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Abstract

The Zulu beading practice is a well-known example of an indigenous art form that has been
passed down through generations in traditional communities for cultural continuity. Research
shows that Intergenerational Knowledge Transfer is a fundamental component of the
epistemological system (Iseke & DesMoulins, 2015, p. 31). Elders impart knowledge using
indigenous pedagogies, which promotes understanding and learning about communities and
their local knowledge. With the increasing globalisation and modernisation of societies, social
relationships, and cultural knowledge have become increasingly scattered. The
contemporary generation often lives behind indigenous learning practices and adapts to new
ways of learning in digital environments (Newman & Hatton-Yoe, 2008, p. 31). Consequently,
there is a risk of traditional knowledge such as knowledge about Zulu beadwork becoming
extinct when the knowledgeable elders pass away. Therefore, this indigenous knowledge
needs to be documented and stored in the present digital learning environment where it can
be retrieved and shared across generations. This study, therefore, explores ideas for enabling
authentic learning experiences and accessibility of indigenous knowledge in a digital
environment, with a focus on the Zulu beading practice. Using the Zulu beading practice, as a
case study, the research investigates a potential digital learning environment to enhance the
learning experience of cultural knowledge. The researcher also explores the potential of

embracing digital learning environments to promote the continuity of traditional knowledge.

A qualitative research approach was followed to explore the documented experiences of
teaching and learning Zulu beading in a digital environment. Furthermore, a literature review
was employed as a research methodology to establish the existing traditional approaches
followed to teach the artistry of Zulu beading to aspiring practitioners as well as the practices
needed to teach Zulu beading knowledge and skills to these practitioners in the digital
environment. The findings revealed that the Zulu beading artistry is tacit knowledge, which
comprises the Techne, Phronesis, and Episteme as the three knowledge categories. To create
an authentic learning experience, the three knowledge categories are taught holistically.
Therefore, this study aims to use the research outcomes to suggest a learning management
system that could help facilitate the authentic learning experience of learning Zulu beading

knowledge and skills digitally. The process of enabling authentic learning experiences in a



digital environment requires the inclusion of indigenous viewpoints from knowledgeable
elders who are skilled beadwork practitioners, linguistic engagement, and the integration of

professional digital practices for developing learning solutions.
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Chapter 1: Introduction to the research

Zulu beadwork serves as a powerful vehicle for maintaining traditional knowledge. The
teaching and learning of Zulu beadwork transcend time and remain an integral part of
contemporary society. It happens spontaneously in formal and informal spaces, including
traditional or heritage settings that offer unique teaching opportunities and immersive
learning experiences. A typical example of a heritage setting is the ‘Golden Mile’, located in
the city of Durban, KwaZulu Natal, which | had an opportunity to visit. During my visit, | was
fascinated by the traditional knowledge-sharing practices that occur within the space that |
observed. | witnessed several skilled beadwork practitioners interact with one another as they
made traditional Zulu beaded forms. Moreover, | saw skilled beadwork practitioners
communicate with consumers to explain traditional concepts and functions of beadwork in
Zulu society. Through observation, | learned that each beadwork design told a unique story
about the wearer's identity, spirituality, and social status. It became clear to me that
distinctive patterns and a selection of colours are used to symbolically convey different
messages about the status of the wearer. | discovered that the interpretation of these
messages varied based on the cultural context. This cultural context aims to conserve
traditional values and beliefs while fulfilling the functions of personal adornment in the Zulu
society. In this light, it can be argued that the experience of visiting a heritage place remains
significant in learning about the culture of the Zulu society and gaining access to traditional

beadwork.

The value of sharing knowledge about Zulu beadwork in traditional or heritage settings
provides an authentic understanding of Zulu art. Within these settings, the Zulu society
continues to prioritise the dissemination of information that fosters an authentic
understanding of the art through cultural practices. Generally, dissemination of
information is facilitated by skilled beadwork practitioners who harness Zulu beadwork
knowledge and pass it down from one generation to the next. These activities take place
either in their homesteads or in community centers. When engaging in practice activities,
skilled beadwork practitioners generously share their understanding of traditional concepts
and techniques used to create Zulu artwork. The teaching of Zulu beadwork skills often begins

with activities that require learning about different functions of beadwork in the Zulu society,



followed by basic skills such as stitching techniques, and gradually progresses to creating
complex pattern designs that are unique to the Zulu culture. Therefore, learning about
different functions and techniques of Zulu beading provides opportunities for aspiring
beadwork practitioners to develop their skills, strengthen ties to their history, and learn
traditional forms and patterns in relevant context. However, the learning processes occur in

various ways within communities to maintain cultural continuity.

Research shows that indigenous knowledge systems are integrated epistemological systems
taught through indigenous pedagogies that support and promote understanding of local
communities and their inhabitants (Iseke & DesMoulins, 2015, p. 31). This applies to
indigenous knowledge systems such as the Zulu beading practice, which comprises
epistemological viewpoints that are related to people’s understanding of the world they
inhabit. These viewpoints are based on the daily realities of indigenous people living in
traditional environments. As such, people's daily lives are heavily influenced by the customs
and beliefs of their communities. For Zulu society, these epistemological viewpoints are
connected to daily life learning pedagogies that support their cultural norms and traditional
beliefs. These indigenous pedagogies are essential for the long-term survival of traditions in
which knowledge exists. Through indigenous pedagogies, knowledge for both current and
future generations is conserved. Therefore, understanding Zulu beadwork traditions
through indigenous pedagogies enhances comprehension of community knowledge and

promotes appreciation of traditional concepts.

Indigenous pedagogies occur in heritage or traditional settings known as “a sense of place”
within the communities (MclIntosh, 2008, p. 42). In the context of the Zulu beading practice,
a sense of place is viewed as a traditional or heritage setting that facilitates and enhances
best practices for transferring and conserving of traditional knowledge. The transmission of
Zulu beading skills and knowledge in traditional or heritage settings involves intellectual
activity such as individual consultations or attending workshops that support ways in which
community knowledge is constructed and embodied in beadwork forms. By engaging in these
intellectual activities, individuals can explore their philosophical thoughts using the art of the
Zulu beading practice. These philosophical thoughts are significant in the Zulu beading
practice they involve adapting traditional beliefs and customs. These traditional beliefs and

customs can be used for individual judgment and reasoning in the process of creating



traditional Zulu beadwork (Nettleton, 2014, p. 344). Subsequently, adapting philosophical
thoughts creates an epistemological system that fosters an understanding of the community’s

viewpoints, which are considered in the process of creating traditional Zulu beadwork forms.

In the process of beading, the Zulu society follows an indigenous pedagogical approach that
creates meaningful connections to the customs and traditional values of a specific
community. Teaching and learning Zulu beading skills and knowledge, therefore, involve
optimising the community conditions to facilitate quality learning through authentic
experiences. Optimising these conditions of a community interconnects the authenticity of
teaching and learning to a location, experience, and the people who live in it as knowledge
experts (Grenier, 1998, p. 1). Often, an elder of the family would pass down knowledge about
Zulu beading to younger members of the family, allowing for adaptations of traditions
(Newman & Hatton-Yoe, 2008, p. 31). consequently, teaching and learning about Zulu
beading skills and knowledge in traditional or heritage settings represent a profound
connection to cultural history and indigenous ways of knowing. One can conclude that the
process of learning indigenous knowledge about Zulu beading requires participation in
activities guided by skilled practitioners, who are often elders living in traditional
communities. However, due to demographic and societal changes in modern society, family
alone no longer transmits this Intergenerational Knowledge but, is also shared by ‘non-
familial’ individuals who understand the culture of a particular community (Newman &

Hatton-Yoe, 2008, p. 31).

The shift in family structure driven by societal changes encouraged the development of
knowledge transfer that considers the widespread of social groups in contemporary society
(Newman & Hatton-Yoe, 2008, p. 31). As a result, geographic separation prompted
communities to create opportunities in which intergenerational learning practices occur
(Newman & Hatton-Yoe, 2008, p. 31). For this reason, contemporary society has necessitated
the creation of modern intergenerational knowledge-sharing avenues with future
implications for knowledge-sharing processes. As such, traditional methods of teaching and
learning Zulu beading are informed by the change in societal structures. To this extent, the
Zulu society has adopted modern intergenerational teaching and learning strategies that
involve transmission of indigenous knowledge through a new ‘extrafamilial’ paradigm in

modern society. The new ‘extrafamilial’ paradigm refers to individuals outside families who
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are educated and share their wisdom related to indigenous knowledge of a community
(Newman & Hatton-Yoe, 2008, p. 31). This adaptation of knowledge transmission by
‘extrafamilial’ has influenced development of education systems such as teaching aspiring
beadwork practitioners at community centers. Doing so provides avenues that focus on
maintaining the well-being of a community and preserving of traditional knowledge for future

generations (Newman & Hatton-Yoe, 2008, p. 31).

Intergenerational learning activities led by ‘extrafamilial’ individuals therefore bring different
generations together to share experiences that offer mutually beneficial learning. Thus,
aspiring beadwork practitioners could understand their place within the community and
strengthen their connection to their indigenous roots. While teaching and learning about Zulu
beadwork in traditional or heritage settings is crucial for providing real-world learning
opportunities and facilitating authentic learning experiences, several beadwork practitioners
have demonstrated their enthusiasm for teaching Zulu beading skills by initiating in-person
workshops in urban areas. A typical example of such a workshop was the beadwork master
classes offered by the KwaZulu Natal Society of Arts (KZNSA) in December 2018 (KZNSA,
2018). This master class aimed to introduce concepts of traditional Zulu beadwork to eager
creatives (the learners) basic beading skills that involve creating forms and patterns. The class
provided a learning experience in which skilled beadwork practitioner generously shared
knowledge about the history of Zulu beadwork and showcased beading techniques to the
learners, museum staff, and art collectors who attended the workshop. During the lesson,
aspiring practitioners discussed concepts, thought critically, brainstormed ideas, identified
challenges, worked collaboratively, and explored procedures for creating Zulu beadwork
forms and patterns. Therefore, participants were provided a platform to engage in Zulu
beading practice beyond the traditional ‘familial’ mode of intergenerational learning for

cultural exchange.

Overall, the workshop experience aims to raise awareness about the Zulu beading practice. It
also allows access to expert knowledge for those who reside in urban areas as a glimpse of
the past and inspiration for future practice. However, both individual training sessions and in-
person workshops provide structured learning experiences. They are structured to enable
aspiring beadwork practitioners to learn the basics of creating traditional beadwork that
fosters communication, ornamentation, and the economic aspect of the Zulu beadwork. In
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addition to understanding the design process for creating meaningful Zulu-beaded artifacts,
aspiring beadwork practitioners can engage in hands-on experiences under the guidance of
skilled beadwork practitioners. This hands-on approach to learning allows for a more personal
and meaningful connection to the Zulu culture. Therefore, learning traditional knowledge
about Zulu beadwork in a traditional setting not only enriches aspiring practitioners'
perspectives on the process of beading, but also promotes cross-cultural understanding and
a shared sense of community through practice. Therefore, acquiring knowledge of Zulu
beading through cross-cultural practice fosters an appreciation of local and indigenous
knowledge in an inclusive learning environment. However, this training method requires in-
person interaction with skilled practitioners in a physical classroom. Consequently, the mode
of learning that involves in-person interaction with skilled practitioners in a physical
environment extends to the challenges raised in the study regarding the inaccessibility of

practicing communities for the continuation of Zulu beadwork art.

Problem statement

In contemporary society, the rapidly evolving social changes created by generations of
indigenous people migrating from their ancestral communities to urban areas to pursue
better livelihoods continuously challenge indigenous cultural practices such as the Zulu
beading tradition. In urban areas, where learning in digital environments is prominent, people
adapt to modern lifestyles that sideline cultural practices that are embedded in traditional
communities. Therefore, people’s access to their traditional communities has shifted, thereby
challenging access to the communal practice of Zulu beading. The ‘extrafamilial’ paradigm,
which aimed to foster indigenous knowledge exchange and learning, to fill the "geographic
gap" between older and younger generations, has been negatively impacted. If the
knowledge of Zulu beading is not recorded retrievable format that can be shared within the
current digital learning environment, it is deemed to become extinct when knowledgeable
elders pass away. Consequently, the constant mutation of society calls for development of
contemporary avenues for acquiring knowledge of knowledge on Zulu beading and position
the future of this practice in the digital realm. Therefore, the ‘extrafamilial’ paradigm could
be revitalised to meet the needs of the contemporary generation driven by the digital learning

culture.



