Falcón, 2006, pp. 323–324). In general, the 

traumatic circumstances that people may experience in their countries of origin and the negative 

labels associated with fighting for their rights may affect their engagement in activist work to 

support First Nations, Métis, and Inuit people here in Canada. Therefore, their experiences with 

advocacy and political participation need to be considered when discussing collaboration with 

Indigenous Peoples. As a participant also mentioned, other forms of engagement may be better 

suited for people experiencing the above circumstances. 

Another issue to consider when discussing activist work is the immigration status people 

hold. All the people I interviewed had status at the moment of our interviews. However, I am 

uncertain if they immigrated as refugees and then obtained the status or moved here with a 

landed status when they immigrated to the Canadian state. I had the impression that some of 

them came here as refugees fleeing the Shining Path. I did not enquire about how they came to 

Canada because I felt it was a very personal question about their lives, and they may feel I was 

invading their privacy. When they agreed to do the interview, they were not told that they would 

be asked personal questions about their status since that was not the focus of the interview. I was 

also concerned about the strong stigma against refugee people that may make participants feel 

uncomfortable sharing this information. However, during my analysis, I realized that their 

perspectives on my study topics are in part influenced by their immigration journey. For 
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example, if they came to Canada as refugees, engaging in protests and activist work that involves 

these formats may intersect with past experiences of oppression. As immigrants they may also be 

responding to the precarity of their position in Canada and the possibility of deportation (real or 

imagined) if they are arrested while taking part in a protest.  

Two participants spoke about coming to Canada with student status and the financial 

pressures they faced. Elli and Jessica paid international tuition fees for university, which meant 

they had to dedicate most of their time working to make ends meet. Even after they finished 

school and received their landed status, they had to work a lot to pay the debts they had 

accumulated while they were students. Jessica and Elli identified financial pressures as one of 

the reasons they have very little time to engage in more activist work. Therefore, lacking 

financial stability and having precarious citizenship status could both act as barriers to engaging 

in social action. In the next section, I expand on the barriers to collaboration with First Nations, 

Métis and Inuit people. Participants and I first discussed some of the barriers to forming 

relationships in general and then we specifically identified barriers to collaboration.   

Barriers to Forming Relationships 

One of the main barriers to forming relations involved Quechua participants feeling like 

outsiders disconnected from First Nations, Métis and Inuit people. Participants also perceived a 

lack of interest on the side of First Nations, Métis and Inuit people in forming relations with 

Quechua. Another barrier that will be discussed in this section is the complicated connection to 

their Indigenous roots that some Quechua people have as a result of colonialism and their 

journey of Indigeneity as discussed above. Colonialism has led many Quechua people to reject 

their Indigenous roots. Consequently, this disconnection may be a barrier to then use Indigeneity 

as a bridge to build collaboration and solidarity with Indigenous Peoples in Canada.  



 

 262 

Quechua Immigrants Treated as Outsiders 

As a barrier to relationship building, participants identified the label of ‘outsider’ given to 

them by Indigenous Peoples. Some participants felt that Indigenous Peoples grouped them as 

outsiders with the rest of the dominant settler groups. ‘Outsider’ in this context refers to being 

non-Indigenous to these lands, and therefore, they are outsiders to Indigenous communities in the 

Canadian state. However, some participants felt that they did not deserve this distinction. These 

participants rejected the ‘outsider’ label as they felt it was unfair considering the role that 

racialized immigrants played in building Canada; in effect, participating in the oppression of 

Indigenous Peoples through settler colonialism. As discussed in the previous chapter, some 

racialized immigrants want recognition for their contributions to the Canadian state 

demonstrating their alliance with the state while dismissing how this implicates them in the 

oppression of Indigenous Peoples. Their difficulty understanding how this position put them in 

opposition rather than alliance with Indigenous Peoples and therefore actually reinforced their 

position as outsiders created cognitive dissonance for participants. There is a contradictory 

consciousness in wanting recognition while disregarding how these contributions serve to 

oppress First Nations, Métis and Inuit people. Participants were consistently confused about how 

their actions and desire for acceptance by the state created a barrier to their full participation in 

decolonizing efforts; this complicated truth likely requires much more time to untangle and fully 

understand than participants had during this study.  

Some participants talked about their lack of knowledge of Indigenous Peoples and their 

histories, resulting in their support of colonialism. For example, Elli and Jessica talked about 

supporting laws and regulations that they thought collaborated with Indigenous Peoples. They 

did not realize that dominant systems establish structures and legislations to benefit the dominant 
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population, often at the expense of Indigenous Peoples. In our conversations, Elli began to 

question who they are helping when they are following the laws: 

When we got here . . . We know that Canada has its laws. We know that we have to 

follow the laws from here . . . Now I assume there are more laws about the Indigenous 

People[s]. It is not like before when there were only treaties. Now there must be more 

laws supporting the Indigenous People[s] from here. When we came here, we were 

already pre-determined what we had to do. You come here. You know that Canada has its 

laws. Amongst those laws, there are laws specific to certain groups. And that is how it is. 

We have to. 

Elli raised the point that before arriving to Canada he accepted that there were laws and 

regulations he needed to follow that were determined by the state. Immigrants know they need to 

follow the state’s regulations as a condition of their immigration. However, he began to question 

who immigrants are supporting when they follow the state’s laws and regulations. Prior to this 

research, he blindly accepted his role in Canada by following the law, not realizing that these 

laws are to the detriment of Indigenous Peoples. Elli’s testimony shows how immigrants come to 

Canada as part of the colonial project, unaware of how supporting the state contributes to the 

ongoing oppression of Indigenous Peoples and positions them in direct opposition to 

decolonizing projects. Therefore, autonomous community organizing, not connected to the state, 

is a more productive and straightforward path towards collaboration in decolonizing projects. 

Maria and Rebecca shared their confusion about whether they should be loyal to the 

government or Indigenous Peoples. They stated: “[we have] responsibilities [to Indigenous 

Peoples] and also need to work hand in hand to be able to help in the development [of the] 

country.” After our conversations, some participants debated whether it was the right choice to 
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follow Canadian laws. Most participants lacked knowledge on how the rules and all systems 

created by the Canadian state contribute to settler colonialism. They felt some loyalty towards 

the dominant society because it is the system that brought them here, they have benefited from 

the system, while also paying their share to it, and they have agreed to follow its laws. At the 

same time, they agreed on the need to collaborate with Indigenous Peoples, as they began to 

understand how Indigenous Peoples continued to be harmed by the state. Inadvertently, in their 

goal to become insiders to the Canadian state, participants become outsiders to Indigenous 

Peoples by participating in the settler colonial project.  

Participants also talked about how they were being treated as part of the white dominant 

settler population, despite not being white. Lee (2016) addresses the complicated position of 

racialized settlers in settler colonialism. Lee argues:  

Nonwhites share with Indigenous Peoples a violent history of displacement, segregation, 

dislocation, and internment enacted through racialized and gendered violence. They also 

share relations of kinship and friendship. Complexity, messiness, paradox and conflict 

mark these relations, as they do all intergroup relations constituted in colonizing 

conditions. (p. 20)  

Lee expresses the complexities that embody the relations between racialized and Indigenous 

Peoples. As stated earlier, many Indigenous immigrants have been colonized and, at the same 

time, are accomplices in settler colonialism. Therefore, Indigenous immigrants are in a different 

position than white immigrants. Casuncad (2020) elaborates on heterogeneity amongst 

immigrants and their experiences — they are not all the same. Simplifying the situation by 

ignoring the injustices experienced by racialized and Indigenous immigrants and placing them in 

the same category and with the same privileges as white immigrants will not move us towards 
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greater involvement in decolonizing projects (p. 6). The relationships between racialized and 

Indigenous immigrants, and the state and Indigenous Peoples is complex and has resulted in the 

complicated alliances referred to by scholars like Tuck and Yang (2012). However, these 

alliances are possible and there is room for racialized and Indigenous immigrants to navigate 

their complex position towards building alliances with Indigenous Peoples.  

Bhatia (2013) argues that solidarities between Indigenous and ‘aliens’ (referring to 

racialized immigrants) are not natural but are full of complexities (p. 45). Bhatia claims that 

there “are no automatic solidarities between ‘[Indigenous people]’ and ‘aliens,’ but that these 

relationships must be forged” (p. 32). The settler identity of Indigenous immigrants influences 

their relations with First Nations, Métis and Inuit people because they live on stolen lands. 

Indigenous writers have also asked themselves how to make sense of the position of racialized 

settlers living in the North (p. 46). Amadahy and Lawrence (2009) pose the question: “Where do 

racialized settlers fit in the vision of Indigenous sovereignty?” (p. 130). The authors 

acknowledge the need to consider the complexities in the position of racialized immigrants in 

relationship building. Amadahy and Lawrence urge grassroots Indigenous leadership to 

recognize the position of marginalized immigrants. “The disempowered and dispossessed from 

other parts of the world who were forced and/or coerced into being here on Turtle Island (a 

global phenomenon in which Canada shares culpability)” (in Bhatia, 2013, p. 46). Amadahy and 

Lawrence (2009) recognize that racialized immigrants and other immigrants may be 

disempowered and removed from their lands. They are in a different position than white 

immigrants who have not experienced these forms of oppression. According to Amadahy and 

Lawrence, First Nations, Métis and Inuit people need to consider the adversities racialized 

immigrants face in their plans for Indigenous sovereignty. In other words, Amadahy and 
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Lawrence are saying that when Indigenous Peoples plan for the futures of their people, lands, 

and sovereignty, which involves taking power back from settlers, they will need to consider the 

position of racialized immigrants, since many have also experienced colonization and 

oppression. 

Similarly, Green (2018) argues that when thinking about the relations between 

immigrants and Indigenous Peoples, there needs to be consideration of the events that have 

brought racialized immigrants to live in Indigenous lands. Green argues that some people may 

move to Canada because they had no choice: “slavery, exploitation, and colonial histories and 

current realities across the globe have impacted settlement and how the ‘original’ treaty makers 

engage with newer Guests” (p. 173). Green calls for acknowledgement of the hardships some 

immigrants have experienced and how the state regulations and laws guiding newcomers and 

settlers violate the treaties. According to Green, these regulations can be highly oppressive, and 

they stand in opposition to Indigenous Peoples’ beliefs. It would make sense to follow 

Indigenous guidelines to support these relations and move away from state involvement as much 

as possible. In the case of Indigenous immigrants, I see the challenge being that in recognizing 

the oppression of Indigenous immigrants and acting accordingly, which I see as necessary and 

urgent, Indigenous immigrants may lose focus and move away from their responsibilities. 

Therefore, it may not be a choice between one action and another, rather they are complementary 

actions that must be addressed simultaneously.  

The participants discussed the problematic position of Indigenous immigrants such as 

Quechua people. Some participants discussed the image of outsiders that Indigenous Peoples 

from Canada had of them and how they felt it created a barrier to forming relations. They felt 
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their experiences are more similar to Indigenous Peoples in the Canadian state than the white 

populations. Rosa stated:  

Well, they [Indigenous Peoples] interacted with them [white people] . . . but we have 

another vision of the Indigenous People[s] . . . so treat us in another way to relate in 

another way, to see how we can relate.  

In our discussions, Rosa highlighted that being treated as a white immigrant poses a significant 

barrier to Indigenous immigrants. According to Rosa, through these acts of invisibility, dominant 

societies and Indigenous Peoples may be enacting systemic discrimination and oppression by 

denying the injustices experienced by Indigenous immigrants. Rosa claimed that the denial that 

Quechuas are different from white people creates a barrier between the two groups. Indigenous 

immigrants may start distancing themselves from Indigenous Peoples in Canada if they feel their 

identity is misunderstood. In taking this position Rosa was placing the responsibility on the 

oppressed group rather than taking responsibility for her role in their oppression. However, the 

state has a key role in creating this division through its assimilation process as a mechanism of 

furthering the colonial project, in effect making racialized and Indigenous immigrants complicit 

in the ongoing oppression of Indigenous Peoples. 

One of the problems is that the racist colonial system that pushes for assimilation of 

marginalized people treats everybody as white or tries to make everyone whiter. Indigenous 

Peoples are concerned about their land and sovereignty being stolen from them by a machine that 

requires the ongoing settlement and creation of Canadian citizens loyal to the state, regardless of 

where they come from. In this case, although Rosa placed the responsibility on Indigenous 

Peoples for not having relationships with Indigenous immigrants, she also understands what the 

state does under the banner of liberal multiculturalism. For example, by treating everyone the 
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same and trying to assimilate them to the dominant culture, the needs and experiences of 

Indigenous immigrants become invisible. 

Rosa illustrated a tension between having Indigenous immigrants blame Indigenous 

Peoples from these lands for not wanting to get close to Indigenous immigrants as they are 

considered white immigrants. At the same time racialized immigrants, including Indigenous 

immigrants, are treated by the Canadian state as white people and expect them to assimilate to 

dominant society. In some way, Rosa duplicated the invisibility that Indigenous immigrants 

experienced from the government. Rosa and other participants did not consider Indigenous 

Peoples’ needs and experiences in collaboration discussions. Perhaps this is the result of having 

discussions that did not include First Nations, Métis, or Inuit people. It may be unrealistic to 

expect Quechua immigrants consider the needs of First Nations, Métis and Inuit people when 

they were not represented in these discussions. These actions are resonant of other instances of 

Indigenous Peoples being depicted as “Canadians” or held responsible for how Canada has 

treated them or seen them. For example, as I mentioned above, participants initially thought that 

following Canadian legislation was respecting Indigenous laws without realizing that Canadian 

laws were imposed on and used to oppress Indigenous Peoples.  

Hugo also had difficulty accepting that Indigenous Peoples might see immigrants as 

outsiders. He urges First Nations, Métis and Inuit people to depart from these discourses because 

“nationalism” only leads to more divisions worldwide:  

Now I believe that these ideas manifest themselves with nationalism . . . this is a way to 

sustain nothing, it is just a way to have us in conflict . . . they [Indigenous Peoples in 

Canada] know that they have no reason to [say this] . . . 



 

 269 

As mentioned in the previous chapter, in Hugo’s opinion, there is no reason for Indigenous 

Peoples in Canada to keep immigrants at a distance since immigrants have contributed to 

building the Canadian state. Hugo demonstrated his acceptance of the colonial state’s legitimacy 

by implying that the state and Indigenous Peoples have shared main interests. 