Revitalising the ‘extrafamilial’ paradigm of Intergenerational Knowledge Transfer could foster
the continuation of culture, even if the contemporary world tries to locate them on “distinct
orbits” (Kuyken, 2012, p. 365). Herein, “distinct orbits” hypothetically refer to different
geolocations outside traditional communities in which people are located due to societal
changes. It is against this backdrop that | embark on this research that explores the potential
of digital learning environments to enhance learning experiences and provide remote access
to the Zulu beading practice for those situated in "distinct orbits”. This aims to provide access
to Zulu beading expertise for the preservation of knowledge and encourage cultural
continuity. The decision to explore digital learning is influenced by the contemporary
generation adapting to modern ways of learning in digital environments and using technology
for day-to-day interaction facilitated through the Internet (Panworld Education, 2017).
Nowadays, the internet has provided easy access to information and learning resources that
can be used for knowledge. With information accessible online, the contemporary generation
can easily access web-based learning resources and engage in learning activities. Therefore,
web-based learning continues to grow, thereby providing opportunities to foster the

‘extrafamilial’ intergenerational learning paradigm in the contemporary age.

As the world dives deeper into the age of the fourth industrial revolution (4IR), the
development of teaching and learning technologies also influences how people learn in
contemporary society. The progression of technology has brought about digital advances that
can support teaching and learning needs in a digital environment. These digital advances
present opportunities to enhance teaching practices that meet learner needs in the digital
environment. Such teaching practices involve designing and developing simulations that
promote learner understanding and engagement through authentic experiences that
resemble real-world scenarios for understanding content in a digital learning environment.
The South African education systems experienced a glimpse of this digital learning culture
during the COVID-19 pandemic. The COVID-19 pandemic became effective when the South
African president declared a national state of disaster and a national lockdown that was
instituted nationwide in March 2020 and lasted for 2 years. The lockdown disrupted
traditional face-to-face teaching and learning practices as all modes of in-person meetings
came to a complete standstill, necessitating prompt adoption of teaching and learning

strategies using 4IR technologies.



For instance, higher education and training sectors such as universities transitioned to digital
learning environments using Learning Management Systems (LMS) to ensure curriculum
completion within the academic calendar. Therefore, digital environments such as learning
management systems have the potential to allow opportunities to successfully transition
teaching and learning activities to continue online regardless of the “distinct orbit”
(geolocations) in which learners are placed. In the same light, it can be argued that the Zulu
beading practice could be transmitted through the digital environment using digital learning
tools and resources. However, the facilitation of authentic knowledge-sharing processes in a
digital learning environment is essential. Access to the Zulu beading practice in a digital
environment could offer opportunities for aspiring beadwork practitioners to engage in
authentic learning experiences to acquire knowledge within the culture of communal
practice. Furthermore, enhancing traditional Zulu beading practice with modern teaching and
learning in a digital environment could allow for greater accessibility to the Zulu beading
practice for cultural continuity. Therefore, greater accessibility to the Zulu beading practice
through a digital learning environment would provide a contemporary avenue for conserving

knowledge and carrying heritage to future generations.

To date, digital learning resources that teach about Zulu beading skills and traditional
knowledge for cultural continuity are lacking. Most digital resources found on social media
such as YouTube are video tutorials focusing on techniques for making traditional Zulu beaded
forms and patterns. The strategy for sharing these tutorial videos on the YouTube platform is
to provide opportunities to learn and engage with knowledge related to Zulu beading practice
beyond the constraints of face-to-face training. Through digital environments, aspiring
beadwork practitioners can learn through digital resources via the Internet. Therefore, access
to information on the internet has especially benefited those who were previously
disadvantaged due to their geographic location. However, most of these video tutorials are
passive and do not allow opportunities for students to interact with the content, resulting in
a learning experience that is different from community practice. Furthermore, most
scholarships found on the internet focus on the historical context of forms and patterns.
These scholarships interpret cultural meaning associated with pattern designs and focus on

understanding archived beadwork by the Zulu society. Rarely can one find digital learning



resources that focus on the holistic to approach Zulu beadwork education that supports the

need for the continuation of the practice.

The lack of appropriate interactive teaching approaches affects the sustainability and cultural
continuity of Zulu beading practice. Therefore, there is a need to address the gap between
digital and traditional learning through the enhancement of authentic experiences in digital
environments. However, it is important to note that the study does not attempt to
recommend the replacement of traditional approaches for teaching and learning indigenous
knowledge such as the Zulu beading practice. Rather, it promotes remote access to learning
resources that provide an equivalent access to shared practice and similar learning
opportunities as those physical training sessions. Aspiring beadwork practitioners can then
access Zulu beading expertise remotely and design beaded forms that are unique to their

identity.
Aim

This study aims to explore methodologies that will enable authentic learning experiences in a
digital environment, without losing the authenticity of how knowledge is shared in the

traditional sense.
Objectives

To achieve this aim, the study follows a qualitative approach to gather information on the
traditions of Zulu beading practice. Consequently, the aim will be achieved through four

objectives namely:

1) Research on Zulu beadwork as indigenous knowledge;

2) Unpacking the indigenous pedagogies for learning the art of Zulu beading in traditional

or heritage settings;

3) Exploring and framing opportunities for enabling authentic learning experiences of

Zulu beading in a digital environment.

Details on information that was collated and its relevance to the study are addressed in the

overview of the coming chapters.



1.1. Overview of the upcoming chapters
Following the introduction and background sections, the second chapter on understanding
the research methodology is presented. The research methodology section addresses the
Zulu beading practice within the framework of indigenous knowledge systems. This includes
a discussion on the art and tradition of beading in the Zulu society and the types of knowledge
guiding the making of traditional artifacts. Chapter 3 provides insight into the authentic
framework for learning Zulu beadwork by unpacking pedagogical approaches to learning Zulu
beadwork in traditional communities. The subsequent Chapter 4 explores professional digital
practices for designing authentic experiences for learning Zulu beading practice in a digital
environment. Furthermore, the chapter makes recommendations on how authentic learning
experiences could be enabled through the appropriate use of modern digital technologies.
The concluding Chapter 5 discusses recommendations for enabling authentic learning in a
digital environment. Through the enabled environment, practicing communities would be
provided opportunities to share knowledge across generations to come. These efforts will
conserve cultural knowledge of Zulu beading within a digital environment. To address the
philosophical discussions associated with the chapters in this study, the research follows a
qualitative research methodology that supports the central arguments presented in each

chapter.

1.2. Research methodology
In the quest for traditional knowledge related to cultural practices in the Zulu society, there
is a saying “Indlela ibuzwa kwabaphambili”; this loosely translates to “We seek guidance from
those who came before us”. The saying is a cultural proverb in the Zulu society meaning that
people learn from those who possess a generational wealth of knowledge and have extensive
expertise in a particular field (Stangen, 2021). Consequently, this study adapts this approach
to explore how digital platforms could be used to share, teach, and learn Zulu beadwork
knowledge digitally for greater accessibility and continuity of the art. In the context of Zulu
beading practice, this means that both the knowledge holders of indigenous knowledge and
the existing scholarship in the field of Zulu beadwork education would provide essential
information to understand Zulu cultural practice. This information provides insight into the

way forward on the future positioning of Zulu beading practice in the digital era. For this



reason, this study took a qualitative approach to investigate the criteria required for creating

resources that will enable authentic learning of Zulu beadwork in digital environments.

To gain better insight into the culture of Zulu beading practice, the main body of this
dissertation engages with existing literature to provide views on the theoretical aspect of
traditional Zulu beadwork. This includes definitions of key terms relating to art as well as the
practice of Zulu beadwork. Furthermore, the study extracts information from journals, books,
and internet sites to highlight and foreground the relevance of the Zulu beading practice in
contemporary society. This provides insight into constituents of the traditional knowledge
required to establish authentic learning experiences. These experiences are vital in learning
Zulu beading skills, as they would provide aspiring beadwork practitioners with relevant
insight into traditional knowledge in the constantly changing society. In addition to the
theoretical text, discussions on knowledge-sharing practices in traditional Zulu beading
required an investigation of real-world experiences that are linked to the culture of communal
practice. These experiences are significant in understanding pedagogical approaches to
learning Zulu beadwork. This includes analysing the learner's journey to get a sense of the

traditional teaching and learning process.

Due to challenges of access to the practicing communities during the early phases of this
research, which overlapped with the COVID pandemic, gathering information relevant to Zulu
beading practice was restricted to searching the internet. Through this search, an educational
documentary titled “Traditional Zulu Beading” by Kulcha Kwest was identified as a relevant
exemplar case study. This documentary provided insight into typical pedagogical approaches
that a skilled practitioner would follow in teaching Zulu beadwork. Furthermore, the
documentary provides insight into the learning journey that an aspiring beadwork
practitioner would typically follow for the acquisition of knowledge about Zulu beadwork. Not
only does the documentary capture the processes of teaching and learning and the learner
journey, but it also includes interview segments with participants who reflected on the
teaching and learning experience. These interviews highlight semi-formal discussions on their
learning process, which subsequently provide information that is rarely recorded or
documented in a written form. Therefore, individual viewpoints shared by interviewees in this
educational documentary provided insight into the active processes of acquiring knowledge
and skills of Zulu beading.

10



By analysing the educational documentary, the study aims to provide a real-life example that
helps to understand how beadwork concepts and theories related are applied in practice. This
analysis also includes factors and variable social interactions that influence knowledge
transmission related Zulu beading and the learning outcomes. This includes an analysis of the
learning journey to identify traditional strategies for teaching and learning within the culture
of communal practice. The research later investigates how these teaching and learning
strategies can be augmented in a digital learning environment. Through the case study, the
possibility of intergenerational knowledge transfer in a digital learning environment will be
explored. Ultimately, this exploration aims to provide insight into traditional strategies for
enabling authentic learning experiences to address the possibilities of simulating similar

learning experiences in a digital learning environment.

The information gathered from this research has been used to address both the traditional
concepts and the application of procedural knowledge related to traditional concepts of Zulu
beadwork. Knowledge collection has been done to provide comprehensive knowledge and
present a discussion focusing on beading traditions in Zulu society and their indigenous ways
of learning. This overview is significant for the study as each chapter focuses on traditional
beading skills and knowledge as well as the impact it has on various communities within Zulu
society. Additionally, the information has been used to analyse and interpret the findings of
this study. By drawing on the findings, connections between the chapters were created to
form a cohesive narrative that addresses the four objectives of this study, which focus on the
cultural practice and traditions of beading. The study identifies a traditional framework for
authentic learning, explores professional digital practices for learning in a digital environment,
and later frames opportunities for enabling authentic learning experiences in a digital
environment. Consequently, the information gathered has been used to provide a thorough
exploration of Zulu beading by exploring its multifaceted nature. As such, the findings provide

knowledge that serves as the foundation research base for the study.

Through exploration of the multifaceted nature of the Zulu beading practice using a
qualitative research approach, this study aims to address different aspects that contribute to
enabling authentic learning in digital environments. The decision to follow a qualitative
approach has been influenced by the richness of the information obtained through archived

resources addressing both the past and current contexts. As such, the research looks at Zulu
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beadwork literature from a historical perspective to be cognizant of time and space. This is
especially important for the stance of this research as the focus is on teaching and learning
Zulu beadwork traditional knowledge and skills. Documentation of the Zulu beadwork
traditional knowledge is constantly evolving but uses the past as a reference point to position
the future of the practice. Therefore, the findings of this study are significant for identifying
professional digital practices that can be used to access and maintain indigenous knowledge
such as the Zulu beading practice without losing the authentic way of sharing the knowledge
in a traditional sense. The position of Zulu beadwork as indigenous knowledge is explored in

the chapter that follows.

Chapter 2: Zulu beadwork as indigenous knowledge

Zulu beadwork as indigenous knowledge is significant in the lives of indigenous Zulu people.
For many centuries, Zulu beadwork has provided traditional communities with a means to
communicate cultural information without written language. As with any creative practice,
an underlying philosophy of education determines principles of knowledge. Therefore, to
better frame my position on the Zulu beadwork philosophical knowledge, | refer to writers
such as Peters, et al., (2005) who have explored the definition of philosophy. These writers
state that philosophical knowledge generally addresses the nature of all possible knowledge
that exists for teaching and learning (Peters, et al., 2015, p. 1). Peters, et al., (2015) state that
these philosophies are determined by true beliefs of teaching and learning knowledge,
thereby providing guiding principles for indigenous ways of knowing (Peters, et al., 2015, p.

1).

For this reason, the concept of indigenous education is frequently viewed as a field that draws
on historical contexts and connects it to knowledge creators (Peters, et al., 2015, p. 1). This
means that to gauge knowledge of Zulu beadwork, it would be important for aspiring
practitioners to understand the historical context of communities as it provides a criterion for
the constitution of knowledge. Therefore, the criterion of acquiring indigenous knowledge
about Zulu beadwork determines how it is used and accessed within communities and what

needs to be conserved for the sustainability of that knowledge. Hence, this chapter explores
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the criterion for what constitutes as indigenous knowledge of Zulu beadwork by unpacking

the art and traditions of beading.

Examining the role of Zulu beadwork within the Indigenous Knowledge System (IKS)
framework allows for a deeper understanding of how this art form is passed down through
generations while serving as a cultural conservation method. The Zulu beadwork IKS
framework highlights conceptual ideas and creative techniques to create intricate designs and
patterns that have been passed down for generations. This includes the association of
beadwork craftsmanship with a community's theoretical notions such, as traditional beliefs
and values. By understanding this connection, one can recognize the significance of Zulu
beadwork beyond its aesthetic value. The Framework provides insights into this tradition’s
social, economic, and spiritual significance within Zulu communities. This holistic approach to
teaching and learning Zulu beadwork that allows for a more comprehensive understanding of

the complexities and richness of Zulu beading practices is explored in the next section.

2.1The art of beading

As with any creative practice, understanding the traditions of beading requires knowledge of
the historical context of the society from which the art originated. This is because beadwork
is an art form that is rich in history and holds significance in communities of various ethnic
groups for numerous cultural reasons. Among many ethnic groups, the art of making
beadwork has been practiced for generations among communities within the Zulu society.
Beadwork has been a part of Zulu culture since 2300 BC, when they began making beads out
of organic materials including seeds, shells, and bones (Nettleton, 2015, p. 1). Later in the
mid-11th century, the Zulu society started using glass beads, which emerged because of trade
to Southern Africa from Europe, China, and India (Taylor, n.d.). As the beadwork became more
accessible, it became valuable in creating cultural artifacts that served different purposes
within Zulu society. This led to clans embracing new beading techniques and developing
complicated shapes that embodied cultural beliefs. The process of creating traditional
beadwork involves attaching beads to other objects using a needle and thread to create

meaningful forms and patterns.

Common indigenous Zulu beading practices involve beading techniques such as stringing, off-

looming bead weaving, wire wrapping with beads, and meticulous embroidery using colourful
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beads (Vanbenschoten, 2019). The process of stringing beads involves adding beads to any type
of material such as thread, leather, and beading wire thereby producing single or multiple
strands that make a tailored wearable art form. On the other hand, off-looming bead weaving
involves using a needle and thread to stitch tiny beads together thereby creating an intricate
chain or fabric of beads to make jewelry, embellish utensils, and other items. Bead embroidery
involves stitching or sewing onto a fabric to make a quilt. Another technique that involves
wrapping beads using wire instead of string is called wire wrapping (Vanbenschoten, 2019).
Consequently, communities use specific beading practices to create intricate pattern designs
and forms that function as cultural artifacts. This beading practice is a skill that involves the use
of intricate techniques and materials to create unique and intricate artifacts. As a result, the
process of making artifacts requires a specific method for completing a particular task for the

execution of creative ideas when making Zulu beadwork.

Consequently, the art of Zulu beading is meticulous and involves a deep understanding of
concepts, materials, tools, and techniques for creating beadwork forms and patterns. This is
because this meticulous process of creating Zulu beadwork often begins with ideas that are
then translated into tangible forms. Each step of the creation process is executed, from
selecting the finest beads to perfecting the method of making traditional beaded forms. This
intricate design process is often not formally documented as it is an active cultural practice
that is shared verbally across generations. Despite the lack of documented knowledge about
the Zulu beading practice, the guidelines for creating the Zulu artworks are aligned with
Shepard’s ideas of knowledge categories for the process of making craftsmanship. According
to Shepard (2020), the process of making craftsmanship involves understanding three
categories of knowledge namely Techne, Phronesis, and Episteme (Sheposh, 2020). The
following sections discuss the characteristics of each category of knowledge transfer and their
relevance to Zulu beadwork. The order of discussion of the three categories is guided by the
order of the process followed to construct the artwork, which starts with the Techne, followed

by the Phronesis, and lastly the Episteme.

2.1.1 Understanding the 7echne knowledge of beading
The first step to creating traditional Zulu beadwork artifacts starts with understanding the art
of Techne. The Techne concept describes knowledge relating to a skill or technique for a
specific craftsmanship (Sheposh, 2020). Even though the concept is often associated with
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practical skills, in the context of this study Techne refers to knowledge that guides people’s
understanding of principles for making artifacts with a particular objective in mind (Sheposh,
2020). In the case of Zulu beading practice, the Techne knowledge provides a theoretical
component to art-making processes. The theoretical component enables creatives to judge
actions for the application of foundational knowledge in a relevant context (Massingham,
2019, p. 1). This foundational knowledge provides individual judgment of actions for the
application of knowledge (Massingham, 2019, p. 1). In the context of beading practice, Techne
involves a theoretical component in which practical dimensions of judgments are applied in a
relevant context. As such Techne supports community perspectives on indigenous ways of
knowing by aligning the creation process with traditional knowledge. The community’s way
of knowing is underpinned by philosophies that are embedded in cultural practice. For this
reason, indigenous people of the Zulu society adapt distinctive methods to encode useful

traditional information within their beading practice.

To better frame my position on the relationship between the community’s cultural norms and
its traditional beliefs, | refer to writers such as Sewell (2005) who have explored the definition
of culture in which they state that the concept of culture is distinguishable by two
fundamentally different meanings of the term (Sewell, 2005, p. 39). Sewell (2015) states that
the first meaning of culture refers to a theoretically defined aspect of social life extracted
from the complex reality of human existence in which it is situated (Sewell, 2005, p. 39).
However, the abstract categories of social interaction may include what is not culture such as
economy, politics of identities, and other social factors (Sewell, 2005, p. 39). In contrast, the
second meaning of culture refers to the concrete bounded by the world of beliefs and
practices of a society (Sewell, 2005, p. 39). Therefore, culture is identifiable through sub-
societal groups from which these beliefs and practices are adopted. In addition to common
descent, elements of common culture include language, religion, customs, dress code, crafts,
and many other elements that contribute to traditions that make up community knowledge
(Reuter, 2003). As such, the value of beadwork in the Zulu society includes creating beadwork
as a form of communicating artistic expression, and ornamentation of identities, and it
extends to the economic empowerment of the Zulu society. Hence, cultural practices play a
key role in the development and maintenance of cultures and contribute to the mediation of

people’s experiences and everyday life in any society (Chahine & Kinuthia, 2013, p. 4).
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The structures of social systems provide opportunities for making meaning of Zulu beadwork
within the frame of Indigenous Knowledge Systems. The body of knowledge builds up through
generational experiences by people living in a particular environment ensuring that it is
specifically adapted to the requirements of local conditions (CHM, 2013, p. 5). Hence, local
knowledge is internalised through culture and adapted externally through trial-and-error
experiments within the local conditions of a community. This knowledge includes a set of
knowledge, skills, and traditional technologies that exist within local communities (Noyoo,
2007). Hence, knowledge is developed around the specific conditions of indigenous people
in a particular geographic area (Grenier, 1998, p. 1). These conditions are common among the
Zulu-speaking people in the wider region and make a community unique. Subsequently, they
influence traditions adopted as customary practices by individual communities within the
Zulu society and have continued to be followed to sustain knowledge. As such, the
philosophies of indigenous knowledge support ways of knowing by providing theoretical

concepts for contextualising information about the art of traditional Zulu beading.

The role of indigenous knowledge in communities promotes the Zulu cultural beliefs that are
unique to specific communities living in a particular region. Consequently, the foundation of
Techne knowledge ties Zulu beading processes into the philosophical thought of communities.
These philosophical thoughts provide a conceptual understanding of beadwork that
comprises intellectual work, which guides the Zulu society on what is important to know
about beadwork. This includes how beadwork is created for cultural appropriation. These
guidelines provide perspectives into best practices for creating traditional beadwork within a
relevant context that supports the traditions of communities within the Zulu society. These
philosophical thoughts embody theoretical concepts that provide conceptual knowledge
comprising traditional Zulu beadwork, encompassing cultural standards integrated into
traditional beliefs. In addition to a way in which the Zulu society uses knowledge for artistic
expression, conceptual knowledge enables the Zulu society to create meaningful artifacts that
are in line with various community traditions. Therefore, the process of creating Zulu
beadwork forms and patterns involves the application of traditional knowledge in a tangible
form. The procedure is linked to the second category of knowledge referred to as the
‘Phronesis’. Characteristics of this phase and its association with beadwork are explored in

the section that follows.
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2.1.2 Applying the Phronesis knowledge in beading
Generally, ‘Phronesis’ describes the practical aspect of representing knowledge gained
through the Techne phase (Sheposh, 2020). Hence, the Phronesis process is aimed at enabling
people to make decisions necessary for the application of knowledge in particular situations
(Sheposh, 2020). In essence, Phronesis presents a component in which the interaction
between general (theory) and practical (judgment) is intertwined (Massingham, 2019, p. 3).
This wisdom emerges from a cohesive relationship between community traditions and the
individual input, to enable the application of knowledge in a relevant context. In the case of
Zulu beading practices, the cognitive aspect of knowledge in the Phronesis stage is connected
to the theoretical concepts presented in the Techne stage. Subsequently, the Phronesis phase
links traditional knowledge about the function and purpose of Zulu beadwork. Therefore, the
Phronesis phase is concerned with conceptualising the theoretical concepts and aligning them

to the aesthetic criteria of traditional Zulu beadwork.

The broad description of the aesthetic standards of beading describes how artists portray
their subject matter and how they express their vision (McArdle, 2022). Similarly, in order to
practice beadwork, the Zulu society follows a unique vision of art that allows them to express
themselves through visual communication. The artistic expression of Zulu beadwork follows
the “Zulu vision in art’, which describes all manner of artistic expression and artistry unique to
traditional forms created by artists from different communities within the Zulu society
(Addleson, 1990, p. 60). The ‘Zulu vision in art’ is driven by many aspects such as humor,
observation of nature, imaginative use of material, sense of rhythm, and the use of patterns
and articulation of colour (Addleson, 1990, p. 60). Subsequently, influencing the artistic
manner in which beaded patterns have been carefully approached, displays an intriguing
expression of self and culture through design that makes the beadwork an aesthetic

experience for those who perceive it.

To achieve the aesthetic experience, the Zulu society can create abstract patterns consisting
of shapes representing simplified versions of real objects or use graphic shapes such as
geometric patterns. The graphics used in Zulu beadwork may be presented in two-
dimensional (2d) forms, which are flat shapes such as the geometric patterns embedded in
Zulu beadwork, or in three-dimensional (3D) forms, which are solid shapes that present a

sense of length, width, and height. Both the 2D and 3D forms are used to simplify aesthetic
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ideas. The context of the Zulu beading involves the creative use of graphic aesthetic designs
(Philips, n.d.). The use of geometric shapes for artistic expression is connected to the
philosophical thoughts of a community, which aim to fulfill the ornamentation of the human
body to represent the identities and culture of the indigenous people in Zulu society.
Therefore, identities and culture are a reference point for creating traditional beadwork
artifacts. As a result, the approach to adapting visual communication follow the broader vision
of South African art characteristics, which is a very expressive culture that reflects a group of

creatives.

Groups of South African creatives often come from a common background and collaborate
on producing distinctive work that is in line with the experiences and views of their particular
society (Jager, 1987, p. 209). These experiences and views draw on the personal, emotional,
or social opinions of artists to inspire forms and concepts that are translated into aesthetic or
visual language (Jager, 1987, p. 212). Therefore, what is perceived as art is a form of
communication (in the Zulu society) where visual expression is realised through Phronesis as
a practical presentation of knowledge. This is because Phronesis enables the Zulu society to
apply traditional knowledge practically through the beading practices. The approach to
designing Zulu beadwork patterns and forms intends to meet traditional needs outlined in
Techne knowledge. As such, the creation of beadwork employs a methodical process that is
driven by theoretical concepts (the Techne, outlined in the previous section) and the need to
address practical communication demands (the Phronesis). However, the art and design of
Zulu beadwork may intersect as they both embody some form of creativity such as the finer

aesthetic details.