It is also true that his prescription for a way to counter colonialism and capitalism erases 

the specificity of First Nations, Métis and Inuit people's experiences, suggesting that everybody 

should be considered equal and similar in their resistance to the state. Hugo believes that we 

must overcome internal differences to be united against the oppressors. This way of thinking 

erases the difference between decolonization, which is what Indigenous Peoples are fighting for, 

and equal rights within the state, which is what racialized immigrants are fighting for — two 

very different goals. Hugo’s statements demonstrate a lack of knowledge of the place that First 

Nations, Métis and Inuit people hold in the ongoing history of colonization in Canada. Assertions 

that immigrants built this country directly contradict notions of Indigenous sovereignty and 

decolonization.  

The underlying assumption of this research is that there can be solidarity based on shared 

histories of colonialism while acknowledging that these experiences are also different. Hugo 

demonstrated diversity within Indigenous immigrant populations’ understandings of these 

relationships and the importance of not assuming alliances are inevitable based on a shared 

identity of Indigeneity and shared history of colonialism. Overall, participants felt that they were 

treated as outsiders. Some of them had strong opinions about this treatment as they thought these 

attitudes were not helpful to forming collaborative relations; they also erroneously felt their 

contribution to the Canadian state earned them status as insiders. Amongst these groups, there 

was little awareness of how cooperation with the development of the Canadian state did not 
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benefit Indigenous groups. There was also limited understanding of the differences amongst 

Quechua immigrants and First Nations, Métis and Inuit people that needed to be acknowledged 

to establish collaborative relations. I believe the existing complexities do not cancel out that 

these two Indigenous groups from the North and South have resonant experiences such as 

colonialism, annihilation of their cultures, genocide, imperialism and exploitation by multi-

national and transnational companies. At the same time, they share agency shown through 

projects of cultural resurgence, resilience and ongoing efforts to stand up against operations from 

transnational companies. Sharing all these experiences can contribute to strengthening their 

relationships. However, even with these resonant experiences, participants still need to do work 

in order to build alliances with First Nations, Métis, and Inuit people as their very presence on 

this land makes them automatically complicit in the ongoing colonization of Indigenous lands. 

Another barrier to collaboration and solidarity involves Quechua people’s connection 

with their Indigenous identity. It is stated above that for Quechua immigrants to collaborate with 

First Nations, Métis and Inuit people, they need to first connect with their own Indigeneity.  

However, respecting one’s Indigenous heritage can be particularly difficult when the country 

they come from does not. In fact, the person might want to leave their Indigeneity behind, partly 

because of the hatred towards Indigeneity experienced back, as discussed earlier in this 

dissertation.  

As Soria Choque (2009) argues, the colonization of the Quechua people established a 

pervasive self-hatred amongst Indigenous Peoples, particularly towards their Indigenous heritage 

(Soria Choque, 2009, p. 88). In South America, the Mestizaje project and the stratified divisions 

it brought based on one’s closeness to Indigenous heritage and distance from European heritage 

continued after the independence of Latin America during the 1830s. Most colonizers left, but 
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the ‘colonialism of the mind’ had taught Quechua and Mestize people to believe they occupied a 

lower status (p. 31). In countries with high Quechua/Kishwa and Mestize populations, colonial 

mentality and structures continue to denigrate Indigenous ancestry. Instead, they force the 

assimilation of Indigenous Peoples into white society. Although the percentage of white people 

is minimal in countries with Quechua populations, the white/colonial mentality is encouraged 

mainly by Mestizes, who believe in the superiority of European ancestry. Since Mestizes have 

become the largest population in Latin America (Soria Choque, 2009, p. 88), they can create 

detrimental barriers. It is important to highlight that not all Mestizes act in discriminatory ways 

towards Indigenous Peoples. Furthermore, Latine communities in North America continue to 

perpetuate racism and prejudice against Indigenous immigrants. As Barillas-Chon (in Blackwell 

et al., 2017, p. 128) explains, once racialized immigrants, including Indigenous immigrants, 

move to Canada, they have difficulty connecting with who they are. Depending on age, 

Indigenous immigrants experience different challenges to their Indigenous heritage and identity. 

Barillas-Chon argues that: 

Racism and prejudice against Indigenous Peoples [from Latin America] by mestizos and 

Ladinos are exemplified by the recent anti-hate speech campaign aimed at Latino youth 

who had been bullying their Oaxacan peers in the city of Oxnard as well as in other parts 

of California. (p. 128) 

In this case, an intersectional analysis offers a more detailed view of the challenges Indigenous 

immigrants may experience. It is not only anti-Latine xenophobic racism from non-Latine people 

in North America but also anti-Indigenous colonial racism from Latine communities. To add to 

this complexity, Indigenous immigrants are “settlers in other Indigenous Peoples’ lands” 

(Blackwell et al., 2017, p. 128). All these factors complicate the migration experience for 
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Indigenous Peoples who were once marginalized in their own countries but are now indirectly 

contributing to the marginalization and ongoing colonization of Indigenous populations here. In 

summary, some of the participants’ perceptions that they are considered outsiders by First 

Nations, Métis and Inuit people and that First Nations, Métis and Inuit people do not want to 

form relations with them are barriers to collaboration. Although these are not barriers to 

collaborative relations per se, they are barriers to forming relationships that would affect the 

possibility of collaboration. In the following section, I specifically discuss the barriers to 

collaborative relationships. 

Barriers to Collaborative Relationships   

In this study, barriers to collaboration involve the discrimination faced by Indigenous 

immigrants for being racialized and, at those times when their Indigenous identities are 

recognized, for being Indigenous as well. Participants identified barriers related to the 

discrimination experienced by racialized immigrants in general from white people and Western-

based systems and also, as pointed out earlier, the dominant discourse within the Latin American 

context undermines Indigenous and African-descendant identities /cultural heritage. Other 

barriers discussed were personal discomfort in collaboration, systemic forms of discrimination 

against First Nations, Métis and Inuit people, and stressors in the lives of Indigenous immigrants.  

Effects from the Discrimination of Racialized People 

Participants argued that it is challenging to offer support and fight alongside Indigenous 

Peoples from Canada when you are discriminated against and face the barriers of dominant 

systems of oppression. The challenge in addressing this barrier is to relate the forms of 

oppression that First Nations, Métis and Inuit people and Quechua immigrants face and consider 

the different layers of oppression each population experiences based on their identities and social 
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locations. As discussed in the previous chapter, racialized people’s anti-racist activism tends to 

work within the framework of the Canadian state in order to access rights and this approach 

inadvertently supports the ongoing dispossession of Indigenous Peoples (Thobani, 2007, p. 74). 

Between trying to be considered equal citizens and being marginalized for their racialized 

immigrant identity, racialized immigrants tend not to recognize their role in colonialism. They 

may choose to remain silent against the injustices stemming from the colonialism of the 

Canadian state (Thobani, 2007, p. 16). Thobani highlights how the precarious power of 

racialized immigrants contributes to their role in settler colonialism.  

 Snelgrove et al. (2014) highlight that a lack of accountability from settlers makes it 

difficult for First Nations, Métis and Inuit people to trust them. According to Snelgrove et al., 

settlers must be accountable and trustworthy to move forward with solidarity and collaboration 

(p. 19). Tuck and Yang (2012) also discuss how racialized immigrants position themselves or 

make “moves to innocence.” The authors call attention to claims by racialized immigrants that 

“we are all colonized” (p. 17) as a way to avoid their current complicity in the colonialism of 

First Nations, Métis and Inuit people. Tuck and Yang recognize that racialized immigrants might 

have experienced colonialism in their homelands however, they argue that “calling different 

groups ‘colonized’ without describing their relationship to settler colonialism is an equivocation” 

(p. 18). These moves to innocence prevent racialized immigrants, including Indigenous 

immigrants, from accepting their settler position in Canada and the responsibilities that come 

with it. Therefore, accepting Indigenous immigrants’ complicity in settler colonialism is essential 

for decolonization.  

Chatterjee (2018) studied how the government recruits and exploits racialized immigrants 

for their labour as part of ongoing settler colonialism. Chatterjee explored migration and labour 
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exploitation and how these two processes make up the critical political-economic foundations for 

settler nationalism. Chatterjee claims that labour exploitation is used for the “expansion of settler 

colonial property” (p. 3). Likewise, participants also discussed the Canadian state’s lack of 

appreciation of their skills and questioned how they could collaborate from their subordinate 

position. 

Recently, some attention has been placed on the systemic discrimination of racialized 

immigrants, including Indigenous immigrants. The US began to include “the new ethnoracial 

census category “Hispanic American Indian” allowing Indigenous Peoples to be distinguished 

from the umbrella referents “Latino” and “Hispanic” (Delugan, 2010, p. 89). The city of San 

Francisco has become one of the places that Indigenous communities in the US settle. At local 

and national levels, the government of San Francisco has also recognized the presence of Latin 

American Indigenous immigrants and acknowledged their knowledge concerning Indigenous-

related issues (Delugan, 2010, p. 89). For example, the city of San Francisco’s Human Rights 

Commission working group was reviewing the status of Native Americans in San Francisco and 

the issues affecting them. Indigenous immigrants from Central and South America were part of 

the discussions as they were included under the umbrella of Native Americans. San Francisco 

has also been the hub for:  

The International Indian Treaty Council, formed in 1974 by the American Indian 

Movement. The Treaty Council is accustomed to long-distance advocacy for people 

throughout America. The widespread activism generated around the 1492 quincentenary 

was a tremendous catalyst for its efforts to network Indigenous People[s]. (Delugan, 

2010, p. 89) 
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The International Indian Treaty Council carries out events in San Francisco that support the 

various Indigenous populations across North, Central and South America and tries to form 

networks and relations with them (Delugan, 2010, p. 89). Indigenous immigrant communities 

have also tried to strengthen their communities and form relations with Native American people. 

As Indigenous Latin American communities strengthen, they are better prepared to form strong 

ties with Native American organizations and support each other (Delugan, 2010, p. 90).  

According to Delugan (2010), recognition of shared Indigeneity creates more 

opportunities for collaboration. However, there are mechanisms put in place by the Canadian 

government that make creating a shared identity more difficult. One of the participants, Jessica 

suggested that the state uses racialized immigrants for employment and, in the process, places 

them in opposition to First Nations, Métis and Inuit people. In this way, racialized people, 

including Indigenous immigrants, may end up taking up the jobs of First Nations, Métis and Inuit 

people, contributing to their oppression. 

Participants also spoke about how the state devalues their skills, making it more difficult 

to obtain financial security and negatively affecting their personal resources for collaboration. 

For example, Olinda feels less valued here than in Peru, where she could do more things with 

less education. Olinda stated: “In my country, I could work selling fruits, cooking, [but] because 

I am not a professional, I am nothing [here]. But in that way [back home], I can make ends meet 

in my family.” Olinda described how her opportunities to work in Canada are reduced because 

the requirements for various enterprises are stricter than back home. Devaluing her skills and 

restricting her ability to generate income present barriers to Olinda’s belief in her ability to 

collaborate with Indigenous populations here. Still, Olinda tried to develop ways to collaborate 

with Indigenous populations and support them. Olinda stated:  
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Indigenous People[s] have to be respected because it is their country. In order to support 

[them], I don't know what I would do. If they tell me there is an older woman that I have 

to take care of for a day I do it . . . because she is giving me the space, a place to be with 

my children, and that is the way that would be the only way because another way I could 

not help, I would do that as a way of thanking them. I can go to visit Indigenous 

People[s] and volunteer with them. I could go to Indigenous People[s] to meet them and 

support them. 

Olinda shows her vulnerability in the Canadian workforce due to her lack of professional 

credentials. She expresses her lack of confidence in her ability to help Indigenous Peoples 

because she feels that she has little to offer. Olinda’s experience shows that it is crucial to 

acknowledge Indigenous immigrants’ barriers when considering their collaboration. In the case 

of Olinda, she feels her skills are not helpful in Canada. Still, she recognizes that her 

vulnerability does not take away her accountability for being a settler in these lands now known 

as Canada and advocates for respect for and collaboration with Indigenous Peoples.  

Immigrants’ power and value (or lack of) in this country play a role in their collaboration 

with First Nations, Métis and Inuit people. As Chatterjee (2018) states, there is a hierarchy of 

racialized immigrants’ skills, and they are treated accordingly. Participants also expressed that 

they had very little power to advocate for Indigenous Peoples. When I asked participants what 

would have to happen for Quechua immigrants to collaborate with Indigenous Peoples in 

Canada, Esperanza stated: 

To turn the page . . . someone has to die or something bad needs to happen. Humans 

would need to have the ability to have a vision . . . [know] what is happening to the 
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Indigenous People[s] and raise it with the government . . . because we as immigrants, 

what can we do? If they [the government] will not listen to us, we can't do much. 

Esperanza calls attention to the cruelty Indigenous Peoples face in these lands now known as 

Canada. One of the many examples is MMIWG2S as discussed in the second chapter. Esperanza 

raised the point that even if immigrants like her, racialized and Indigenous, want to help, their 

ability to affect change at government levels is limited. Esperanza argues that the injustices 

Indigenous Peoples experience requires change at higher levels. As stated by Thobani (2007), 

racialized immigrants, in their position as others, find it challenging to advocate for others 

because of the oppression they face from ‘nationals’ and their desire to gain more rights in their 

position as oppressed people. However, she also says that while experiencing oppression makes 

it difficult to engage in actions due to fewer resources (time, financial, political agency), the 

belief that their own oppression is separate from the oppression of First Nations, Métis and Inuit 

is a perceptual barrier (Thobani, 2007). For instance, the YWCA has taken a stance and offered 

many opportunities and recommendations for non-Indigenous people to engage in everyday 

activities to support MMIWG2S (Kwan, 2021). The assumption that the oppression that First 

Nations, Métis and Inuit experience is beyond what racialized immigrants, including Indigenous 

immigrants, can help with becomes a barrier to collaboration. From this point of view, 

collaboration cannot take place. Another barrier to collaboration that participants discussed was 

their discomfort with engaging in this process. 

Discomfort in Collaboration 

As participants and I talked about their settler identity and collaboration with First 

Nations, Métis and Inuit people, they questioned how this collaboration might happen. A few 

participants thought that Indigenous Peoples would reject them if they attempted to collaborate 
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due to their role in settler colonialism and that this would cause them discomfort. Participants 

and I reflected on what it may mean to be a settler for them. Some participants expressed 

discomfort or shame with being involved in the settler colonialism of Indigenous 

Peoples. Recognizing these challenges settlers have, Davis et al. (2017) advocates that 

immigrants partner with First Nations, Métis and Inuit people in decolonizing efforts. Davis et al. 