The finer details of the aesthetic criteria contributing to creating messages are communicated
through a visual language. This language focuses on the design of Zulu beadwork patterns in
a specific context that supports the traditional beliefs and values of varied communities
within the Zulu society. By adopting the three concepts of Zulu beading namely;
communication, ornamentation, and the economic aspect of beadwork, the Zulu society
follows a unique artistic style associated with a particular community. These artistic styles
describe how artists portray their subject matter and how artists express their vision
(McArdle, 2022). For this reason, artists express and depict their visions Zulu beadwork in

many ways. Therefore, knowing the aesthetic criteria of Zulu beadwork helps to understand
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processes for designing patterns that function as visual communication. However, there is a
way in which the Zulu society applies knowledge for artistic expression. This process involves
referencing traditional beliefs for the creation of beadwork that supports communication,
ornamentation, and economic aspects of the Zulu society. This design process is connected
to the second category of knowledge described as the ‘Episteme’, which focus on mastering
the beading process. The next section delves into the characteristics of the Episteme phase

and its connection to the Zulu beading practice.

2.1.3 Mastering the £Episteme knowledge of beading

By definition, Episteme refers to the scientific knowledge gained from observation and literary
study (Sheposh, 2020). This category of knowledge acquisition refers to the professional
application of knowledge distinguished by the sound capacity to apply concepts in good
practice (Massingham, 2019, p. 3). Good practice involves complex decision-making, which is
supported by a variety of contexts highlighting significant intentions and values of its function
(Massingham, 2019, p. 3). In this study, the concepts discussed by Massingham refer to the
traditional approaches of creating beadwork as cultural artifacts. The Zulu society uses
Episteme knowledge to conceptualise the design of artifacts when making traditional beaded
forms. Therefore, Episteme knowledge is attained by creating intricate Zulu beadwork
patterns and forms. During practice, communities develop techniques and procedural
knowledge for completing sophisticated Zulu beadwork forms and patterns. In the process
of making beaded artifacts, the Zulu society adopted the practice of using codification,
geometry, and algorithms to create their traditional beadwork forms. As such, the creation of

Zulu beadwork follows Ethnomathematics in art making.

Ethnomathematics is a concept that draws on the belief that indigenous people have been
accumulating knowledge through history and traditional activities to respond to their needs
(Chahine & Kinuthia, 2013, p. 2). Research by Chahine & Kinuthia (2013) shows that
Ethnomathematics guides the beading process to create meaningful artworks in the Zulu
society (Chahine & Kinuthia, 2013, p. 1). The concept of Ethnomathematics reported by
Chahine & Kinuthia (2013) refers to the rhetoric art process of persuasion through
communication that interplay among mathematics, cultural anthropology, education, and

politics (Chahine & Kinuthia, 2013, p. 1). Thus, rhetoric art is an established discipline that
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focuses on persuasion, which is used in constructing scientific knowledge, both in its oral and
written forms (Chahine & Kinuthia, 2013, p. 1). Therefore, the art of Zulu beading falls under
the category of rhetoric art as it involves a form of scientific knowledge used in the creation
of forms and patterns. The scientific knowledge embedded in the practice of beading includes
cultural aspects such as jargon, codes, symbols, myths, and even specific ways of
mathematical reasoning (Chahine & Kinuthia, 2013, p. 1). As a result, this scientific knowledge
contributes to the mathematical reasoning of the beading procedure that refers to the

rhetorical art of the Zulu society.

Generally, rhetoric art uses the logic of cultural mathematics that encompasses vocabulary,
grammar, and syntax to express the meaning of beadwork patterns (Walshl & Billig, 2014).
Subsequently, the rhetoric art process requires people to be articulate in the art of beading
to produce meaningful artworks. In the case of using rhetoric art to create traditional Zulu
beadwork, the art of Zulu beading refers to visual communication codified through geometric
shapes or colours and context for symbolic meaning. However, a deeper understanding of
mathematics is also reflected in the fundamental nature of Zulu beading practice when
creating patterns and forms. For instance, indigenous people follow a particular beading
technique to complete a pattern that requires counting beads and following a particular
algorithm to create the artwork. Indigenous people could do this without writing; it was
practiced among cultural groups to master precision. To achieve similar beading techniques,
the Zulu society adopts the Ethnomathematics concept by examining mathematical ideas that

exist in beading practice within the culture of communal practice.

According to Chahine & Kinuthia (2013), the Zulu society adopts Ethnomathematics as
technology for the practice (Chahine & Kinuthia, 2013, p. 3). Ethnomathematics can be
applied to adapt cultural ideas implemented by indigenous people within local environments
(Chahine & Kinuthia, 2013, p. 3). The Ethnomathematics used by the Zulu society capitalise
on the riches cultivated from cultural practices and heritages. This includes traditional belief
systems that support the idea that all people are capable of doing mathematics from their
uniqgue and personal perspectives (Chahine & Kinuthia, 2013, p. 3). Therefore, indigenous
communities in Zulu society use unique mathematical and practice systems developed by the
society to create beaded artworks. Examples of mathematical ideas in indigenous

communities include symmetry for patternmaking in the Zulu society. The symmetry for
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pattern making is based on the history, structure, mode of expression, and dissemination of
knowledge mathematics related to beadwork within the Zulu culture. Therefore, when
creating forms for communication, the Zulu society refers to the common descents of
Ethnomathematics knowledge, which involves encoding colours among other things, to

communicate meaning.

The process of creating beadwork for communication involves using number systems, folk
games, puzzles, kinship relationships, divination systems, and symmetric strip decorations
incorporating their natural mathematical patterns (Chahine & Kinuthia, 2013, p. 3). As a
result, the connection to Ethnomathematics deepens the understanding of the Zulu beading
procedure and considers the cultural differences and political dimensions of mathematics for
creating patterns and forms (Chahine & Kinuthia, 2013, p. 2). As a result, the
Ethnomathematics presented in Zulu beading practice is an inherent component of
indigenous knowledge systems defined by the knowledge holders who are indigenous people
from Zulu society. Therefore, Episteme knowledge is essential for completing beadwork forms
that function as cultural artifacts supporting communication, ornamentation, and

economic aspects of Zulu society.

Considering the topics covered in this section, the concepts of Techne, Phronesis, and
Episteme provide a methodological framework for understanding knowledge in various
knowledge domains of beading in Zulu society. Techne emphasises philosophical thoughts
that provide a conceptual understanding of beadwork, which comprises intellectual work that
guides the Zulu society on what to learn about beadwork. Phronesis highlights the practical
application of Techne knowledge in a relevant context and ethical decision-making. Whereas
Episteme focuses on scientific knowledge for creating Zulu beadwork forms and patterns. The
context presented in the Phronesis phase is particularly used to convey the artistic expression
of a message through symbolic communication within a relevant context that improves the
livelihoods of the Zulu society. This context includes 1) contextualizing Zulu beadwork in
communicating messages, 2) making ornaments to represent individual identities and culture
and 3) adding economic value to improve the livelihoods of indigenous people in the Zulu
society. Therefore, the three categories of knowledge (Techne, Phronesis, and Episteme)
constitute a criterion for creating traditional Zulu beadwork that fosters creativity and

innovation of traditional knowledge.
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By recognising the interconnections of the three categories of knowledge, the Zulu society
creates meaningful artifacts that align with community traditions. Hence, embracing a holistic
approach that integrates the three categories of knowledge namely Techne, Phronesis, and
Episteme leads to a nuanced perspective on the multidimensional complexities of knowledge
on Zulu beading and application of knowledge in different contexts. However, there is a way
in which the Zulu society applies the framework for artistic expression to create meaningful
artifacts. Therefore, the next section explores how communities adapt the framework to
create beadwork that serves different functions in Zulu society, by examining the traditional

of beadwork.

2.2 Beading threads of traditions through art

For many centuries, the methodological framework of Zulu beading (discussed in section 2.1
of this study) as an indigenous knowledge system has been significant in the lives of
indigenous people of the East Coast of what is now titled Southern Africa. The beads are of
value in creating intricate beaded forms for threading cultural aspects of the Zulu society. In
the Zulu society, the methodological framework for Zulu beading can be seen as the driver of
cultural practice when creating artifacts that function as symbols of communication,
ornamentation to express identity, and a tool for economic empowerment. Therefore, Zulu
beadwork fundamentally serves as an avenue to communicate messages among community
members in the Zulu society. Second, Zulu beadwork is used for ornamentation to promote
the social status and social standing of the wearer in Zulu communities. Lastly, the economic
value addition aspect of Zulu beadwork improves the livelihood of indigenous people in their
communities. The value of these three functions of beadwork in Zulu society fosters the
continuation of the beading practice for the sustainability of the Zulu beadwork indigenous
knowledge. The following sections describe how Zulu society that has adapted the
methodological framework of beading to create artifacts that serve communication,
ornamentation, and economic value. Therefore, this study has designed a Zulu beading
methodological framework that comprises the Techne, Phronesis, and Episteme as the three
categories of knowledge that provide traditional communities with means to communicate

cultural information in the absence of written language.
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2.2.1 Beadwork as a form of expressive communication

Beadwork plays a key role in the development and maintenance of cultures. To date, Zulu
beadwork as a form of expressive communication is significant in Zulu society. It has provided
traditional communities with a means to communicate cultural information in the absence of
written language. Hence, Zulu beadwork speaks across time and space by employing a
symbolic language, which makes uses colour and patterns (Graffini, 1995, p. 1). The Zulu
society practices traditional beading to foster the adaptation of ideas beyond the natural and
socio-cultural environment (Chahine & Kinuthia, 2013, p. 4). However, there is a particular
way in which the Zulu society creates beadwork to convey specific messages and provoke

specific emotions.

To ensure that beadwork forms align with traditions, the Zulu society refers to Phronesis
knowledge, which focuses on applying the relevant aesthetic criterion to communicate
messages based on traditional concepts presented in the Techne phase. The Zulu society can
use standardised colours for communication. Therefore, interpreting and decoding beadwork
messages is complicated by the wealth of proverbs rich in linguistic logic and metaphors
embodied in the culture of a community. However, each piece has a different message that
depend on the combination of markings and symbols combined presented in it. In addition to
using shapes, colour contributes to making sense of the message being communicated
through symbolic meanings. As a result, the Zulu society creates beadwork patterns that
incorporate the art of encoding messages through graphic shapes and colours as a method of

displaying human expressions.

To archive symbolic communication, the Zulu society refers to the Episteme phase for
completing artifacts. The Episteme phase involves the idiomatic language of beads and it’s
infusion with the philosophy of Zulu beading codes (Graffini, 1995, p. 5). Many colours and
forms are used to create the vocabulary and grammar of that code. The colours are arranged
into "families," where each family denotes an idiomatic word. The context of the bead
arrangement largely determines the latitude of its meaning. As the beads are a work of art,
artistic demands can precede over the messages’ primary purpose (Graffini, 1995, p. 5). This
is because the use of colours and forms has no fixed definition in Zulu society. However, the

beadwork colours are purposefully coded to convey meaning, and the meanings of the
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messages are intended to be decoded by the receiver of the beadwork or the spectators
(Graffini, 1995, p. 5). This intricate design process of beadwork can be seen as ‘puzzles’
presented in a pattern to communicate relevant messages through visual communication as

an implicit rather than texturally coded language (Graffini, 1995, p. 5).

To decode the mysteries of the beadwork ‘puzzles’, one must understand associations of
colours within a particular community within Zulu society. This includes understanding the
traditions and functions of the beadwork of a particular community within the Zulu society.
In this instance, indigenous people from the Zulu society refer to traditional methods for
creating Zulu beadwork forms as visual communications representing an intercultural visual
language (Chahine & Kinuthia, 2013, p. 10). The system for visual communication serves as a
mode of information dissemination, an embodiment of thought and belief systems drawn
from lived experiences (Chahine & Kinuthia, 2013, p. 10). As such, the codification of colour
and shapes is done according to the system that enforces rules for its use. This enables the
Zulu society to implement this logical reasoning for embedding meaning in beaded artworks.
Without this understanding, it is not easy to decode or decipher the message.
Ethnomathematics capitalizes on the richness cultivated from cultural practices, heritage, and
beliefs connected to indigenous knowledge and a community's way of knowing. As such, the
arrangement of graphic shapes can be used to communicate symbolic communications,
where the meaning of messages can be decoded by understanding the context and the

purpose of Zulu beadwork within communities.

The aesthetics of Zulu beadwork play an important role in designing traditional beadwork that
align with the traditions of a community. Therefore, the Zulu society follows a system of highly
developed procedures that focus on the encoding of colour to complete beadwork forms and
patterns that adorn human bodies. This includes the choice of material for completing beaded
forms. In conjunction with the physical and material texture of the pattern, Chahine &
Kinuthia (2013) suggest that interpreting the asymmetrical arrangement of colours explains
the vertical or horizontal symmetrical arrangement of colours conveyed by Zulu beadwork
messages (Chahine & Kinuthia, 2013, p. 10). The synergy of texture, geometric patterns, and
colour combinations, therefore, provides information that is visually synchronized and
transmitted as a message to the viewer as symbolic patterns (Chahine & Kinuthia, 2013, p.

10). Common symbolic patterns are often constructed from the triangle. Therefore, the
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triangle is a basic template unit used to create a signature pattern that beadwork creatives
can use to experiment and explore the symmetry of patterns (Chahine & Kinuthia, 2013, p.

10).

When beadwork is used to communicate, Techne, Phronesis, and Episteme are used as a
methodological framework for creating beadwork forms that convey the intended messages.
The Techne knowledge involved in creating beadwork for communication purposes is an
integral part of traditional beliefs and values of the Zulu society. The process of creating
traditional Zulu beadwork as the language of communication, through Phronesis, guides the
ability of Zulu beadwork to serve as a cultural unit attached to beaded artifacts. The creation
of traditional Zulu beadwork is done through Ethnomathematics, which is a traditional
method of encoding colour as a symbolic form associated with making Zulu beadwork.
Therefore, adapting the three categories of knowledge (Techne, Phronesis, and Episteme),
enables a framework that provides traditional communities with means to communicate

cultural information in the absence of written language.

2.2.2 Expressing identities through beadwork ornamentation

Beadwork has remained significant for its role in expanding cultural identities by
communicating information about the identity of wear without written language. To archive
this communication, the technique of ornamentation refers creatives to common descents of
traditional knowledge that make up individual and collective identities. The common descents
of traditional knowledge refer to processes of creating beadwork for ornamenting human
bodies. According to Boram-Hays (2005), beadwork was originally adopted as bodily
adornments worn by men and women (Boram-Hays, 2005). The adornments signify the social
class, political connections, tribal identity and cultural beliefs of the wearer. In some cases,
the adornments are worn throughout an entire stage of life to communicate personal, and
social information about the changing status of the wearer within their local communities
(Boram-Hays, 2005). In the Zulu tradition, different adornments exist for male and female
bodies within traditional communities (Nettleton, 2014). In addition to wearing adornments,
male and female wearers can wear beadwork with traditional attire to express their identity
by wearing traditional costumes, thereby communicating identities through nonverbal

communication. It is important to highlight that communication and adornments are
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intertwined. Therefore, traditional constumes contribute to a coded form of expressing

identities.

For instance, Zulu beadwork attires and body ornaments are used in traditional ceremonies,
marriage celebrations, and rites of passage from childhood to adulthood. An example of the
rite of passage is usually umemulo (the puberty ceremony), where the Zulu girls perform and
signal, symbolising their entry to womanhood (Mntambo, 2020). Beadwork is also worn
during Zulu reed festivals like Umkhosi Womhlanga (Reed dance), showcasing culture and
heritage. These cultural events, including dance, music, art, and craft, serve as communication
channels for sharing knowledge (Nkosi, 2019, p. 1). The beadwork tradition continues as living
art that is still largely popular in many traditional communities in the Zulu society. This cultural
information is crucial for conserving practices and connecting with roots to ensure that
knowledge is inherited for cultural continuity and adaptation. Therefore, the value of the
beading practice in Zulu society has remained a significant tradition that supports the creation
of artifacts for both ritual and functional purposes throughout the years. This means that
beadwork worn inin ritual and celebration events contributesto traditional costumes adapted

to traditions in the Zulu society.

Therefore, the beadwork practices are derived from traditions acquired through behaviour
and are concerned with making meaning of beadwork coupled with traditional outfits to
represent the identities of the wearer. According to Boram-Hays (2005) states that traditional
outfits are a ‘coded sensory system of nonverbal communication that aids human interaction
in space and time’ (Boram-Hays, 2005, p. 38). This means that the traditional attires represent
history and the era in which the wearer has existed as well as the position of the individual
within that society. Ideas of how people are relating to others are included in the garments
and ornaments, thereby representing the dynamic complexities of identities through artistic
expressions. The use of beadwork as a signifier is directed at the spectator to communicate
the identity and status of the wearer. (Boram-Hays, 2005, pp. 38-40). This allows people to
connect with their culture and represent a sense of belonging within the community (Fashion
revolution, 2017). By wearing traditional clothes, indigenous people can highlight individual
identities in line with community beliefs. Boram-Hays (2005) states that identity is important
because it gives people an idea of who they are and how they relate to others in society and
the world they live in (Boram-Hays, 2005, p. 38).
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It is, therefore, important to note that the articulation of Zulu beadwork is not simply an
attraction of colour but also speaks of the ethnic identity of a culture and region. Therefore,
the formulation and articulation of identity through beadwork is complex at the level of the
individual identity as well as the community in which an individual originates. This is because
the identities of individuals within their communities are simply not static and definite but
are rather complex and flexible as they represent dynamic people relative to society's
progression. According to Hall (1994), the culture of a society is linked to people's identity as
an ongoing ‘production’ that is never complete (Hall, 1994, p. 222). The “production of
knowledge is always in process and always constituted within and not outside
representation” (Hall, 1994, p. 222). Therefore, people’s identities make up an important part
of the self-concept. These identities are broken down into three main categories, which are
personal, social, and cultural identities (Libraries, n.d.). These categories are distinguishing
features that inform perspectives of people’s identities. Hence, for an individual to identify as
one that belongs to a specific culture, they must first discover their interest and then choose

a purpose for living in line with the family and community values.

At the same time, people's interactions with each other in their communities help shape and
establish their identities (Boram-Hays, 2005). In other words, individual identities are also tied
to cultural identities and influence each other. The formulation and articulation of identities
through beadwork is therefore complex for both individual and community identities. The
significance of personal circumstances and community beliefs has proven to be particularly
relevant to what has already been addressed in this study. Therefore, the role of traditional
beadwork is to expand these identities to communicate information about the identity of the
ornament in the absence of the written language. The common descents of Techne for
ornamentation of human bodies involve personal and family values as well as how individuals
identify themselves within the varied groups of the Zulu society. To some extent, beadwork
artifacts are not fully determined by community traditions but also adhere to the personal
circumstances of their use or function. For this reason, the artistic expression of identities
through beadwork demonstrates the adaptability of the art. As such, Zulu beadwork connects
traditional beliefs to art by providing a means to express cultural beliefs that facilitate

community identities. The power of art to convey cultural values and maintain community
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identities through symbolic representation that serves the purpose of adorning human

bodies.

To archive symbolic representations for adorning human bodies, the Phronesis of
ornamentation refers to the creative process of making beadwork that aligns with the
aesthetic criterion and embodied knowledge to meet the needs for creating ornaments as a
form of communication as well as representing individual and collective identities within the
Zulu society. As a result, communities draw inspiration from the ‘Zulu vision in art’ to create
beadwork styles that represent individual and collective identities. For instance, the use of
colour combinations is identifiable according to geographic regions connected to a local
community such as the Umzansi style from the Msinga area in KwaZulu-Natal (KZN]. This style
could be easily distinguished using a combination of colours such as light green, white, red,
and dark blue (Boram-Hays, 2005, p. 41). The Umzansi style therefore exhibits the cultural
beliefs of the Msinga area amongst many different communities in KZN. Hence, beadwork
styles were developed to foster unique cultural identities for regional communities through
creative practice. Thus, the formulation of symbolic meaning is closely linked to the culture
of a community. This means that only those who understand the culture can decode this
symbolic representation to interpret messages. Not only does colour communicate a message
but also the colour combinations are unity to a community; they formulate identities unique
to a community. As a result, the Zulu society draws from traditional concepts of

ornamentation to create meaningful artworks to adorn male and female bodies.

To adorn human bodies, the Zulu society uses beadwork that can be worn with traditional
attire to express their identities. This is accomplished by dressing traditionally to complete
the look through nonverbal communication. The relationship between adornments and
communication is therefore vital in creating beadwork that represents identities. According
to Boram-Hays (2005), traditional outfits are a ‘coded sensory system of nonverbal
communication that aids human interaction in space and time’ (Boram-Hays, 2005, p. 38).
This means that traditional attires represent history and the era in which the wearer has
existed as well as the position of the individual within that society. Ideas of how people relate
to others are included in the beadwork design. Consequently, the Zulu society follows an
inclusive approach by representing diverse identities through artistic expression, and as such,

using Zulu beadwork as a signifier is directed at the spectator to communicate the identity

28



and status of the wearer. (Boram-Hays, 2005, pp. 38-40). This provides opportunities for
people to connect with their culture and represent a sense of belonging within a community

(Fashion revolution, 2017).

By wearing traditional clothes, indigenous people can display individual identities in line with
community beliefs. Boram-Hays (2005) states that identity is important because it gives
people an idea of who they are and how they relate to others in society and the world in
which they live (Boram-Hays, 2005, p. 38). In this regard, it is important to note that the
articulation of Zulu beadwork is not simply an attraction of colour but also speaks of the ethnic
identity of a culture and region. Ethnic identities are signified by factors such as shared
historical experiences, myths, a common culture, and a link to a geographic location, which
the group may or may not inhabit at the time (Reuter, 2003). Hence, the construction of these
identities has given the Zulu-speaking people a visible presence in the wider region, which is
represented through beaded adornments that serve to communicate multiple voices that
make up the Zulu society. Therefore, Zulu beadwork styles and traditional attires have
evolved into an important part of culture and identity of a variety of communities within Zulu

society.

Similarly to the process of creating beadwork for communication, the Zulu society refers to
the Episteme phase for completing artifacts. This is because the concept of ornamentation
involves the use of colours and shapes to represent human bodies and communicate a
message about the wearer. As discussed in the previous section of this study, the Episteme
phase involves the idiomatic language of beads infused with the philosophy of Zulu beading
codes (Graffini, 1995, p. 5). Many colours and forms are used to create the vocabulary and
grammar of that code to formulate regional styles. The colours are arranged into "families,"
where each family denotes an idiomatic word that represents community identities. The
context of the bead arrangement largely determines the latitude of its meaning about the
status of the wearer. As the beads are a work of art, artistic demands can take precedence
over the messages’ primary purpose (Graffini, 1995, p. 5). This is because the use of colours
and forms has no fixed definition in Zulu society. However, the beadwork colours are
purposefully coded to convey messages about the status of the wearer, and the meanings of
the messages are intended to be decoded by the receiver of beadwork or spectators (Graffini,

1995, p. 5). The intricate design of a pattern communicates relevant messages through visual

29



communication as an implicit rather than textually coded language (Graffini, 1995, p. 5). This
means that Zulu beadwork styles can be seen as symbolic communication presented in the

form of a pattern to communicate relevant messages about the wearer.

In addition to using colours, the Episteme of ornamentation involves using graphic shapes
such as triangles to simplify ideas. For example, the signature pattern of a triangular shape is
a general representation of the father, mother, and child unit, whereby the way the triangle
is placed communicates different messages (Tinte, 2016). If the triangle’ points down, it
represents an unmarried woman, whereas a triangle pointing up represents an unmarried
man. Two triangles joined at the base represent a married woman and two triangles joined
at the points in an hourglass shape represent a married man (Tinte, 2016). This means that
the symbolic interpretation of the triangle is assigned according to its angle and direction. The
standard use of the triangle, therefore, provides guidelines for representing simplified
versions of visual language to communicate ideas (Moulton, 2022). Geometric shapes in
triangle patterns significantly represent male-female relationships and social interaction
through visual language. In some cases, there is added meaning where beads are used for
eloquent communication to express feelings during romantic relationships (Biyela, 2015, p.
469). As such, the meaning of visual language is not standard across all communities within
Zulu society but can be tailored according to the communication demands of the wearer.
Therefore, the combination of both shapes and colours is of value in communicating

messages using beadwork.