(2017) examines the discomfort of settlers with their settler identity and their role in settler 

colonialism (p. 406). The label of ‘settler’ can be deeply discomforting. At times, people become 

defensive about being labelled ‘settlers.’ According to Davis et al. (2017), settlers, assuming they 

are aware of their settler identity, may become defensive if they have not yet moved on from the 

‘shame’ attached to a settler identity and settler colonialism (p. 402). In this case, shame is 

portrayed as an emotion that paralyzes us; therefore, we need to move away from it. According 

to Davis et al. (2017), “we understand the transformation of settler consciousness to be an 

uncomfortable but necessary first step” (p. 402). In this context, shame can carry some positive 

aspects. Shame can make us defensive, but it can also make us reflective, as it has been used in 

Indigenous restorative justice literature, suggesting that shame is at least potentially 

transformative (Sinclair, 2021, p. 6). Focusing on how people are affected by their settler identity 

becomes questionable when it results in privileging comfort over the ongoing oppression of 

others — requiring overcoming bad feelings before having any agency or accountability. Regan 

(2010) explains that settlers prefer to deny their complicity in settler colonialism than oppose 

settler colonialism. To do so appears to be more challenging for settlers (pp. 83–110). Regan 

urges settlers to address their discomfort for collaboration and move forward with reconciliation. 

Watson (2020) speaks of the discomfort settlers experience in connection to the abuses 

Indigenous Peoples faced due to colonialism (p. iv). According to Watson, if there is no 
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recognition of the abuses perpetrated against Indigenous Peoples, the Calls to Action cannot be 

carried out. Moving forward, Davis et al. (2017) argue for anti-racist practices that embrace a 

“pedagogy of discomfort” (p. 400). Schultz (2017) argues that although a politics of discomfort 

is helpful, “too much discomfort” (p. 267) may stop people from moving forward. Schultz’s 

focus on quantity, i.e. “too much discomfort,” may not necessarily be the best approach. For 

example, when we are “too ashamed” of the ongoing colonial violence, we do not necessarily 

stop from acting. Instead of focusing on quantity, the focus could be on the type of discomfort 

that settlers experience—whether we experience a form of shame that motivates us rather than 

stops us from acting. Either way, the main issue is that these experiences are barriers to 

participation.    

Schultz (2017) argues that settlers need to accept and explore their discomfort as they 

learn about their complicity in settler colonialism and our position as accomplices. At the same 

time, Schultz suggests that discomfort alone may not necessarily lead to change. Discomfort 

needs to come with an added commitment to care. Schultz proposes the term “settler ally” (p. 

268) as an essential component of settler identity. It helps Indigenous Peoples in Canada and 

settlers move “towards imagining each other in relation with one another” (p. 269).  

Participants point out their hesitancy to engage in collaborative relations with Indigenous 

Peoples based on the lack of history of their interactions. In the conclusion, I discuss what could 

be some ways to get this work started. For example, having knowledge exchange groups where 

Quechua people and First Nations Métis and Inuit people meet and share space to learn about 

each other. As stated earlier, Rosa shared wanting to invite First Nations, Métis, and Inuit people 

to gatherings but worried they might not be interested. Other participants were also aware that 

Indigenous Peoples might not be interested in such collaborations. Olinda justified the possibility 
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that First Nations, Métis and Inuit might not want to collaborate based on the disrespect they 

experience: 

Indigenous People[s] [from Canada] are not respected. They won't be supported, right? . . 

. Indigenous People[s] are not being respected. They [settlers] are doing a lot of [harmful] 

things to them. . .. Right now, there is no union. 

Olinda argued that the lack of respect towards Indigenous cultures from non-Indigenous 

populations makes it challenging for Indigenous Peoples in these lands to form relations. 

Although Olinda does not consider herself Indigenous from these lands, she describes settlers as 

a group to which she does not belong. Based on these segments of their interviews, Rosa and 

Olinda appeared to be self-reflecting and learning about their complicity in settler colonialism 

and what to do about it.   

Samay, the participant who had the most involvement in activist work with First Nations, 

Métis and Inuit people, talked about how engaging in collaboration with these groups may 

provoke discomfort for immigrants/settlers. Samay recommended that people persist in offering 

support and working through the discomfort. Samay claimed that being willing to provide 

support is critical in collaborative relations with Indigenous Peoples. She stated: 

You have to go through that uncomfortable point and persist in not giving up. Keep 

supporting. Stay, stay. Not giving up. Keep going. Keep supporting. It doesn’t matter 

what they tell you. Always be there. And because not all of them do it [reject you]. There 

are people who feel uncomfortable and treat you in a certain way. But some people also 

don’t. [Some Indigenous Peoples] invite other people to get involved with them. My 

daddy did that because he identified with that Indigenous voice. Trying to get back to his 

roots, he is Mestizo; he found himself identified in that group. So he never gave up. . . . 
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You have no choice. In the way, they will treat you. . . . So that persistence of always 

being here. I think that is necessary. So that's what I have tried to do. 

Samay shared her views based on her experiences in trying to support Indigenous Peoples. At 

times, Indigenous community members rejected Samay, but other times they welcomed her as 

well. It is helpful to learn about the possibility of discomfort so that it can be addressed instead 

of letting it prevent settlers from moving forward with collaboration. Another barrier to 

collaboration is how the state and non-Indigenous society reinforce systemic discrimination 

against First Nations, Métis and Inuit people, making collaboration more difficult. 

Systemic Discrimination of First Nations, Métis and Inuit People  

I talked with participants about the actions and beliefs that inadvertently contribute to 

settler colonialism. Sylvestre et al. (2019) argue that lack of inclusion of Indigenous knowledge 

leads settlers to collaborate in ways that do not support the interest of Indigenous Peoples. 

Although there is a solid consensus to collaborate at times, there is also the issue of doing it 

correctly. Sylvestre et al. (2019) talk about this in the context of medical students. Although 

medical students wish to collaborate with Indigenous Peoples, they lack the tools and skills to do 

so in a decolonizing manner (p. 2).  

Sylvestre et al. (2019) studied the curriculum in medical schools and their “taken-for-

granted embeddedness in settler-colonial social formations” (p. 2). Sylvestre et al.’s study 

suggests that medical schools need to examine the systemic discrimination in the principles and 

values of their schools. In Sylvestre et al.’s study, students were not aware of these forms of 

systemic discrimination when discussing Indigenous health in the medical school curriculum or 

brainstorming ways to improve the material taught (p. 2). In response to this lack of 

consideration, Sylvestre et al. suggest involving Indigenous knowledge when making changes in 
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the health care services for Indigenous Peoples (p. 1). It is essential to make health care services 

available to Indigenous Peoples and decolonize medical practices based on Indigenous 

knowledge as part of the decolonization process. This study shows that collaborative actions also 

need to be informed by understanding Indigenous Peoples’ knowledge and including them in the 

solutions. This lack of knowledge is a barrier to decolonization.  

As I discussed earlier in this chapter, immigrants need to know the history and present 

conditions under which Indigenous Peoples live; otherwise, they can hold the mistaken belief 

that they support Indigenous Peoples when they do not. Indigenous immigrants may need help 

accessing this information, especially if language barriers exist. Still, it is important to 

acknowledge that there are multiple platforms where information on colonialism is readily 

available, such as films, documentaries, websites, etc. In this respect, Chatterjee (2018) asks: 

“What does their lack of knowledge, or non-knowledge, or certain selective knowledge allows 

them to do or get away with? Who or what does this disengagement benefit?” (p. 2). The 

combined lack of knowledge of immigrants and the systemic discrimination in all sectors of 

society maintain the colonial machinery of the state and pose barriers to collaboration between 

Indigenous immigrants and First Nations, Métis and Inuit peoples in these lands now known as 

Canada. 

Some participants were confused when trying to understand the systemic discrimination 

against Indigenous Peoples in Canada. They assumed that the leaders in the state were 

Indigenous and referred to corruption amongst the Indigenous leaders in Canada. Miguel made 

little differentiation between Indigenous leaders and settler colonial state leaders. He claimed 

they are the same people and, therefore, assumed corruption from both the dominant state leaders 

and Indigenous leaders:  
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They [Indigenous leaders] would need to talk to each other, but there is corruption from 

the people, the leaders, everyone tries to get their portion from the plate, and they do not 

care about the rest of the people. It is what is happening in Peru. . .. So, something 

historical has to happen for them to come together. A decisive shift . . . then the leaders 

can see how we can come together. 

This assumption may be based on the fact that many Indigenous leaders are also government 

leaders in Peru. However, this reality does not apply to the Canadian state. As it will be 

elaborated later on, although Miguel agreed that sharing Indigeneity has the potential to bring 

Indigenous Peoples together, in his opinion, the government and Indigenous leaders’ corruption 

would get in the way of this collaborative relationship. Through Miguel’s explanation, we see 

how a lack of knowledge leads to the assumption that he can transplant knowledge of the 

situation back home to the situations here, resulting in misunderstandings. At the same time, the 

assumption about the corruption of state leaders is a reality here, as seen in the examples of the 

MMIWG2S and pipeline disputes. Furthermore, we see also how the government places 

racialized immigrant groups and Indigenous groups from these lands in precarious 

circumstances, making them compete for resources (Thobani, 2007). Another barrier to 

collaboration involves life stressors for Quechua immigrants.  

Life Stressors as Barriers to Collaboration    

Participants were open to the idea of engaging in collaboration. However, personal 

barriers such as lack of time, language, transportation, and stress made collaboration difficult. 

There is limited literature on immigrants’ challenges in collaborating with Indigenous Peoples in 

Canada. The literature that does exist concentrates on immigrants’ barriers to engaging with 

Indigenous Peoples — but not necessarily in a collaborative manner. For example, Casuncad 
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(2020) points to language barriers, as some immigrants may not understand English (p. 10). 

Consequently, it becomes harder for them to acquire this knowledge. Casuncad also speaks to the 

time commitment that this process of establishing relations requires (p. 9). In the case of 

newcomers, they may not have the opportunity to connect with Indigenous People[s] because 

they are faced with many other challenges as part of their “integration and settlement and, often, 

relationship building, specifically newcomer-relationship building, falls on the wayside of 

becoming a priority” (Casuncad, 2020, p. 10).  

In the previous chapter, participants spoke about the lack of language skills and 

transportation as barriers to relationship-building. Furthermore, when asked about primary 

barriers to collaborative relations, similar to Casuncad’s (2020) findings, participants mentioned 

the lack of resources and time when building relationships. The financial stresses that immigrants 

experience force them to work long hours, limiting their time available to collaborate. Samay 

stated: “For us [people from Ecuador], we have a US dollar, and if you send [money], you get 

less. So you have to keep working and working, and you think of nothing but just that.” Samay 

explained that as people aim to send money to their families, many Indigenous immigrants spend 

most of their time working. Consequently, they are left with little time to devote to other matters. 

Similarly, Jessica talked about her financial stressors and how this impacts her ability to 

collaborate. As explained earlier, Jessica and Elli came to Canada as international students, 

which resulted in financial stressors. When asked about the theme of collaboration with 

Indigenous Peoples from these lands now known as Canada, Jessica stated: “There will come a 

time to support. Right now, I am fighting my struggles. Because we are just coming out of 

financial stress. But as much as possible, we see what we can do.” Jessica discussed the 

limitations she and her partner face due to their financial stress, including lack of time to engage 
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in other activities and the mental stress of earning enough money to make ends meet and pay 

debts. To move forward, participants and I discussed Indigenous teachings that would help to 

support collaborative relationships between these two Indigenous groups. 

Ways Forward into Collaboration 

When discussing collaboration within the Quechua community, I suggested the Two Row 

Wampum Belt, or the Guswhenta in Mohawk, covenant and the legend of the Eagle and Condor 

as frameworks to guide these collaborative relations. As it will be discussed next, the Two Row 

Wampum Belt teaching provides a guideline for current and past relations of Indigenous Peoples 

from these lands now known as Canada and immigrants from elsewhere. During the discussion 

participants brainstormed living together in the same lands in ways that are supportive of the 

original peoples. 

Two Row Wampum Belt                         

I discussed with participants the Two Row Wampum Belt, or the Guswhenta, an 

agreement between Indigenous Peoples and settlers dating back hundreds of years (Green, 2016, 

p. 31). Most participants had not previously heard of the Two Row Wampum Belt; however, 

they were all open to learning about it. Some participants disapproved of how settlers had 

violated the agreement. Since only a few participants had previously heard of the Two Row 

Wampum Belt, they had many questions on how it could work as a guide to support 

collaboration amongst these two populations from the North and South. Indigenous researchers 

such as Green (2018) have shared how they use the Two Row Wampum Belt to guide the 

relations between Indigenous and non-Indigenous people. As stated in the theoretical framework, 

under this agreement, Indigenous Peoples and settlers travel together on a canoe and a 

boat, respectively, parallel to each other and without interfering with each other’s autonomy. 
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Green talks about her use of the Guswhenta when she meets her students for the first time. She 

explains that she does this “as a way to open up relationships that situate Peace, Friendship and 

Mutual Respect as central premises to the educational relationship” (Green, 2018, p. 179). 

According to Green, a key principle of her pedagogy is the understanding that establishing a 

relationship is vital for settlers to comprehend colonization and its application to “individuals 

and structures” (p. 180). 

Green (2018) elaborates on the teachings associated with the Guswhenta. Green uses the 

Guswhenta to ground her teachings on host and guest relations. She explains the hosts’ 

responsibilities to offer the guests what they need in their stay. Reciprocally, guests are 

responsible for following the hosts’ regulations and supporting the hosts in exchange for what 

they receive. In the Guswhenta, the canoe and boat do not interfere, reflecting the need for both 

Indigenous and non-Indigenous people to respect each other and not interfere with each other’s 

autonomy and sovereignty. Therefore, as guests and with the principle of Indigenous sovereignty 

there are multiple changes, we need to make in order to bring our relationship back to one of 

mutual respect, care and appreciation for our ability to live on these lands. The Guswhenta 

guides how settlers and First Nations, Métis and Inuit people should carry out their relationships 

based on respect, friendship and reciprocity. As stated above, Green shows how the Guswhenta 

can be used to guide interactions and collaboration. 