In this case, of using beadwork for ornamentation, Techne, Phronesis, and Episteme are used
as a methodological framework for creating beadwork forms that convey intended messages.
The Techne knowledge for creating beadwork for communication purposes is an inherent
component of traditional beliefs and values of the Zulu society. The process of creating
traditional Zulu beadwork that serves communication purposes through Phronesis guides
how beadwork serves as a cultural unit attached to beaded artifacts. The creation of
traditional Zulu beadwork is done through Ethnomathematics, which is a traditional method
of encoding colour as a form of symbolism associated with making Zulu beadwork. Adapting
the three categories of knowledge (Techne, Phronesis, and Episteme), enables a framework
that provides traditional communities with means to ornament human bodies without of

written language.
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2.2.3 Beadwork as a tool for economic empowerment

Zulu beadwork is sold as authentic souvenirs in community centers and tourist hubs. This is
evident in cases where some indigenous people in contemporary Zulu society create
traditional beadwork for income-generating purposes and promote creativity in Zulu
society. A typical example of the tourist hub for purchasing Zulu beadwork is Durban’s
Golden Mile, located along the beachfront in KwaZulu-Natal (KZN) province. People who
usually buy this beadwork are educated on the meaning and color found behind the
colours, and shapes found on the necklaces, pendant anklets, belts, and many other
dazzling works of art they have purchased. Some consumers who buy these souvenirs
share them as special gifts to their relatives and friends (MclIntosh, 2008, p. 42). What makes
these souvenirs special is the personal experience attained from visiting the heritage site,
which adds value to people's perspectives and meaning of the Zulu people (McIntosh, 2008,
p. 42). Therefore, the explained economic value of Zulu beadwork provides an income
and supports the livelihoods of many skilled practitioners who create these traditional

beaded forms.

The Techne of creating beadwork for economic empowerment refers to the process of
beadwork to contextual understanding of the value that it adds to consumers. According to
Mclintosh (2008), understanding what makes authentic souvenirs special starts by recognising
the personal value attained from visiting the heritage site, and therefore an argument for the
development of cultural tourism can extend beyond economic growth to consider how people
need heritage to add perspective and meaning to their lives (Mclntosh, 2008, p. 42), including
their loved ones. Mclntosh (2008) continues to say that, “cultural heritage is typically
recognized as having major educational relevance and as a key predictor of 'sense of place,"
whereby individuals feel a special connection to a location in which local knowledge and
interpersonal connections are meaningfully maintained (Mclntosh, 2008, p. 42). Therefore,
consumers purchase authentic souvenirs as they cannot be found anywhere in the world. As
such, the beadwork sold in heritage sites serves as traditional beadwork that provides a
means to improve livelihoods. However, the Zulu society follows a particular process when

creating beadwork forms.
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To archive this, the Phronesis of creating beadwork for income-generating purposes usually
follows the Isimodeni styles that meet the consumer demands of contemporary society. The
Isimodeni style therefore represents a combination of different regional styles and the
influence that communities have on each other. The creators of traditional beadwork that
employs the Isimodeni style follow design criteria that are embedded in different community
styles for creating traditional forms and patterns that are of value to tourists who visit the
area. As such, the Zulu society refers to the aesthetic criteria of beadwork to reflect on
conceptual ideas that meet the needs of modern society. They execute design decisions that
inform the function of beadwork. The design processes of creating traditional Zulu beadwork
for income-generating purposes follow discrete methods from different cultures. However,

these beaded forms are unique in their own right.

Zulu beadwork forms usually present a contemporary take that follows a particular style
referred to as Isimodeni, which shifts from the selling of material culture to a process of
responsive product development in which traditional wear or the latest fashion trends are
met (Gatfield, 2019, p. 128). What makes them unique is their ability to contain diverse
perspectives in a single beaded form by referencing colour connotations from different
cultures. As such, they incorporate different community styles for artistic expression. For
instance, the beadwork found in Durban’s Golden Mile, which is located along the
beachfront in KwaZulu-Natal (KZN) province is made of unique styles. In this area, bead
workers sell adornments made in the Ndwedwe or Isinyolovane styles, which make use of the
dotting of multi-coloured beads on a black field (Gatfield, 2019, p. 129). The Isinyolovane is
then slowly “merged” through contact with what was identified as the Nongoma style,
characterised by triangular rhomboid themes (Gatfield, 2019, p. 129). Both the Isinyolovane
and Nongoma styles have slowly begun to blend used as the aesthetic basis for beadwork as
well as other craftsmanship such as the rickshaw puller’s carts. Thus, societal factors
contributed to the artistic factor of Isimodeni's beadwork style through reference to culture

and appropriation of relevant communities in the Zulu society.

Similarly to the Episteme for communication and ornamentation, the Zulu society refers to
the Episteme phase for completing artifacts. This is because the concept of creating beadwork
involves using colours and shapes to represent human bodies and communicate a message

about the wearer. As discussed in the previous section of this study, the Episteme phase
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involves the idiomatic language of beads infused with the philosophy of Zulu beading codes
(Graffini, 1995, p. 5). Many colours and forms are used to create the vocabulary and grammar
that is coded to formulate regional styles. These colours are arranged into "families," where
each family denotes an idiomatic word that represents different regional styles. The context
of the bead arrangement and the colours used largely determines the unique styles adapted
from the Zulu tradition. As the beads are a work of art, artistic demands can precede over the
messages’ primary purpose (Graffini, 1995, p. 5). The regional styles and beadwork forms
have no fixed definition for beadwork that is sold as authentic souvenirs. However, the
regional styles are purposefully coded to convey artistic messages to those who buy the
artworks, and the meanings of the messages are intended to be of personal value, including
visiting the heritage site. The intricate design of a pattern communicates the traditions of the
Zulu society through visual communication. This means that the combination of Zulu
beadwork regional styles can be seen as a form of artistic communication to represent the

culture of the Zulu society and its application in a non-traditional context.

In addition to using colours, the Zulu society’s adaptation to the Episteme of ornamentation
involves using graphic shapes such as the triangle to simplify ideas. For example, the signature
pattern of a triangular shape is a general representation of the father, mother, and child unit,
whereby the way the triangle is placed communicates different messages (Tinte, 2016).
However, when creating bead forms, the Zulu society refers to the mathematical application
of creative patterns in beadwork transforming them into meaningful thoughts that facilitate
cross-community communication. Therefore, the application of concepts including the
beading process incorporates both the mathematical application and critical thinking skills
embedded holistically in the beading process in a comprehensive way to complete beaded
forms (Chahine & Kinuthia, 2013, p. 10). This is done through visual metaphors consisting of
material texture, colour, shapes, and symmetry to create a message that communicates
meaning. The various methods of promoting mathematical explanation are influenced by

regional styles and the indigenous ways of knowing (Chahine & Kinuthia, 2013, p. 4).

Considering the topics covered in this section, the overall (Techne, Phronesis, and Episteme)
are significant in understanding the culture of communal practice and the process of creating
traditional beadwork. Knowledge is gained through three categories of knowledge transfer

namely the Techne, Phronesis, and Episteme; they enable the Zulu society to create
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meaningful beadwork forms, within the relevant context. Techne knowledge ties beading
processes into the philosophical thought of communities. These philosophical thoughts
provide a conceptual understanding of beadwork with intellectual work that guides the Zulu
society on what to learn about beadwork. Whereas the Episteme knowledge focuses on
providing indigenous people with procedural knowledge for making beads. This procedural
knowledge is attained by providing opportunities to complete tasks for creating Zulu
beadwork forms and patterns. The Phronesis phase is particularly used to convey the artistic
expression message through symbolic communication within a relevant that improves the
livelihoods of the Zulu society. This context includes 1) contextualizing Zulu beadwork in
communicating messages, 2) making ornaments to represent identity and culture and 3)
adding economic value to improve the livelihoods of indigenous people in the Zulu society.
Therefore, the three categories of knowledge (Techne, Phronesis, and Episteme) constitute a
criterion for creating traditional Zulu beadwork that fosters creativity and innovation of

traditional knowledge.

2.3 Positioning the future of the Zulu beading practice
In light of what has been discussed in this chapter, it has been established that the Zulu society
utilises beadwork to combine traditional practices with contemporary symbolic
communication in a relevant context. Despite living in a modern society, the traditional use
of beadwork has a huge cultural impact on Zulu society. It facilitates communication,
represents identities, uses customs, and upholds  the Zulu culture and customs. Thus,
knowledge-sharing practices are essential for conservation as they build up the continuation
of traditions for future generations. The holistic approach ensures that the cultural heritage
of beadwork knowledge is passed down effectively to future generations while also allowing
for creativity and evolution within the craft. By conserving and celebrating heritage,
indigenous people from the Zulu society ensure that culture is carried forward to future
generations for adaptive use of heritage. The Zulu society uses beadwork to connect their
cultural beliefs to art and creations that represent community traditions. This promotes a
sense of identification and pride and ensures the continuity of indigenous traditions in the
continuously evolving world. Therefore, Zulu beadwork is a deeply connected art form with a
rich history, cultural heritage, and deep connection to the people within its practicing

communities. Furthermore, the Zulu society uses beadwork as a significant method for
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transmitting cultural information, which is crucial for adapting traditions. Thus, knowledge
can be inherited by the next generation when aspiring beadwork practitioners are provided

with the knowledge necessary for cultural continuity.

The facilitation of intergenerational transfer through communal practice therefore promotes
systematic knowledge transfer that is relevant to all generations. This intergenerational
approach to knowledge transfer ensures cultural continuity by addressing the underlying
needs of the ever-changing societies to meet the needs of the contemporary generation.
Therefore, intergenerational knowledge transfer within communities helps to keep the elder
generation informed about current events and the younger generation rooted in the past of
their culture, with a “modern twist”. Herein, the “modern twist” refers to the contemporary
take on art making that incorporates both modern techniques and customs and traditions
from the Zulu society. By enhancing traditional teaching and learning with the changing needs
of the contemporary generation, indigenous people can provide opportunities for greater
accessibility to the Zulu beading practice. Greater accessibility to the practice therefore allows
avenues to conserve knowledge on the Zulu beading practice and carry heritage to future

generations of beadwork practitioners for the sustenance of culture.

Access to beading expertise avails opportunities for aspiring beadwork practitioners to
acquire traditional knowledge and beading skills through an Intergenerational Learning
Paradigm that reflects the culture of communal practice. Adaptation of the intergenerational
learning paradigm in a digital learning environment would encourage teaching and learning
practices to conserve knowledge and sustain communities. These teaching and learning
practices are comparable to ways in which knowledge is transferred for acquisition purposes.
As indicated by Shulman, it is insufficient to learn for the sake of knowledge and
understanding alone but one also learns to engage in practice (Shulman, 2005, p. 18).
Therefore, constructive alignment of teaching and learning practices of indigenous
knowledge involves optimising the conditions in which experiences occur for quality learning.
This involves creative approaches to ensure the successful transfer of knowledge about
beadwork practice. The next chapter explores traditional teaching and learning practices for
the acquisition of this beadwork knowledge in practicing communities. Based on the literature
findings of this study, | have designed a methodological framework, which | will use to

structure and discuss the findings of the study. The framework focuses on enabling indigenous
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pedagogies for the conservation of the Zulu beading practice in a digital environment. It
comprises two components that focus on two components namely; 1) Understanding

principles of indigenous learning, and 2) Pedagogical approaches to learning Zulu beading.

Chapter 3: Traditional pedagogy of Zulu beading practice

Conserving traditions embodied in the Zulu beadwork art through epistemological access to
the beading practice has remained significant in the continuation of the art in Zulu society.
Consequently, communities foster traditional intergenerational knowledge transfer
paradigms that play a significant role in indigenous communities. Traditionally, the
intergenerational knowledge transfer is achieved through a “Familial” paradigm, where the
family passes down knowledge across generations. However, the transmission of
intergenerational knowledge has also extended to the “Extrafamilial” paradigm, which aims
to foster indigenous knowledge exchange and learning, to address the "generational gap"
between older and younger generations. By adapting both the “Familial” and “Extrafamilial”
paradigm, the Zulu society disseminates information that fosters an authentic
understanding of the Zulu beadwork art through cultural practices. As a result,
community members could acquire indigenous wisdom regarding the artistry of Zulu beading
practices. Pedagogical strategies in which ideas, facts, and principles are shared could

contribute to enhanced Zulu beading practices.