The Guswhenta has also been used as a guide to developing research relationships 

between Indigenous and non-Indigenous people. Hill and Coleman (2019) describe the principles 

gathered from the Guswhenta within the context of building healthy research partnerships (p. 

339). Amongst their principles, there is the principle of dialogical relationships. Hill and 

Coleman state: 
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Based on the Two Row Wampum belt, in order to share the river in a way that respects 

each other’s autonomy, we need to have dialogical relationships where each other’s 

differences are valued, and Indigenous knowledge is respected as opposed to being 

assimilated to mainstream society. (2019, p. 341)  

Green (2018) and Hill and Coleman (2019) show how the Guswhenta can be used in various 

settings to establish a relationship between First Nations, Métis and Inuit people and Quechua 

immigrants.  

Some participants spoke about their opinions on the Guswhenta and had questions about 

their own relations with First Nations, Métis and Inuit people. Sonia agreed with what the 

Guswhenta is asking from immigrants. In particular, she elaborated on the need for immigrants 

to show respect towards Indigenous Peoples. She stated: “Someone who comes to my house—is 

not their house—it is your visit, and he has to have a suitable behavior and ask ‘May I? can I?’ 

Not: ‘I want.’ But: ‘can I have it?’” Sonia called for immigrants to be humbler in their position 

as settlers living on Indigenous lands and believed the Guswhenta can be used as a tool to help 

them reach that point. Jessica tried to understand the agreement and whether it has been 

respected: “This is not what they [colonizers] did, the pact . . . it was not a friendship pact . . . 

they did not honour it. Yes, I know.” Jessica had some understanding of the Guswhenta before 

our conversation. After discussing its principles of friendship, reciprocity and mutual respect, 

Jessica realized how immigrants had not followed this agreement. In her opinion, immigrants 

continue to take advantage of Indigenous Peoples. Sonia also spoke about how immigrants are 

more likely to follow the Guswhenta because there is more access to information. Sonia has a 

professional job that gave her more access to information about Indigenous Peoples since she 

worked with them. According to Sonia, people can learn about the history of Indigenous Peoples 
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through information online. However, very few participants agree that it was easy to access 

information about Indigenous Peoples. Many participants expressed that our interview was the 

first time they learn about Indigenous Peoples in Canada and their histories. It is difficult for 

immigrants to learn more about a group and search for information if they do not know they are 

lacking this information. Also, it must be acknowledged that some lacked interest in learning 

about Indigenous Peoples in Canada. 

Participants questioned the relationships the Guswhenta allows them to have with 

Indigenous Peoples from Canada. Jennifer asked: 

But that covenant does not allow for interactions? Do the ideals of each culture intersect 

[under this agreement]? Or is it, this is your culture, and this is mine? Let's keep to 

ourselves, our cultures, no crossing. How can that work if we want to unite?  

Jennifer questioned how much of a relationship two populations can have when we are supposed 

to not interfere with each other’s paths. Jennifer posed a legitimate question, however, the 

Guswhenta is not necessarily guiding us to stay away from each other. As Green (2018) explains, 

“In our conversation, Sakoieta [Elder] tells me that Guswhenta also explains for both parties to 

come together with Peace, Friendship and Mutual Respect, each group must be operating from 

these values within themselves” (p. 169). Non-interference is not a lack of relationship, it 

involves acknowledging that Indigenous Peoples are the original people from these lands, and as 

such, they need self-governance of their Peoples and lands, and settlers should not interfere with 

that. There is also a responsibility that settlers have towards them. There is tension in this 

relationship because settlers, when conceptualized as ‘guests’ (Green, 2018), are responsible for 

behaving as such; however, they do not do so. Some participants interpreted this agreement as 

settlers and Indigenous Peoples from Canada keeping distance from each other as they share 
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these territories. A few participants agree that it is crucial to mark lines of division between First 

Nations, Métis, and Inuit people and immigrants because this would help them preserve their 

cultures.   

Participants also discussed how likely it is for immigrants to follow this agreement, and if 

so, how it would work. Jessica, stated: “it would work in theory, but in practice there is 

greediness.” According to Jessica, there is much greed amongst immigrants, leading them to 

place their needs above those of Indigenous Peoples, disregarding what Indigenous Peoples are 

asking for and disrespecting their wishes. In the case of Indigenous immigrants, intersectionality 

provides a way of understanding how Indigenous immigrants’ struggle to overcome their own 

oppression, through engagement in state sanctioned activities. In this way, they become active 

oppressors of First Nations, Métis, and Inuit people. The motivation for their actions may be to 

overcome their own oppression; however, this does not rule out greed, and further, they remain 

responsible for their actions.  

Jessica saw the Guswhenta as more of a set of rules for social engagements rather than a 

formal agreement between sovereign states when she stated: “This agreement works better as a 

social rule [so that people] relate to each other, not as a law to apply to every setting.” However, 

Indigenous Peoples have used agreements such as the Guswhenta to guide their relations and 

govern Indigenous nations in these lands now known as Canada. The interpretations by 

participants need to be understood in the context of a general lack of in-depth knowledge about 

the Guswhenta as well as various types of formal agreements used by Indigenous Peoples 

throughout history. 

Most participants had doubts about whether Quechua and other immigrants would use the 

Guswhenta to guide their collaborative relations with First Nations, Métis and Inuit people in 
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Canada. For example, some participants thought it might be challenging to change the way 

people relate to each other already. Participants explained that both populations might have set 

ways of living; therefore, changing them to better relate to each other may be unrealistic. 

However, this thinking creates a position of helplessness that may need to be challenged. As 

discussed earlier on, there are many barriers to Quechua people engaging in collaboration with 

First Nations, Métis and Inuit people such as language, transportation, and financial constraints. 

These factors must be accounted for as we consider options for collaboration. 

The Eagle and Condor prophecy is another Indigenous teaching that discusses 

collaboration. The Eagle and Condor prophecy is a visionary legend that shows the connection 

and relationships that will happen between the people from North, Central and South. This study 

proposes that Quechua immigrants and Latine people in general take Guswhenta as a guide, 

together with the teachings of the Eagle and Condor, to move forward with their relationships 

with Indigenous Peoples in these lands. 

Eagle and Condor Prophecy 

Participants and I discussed the Eagle and Condor prophecy. Under the Eagle and Condor 

prophecy, Quechua elders believe that when the Condor and Eagle unite, they will bring up a 

new spirit responsible for uniting the North, Central and South. As discussed in the Methods 

chapter, the Eagle and Condor are complementary to each other, where the Eagle has “the power 

of the mind,” and the Condor is the “gift of the heart” (Noriega Rivera, 2010, p. 121). 

Highlighting the need to unite and support each other’s struggles, participants discussed how 

immigrants could use the prophecy to guide their collaboration. Some participants suggested that 

Quechua leaders and Indigenous leaders from these lands now known as Canada come together 

to make the connection between the two groups to guide collaboration. 
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North and South Indigenous communities have applied this prophecy and carried out 

ceremonies to establish a connection. For example, there were North and South ceremonies 

conducted during the 2017 Onjisay Aki International Climate Summit in Turtle Lodge, Sagkeeng 

First Nation (Cameron et al., 2021). During this summit, Indigenous Peoples from the North and 

the South used the Eagle and Condor prophecy to guide their teachings and share their 

knowledge (Real People’s Media, 2016). The summit centred on finding ways to live in harmony 

with nature and follow nature’s laws. These discussions involved various international 

community leaders. First Nations, Métis and Inuit people had an Eagle and Condor ceremony to 

honour the coming together of these two Indigenous populations. This union was also engaged 

“in an Inca ceremony to plant corn seeds from Peru at the Turtle Lodge, a symbol of alliance and 

sharing between Indigenous Nations in the Americas” (Cameron et al., 2021, p. 14). 

In this setting, Indigenous leaders from the North and South could share and 

communicate their knowledge through ceremony as well as address the problems at stake. This 

collaboration can serve as an inspiration for collaborations between Quechua immigrants and 

First Nations, Métis and Inuit people. However, both Indigenous communities participating in 

the summit resided in their respective places of origin. When examining the application of this 

prophecy to relations between Indigenous Peoples from the North, Central and South, when the 

Indigenous Peoples from the South are living in the lands now known as Canada, it is important 

to recognize that they become accomplices of settler colonialism by their very presence.  

The participants and I discussed the meaning behind the prophecy, and they agreed with 

the need for Quechua people from the South to join with Indigenous Peoples from the North to 

help each other. From the few participants aware of this prophecy, they agreed with what the 

prophecy proposes — that change needs to take place so these two populations can unite and 
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create something new. In this way, they can join forces to fight their struggles, which may share 

resonances. Like the Guswhenta, the Eagle and Condor prophecy guides how Indigenous people 

from the South and Central America and First Nations, Métis and Inuit people must form healthy 

and respectful relationships. Unlike the Guswhenta, the Eagle and Condor teaching is about 

forming relationships specifically between the people from the North, Central and South. It also 

does not necessarily address the issues in these relationships as Indigenous Peoples from the 

South migrate to the North and occupy the lands of First Nations, Métis and Inuit people. Hugo 

believed that this union between the Eagle and Condor could happen in Canada, where 

Indigenous Peoples from the North and South live together. Hugo valued the guidance of 

Quechua legends and prophecies and used Indigenous knowledge to shape his way of thinking.  

Other participants had also heard of the Eagle and Condor prophecy. Quechua 

immigrants with roots in Peru but with children born in Canada passed the Eagle and Condor 

prophecy on to their children. Some participants discussed the challenges in forming relations 

between the Indigenous Peoples from the North and South who remain in their countries of 

origin because of the long distances. Still, participants thought that it was helpful for Indigenous 

Peoples living in the South to establish relations with Indigenous Peoples living in the North. 

Having these transnational relationships can help with developing collaboration on global issues 

affecting them. Further, it can also be helpful for the Indigenous diaspora that has been migrating 

to the North to guide the formation of respectful relationships based on an understanding of their 

settler status once they migrate.  

Some participants saw the union between the Eagle and the Condor as representing their 

collaboration. The focus of the collaboration shifted depending on the participants involved. 

Some participants wondered how this partnership could benefit Indigenous Peoples in the South 
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who are suffering at the hands of transnational companies. The detrimental effects of 

transnational companies are ongoing. At times, the Peruvian government attempts to protect the 

lands and water that mining companies are exploring irresponsibly, interfering with agriculture 

and the lives of Indigenous Peoples (Ruiz Leotaud, 2021). At the same time, the government 

recently decided to allow requests from mining companies seeking to extend their mining 

operations even though these requests had been previously denied due to environmental concerns 

(Aquino, 2021).  

The exploitation of the lands and its people in the South by Canadian transnational 

companies may provide a bridge to unite with the struggles here against diamond mining, 

pipelines, and oilsands. Jessica talked about how this collaboration could benefit Indigenous 

Peoples in Peru: 

This union would be fantastic, especially with what is happening in the Amazons now. 

There are times that I cannot see the news from Peru because of what is happening in 

Tingo Maria. It worries me that the poor Indigenous People[s] are protesting because they 

do not want a mining company to come into their lands.  

Jessica and her partner Elli are very connected and loyal to their original homelands. Therefore, 

when they thought about collaboration and the Eagle and Condor prophecy, they also thought 

about how Indigenous Peoples from their homelands could receive help. Participants also 

highlighted the responsibility of the Canadian state to collaborate with Indigenous Peoples in 

Latin America since Canadian companies exploit many of their Indigenous towns.  

A few participants saw the need to have more Indigenous leaders involved in building the 

union between the North and South in these lands now known as Canada. As stated earlier in this 

chapter, I discussed one example of this union taking place where Indigenous groups from Peru 
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came together with Indigenous Peoples from these lands now known as Canada to address 

environmental concerns. However, this event examined relationships with Quechua people in 

South America and Indigenous Peoples from the North. The Indigenous leaders did not include 

discussion on Quechua or other Indigenous immigrants living in North America and how these 

relationships could work. Esperanza stated: “More representation is needed to make the union 

between the Condor and the Eagle happen [here].” Esperanza discussed having leaders from the 

Quechua and First Nations, Métis and Inuit communities come together. However, it is 

challenging to find a Quechua leader when the Quechua community is still developing.  

Based on what the participants stated and my search for Quechua groups, Quechua 

culture revolves around folklore music, special celebrations and the Catholic religion. If Quechua 

immigrants do not participate in those activities, finding other Quechua circles in Toronto 

becomes harder. There are Quechua people in Toronto, but they are spread all over the city and 

its surroundings. It is also difficult to identify them as Quechua since some Quechua immigrants 

use their country of origin and not their Indigenous identity as their main identifier. Therefore, 

there is yet to be a Quechua community that is easily accessible and caters to Quechua people 

with various interests. This current situation makes it more difficult for Quechua immigrants to 

engage in collaboration, as there is no easily accessible Quechua community where discussions 

on our settler identity and collaboration could take place. Although a few Quechua immigrants 

may take on leadership roles, there is a lack of connection within the Quechua people in Toronto. 

At the same time, it is essential to remember that people may not need a more structured group to 

act against injustices and engage in collaboration. In 2006, Angela Davis gave a speech at the 

University of California entitled, “How Does Change Happen?” (cited by Coleman, 2017). In her 

speech, Davis explains how the Civil Rights movement was started by “ordinary people like you 
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and me” well before Martin Luther King became involved. Davis talks about the significant 

contributions of ordinary people that formed movements and caused a change, unlike what we 

usually hear in history, which “privileges heroic individualism” (Davis in Coleman, 2017). 

Therefore, we need to look at the possibilities that exist without an already established 

leadership. 

The Guswhenta and the Eagle and Condor prophecy are meant to guide the relations 

between settlers such as Quechuas and Indigenous Peoples in these lands now known as Canada. 

The goal is for participants to apply these teachings to their relations with Indigenous Peoples 

from these lands because although these two groups are very different, they share resonant 

experiences. Below I discuss how sharing an Indigenous identity may contribute to 

the collaboration and relationship between the two groups and how the above teachings can 

guide these relations in particular. 

Indigeneity as a Bridge  

Participants and I discussed whether they thought that sharing Indigeneity would prompt 

Quechua immigrants to engage in collaboration. As briefly mentioned in the previous chapter, 

participants thought sharing an Indigenous identity would help Quechua immigrants empathize 

with Indigenous Peoples from these lands now known as Canada and collaborate with them. 

Overall, participants thought that worldwide Indigeneity needs to be appreciated more and 

encouraged more solidarity between Indigenous groups.  

There have been documented efforts by Indigenous Peoples to try to establish more 

relations of worldwide solidarity with each other. Whitinui et al. (2015) discuss Indigenous 

Peoples working towards a common goal in Indigenous education. World Indigenous groups are 

working towards establishing commonalities between various Indigenous groups and finding 
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ways they can move forward “to survive and thrive as Indigenous Peoples in the 21st century” 

(Whitinui et al., 2015, p. 8). One of the main goals of the World Indigenous Research Alliance 

was to create a space for Indigenous Peoples to share their knowledge and contributions at 

national and international levels. Niezen (2003) discusses the work Indigenous Peoples abroad 

are doing in collaboration to address their everyday struggles (pp. 70-1). Niezen explains some 

factors influencing the working relations between Indigenous Peoples from developed and 

developing countries:  

The extent to which there is agreement on fundamental issues in international Indigenous 

caucus meetings is probably a product of necessity . . . Indigenous Peoples and 

organizations still stand on the outside looking in, and major disagreements are 

potentially fatal to their chances of entry at high levels in the U.N. system. (p. 70)  

Niezen points out tensions arising when Indigenous Peoples abroad work together to address the 

everyday injustices they face.  

Similarly, it is essential to acknowledge the differences between Indigenous Peoples from 

Canada and those from other parts of the world (Tuck & Yang, 2012) and the tensions that come 

from those differences. Although sharing an Indigenous identity can bring Quechua and other 

Indigenous Peoples closer and encourage Quechua people to collaborate, their experiences 

cannot be equated. As a result of sharing an Indigenous identity and sharing origins in 

“America,” there have been some efforts to identify the needs of Indigenous Peoples in the US 

and Indigenous Peoples from North and South America have been grouped under the same 

Indigenous category. For example, San Francisco set out to study the status of Native Americans 

in their city. The group used the term Native American to refer to “people with Indigenous 

North, Central, and South American heritage as well as Native Hawaiians, Samoans, and 
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Indigenous Peoples of Guatemala (whether enrolled, federally or nationally recognized, or not)” 

(Delugan, 2010, p. 89). However, grouping Indigenous Peoples from the North, Central and 

South together can lead to the invisibility of particular Indigenous groups. It assumes the sharing 

of similar experiences that may not necessarily be the case. This example shows that although 

San Francisco is attempting to strengthen the Indigeneity of Native Americans and Indigenous 

immigrants, more changes need to happen. Although Indigeneity could be a bridge to 

collaboration amongst these populations, it is essential to acknowledge that it cannot equate their 

experiences. Making these assumptions can contribute to the invisibility of Indigenous Peoples 

from Canada and maintain settler colonialism. 

Participants discussed their thoughts on whether or not sharing Indigeneity brought 

Indigenous Peoples from North and Latin America together. A few participants thought it might 

not have an influence. Elli and Jessica thought that the sharing of similar hardships more than the 

sharing of Indigeneity was the fundamental factor that helped strengthen the relations between 

the two populations. Elli and Jessica stated:  

Whether you identify or not as Indigenous [is not important], but [for example, if] you are 

an immigrant and you have suffered [because of it], it then becomes easy to understand 

their struggles. So, you can see that what they are going through is unfair. Then, I think it 

is . . . feasible to collaborate with their struggles. . .. If one has not gone through hardship, 

one cannot empathize.  

Elli and Jessica claimed that it did not matter whether the immigrant person was Indigenous. If 

that person had suffered for being an immigrant or any other reason, they could empathize with 

the pain of First Nations, Métis and Inuit people. They focused on experiencing immigration 

because that is where they have experienced hardship, but they also include any hardship that 
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people may have experienced. However, at another point in our discussion, Jessica mentioned 

how sharing Indigeneity could contribute to the relations between Quechua immigrants and 

Indigenous Peoples from these lands now known as Canada. 

Some participants thought it might be difficult for Indigeneity to serve as a bridge, while 

most thought that sharing an Indigenous identity could contribute to collaboration. As mentioned 

earlier, Miguel pointed to the structural barriers that would not allow Indigeneity to serve as a 

bridge and support a collaborative relationship between these two groups. Miguel stated: “there 

is a corrupted hand that does not allow Indigenous People[s] to be accepted.” Miguel was 

referring to the corruption that exists in the government that targets Indigenous Peoples. He 

argued that the Canadian state would get in the way of Quechua immigrants and First Nations, 

Métis and Inuit people working together because it does not accept or support Indigenous beliefs. 

Therefore, it would not encourage this relation. 

 On this topic, Miguel’s daughter, Elliana, stated: “there should be a leader [an 

Indigenous leader from both populations] to talk to each other. The leader of each group tries to 

form agreements.” Elliana advocated for Indigenous leaders to help build the bridge between the 

two populations so that collaboration can occur. In her statement, Elliana implied that she is 

waiting for someone to lead this change; the underlying belief being that Quechua immigrants 

need someone to come and lead them before they can engage. However, as explained above by 

Davis (in Coleman, 2017), “common people” are more than capable of leading change.  

Rosa talked about Indigenous groups working together to address a mutual concern. She 

stated that dominant groups are constantly attacking Quechua people based on their Indigenous 

or immigrant identity. Therefore, First Nations, Métis and Inuit people and Quechua immigrants 

are experiencing a crisis that could encourage them to unite; however, on their own terms. This 
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shared reason for collaborating could be another model for collaboration, a shared political 

concern that affects both groups centrally but differently. This basis for collaboration is not only 

based on Indigeneity or socioeconomic status per se. Rosa stated: 

The crisis can help unite us. That may be a good reason to unite because it is not only the 

Indigenous People[s] [from here] that [the Canadian state] is hurting and taking away 

from. It is taking away from all of us. So that is a good reason. Because if they don’t join 

together, if they don’t form a strong group, unfortunately, they [government] won’t 

listen.  

Rosa focused on the shared experiences of exploitation of Indigenous Peoples from these lands 

now known as Canada and Quechua immigrants. According to Rosa, the oppression that 

Indigenous Peoples from the North and South experience at the hands of the Canadian 

government can unite them. Samay agreed that being Indigenous serves as a bridge because 

Indigenous Peoples worldwide suffer the exploitation of transnational mining companies. There 

is collaboration on this front, as witnessed in the world’s largest mining fair, which took place in 

Canada (Mining Watch Canada, 2022). Indigenous Peoples across the world came together to 

protest against this fair. There are various forms of alliances forming amongst Indigenous 

Peoples worldwide, such as the Global Alliance of Territorial Communities (GATC) which is “a 

coalition of Indigenous and community organizations from Asia, Mesoamerica and the Amazon 

Basin that advocates for the respect of their rights and the inclusion of forest peoples in global 

negotiations on forests and climate change” (Global Alliance of Territorial Communities, n.d.). 

This coalition is made of four organizations working together: “the Indonesian Alliance of 

Indigenous Peoples of the Archipelago (AMAN); the Mesoamerican Alliance of Peoples and 

Forests (AMPB); the Articulation of Indigenous Peoples of Brazil (APIB); the Coordinator of 
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Indigenous Organizations of the Amazon Basin (COICA)” (Global Alliance of Territorial 

Communities, n.d.). As stated earlier, mining brings about many disputes between mining 

companies and Indigenous groups because of the environmental violations that happen in the 

process. Therefore, although different, going through these experiences could help to encourage 

allyship. Samay stated:  

Yes. I went to an event about a group that has a mining court case . . . they were 

[Indigenous] people from here. They had invited a Maya group from Guatemala. I went 

to that, and it’s nice to see that because people from there [South and Central America] 

are doing similar things than Indigenous Peoples from here . . . They [Mayan people] 

realized that not all [people in Canada] are white. And the people here can see that the 

Indigenous Peoples abroad are also involved in all these things [mining trials and 

protests]. 

Samay was speaking about the need for Indigenous Peoples to come together worldwide to learn 

about each other’s experiences with exploitation and the activist work that these experiences 

have prompted. Perhaps, learning about the injustices and activist work of various Indigenous 

Peoples will help build solidarity worldwide.  

Chapter Summary 

Through discussions of the potential for collaboration of Quechua immigrants with First 

Nations, Métis and Inuit people, all participants agreed that collaboration should occur. Three 

main collaborative processes were discussed. One is engaging in a collaboration that stems from 

strong relations between the two populations. The second is contingent collaboration that focuses 

on the work at hand and will continue as long as the relationship between the two groups is 

meaningful. The third form of collaboration is based on a shared Indigeneity and resonant yet 



 

 301 

different struggles they experience in Canada and, in the case of Quechua immigrants, in their 

countries of origin. These struggles include fighting against multinational mining companies, 

abuses from Western-based systems worldwide and systemic discrimination and forced 

assimilation from the Canadian state. All three forms of collaborative relationships also involve 

forming a relationship with these lands now known as Canada, since they are a part of the 

Indigenous communities.  

Participants focused on ways to engage in collaboration based on relationship-building. 

They suggested strengthening the relations and, once these relations were strengthened, 

Quechuas would be better able to collaborate. Some ways to strengthen these relations involved 

Quechuas learning to acknowledge and respect their own Indigenous heritage, acknowledging 

their settler identity and responsibilities and creating spaces for both groups to get to know each 

other. At the same time, participants discussed barriers to collaboration, such as being labelled 

and treated as outsiders by Indigenous Peoples from these lands and a perceived lack of interest 

from Indigenous Peoples to form relations with Quechuas. Participants had little to say about 

contingent collaboration.  

After discussing the barriers to forming relations between these two groups, participants 

talked about making these relationships work. Participants moved on to discuss steps towards 

collaboration. As the first step to collaboration, they discussed the need for immigrants to 

conscientize what is happening to Indigenous Peoples and their role in it. Then they 

brainstormed how collaboration could look in action. We engaged in conversations about the 

TRC and the Calls to Action, a shift in education to involve Indigenous Peoples and their 

histories and allyship work.  
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Participants also discussed the barriers to collaboration, such as distrust from Indigenous 

Peoples due to histories of exploitation with settlers; discrimination towards Indigenous 

immigrants by white nationals; discomfort involved in collaboration; the effects of 

misinformation about Indigenous Peoples and settler colonialism and life stressors that Quechua 

immigrants experienced that make it challenging to collaborate. Participants and I discussed 

theoretical frameworks for the potential of collaboration and decolonization. These theoretical 

frameworks consist of two teachings that might guide collaborative relations: the Guswhenta and 

the Eagle and Condor prophecy. Lastly, participants shared their views on the role of Indigeneity 

as a bridge to collaboration between Quechua immigrants and Indigenous Peoples from these 

lands. In the following chapter, I reflect on these themes and draw conclusions based on my 

views and those of the authors already discussed. 
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Chapter 6: Conclusion  

This section is divided into two parts: what I did in the study, including a summary of the 

results, and the implications. In this research, I wanted to explore how Quechua immigrants 

could collaborate with First Nations, Métis and Inuit people. To do that, I began with an 

exploration of Quechua people’s understandings of First Nations, Métis and Inuit people and any 

relationships Quechua have with these Nations. I also enquired into how the Indigeneity of 

participants affected their relationship with collaboration — if it was a factor that assisted in 

collaboration, if it was irrelevant to collaboration, or if it restricted collaboration. Then, with this 

understanding, I explored how collaboration could take place. The overarching questions for my 

research were:  

1) What are Quechua people's views and understandings of the Indigeneity of First Nations, 

Métis and Inuit peoples and their relations to these populations and the lands?  

2) How can these understandings facilitate decolonizing collaboration between Quechua 

immigrants and First Nations, Métis and Inuit peoples?  

3) How can their own Indigeneity be a bridge to facilitate this potential collaboration? 

Other studies examine racialized immigrants and their relations with First Nations, Métis and 

Inuit. I focused on Indigenous immigrants within the racialized population because they share 

resonant experiences of Indigeneity with First Nations, Métis and Inuit people. By resonant 

experiences, I mean sharing experiences of colonization and imperialism, even though the way 

these are experienced differ based on the specific Nations, tribes or communities involved. I 

wanted to see how these two Indigenous populations who share resonant experiences of 

Indigeneity could form a collaborative relationship.   
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Examining the Indigenous identity of Quechua people after they immigrated to Canada 

was important because their Indigeneity and immigration affects their connection with the 

Indigeneity of other people. This examination gave insight into how Quechua immigrants felt 

about their identity and how it had been affected by immigration, specifically by the assimilation 

they experienced in Canada after immigration. In addition, this study examined the colonial 

experiences of Quechua immigrants in their countries of origin, and these narratives continue to 

inform discriminatory practices of immigrant Latine communities in Canada. This information 

also helped in the process of addressing the discrimination that Quechua immigrants experience 

in these lands. As restated later in this chapter, to address the potential collaboration between 

Quechua immigrants and other Indigenous Nations, we need to consider the challenges and 

discrimination that Quechua immigrants are also experiencing in terms of their own identities.  

One of the barriers to collaboration involves the lack of self-consciousness of settlers 

around their role in settler colonialism (Davis et al., 2017; Tuck & Yang, 2012). This study 

contributes to shifting the consciousness of Indigenous immigrants so they do not intentionally 

contribute to settler colonialism. I initiated discussions with Quechua participants without 

knowing their relations and understanding of First Nations, Métis, and Inuit people. Soon after, I 

realized this was a relatively new topic for most of the participants, and many were not aware of 

what settler colonialism is, our complicity in it and our responsibilities towards First Nations, 

Métis and Inuit people. I therefore became intentional in raising consciousness around these 

issues. Following Thobani (2007) and Tuck and Yang (2012), I believed that informing Quechua 

people on these topics that most had not been exposed to was important work, and I took it upon 

myself to take this work to Indigenous immigrants. 
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This shift can be started by validating Quechua people's experiences with oppression 

while acknowledging their/our position in settler colonialism. In this process, it is important to 

validate Quechua people's experiences with ongoing colonialism, coloniality and imperialism. 