In the same light, teaching the concept of indigenous pedagogy follows the pedagogical
strategies by recognizing the different experiences that bring communities together to learn
in local communities (Edwards, 2021). Therefore, the point of departure to conserving the
artistry of Zulu beading in a digital environment starts with recognising traditional pedagogical
approaches for Zulu beading. Consequently, this chapter investigates pedagogical approaches
to teaching Zulu beadwork to establish methods of enabling holistic learning experiences that
incorporate the three categories of knowledge namely the Techne, Phronesis, and Episteme
in the culture of communal practice. The methods are determined by exploring four areas of
learning which are; 1) Understanding principles of indigenous learning, 2) Exploring a
paradigm for intergenerational learning, 3) evaluating pedagogies for fostering

intergenerational learning within the culture of communal practice; 4) Exploring the use of
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language as a tool for pedagogical engagement. The subsequent sections discuss detailed
information on each area of learning and its connection to Zulu beading pedagogy presented
in this chapter, starting with establishing the framework for enabling learning of Zulu beading.
Furthermore, the exploration of strategies for transmitting knowledge on the artistry of Zulu

beading is explained.

3.1 Understanding principles of indigenous learning

Understanding the principles of indigenous learning provides insight into best practices for
the transfer and conservation of traditional knowledge. In the same manner, teaching the
intellectual work on Zulu beading involves applying concepts from the principles of learning
to acquire the relevant knowledge. However, effective pedagogy generally focuses on
encouraging learners to understand information rather than the teacher simply delivering
knowledge. The foundations of the knowledge concepts (explicitly the Techne, Phronesis, and
Episteme) and significance of the Zulu beading practices context (namely communication,
ornamentation, and economic aspect) are based on the principles of indigenous learning. As
such, the Zulu society draws from the principles of indigenous learning to implement
instructional strategies that are aligned with the culture of communal practice. Therefore, the
next section explores the principles of indigenous learning to provide insight into what needs
to be learned and how it should be learned to determine the learning scope of the Zulu

beading practice for cultural conservation.

For this section, the study draws information from the document created by the First Nations
Education Steering Committee (FNESC), which reveals the First People’s Principles of Learning
to drive the process of learning indigenous knowledge. The First People’s Principles of
Learning, therefore, underpins the nine principles that explain indigenous people’s approach
to learning (First Nations Education Steering Committee, 2014). These nine principles of
learning, align with indigenous pedagogical approaches to teaching Zulu beadwork, support,
involve, recognize, and embed processes of acquiring new traditional knowledge. Therefore,
this section draws upon the nine principles to determine the scope that supports indigenous
people in creating meaningful and engaging learning experiences for aspiring beadwork
practitioners. The paragraphs that follow describe the characteristics of each principal and

its relevance to learning the Zulu beadwork indigenous knowledge.
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The first principle of learning is to support the “well-being of the self, the family, the
community, the land, the spirits, and the ancestors’ as aspects of learning (First Nations
Education Steering Committee, 2014). In traditional communities, the well-being of the self is
supported through intergenerational knowledge systems, which constitute a learning
paradigm that supports individual needs. Consequently, the well-being of self is supported
through the diversity of learning styles amongst individual learners. This is because,
individuals possess unique knowledge acquisition abilities, making it important to
acknowledge the significance of experiences learned from practice activities (Garcia-Bullé,
2018). Therefore, indigenous approaches to learning perceive each learner as one who comes
into the world with specific gifts that can be nurtured as he or she grows older, thereby

fostering lifelong experiences.

Chrona (2016) states that nurturing one's gift encourages one to take responsibility for their
learning and those within their network to acknowledge the strength of their learning gifts so
that they can flourish (Chrona, 2016). Indigenous communities nurture people’s gifts by
strengthening by following a systematic approach to learning within the culture of communal
practice. For instance, communities follow a systemic approach to enhance learning
experiences that encourage choices of learning about specific Zulu beadwork forms and
patterns. Through this learning process, learners can establish their strength to access ideas
and develop abilities to understand knowledge (Chrona, 2016). Consequently, the acquisition
of the specialised knowledge applied in Zulu beading practice can be referred to as subject-

specific disciplinary knowledge, which links to the second principle of learning.

The second principle of learning recognizes that learning is “holistic, reflexive, reflective,
experiential and relational (focusing on connectedness, reciprocal relationships, and a sense
of place)” (First Nations Education Steering Committee, 2014). Through this principle of
learning, indigenous people can incorporate community and individual views into the
engagement with information (Edwards, 2021). This social approach to learning results in
practice activities suitable for local conditions that meet community needs without affecting
the stability of the indigenous learning system (Magni, 2017, p. 437). It follows the alternative
approach of presenting a collaborative practice, which presents generations of creative
thoughts as a holistic model for lifelong learning within communities. Consequently,

approaches to sharing beadwork practices strive to create a holistic learning environment
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that provides community members with information on the beading practices needed to
master the relevant skills. Knowledge-sharing practices can continue when those who have
recently acquired new skills share knowledge with others in their network subsequently
providing opportunities for indigenous learners to interact and consume content in relevant
cultural settings through social interaction. This influence is linked to the third principle of
learning, which recognises the effects indigenous knowledge learners have on the broader

learning community.

The third of the nine learning principles recognises that learning involves “recognizing the
consequences of one’s actions” (First Nations Education Steering Committee, 2014). In
support of this principal learning, Jager, (1998) suggests that participating in practice activities
can give merit in becoming critics of their community (Jager, 1988, p. 203); the exchange of
knowledge through individual participation contributes to the development of other
community members. For instance, people’s engagement in Intergenerational Knowledge
Transfers results in an active cultural practice to foster beadwork traditions in Zulu society.
This practice is inherited from traditions that are accepted and respected as the culture of a
community by its members. Hence, the knowledge shared is valued and considered as the
point of truth. The validity of knowledge on Zulu beadwork promotes cultural rules to
maintain the originality of knowledge and benefit the community. Therefore, the kind of
content taught during practice contributes strongly to an individual’s learning outcomes. This
influence is linked to the fourth principle of learning, which recognises the impact that

indigenous knowledge learners have on the broader learning community.

The fourth principle recognises that learning involves generational roles and responsibilities
(First Nations Education Steering Committee, 2014). This principle of learning focuses on the
idea that teaching and learning are the responsibility of all members of a community (Chrona,
2006, p. 13) whereby all members of indigenous communities are responsible for knowledge
sharing. Consequently, individuals are availed opportunities to develop their learning skills
through teaching practices such as being able to demonstrate and explain concepts to other
learners. For instance, the Zulu beading practice fosters participation in teaching practices
such as intergenerational knowledge systems that encourage individuals to develop skills and
knowledge of beading. As a result, both aspiring and skilled beadwork practitioners are

expected to teach to become experts. For this reason, different members of a community
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have traditional ecological knowledge but the quality of indigenous knowledge that
individuals possess varies according to different social connections (Grenier, 1998, p. 1).
Therefore, understanding ideas of traditional ecological knowledge emphasizes generational
roles and responsibilities and is subsequently connected to the fifth principle of learning,

which recognises the significance of this knowledge-

The fifth principle recognises that learning acknowledges “the role of indigenous knowledge
in communities” (First Nations Education Steering Committee, 2014). Through the sharing
learning initiative, indigenous communities offer knowledge on Zulu beadwork that embraces
cultural beliefs. These beliefs are unique to specific communities living in specific regions.
Consequently, the foundation of this principle ties knowledge into the indigenous way of
knowing and consequentially aligning effective teaching and learning practices that are
relevant to learning communities (Edwards, 2021). Therefore, knowledge sharing is essential
in the Zulu beading practice as knowledge preservation builds up communities rich with
indigenous knowledge for the next generation to continue with traditions. Thus, sustainable
practices aim to protect the knowledge of local communities without compromising the
future generations’ abilities to meet their needs (Noyoo, 2015). This understanding of the role
of indigenous knowledge in communities links well with the sixth principle of learning, which
highlights how conceptual ideas are transmitted and processed by indigenous knowledge

learners for knowledge acquisition.

The sixth principle recognises that learning is “embedded in memory, history, and story” (First
Nations Education Steering Committee, 2014). In agreement with this principle of learning,
Grenier (1998) states that indigenous knowledge is stored in indigenous people’s memories
and cultivated through traditional activities (Grenier, 1998, p. 2). In support of Grenier’s
(1998) argument, Lalrinzuali & Lalbiakdiki (2015) explain that embedding knowledge in
memory allows opportunities for imagination as well as reasoning with the ability to think in
a coherent and critical learning environment to solve problems (Lalrinzuali & Lalbiakdiki,
2015, p. 31). As aresult, traditional knowledge learners taught through communal practices
carry conceptions coupled with sensory memories that contribute to cognitive and behavioral
responses to knowledge (Thomas, 2010, p. 503). In the case of the Zulu beading practice,
learning communities can recount human histories through social encounters, rituals, and
narratives that contribute to the Zulu culture. Therefore, the imagination aspect of the
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learning process is crucial information for learning as it provides indigenous people with
methods that can be used for learners to make sense of traditions related to Zulu beading.

This approach to learning connects learning to the seventh principle of learning.

The seventh principle of learning recognises that “learning involves patience and time” (First
Nations Education Steering Committee, 2014). In this regard, the acquisition of knowledge
encourages self-initiated activities and focus on personal development through authentic
experiences that occur in learning environments. For instance, the techniques of beading
generally require dedicated time and practice for the Episteme phase, which involves
following the procedure for creating beaded forms. As such completing beadwork forms
might take time. However, the duration for completing forms would depend on the type of
form or pattern that needs to be created. If this is done in a traditional learning environment
such as homesteads, learners may be required to complete the beadwork in their own time
and space. Hence, the process of learning to make beadwork forms may require one to
practice and explore beyond the learning environment. It is important to note that the
process includes the exploration of knowledge linked to individual identity and the learning
journey. Hence, the eighth principle of learning addresses the exploration of an individual’s

identity in both the community and learning environment.

The eighth principle recognises that learning requires exploration of one’s identity (First
Nations Education Steering Committee, 2014). Hall (1994) suggests that individuals' identity
such as belonging to a specific culture is characterised by identifying their interests and their
choice of a purpose is aligned with family and community values (Hall, 1994, p. 222). This
means that understanding self-knowledge is essential for pedagogical strategies governing
the teaching of Zulu beadwork. People with a learning identity see themselves as learners and
seekers and they engage in life experiences with a learning attitude; they believe in their
ability to learn. However, life experiences related to Zulu beading are linked to the type of
knowledge that is shared in relevant contexts for individuals to benefit from the learning
process. This sensitivity to the type of information that is shared for relevant experiences links

to the ninth principle, which is the last principle of learning.

Lastly, the nine principles of learning acknowledge that “learning recognises some knowledge
to be sacred and that it can only be shared with permission and/or in certain situations” (First
Nations Education Steering Committee, 2014). Such knowledge is linked to spirituality and is
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perceived as sacred and seeking this knowledge is seen as a spiritual quest (Canadian Council
on Learning, 2009, p. 29). In beadwork practice, knowledge linked to spirituality is often
shared in certain scenarios with people who must undergo a process. For instance, tradition
creates distinctive beaded ornaments, which are part of their identity but are also used in
their work (Katsande, 2014). As such, beadwork colours are usually chosen in connection to
spirituality and in line with an individual’s characteristics and the nature of their work
(Katsande, 2014). As a result, an integral part of the indigenous learning process is knowing

that some places of knowledge might be sacred and only shared in certain situations.

In light of what has been discussed in this section, it is evident that the nine principles of
indigenous learning provide guidelines for the acquisition of knowledge within the culture of
communal practice such as the Zulu society. To truly understand and appreciate the art of
Zulu beading, aspiring practitioners may be required to engage in activities that refer to the
nine principles of learning to construct knowledge relevant to Zulu traditional beadwork.
Based on the findings presented in this chapter so far, one can argue that the principles of
indigenous learning are deeply rooted in cultural traditions, oral histories, and religious and
spiritual beliefs of indigenous people in their traditional communities. Through the nine
principles of learning, the Zulu society can adopt a holistic approach to learning that
encourages unity and interconnectedness of individuals, and the community’s way of
knowing. Therefore, the nine principles of learning promote the conservation of the Zulu
beading practice through cultural traditions. As such, the principles of learning are at the
center of learning as they offer educational perspectives, which guide intergenerational

knowledge transmission of Techne, Phronesis, and Teche beading expertise.

Certainly, the nine principles of learning guide the learning process on what to do and how
they do it for cultural appropriation within communal practices. The information that needs
to be learned includes traditional beliefs that are in line with societal norms of communal
practices. By incorporating indigenous learning principles into educational practices,
communities can enrich the learning experiences for indigenous knowledge learners. This
means that adhering to the principles of learning in a digital learning environment could align
pedagogies with the scope of learning. Aspiring practitioners would be availed an opportunity
to learn Zulu beading skills embracing the Techne, Phronesis, and Episteme knowledge within

the relevant contexts. However, as with any knowledge transfer system, there is a particular
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way in which information is imparted during the learning process to ensure the acquisition of
knowledge occurs. Therefore, the next section explores the paradigm for Intergenerational

Learning.