The colonialism that Quechua people experienced from the Spaniards left a lasting legacy in the 

colonized countries. This legacy has infiltrated policies that lead the government and dominant 

societies to support the oppression of Indigenous peoples by fostering hatred towards Indigenous 

heritage. Consequently, people with less Indigenous heritage often become the oppressors of 

those with more Indigenous roots. The systems in place continue to harm Indigenous well-being 

and favour those with fewer Indigenous roots. In this way, the oppression of Indigenous Peoples 

persists under these mechanisms established after colonialism. Similarly, imperialism continues 

to attack the Quechua people as foreign countries exploit their resources and transnational 

companies are allowed to take over their lands without giving fair compensation to the people 

affected by these changes. In addition, Indigenous peoples across the world are targeted by 

coloniality, which aims to establish global powers that oppress them by enforcing the superiority 

of Western views and knowledge. These views underestimate Indigenous knowledge, leading to 

oppressive global forces such as racial capitalism, displacement of Indigenous peoples and 

human rights violations.   

Understanding the complexities of positioning can help to develop an approach that 

facilitates the collaboration of Indigenous immigrants with First Nations, Métis and Inuit 

peoples. To accomplish this goal, the study engaged Indigenous methodologies and knowledge, 

together with Western approaches to research. It is grounded in Quechua and Indigenous 

worldviews, the Guswhenta and the Eagle and Condor prophecy, and Tuck and Mckenzie's 

(2014) Indigenous critical inquiry of place and land.  
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In our conversations, interviewees proposed initiatives aimed at collaborating with 

Indigenous Peoples from these lands. They spoke about preparing Quechua immigrants to 

engage in collaboration by providing them with information about the Indigenous communities 

of these lands. This includes informing them about some of their struggles and encouraging 

participation in decolonizing efforts. Participants began to consider how they could contribute to 

this process, such as creating spaces for information exchange and relationship building. 

Forming these relationships could help Quechua immigrants learn about the areas where 

Indigenous Peoples need support and understand how to provide better assistance. Another 

initiative involves having pre-immigration sessions for Quechua people who are going to migrate 

here. They can learn about the history of Indigenous Peoples before arriving in order to mitigate 

their participation in colonization. Participants also discussed the possibility of having 

Indigenous leaders communicate with one another to explore solutions to the challenges they 

face and support each other. This process has to recognize that when Quechua immigrants arrive 

in Canada, they are guests on these lands. Therefore, they must adhere to the protocols of these 

lands and respect the wishes of the Indigenous people from these lands, as it is their lands that 

Quechua immigrants are living on. 

The study contributes to understanding Quechua settler identity and provides a snapshot 

of how they live their Indigenous identities after migrating and settling in the Canadian state. 

This information can be used to better support Quechua immigrants and their Indigeneity, as well 

as facilitate their potential collaboration with First Nations, Métis and Inuit people. The present 

study adds to efforts in supporting the well-being of Quechua immigrants living in Canada as it 

brings visibility to their existence and challenges. It also presents knowledge on Indigenous 

identity formation in a transnational context. The study identifies some of the complexities and 
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contentions in allyship and solidarity, as well as raising awareness among Quechua people of the 

need to collaborate with First Nations, Métis and Inuit peoples. In so doing, it helps to address 

the Calls to Action that resulted from the investigation carried out by the Truth and 

Reconciliation Commission of Canada. This study’s results can be expanded to help understand 

other Indigenous immigrants and racialized groups and contribute to improving the relations 

between racialized immigrants and First Nations, Métis and Inuit people.  

The present study works towards decolonizing social work practice and research by 

pointing out the rooted beliefs and practices that maintain settler colonialism in Canada. This 

research becomes an act of resistance by focusing on a population that is often rendered 

invisible. Indigenous immigrants are usually grouped with other racialized settlers without 

acknowledgement of their Indigenous identities. In social work practice and research, the 

Indigeneity of migrants is frequently overlooked. In this way, this study aims to resist the erasure 

of Indigeneity and highlight the importance of Indigenous knowledge carried out by Quechua 

immigrants. This information can inform direct social work practice with Indigenous service 

users from these lands. The study can also guide activism and advocacy work in social work that 

supports Indigenous communities in Canada as it looks at ways that non-Indigenous people can 

form relationships of collaboration with First Nations, Métis and Inuit peoples.  

It can help teach a new generation of non-Indigenous settler social workers to understand 

the intricacies within Indigenous identities in transnational contexts and connect these 

complexities back to their work with Indigenous immigrants, thereby providing more culturally 

appropriate services to Indigenous immigrants. This study can also contribute to community-

building amongst Quechua immigrants who are still trying to establish a community in Tkaronto. 

This research becomes an act of resistance by focusing on a population that is often rendered 
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invisible. It calls attention to the practice of grouping Indigenous immigrants with other 

racialized settlers without recognizing their Indigenous identities. The Indigeneity of migrants is 

frequently overlooked in research. In this way, the study resists the erasure of Indigeneity and 

highlights the Indigenous knowledge possessed by Quechua immigrants. 

My study involved 16 participants who I recruited through word of mouth. Fifteen were 

Quechua and one was Kichwa. The participants I recruited were 18 years old or older and 

identified as Quechua, Kichwa or Mestize (with Quechua and European or other roots). From 

those that identified as Mestize, all identified as Indigenous Mestize based on the working 

definition of Indigenous Peoples. Most were between 40–50 or 60 and above, and more than half 

were female. All the participants spoke Spanish and had lived in the Canadian state for a 

minimum of five years. Before moving to the Canadian state, they lived in their homelands or 

other countries where Quechua/Kichwa people originate. Each participant took part in two 

opened-ended interview discussion sessions, the majority of which were individual sessions, and 

two were conjoint sessions with two participants who asked to be interviewed together. I decided 

not to analyze the first series of the interview sessions due to the enormous amount of data I had. 

As a result, this study focuses on the second discussions, which explored how Quechua people 

understand First Nations, Métis and Inuit Nations and their relationships with these communities 

and these lands now called Canada. These discussions also included the collaboration of 

Quechua immigrants with First Nations, Métis and Inuit Nations, considering that both 

populations are Indigenous.  

I used an Indigenous methodology based on Kovach’s (2009) and Wilson’s (2008) 

conceptualizations. I combined aspects of Western and Indigenous methodologies following 

Kovach’s (2009) approach. I chose a discussion format to ask participants open-ended questions, 
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which allows people to tell their stories as they answer. As Kovach argues, we find knowledge in 

relations. This process requires a “reflexive narrative by the researcher” (Kovach, 2009, p. 102); 

therefore, when presenting the testimonials of people based on the questions I asked, I tried to 

make connections to their broader personal stories and the literature. To analyze the data, I used 

coding and thematic analysis. Kovach (2009) explains that these Western practices have been 

used for data analysis in Indigenous research because they are compatible with Indigenous 

conceptual framing (p. 206).  

In this study, I drew on Indigenous worldviews to guide collaboration between Quechuas 

and Indigenous Peoples from these lands. I also engaged in an inquiry into Indigeneity to reflect 

on my mixed Indigenous heritage, the complexities in my connection with Quechua culture as a 

mixed-race person and how I engage with it. I use the Guswhenta teaching from the 

Haudenosaunee because it speaks about the relations between settlers and Indigenous Peoples. 

I also use the Quechua prophecy of the Eagle and Condor, as it discusses the coming 

together of Indigenous Peoples from the South, Central and North. It calls for a transformation to 

happen so that divisions end and the Condor can reunite with the Eagle again (Cameron et al., 

2021). The concept of rematriation/repatriation of the land, as discussed in Green’s teaching on 

the guest and host, offers an alternative to forcing immigrants to leave and still protects the rights 

of Indigenous Peoples in Canada. The guest and host model provides guidance on how 

Indigenous Peoples and immigrants can live together in these lands by ensuring that the 

sovereignty and autonomy of Indigenous Peoples are respected. Based on this teaching, 

immigrants would also adopt the values of peace, friendship and reciprocity towards Indigenous 

Peoples and collaborate with them in decolonization projects. I also follow the critical place and 

land inquiry model developed by Tuck and Mckenzie (2014) to discuss the relations of Quechua 
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people with place and land once they migrate to the North. In this context, land involves the 

cultural stories, identities and claims attached to a particular land (p. 65).  

I worked on establishing a rapport with participants before I engaged them in 

conversation. At the beginning of our meetings, I played a song known in Peru as the anthem of 

Indigeneity for the Quechua participants. It talks about colonization, its impact on the people and 

taking pride in being Indigenous. This step was a way to place our conversation in context and to 

help the participants connect with their Indigeneity and the Indigenous communities from these 

lands now known as Canada. I also cooked Peruvian dishes for our discussion meetings to foster 

relationships. 

The themes of my discussion sessions are based on the participants’ views and 

understandings of First Nations, Métis and Inuit people and settler colonialism in Canada. 

Participants shared how and what they learned about Indigenous Peoples. They came to know 

about Indigenous Peoples and settler colonialism in various ways, including as trustworthy 

sources they accessed on their own, our conversations, their own experiences with colonialism 

and stereotypes they had heard. In discussing their understandings of settler colonialism, they 

talked about the government’s involvement in settler colonialism through assimilation processes 

and the institution of citizenship, religion and poverty. Participants discussed trauma as a 

pervasive effect of settler colonialism.  

Participants talked about settler colonialism and colonialism in their homelands and 

discussed similarities and differences, particularly around issues related to the TRCC and the 

inclusion of teaching about Indigenous Peoples and their histories in the educational system. 

Some participants were not aware of how discrimination and stereotypes about Indigenous 

Peoples influenced their views of these populations. Nor were they aware of the resilience of 
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Indigenous Peoples against all forms of colonialism. Participants also shared experiences with 

building a connection with First Nations, Métis and Inuit people and the lack of opportunities 

they had for contact and forming relations. As participants shared their connection to these lands 

now known as Canada and their connection to their homelands, there were noticeable differences 

in how they connected to these two places. These discussions informed the question of how 

Quechua immigrants can collaborate with First Nations, Métis and Inuit people.  

The collaboration of Quechua immigrants with First Nations, Métis and Inuit people is 

discussed based on three main collaborative processes. The first is engaging in collaboration that 

stems from solid relations between the two populations (Snelgrove et al., 2014). The second is a 

contingent collaboration that focuses on the work at hand and will continue for as long as the 

relationship between the two groups works (Tuck & Yang, 2012). The third form is based on a 

collaboration that stems from resonant yet different struggles First Nations, Métis and Inuit 

people experience in Canada and, in the case of Quechua immigrants, in their countries of origin. 

It is based on Wilson et al.’s (2015) study with First Nations, Métis and Inuit people and the 

African diaspora. These moves to collaborate also include land as a central component of 

collaboration.  

Participants valued relationships highly as a main component of establishing 

collaborative relationships. In their views, we need to strengthen relations and then collaborate. 

Meanwhile, some Indigenous Peoples from these lands now known as Canada are suggesting 

that collaboration needs to be prioritized (Tuck & Yang, 2012). Participants suggested ways to 

strengthen their relationships with First Nations, Métis and Inuit people, such as learning to 

acknowledge and respect the Indigenous heritage of Indigenous Peoples on these lands. We also 

reflected on what it might mean to consider oneself a settler and the implications of being a 
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settler. We reflected on how it would be to refuse to support the status quo and engage in 

decolonization by recognizing one’s identity as a settler, with the responsibilities and 

implications this entails, and creating spaces for both groups to get to know each other. At the 

same time, participants discussed barriers to collaboration, such as being labelled and treated as 

outsiders by Indigenous Peoples from these lands, and a perceived lack of interest from 

Indigenous Peoples in forming relations with Quechuas. These views exemplify the complexities 

of forming relations between Indigenous Peoples from these lands and Indigenous immigrants 

such as Quechua immigrants. Because there is a shared Indigeneity, there is an assumption that 

there is a relationship that should be formed without considering how settler colonialism 

influences that relationship. Although the Quechua participants understood why First Nations, 

Métis and Inuit people might be hesitant to open themselves to racialized immigrants, including 

Indigenous immigrants, some still expected Indigenous Peoples from these lands to establish 

relationships and welcome them to their cultures. As discussed in the previous chapter, this is not 

an expectation that considers the ongoing colonization of Indigenous Peoples and lands, and the 

key role settlers play in these processes.  

Some key contentions from my discussion sessions involved the conflicting position that 

Quechua immigrants embody. Participants talked about the conflicting position of Indigenous 

immigrants in these lands, feeling that they are not from here or there. Participants questioned 

the place they hold since they are not part of the dominant Latine immigrant group, are not part 

of the white settler group and are not Indigenous from these lands either. The critical place and 

land inquiry model helps to engage in this search for identity connected to the land. According to 

this model, land involves the “interwoven aspects of land (origin) stories, claims, and identity” 

(Tuck & McKenzie, 2015, p. 65). Participants engaged with land differently depending on where 
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they were. Some participants connected to land’s cultural, emotional and physical aspects when 

discussing their relationship to their homelands. They connected to these lands now called 

Canada emotionally in matters related to their immigration experiences and the opportunities this 

land and its people symbolize for them.  

However, these views of Canada as a place of opportunity are problematic because they 

assume that the Canadian government is also representing the wishes of Indigenous Peoples 

when it welcomes immigrants. Therefore, the gratitude to the Canadian state inadvertently erases 

the colonizing moves behind immigration. As explained in previous chapters, this erasure is 

deliberate on the part of the Canadian government to foster thankful immigrants who will follow 

their regulations. Furthermore, the disconnection that most participants showed to the physical 

lands is also a move towards colonization. Learning more about the lands, their histories and the 

relationships that Indigenous Peoples have to their lands will bring more awareness to the 

colonization that First Nations, Métis and Inuit people experience. This knowledge also has the 

potential to prompt immigrants to question how they belong and connect to these lands.  Once 

they migrate, their experiences in connection to the land and cultural distinctiveness could 

change the nature of their identities as Quechua. As mentioned earlier in Chapter 5, Cárdenas 

González (2012) discusses the concept of emplacement to describe how marginalized people, 

such as Afro-Colombian people, have the agency to re-construct their Black identity when they 

are displaced. This reconstruction can be based on how they can find a place for themselves in 

the new lands they inhabit, live in these lands and form relationships with others (p. 168). 

Similarly, Quechuas might re-construct their Indigeneity based on their connection to the land 

they co-habit, how they move in these spaces and their relations to others. 
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Some participants also wondered where they belonged. They felt that they did not belong 

here because this was not their original culture, but they also did not feel they belonged back 

home, because they were also seen as foreigners there. This borderline is the space that many 

immigrants occupy, as Anzaldúa (1987) explains. So, the question becomes, how do Indigenous 

immigrants engage in collaboration with people from these lands when they are not from here 

and they are unsure whether they belong here?  

Another contention was based on the concept of settler identity as it applies to Indigenous 

immigrants. Participants tried to understand how the concept of settler also applied to them. 

Some participants were resistant to the idea that as settlers, they/we are also accomplices to 

settler colonialism. A few participants were aware of the abuses that First Nations, Métis and 

Inuit people experience through settler colonization but have not been exposed to the term 

‘settler’ in relation to Indigenous immigrants. Some participants were hearing the term used for 

racialized immigrants, including Indigenous immigrants, for the first time. They had not been 

exposed to the framing of Indigenous immigrants as settlers, having thought that the settler 

identity only referred to white people. The language of settler colonization is very particular and 

relatively recent and is surely more freely circulating in certain academic and activist spaces than 

elsewhere. However, the term ‘settler’ does crucial political work to underscore the ongoing 

nature of land/sovereignty dispossession as much as the struggles for Indigenous self-

determination. It would not necessarily be something that participants had been exposed to at all, 

even if they support Indigenous Peoples. Despite this, most participants were interested in having 

conversations about what it means to consider being a settler and to understand and accept what 

responsibilities and entitlements come with co-habiting these lands with Indigenous Peoples.  



 

 315 

Participants and I discussed the roles that they have as settlers based on Green’s (2018) 

teachings. Green expands on the teachings of the Guswhenta and talks about the roles of the host 

and guest. She explains that the host’s responsibilities are to offer the guests what they need in 

their stay. Reciprocally, guests are responsible for following the host’s regulations and 

supporting the host in exchange for what they receive. Based on these teachings, Indigenous 

Peoples are cordial to guests and help them in their stay. However, as Green explains, the 

problem is that the guests need to reciprocate and not claim these lands as their own at the 

expense of Indigenous sovereignty, so guests must understand and accept their responsibilities 

and entitlements.  

Lastly, another contention involved sharing Indigeneity, which has the potential to help in 

the relationship building between Quechua immigrants and First Nations, Métis and Inuit people. 

However, it can be misinterpreted. For example, some Quechua participants thought First 

Nations, Métis and Inuit people needed to open their cultures to them. Some participants urged 

Indigenous Peoples to open themselves and establish relations of friendship with immigrant 

people such as Quechuas, who are also Indigenous, otherwise immigrants will have more 

difficulty connecting and collaborating with Indigenous communities. Going back to the 

Indigenous worldviews discussed above, the Eagle and Condor prophecy is used to centre 

relationship-building between Quechua immigrants and First Nations, Métis and Inuit Peoples 

based on a shared Indigeneity. According to the prophecy, the North, Central and South were 

united before colonization. However, the prophecy also calls for the need to challenge and 

transform colonizing mechanisms that have separated us (North, Central and South) so we can 

overcome our divisions and unite again. Unintentionally, participants showed a lack of 

awareness that forming relationships with Indigenous Peoples from these lands needs to consider 
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the suffering that First Nations, Métis and Inuit people have experienced and continue to 

experience due to settler colonialism. Much Indigenous resistance has involved maintaining 

close community connections and sharing teachings and practices with one another in order to 

curtail assimilation, which in some instances necessitates excluding outsiders. Therefore, these 

realities can impact whether they would accept an invitation for a closer relationship with 

immigrants, including racialized and Indigenous immigrants. Most importantly, Indigenous 

Peoples have the right (and often exercise this right) to refuse this invitation.  

The testimonies shared by the participants were insightful as they suggested the need for 

immigrants, including Indigenous immigrants to know the histories and present issues of these 

Nations and communities; understand their positionality as settlers, Indigenous, and immigrants 

in their relations with First Nations, Métis and Inuit people and the lands; follow what 

Indigenous Peoples from these lands are asking; and learn about the protocols of the Indigenous 

Peoples so that they can live on these lands respectfully. As Davis et al. (2017) discuss, settlers 

can be critical of the injustices Indigenous Peoples go through, but they have difficulty seeing 

how they benefit from the dispossession of lands that Indigenous Peoples experience. Davis 

explains that “one of the successes of settler colonialism is its power to ‘naturalize’ settlers to the 

land while invisibilizing Indigenous” Peoples and sovereignty (Davis & Shpuniarsky in Davis et 

al., 2017, p. 410).  

Implications for Collaboration 

Based on these interviews and study results, to make the collaboration of Quechua immigrants 

work, several barriers need to be addressed. These include the oppressive relations that Quechua 

people endure from white people and Eurocentric structural forces in place, other racialized 

immigrants and immigrants from their communities in Canada. In my study, I discussed a triad 
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set model to explain how settler colonialism is perpetuated within the Quechua immigrant 

population living in Canada. To recap, the triad set model that I proposed comprises: 1) 

Indigenous settlers, 2) First Nations, Métis and Inuit people and 3) white settlers. Under this triad 

set, white settlers benefit from the colonization of First Nations, Métis and Inuit people and the 

processes that keep racialized settlers such as Indigenous settlers marginalized (Thobani, 2007). 

These oppressive relations rely on the structural forces set up to maintain them. As a result, these 

forms of oppression happen automatically. Therefore, settlers, in this instance, white settlers, are 

complicit in settler colonialism without actively engaging in it. It is important to realize that 

these forms of oppression are “systemic” or “structural” issues. Colonial relations/configurations 

of power also play a significant role in preventing settler societies from engaging in full 

recognition of Indigenous sovereignties. However, there are still different ways for white people 

to navigate these social structures. Some white settlers actively fight against these systems of 

oppression, for example, by engaging in a politics of refusal and forming allyships with BIPOC 

communities even though they are automatically complicit in them through their mere presence. 

Still, none of these suggestions brings white people innocence from complicity.  

These oppressive social structures work at keeping a distance between Indigenous settlers 

and First Nations, Métis and Inuit people (Thobani, 2007). Furthermore, Indigenous settlers 

inadvertently cooperate with and benefit from the colonization of First Nations, Métis and Inuit 

people through complicity or unawareness of their settler identities and the responsibilities that 

come with these identities (Tuck & Yang, 2012). In this dissertation, the participants and I took a 

reflective stance to consider what it means for Quechua people to settle in these lands and, from 

these positionalities, explore forms of collaboration that might be more suitable for Quechua 

people. Based on the proposed triad set, we need to address the following:  



 

 318 

1) Oppression perpetuated by white people, which means that racialized people are 

continuously marginalized. In this case, white allies need to address these forms of 

discrimination towards racialized immigrants, including Indigenous immigrants.  

2) Discrimination from various racialized immigrants against each other. Some racialized 

communities discriminate between Indigenous and non-Indigenous immigrants from the 

same ethnic group, as exemplified by Quechua and Mestize and Latine immigrants in 

these lands now known as Canada.  

3) Oppression of First Nations, Métis and Inuit people by racialized immigrants, including 

Indigenous immigrants. These forms of discrimination and oppression need to be 

addressed within racialized and Indigenous immigrant communities through practices 

such as refusal. As discussed in Chapter Four, Jafri (2020) encourages racialized people 

to disrupt the status quo. This move might involve refusing the state’s social structures 

aimed at disempowering Indigenous Peoples while coming to terms with a settler 

identity, taking on responsibilities as guests and engaging in activities to assist 

Indigenous Peoples in regaining sovereignty.  

4) Addressing white people’s oppression will be more challenging as it has its roots in the 

beginning of colonization. White settlers, specifically nationals, have planted the roots of 

systemic racism in the Canadian state. Therefore, to transform it, there needs to be 

significant shifts in well-established policies, structures, institutions and practices, as well 

as from every non-Indigenous person, especially from white settlers.   

One of the main goals of this thesis is to strategize ways in which Quechua people can be 

allies who work in partnership with First Nations, Métis and Inuit peoples. From the discussion 

on triad sets, we can see the difficulties in the decolonizing projects. We would have to address 
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all the destructive links involved in this triad set to address decolonization. True decolonization 

may only happen if, at the same time, there is work done to address racialized immigrants’ 

oppression. It would be complicated for Indigenous immigrants such as Quechuas to engage in 

decolonization when they are also being oppressed. At the same time, Thobani (2007) states that 

racialized immigrants are implicated in the maintenance of the system. In the context of 

Indigenous immigrants, we need to address their parallel struggles, which is to say, to 

acknowledge their oppression while also exploring ways for Indigenous immigrants to engage in 

collaboration. 

I contend that if the oppression of Indigenous immigrants is not addressed, it becomes 

difficult for them to cope even when they are also complicit in settler colonialism. I agree that, in 

general, Indigenous immigrants’ oppression must be addressed while they also take on their 

responsibilities to collaborate. I think these processes need to be parallel: their oppressions and 

their responsibilities to Indigenous Peoples of these lands must be addressed at the same time. 

Their oppressions need to be addressed with the support of white settlers to dismantle the racist 

systems white people have established. At the same time, they/we need to be accountable for our 

part in the ongoing colonization of Indigenous Peoples and their lands. These decolonization 

moves must be discussed and coordinated with First Nations, Métis and Inuit people, and ideally 

with other racialized and white ally settlers. According to Jafri (2020), moves such as “refusing 

the state’s structures of social and cultural organization” (p. 113) open space for new forms of 

relating to each other.  

As Green (2018) explains it, teachings such as the Guswhenta can guide relationships 

between settlers and Indigenous Peoples based on its values of peace, friendship and reciprocity. 

Under the teachings from the Guswhenta, Indigenous Peoples (the canoe) and settlers (the ship) 
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would respect each other’s journey and co-habit these lands in ways that respect the sovereignty 

of Indigenous Peoples and do not interfere with each other’s paths. This does not mean that 

relationships cannot be formed between individuals. However, it would be necessary to 

understand how Indigenous Peoples from these lands envision what these relationships could 

look like. As stated earlier, there are differences in perspectives on how Quechua immigrants can 

relate to the Indigenous Peoples of these lands. In this study, Quechua immigrants frequently 

emphasized the need to build relationships to engage in collaboration, whereas Indigenous 

Peoples from these lands prioritized collaboration itself but had varied perspectives on what a 

relationship would entail beyond collaboration. These differences in perspectives can lead to 

tension when seeking ways to engage in collaboration. Therefore, it is crucial to discuss how to 

connect, share space and envision what collaboration could look like. Quechua immigrants could 

propose building relationships with Indigenous Peoples as part of their collaborative efforts, 

allowing Indigenous people to decide if they are open to this form of cooperation and, if so, what 

it might look like. 

In terms of decolonizing collaboration involving Quechua settlers, I suggest going back 

to Quechua ways of knowing and incorporating them into the process used by Quechua settlers 

to engage in decolonization and consider Quijano’s (2014) principles of “good living.” Quechua 

or Andean peoples’ knowing may be more effective at explaining the information shared by 

participants and offering recommendations since it is based on Indigenous practices. Therefore, 

Quechua/Andean knowing (Riqiy) may propose a different way of connecting for Quechua 

people. Similar to the consciousness-raising that I did with the study, I would be interested in 

proposing the application of Quechua/Andean concepts of knowing to discuss the themes of this 

dissertation. Although these forms of knowledge have been displaced through colonization, they 
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can be re-invigorated by forming a stronger Quechua community in Tkaronto that discusses 

these ways of knowing. As stated earlier, at the moment, Quechua communities are dispersed, 

and no unified Quechua community meets regularly.   

Revisiting the concepts of musyay, yachay and ruway I introduced in Chapter 3, yachay 

could be used to learn the more factual aspects of Indigenous Peoples on these lands. This 

involves an exchange of knowledge where the person engages in learning and teaching. 

Engaging in these activities also helps to form a relationship between the two Indigenous 

populations of Quechua immigrants and Indigenous Peoples from these lands. In addition, 

yachay would not only involve gaining knowledge from First Nations, Métis and Inuit people but 

also having Quechuas teach on topics such as their Indigenous knowledge and histories.  

  Musyay could be used to connect with First Nations, Métis and Inuit people at an 

emotional and spiritual level. It would involve learning based on intuition and memories. 

Moving forward with the process of collaboration, utilizing musyay could help Quechua 

immigrants form emotional ties with First Nations, Métis and Inuit Nations. Sharing Indigeneity 

helps Quechua immigrants better understand First Nations, Métis and Inuit people at an 

emotional level. In this way, emotional ties could be used to establish a deeper connection with 

the people and the lands. Intuition and feelings could be used to foresee how Quechua 

immigrants could form collaborative relations with Indigenous cultures from the North.  

Ruway is to learn by doing. For example, we learn to engage in collaboration through the 

process of collaborating. This process of ‘doing collaboration’ will also shape the concept’s 

meaning. This process would involve connecting with the people and nature since fostering our 

relationship with nature is also central to ruway. These could be principles to guide instances of 

collaborative relationships between Quechua and Indigenous Peoples from these lands. 
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Similarly, Quijano’s (2014) principles of “good living” have significant value for 

collaboration, as they emphasize that de/coloniality of power requires fighting for equity among 

different groups. As mentioned earlier, these principles assert that people’s differences should 

not result in social inequality. If we want to achieve ‘good living,’ we must address the 

challenges that First Nations, Métis, and Inuit peoples and Quechua immigrants face under white 

supremacy. Also, we need to confront the inequities perpetuated by Quechua immigrants in their 

complicity in the government’s actions. 

Limitations 

I realize that proposing to engage with Riqiy (Quechua knowledge from the Andes) to 

approach relationship-building may be romanticizing the potential relationships between these 

Indigenous populations. From the interviews, we have seen some barriers to collaborative 

relationships, such as Quechua people not reflecting on their settler identities. We live in a settler 

society that encourages settlers not to acknowledge their complicity in settler colonialism and 

their responsibilities as such. However, in retrospect, interviews engaged with Musyay by using 

knowledge to connect with First Nations, Métis and Inuit people at an emotional and spiritual 

level. First Nations, Métis and Inuit people have diverse knowledge, and there are also aspects in 

common that they share with Quechua people, demonstrating that there is potential for a way of 

collaborating that speaks more to Indigenous ways of knowing and thereby proving to be more 

effective at getting Quechuas to collaborate with First Nations, Métis and Inuit people.  

I chose not to use the concept of Riqiy in my methods, particularly in the questions I 

created. My hesitance was because everyone relates to their Quechua heritage differently. I did 

not want to impose this way of knowing on people who may not share these beliefs, and Riqiy is 

a particular way that may not be shared. The study nevertheless shows Quechua’s ways of 
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knowing, such as Musyay, even if this did not mean for that to happen per se. After conducting 

the discussions, I believe it would have been beneficial to intentionally incorporate these ways of 

knowing in my methods, and I see this as a limitation in my study.   

Another limitation of the study was my level of comfort with the issues discussed with 

the participants. In our conversations, I felt pressure to provide them with information and 

believed I was unprepared for this task. I became more aware of what I did not know through our 

discussions. I only began to feel more comfortable sharing information in my conversations after 

acknowledging that we were engaged in an exchange where we were both learners and 

educators. As I reflect on our conversations, I realize that I need to learn more about the ongoing 

issues First Nations, Métis and Inuit peoples experience. It is difficult to talk about First Nations, 

Métis and Inuit peoples as a settler because of how I am implicated in colonization. It is 

generally unsettling to talk about other ethnic populations and the issues they are going through 

as outsiders to those communities. I have become more comfortable with being uncomfortable 

and unsettled and constantly recognizing that I need to learn more. I realize that this process 

requires humbleness as I will continue to make mistakes, and hopefully, I will see them and 

correct them. I understand the need to do so because otherwise it would leave First Nations, 

Métis and Inuit peoples to take on the job of educating immigrants, an unfair expectation they 

have criticized many times. Researchers could be one catalyst in this learning process. 

I also had a bias to protect the participants since we share some origins in common. As a 

result, it was sometimes difficult to critically analyze some of the conversations with the 

participants and call them out on ways of thinking that encourage the oppression of First Nations, 

Métis and Inuit people. However, it is also a fairly colonial and imperial practice to be so 

thoroughly grounded in being right and having no concern for relationships or others’ journeys. I 
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attempted to raise issues of concern that encouraged oppression when I met with the participants. 

However, after conducting this study, I also realized that questioning people on their ways of 

thinking is not effective most of the time. Instead, it might be more effective to look at the 

learning journey that the person is going through and together figure out what is influencing this 

journey, i.e., the systems that are inherently racist and colonial. Then, one can work with the 

participant to uncover these forms of systemic oppression together and challenge the oppressive 

ways of thinking we carry. Going through this learning process was reasonably easy for the 

participants as they were humble and open to expanding their ideas and assumptions. We shared 

knowledge: I learned more about Quechua and Kichwa cultures, and they learned more about 

First Nations, Métis and Inuit peoples and how settler colonialism impacts them. Some 

participants also taught me about First Nations, Métis and Inuit people and their cultures. 

Although most participants had limited information about First Nations, Métis and Inuit peoples, 

they were able to see beyond the stereotypes that exist in dominant society. People were open to 

learning about how Indigenous Peoples here are discriminated against and reflected on their 

responsibilities in relation to this. Together, we challenged the systems in place that are 

established to encourage the oppression of Indigenous Peoples, and we analyzed the purposes 

these serve.  

Lastly, a limitation in my theoretical framework, which then influenced how I conducted 

my conversations with participants, is my narrow discussion on treaties. Given the historical and 

contemporary importance of treaties in shaping relationships between Indigenous Peoples on 

these lands and settlers, I should have discussed this topic more. These discussions could have 

happened in my theoretical framework and I could have used this framework to guide my 

conversations with participants about treaties.  



 

 325 

In using the Two Row Wampum Belt, I am evoking the idea that we are treaty partners. 

However, in my research, I did not discuss what it means for participants to be treaty partners or 

initiate conversations about treaties. For me, being an immigrant and a person with Indigenous 

and European roots, it is important to respect the legal frameworks that treaties encompass and to 

hold the Canadian government accountable to them. I can also relate to some of the personal 

struggles faced by Indigenous Peoples from these lands, which informs my views on 

collaboration.  

It would have been important for the participants to engage in a discussion about treaties 

and how they apply to their lives. For Indigenous immigrants, there is a dual responsibility 

regarding treaties that they hold as settlers and Indigenous people. There is a responsibility to 

collaborate with Indigenous Peoples in Canada, as these are not their lands of origin. There is 

also respect and responsibility as Indigenous Peoples living on other Indigenous Peoples’ lands 

to follow their protocols. This dual responsibility brings us to the discussion of what happens to 

Indigenous people travelling to other Indigenous People’s lands. There is a different engagement 

that happens because of the shared Indigenous identity. Indigenous immigrants may continue 

their cultural practices, but they still need to engage with the protocols of the lands on which they 

are living. This would involve a discussion with Indigenous Peoples from these lands to 

determine how this would be implemented. 

This study intends to contribute to how Quechua and Kichwa immigrants can engage in 

collaborative relations with First Nations, Métis and Inuit people and be allies. However, there 

needs to be a shift in the use of Western-based models to encourage collaboration and 

relationships between Indigenous populations. This decolonizing process must be based on 

Indigenous ways to achieve better results. 
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Appendix A: Recruitment Poster 
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Recruitment Poster Translation 

INVITATION TO THE QUECHUA, QHESHWA, KECHSWA, RUNA SIMI, 

QUICHWA, KICHWA AND MESTIZA COMMUNITIES 

 

If you identify as: 

• Quechua, Qheshwa, Kechswa, Runa Simi, Quichwa, Kichwa and Mestiza communities  

• Come from a country where Quechua people are from  

• Have lived in Toronto for at least 5 years  

• Speak Spanish 

You are invited to 3 discussion groups to talk about: 

• Your Indigenous identity after moving to the Canadian State  

• Forming collaborations with First Nations, Métis and Inuit Nations  

 

An incentive of $10 for each discussion group. If you attend all 3 groups, there will be an 

additional $10 for all your time. There will be a dinner after the last group. Tokens will be 

offered.  

 

I am Brenda Polar, Mestiza, borne in Lima, Peru. I am completing my Doctorate degree in Social 

Work at York University. These discussions are part of the thesis.  

 

Questions? Please email me at brendapolar@hotmail.com  

 

 

 

 

 

 

mailto:brendapolar@hotmail.com
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Appendix B: Cholo Soy y No Me Compadezcas 

Cholo Soy y No Me Compadezcas (translation below) 

Cholo soy y no me compadezcas 

Que esas son monedas que no valen nada 

Y que dan los blancos como quien da plata 

Nosotros los cholos no pedimos nada 

Pues faltando todo, todo nos alcanza 

Déjame en la puna, vivir a mis anchas 

Trepar por los cerros detrás de mis cabras 

Arando la tierra, tejiendo los ponchos, pastando mis llamas 

Y echar a los vientos la voz de mi quena 

Dices que soy triste 

¿Qué quieres que haga? 

No dicen ustedes que el cholo es sin alma 

Y que es como piedra, sin voz, sin palabra 

Y llora por dentro, sin mostrar las lágrimas 

Acaso no fueron los blancos venidos de España 

Que nos dieron muerte por oro y por plata 

No hubo un tal Pizarro que mató a Atahualpa 

Tras muchas promesas, bonitas y falsas 

¿Entonces qué quieres, qué quieres que haga? 

Que me ponga alegre como día de fiesta 

Mientras mis hermanos doblan las espaldas 

Por cuatro centavos que el patrón les paga 

Quieres que me ría 

Mientras mis hermanos son bestias de carga 

Llevando riquezas que otros se guardan 

Quieres que la risa me ensanche la cara 

Mientras mis hermanos viven en las montañas como topos 

Escarba y escarba 

Mientras se enriquecen los que no trabajan 

Quieres que me alegre 

Mientras mis hermanas van a casas de ricos 

Lo mismo que esclavas 

Cholo soy y no me compadezcas 

Déjame en la puna, vivir a mis anchas 

Trepar por los cerros detrás de mis cabras 

Arando la tierra, tejiendo los ponchos, pastando mis llamas 

Y echar a los vientos la voz de mi quena 



 

 368 

Déjame tranquilo, que aquí la montaña 

Me ofrece sus piedras, acaso más blandas 

Que esas condolencias que tú me regalas 

 

Translation to English  

I'm Cholo, and Don't Pity Me  

I'm cholo¹, and don't you pity me. 

Those coins you carry, they have no value. 

they hand them to me, as if they were money 

Us cholos, we ask for nothing 

Since we need of anything 

Everything's all we have 

Leave me be at the puna, to live as I know how 

to hike up the hills, trail behind my goats 

till up the farmland, knit plenty of ponchos and feed my llamas 

bestow the wind with the sound of my quena 

You pity my life, but what am I to do? 

Wasn't it you who said cholos are soulless, 

made of stone, lacking words and a voice 

and cry inside, hide their tears by choice 

Wasn't it the white ones, hailing from Spain 

they rained death upon us to rake in our gold, 

Wasn't there a Pizarro that killed Atahualpa 

all those promises made, so grand yet hollow 

 So, what do you want? What is it you want me to do? 

That I shout for joy as if I were partying, 

while my brothers break their backs 

to get paid only four cents for their work 

  You want me to laugh, 

while my brothers act as bag mules 

bringing riches for others to hoard 

You want bliss splattered on my face 

while my brothers at the mountains live like moles 

digging night and day, 

while the rich get richer without breaking a sweat 

  You want me to smile 

while my sisters go to their patrons' homes 

as if they were enslaved. 

I'm cholo, and don't you pity me 

Leave me be at the puna, to live as I know how 
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to hike up the hills, trail behind my goats 

till up the farmland, knit plenty of ponchos and feed my llamas 

bestow the wind with the sound of my quena 

Let me live here, up with the mountain 

it offers me stones, some might even be softer 

than those condolences you dish out at me 

I'm cholo, and don't you pity me! 
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Appendix C: Sample of Electronic Mail for Recruitment 

Good afternoon, my name is Brenda Polar. I am originally from Lima, Peru. I am very interested 

in exploring our Indigenous roots and ways to build bridges between Indigenous cultures from 

the South and the North. I am interested in this topic at the personal level as I explore my 

Mestiza roots (Quechua and European) while holding a settler identity. At an academic level, I 

am pursuing my doctoral degree in Social Work at York University and my research area 

examines these topics in particular. 

 

My dissertation research explores the complexities and barriers to collaboration amongst 

Indigenous immigrants from the South and Indigenous Peoples from the North. I focus on one 

particular settler population living in the Canadian State: Quechua people. Quechua people 

originally come from the Andes of South America in territories that are presently known as Peru, 

Ecuador, Bolivia and to a lesser degree, Colombia, Chile and Argentina.  

 

My dissertation research has received approval from my supervisor, Chris Chapman, Social 

Work professor at York University.  

 

The reason for this email is to ask for your help in recruiting participants. I am looking for 14 -18 

participants to attend discussion groups. They would be split into two groups of 7-9 participants. 

The first group will consist of people ages 18-25. The second group consists of people ages 25 

and older. Each group will attend 3 discussion groups that will take place during the summer/fall 

and will last 1.5 hours each.  

 

The Inclusion criteria for this group are the following: 

The participants need to be 18 years old and over who identify as Quechua or Mestizx (having 

Quechua roots and European or other roots). They may identify as cis-man, cis-woman, non-

binary, transgendered, or none of these categories. They must speak fluent Spanish and will have 

been living in the Canadian state for a minimum of 5 years. Before moving to Canada, the 

participants will have lived in countries where Quechua people are originally from.  

 

The exclusion criteria will be participants who do not have Quechua roots, and before moving to 

the Canadian state, have lived in countries other than those where Quechua people are originally 

from.   

 

There will be an inducement of 10 dollars for attending each discussion group. An additional 

inducement of 10 dollars will be offered to participants who completed three discussion groups 

for the time they have given to the study. Tokens will be provided. A dinner will be offered in 

the last group.  
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In the case that you know of any potential participants could you ask them if they will be 

interested in participating in the study. If they are, could you ask them permission for me to 

contact them.  

 

Thank you so much for your help. Should you have any questions, please contact me through e-

mail or phone at 647 468 3450. Feel free to share this information with any potential participants.  

 

Sincerely,  

Brenda Polar  
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Appendix D: Discussion Prompting Questions 

 

Question 1: What are the Quechua people’s views and understanding of First Nations, Métis and 

Inuit Nations, and their relations to these populations?  

Discussion Prompting Questions: 

• What is your understanding of First Nations, Métis and Inuit Nations, the original people 

who have been living here and caring for these lands?  

• What are some of your relations to First Nations, Métis and Inuit populations?   

• What does the Two-Row Wampum Belt mean to you? How do you see it applying to 

you?   

• As an Indigenous person, how do you view your place here in these lands that have been 

cared for by First Nations, Métis and Inuit Nations? 

• What are your relations to these lands? People who are coming to Indigenous lands are 

often referred to as settlers. Under this concept, we come to be settlers and in some way, 

consciously or not, we end up supporting settler colonization.  

• What are some of your thoughts about this settler identity we take on when coming here, 

considering that we are also Indigenous and have fought colonization at various levels 

back home?  

 

Question 2 How can these understandings facilitate our partaking in decolonizing collaboration 

with First Nations, Métis and Inuit Nations?  

Question 3: How can Indigeneity be used as a bridge to facilitate the potential collaboration of 

Quechua people with First Nations, Métis and Inuit Nationss in Canada? 

Discussion Prompting Questions 

• What does this prophecy mean to you? How do you see it applying to you? 

• One of the main roots of the conflicts Indigenous Peoples in the Canadian State 

experience stems from settler colonialism. If we follow this prophecy and realize that we, 

as people from the South, need to unite with people from the North, what do you think 

needs to change for this union to happen?  

• Do you know of any folk stories/ teachings that can be used to guide these changes?  

• What do we need to consider as settlers living in the lands of other Indigenous 

populations? 

• What do you see as some of the responsibilities we have as Quechua Peoples towards 

First Nations, Métis and Inuit Nations? 

• First Nations, Métis and Inuit Nations talk about needing non-Indigenous people to 

contribute to decolonizing projects. Decolonization refers to the repatriation and 

sovereignty of Indigenous Peoples and their lands. What do you think about this?  
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• Participating in decolonizing collaboration would be a way of bringing the Eagle and 

Condor together. Do you see Quechua people as collaborating with First Nations, Métis 

and Inuit Nations in Canada? Why? Or Why not? 

• Do you think that sharing an Indigenous identity strengthens the possibility of Quechua 

immigrants participating in decolonizing collaboration with First Nations, Métis and Inuit 

Nations? How so?  