3.2 A paradigm for Intergenerational Learning

The intergenerational learning paradigm for the Zulu beading practice is an integral part of
indigenous knowledge systems that has remained significant in Zulu society. As a result,
communities are encouraged to disseminate knowledge on beadwork amongst community
members and people within their networks. For this reason, the Zulu society employs practice
strategies for the conversation of knowledge to ensure cultural continuity. Resultantly,
community members are allowed to learn indigenous knowledge, which they can use to
adopt new ways of thinking. Cultural practice helps the Zulu society to conserve the culture
and traditions of a community. The scope of traditional knowledge related to norms is defined
through activities that take place within a particular environment and meaning generated
from participation (Sewell, 2005, p. 41). Community members can acquire knowledge and
engage in practice activities within traditional communities to produce beadwork. The
beadwork produced is disseminated through the three functions that improve the livelihoods
of the Zulu society namely communication, ornamentation, and economic value addition.
Therefore, the Zulu society prioritizes sharing skills that align with the function of Zulu

beadwork (communication, ornamentation, and economic benefits).

For the conservation of knowledge, traditional communities rely on intergenerational modes
of learning for sharing indigenous knowledge (Grenier, 1998, p. 1). Knowledge about Zulu
beadwork is positioned for future generations by passing down knowledge and techniques
across generations through oral traditions such as storytelling, demonstrations, and hands-
on practice. These oral traditions are designed to facilitate the transmission of knowledge
about the theoretical aspects of Zulu beadwork and the process of marking artifacts.
Knowledge is shared across generations living in a particular environment about the nature
of traditional practicing communities as these communities maintain livelihoods, knowledge,
beliefs, values, languages, and institutions within their traditional settings. Generally, the
process entails the transfer of cultural knowledge by elderly practitioners. This vast
knowledge of Zulu beadwork history and technique is usually drawn from extensive

experience that the elders acquire through engagement with the practice from their
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upbringing and practical experience in beading. Elders of a community have normally

transferred beadwork skills across generations, within a community setting.

Herein, the term ‘elder’ refers to skilled practitioners who are individuals with special skills
and training related to the Zulu traditional beadwork. Therefore, elders are holders of
knowledge and are recognized skilled practitioners with a superlative degree of Zulu beading
experience. They teach traditional knowledge related to Zulu beadwork through verbal
communication and demonstration of tactics such as tutoring, coaching, and mentoring
aspiring practitioners within their local communities (Rupcic, 2017, p. 139). The elders
disseminate knowledge about beadwork within their networks and among community
members to allow them opportunities to access indigenous knowledge. While the process
promotes intergenerational learning, community members can also reflect on cultural
traditions and apply the learned knowledge to adopt new ways of thinking. Therefore, elders
play a crucial role in teaching the art of Zulu beadwork across generations in the community.
Intergenerational learning ensures that the cultural heritage and techniques of beading are
conserved and continued. The elders transfer the intellectual knowledge of traditions of

beadwork that comprise both the theoretical and practical concepts of Zulu beadwork.

Vansina (1985) indicates that these components are based on the history of traditional
knowledge that has been passed down from the older to the younger generation (Vansina,
1985, p. 3). Gaining an understanding of the theoretical and practical concepts of Zulu
beadwork encourages the Zulu society to engage in ongoing cultural practice that leads to the
progressive transfer of knowledge. The transmission process of knowledge about Zulu
beading encourages social interaction among generations of aspiring beadwork practitioners
for the acquisition of knowledge within communities. Sewell (2005) states that the category
of social life has been conceptualized in many ways that are distinguishable based on
interactions of a population (Sewell, 2005, p. 40). This means culture is learned behavior
within a particular society, which embraces meaning (Sewell, 2005, p. 41). Through culture,

societies can devote time specifically to the production, sharing ideas, and using this meaning.

For instance, indigenous people from the Zulu society foster relevant beading practice
activities for conservation and culture continuity. These activities often occur in local
communities for the adaptation of ideas through social interaction. Therefore, the idea of

culture is based on social formations that make up groups of social structures dedicated to
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types of activity (Sewell, 2005, p. 41). In essence, the scope of culture is defined through
activities that take place within a particular environment and meaning generated because of
participation (Sewell, 2005, p. 41). These practice activities provide opportunities to enhance
people’s lives and the prosperity of communities through cultural practice. As a result, the
ecosystem facilitates social interaction between one or more groups of organisms in their
physical environment (Robert, 2014). This means that the geo-location in which communities

live binds them together.

However, what binds communities together varies according to sub-cultures within the same
society including the knowledge developed around the specific conditions of indigenous
people in a particular geographic area (Grenier, 1998, p. 1). These conditions are common
amongst the Zulu-speaking people in the wider region and make a community unique in
society. The traditions adopted influence customary practices by individual communities
within the Zulu society and are followed for the sustenance of knowledge. Therefore,
practices such as Zulu beadwork have remained significant in promoting local knowledge to
ensure the accurate transmission of traditional information for cultural continuity. Zulu
beadwork practice is, therefore, ecological in as it forms a complete system for the regulation
of social systems. Thus, the regulation of social systems is guided by structures that govern a

community’s way of knowing.

However, understanding self-knowledge is essential for pedagogical strategies when teaching
Zulu beadwork. People with a learning identity see themselves as learners, seek and engage
in life experiences with a learning attitude, and believe in their ability to learn. However, life
experiences related to Zulu beadwork are linked to the type of knowledge that is shared in
relevant contexts for individuals to benefit from the learning process. The sensitivity to the
type of information that is shared for relevant experiences links to philosophies of indigenous
knowledge, which is the last principle of learning. The exchange of intergenerational
knowledge fosters mutual respect and understanding between different age groups for the
sustenance of culture. For instance, aspiring beadwork practitioners may request skilled
beadwork practitioners for training in a particular beaded form to represent a particular stage
of life. Therefore, people can seek knowledge that aligns with their identities. However, the
authentic learning experiences of the Zulu beading practice are linked to the type of
knowledge that is shared by individuals in the culture of communal practice. Sensitivity to this
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exchange of intergenerational knowledge transfer fosters mutual respect and understanding

between different age groups for the sustenance of culture.

Subsequently, social interaction has remained a key role in ensuring the cultural continuity of
traditional knowledge and skills related to Zulu beading. Through social contact, communities
can harness information and develop a new collective understanding of Zulu beadwork.
Furthermore, social connection promotes the sharing of ideas and knowledge transmission
through meaningful dialogues. As a result, the intergenerational knowledge transfer method
aims to foster the growth and development of indigenous knowledge within Zulu society
through a paradigm that promotes the sharing of knowledge about traditional beadwork in
local communities. According to Newman and Hatton-Yoe (2008), the intergenerational
knowledge transfer paradigm involves three aspects, which are 1) benefits, 2) reciprocity, and
3) empowerment (Newman & Hatton-Yoe, 2008, p. 33). This intergenerational knowledge
transfer paradigm aligns with indigenous pedagogical approaches to teaching Zulu beadwork,
supporting, involving, recognizing, and embedding processes of acquiring new traditional
knowledge. The characteristics of each paradigm and its relevance to Zulu beadwork are

explored in the section that follows.

3.2.1 Benéefits of Intergenerational Learning
Generally, the benefit of learning through intergenerational learning refers to the immediate
as well as long-term effects of learning traditional knowledge. The knowledge can be gained
by both the young and older generation within the practicing communities. Newman (2008)
states that the benefits of learning for older learners may include gratification for their
contribution to the community and a deeper understanding for young learners (Newman &
Hatton-Yoe, 2008, p. 33). For younger learners, benefits may include increased self-
confidence and a deeper understanding of older people (Newman & Hatton-Yoe, 2008, p. 33).
Lastly, the benefits for both generations may include enhanced knowledge and skills, as well
as the development of a meaningful and trusting intergenerational relationship (Newman &
Hatton-Yoe, 2008, p. 33). Hence, the benefits of intergenerational learning provide
opportunities for different generations to learn from each other by engaging in viable
teaching and learning activities. As such, engagement in intergenerational knowledge-sharing
practices has a positive impact on everyone who is involved in the teaching and learning

process within the culture of communal practice.
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In the case of beading practice, intergenerational knowledge transfer also can benefit older
learners by introducing them to new ideas, technologies, and contemporary perspectives. The
learning process for older learners is achieved through practice activities that enhance their
knowledge and understanding of traditional Zulu beadwork. In addition to the enhanced
knowledge, Newman and Hatton-Yoe (2008) state that, the social interaction between older
and younger generations fosters meaningful relationships and reduces feelings of isolation
experienced by older learners during practice (Newman & Hatton-Yoe, 2008, p. 33). This
means that older learners may feel a sense of companionship through social connectedness
during learning. Therefore, engaging in knowledge-sharing activities between older and
young people can enhance the learning experiences for both generation during the practice
during the beading practice. By engaging in personal experiences with the younger
generation, the older generation may experience a sense of accomplishment by transmitting
new or enhanced knowledge and skills to the younger generation (Newman & Hatton-Yoe,
2008, p. 33). Therefore, successful knowledge transmission maintains links between the
younger and older generations. This approach to knowledge-sharing enables the transmission

and conservation of traditions of Zulu beadwork.

According to Newman and Hatton-Yoe (2008), intergenerational learning allows the younger
generation to connect with older skilled practitioners in the community for wisdom and
guidance (Newman & Hatton-Yoe, 2008, p. 33). In the context of Zulu beading practice, skilled
beadwork practitioners or elders possess a wealth of knowledge and life experiences that the
younger generation can learn for knowledge acquisition. Thus, interacting with skilled
practitioners provides access to valuable insight, advice, and guidance to aspiring beadwork
practitioners. Aspiring practitioners having access to skilled elder practitioners provides a
support structure as a form of mentorship to help the younger generation make informed
decisions when creating traditional Zulu beadwork forms and patterns. According to Newman
and Hatton-Yoe (2008), the mentorship model helps the younger generation acquire skills to
overcome obstacles that may arise during their developmental process (Newman & Hatton-
Yoe, 2008, p. 33). The mentorship opportunity enables the younger generation to develop a
deeper understanding and appreciation of culture through interactions with elders who are
skilled beadwork practitioners. Interacting with elders enables aspiring beadwork

practitioners to validate information as the point of reference. Mentorship provides an
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opportunity for the younger generation to access generation authentic resources for learning

traditional Zulu beadwork knowledge.

The benefits of an integrational approach to learning therefore encourage both the young
and older generations to continuously acquire new knowledge and skills in various life stages.
This lifelong learning opportunity promotes the development of a growth mindset throughout
life stages. The benefit of lifelong learning is to provide opportunities for aspiring beadwork
practitioners to grasp relevant knowledge throughout their entire lives. Lifelong learning is
done to ensure that the future generation can continue the cultural practice through lifelong
teaching strategies. As such, lifelong teaching and learning strategies foster appropriate
opportunities for learning through modes of intergenerational knowledge transfer. This mode
of knowledge transfer aligns with the cultural beliefs of ever-changing societies. The
acquisition of knowledge is enabled through activities that are self-initiated and focused on
personal development. Therefore, authentic experiences occur in learning environments,
requiring exploration beyond those environments. Through this exploration, community
members of the Zulu society can maintain a deeper understanding of Zulu beading for

adaptation and continuation of the practice.

In addition to providing opportunities for lifelong learning, the benefit of Intergenerational
Knowledge Transfer helps to bridge knowledge gaps that might occur during practice.
Subsequently, opportunities to mend learning gaps allow for mutual learning activities in
which indigenous people create connections and meaningful relationships between the
young and older generations (Newman & Hatton-Yoe, 2008, p. 33). Contributions from both
the young and older generation provides different views based on experiences and needs to
meet cultural demands. The range of diverse voices from both the young and older
generations add to the richness of knowledge that sustains communities and the relevance
of Zulu beading practice in contemporary society. Therefore, one could argue that the
benefits of intergenerational knowledge transfer involve the role of the elder (teacher) as well

as the young generation (the learner) for cultural continuity.

The mutual benefits of intergenerational learning therefore incorporate community and
individual views into the engagement with information (Edwards, 2021). This social approach

to learning results in practice activities suitable for local conditions that meet community
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needs without affecting the stability of the indigenous learning system (Magni, 2017, p. 437).
It follows the alternative approach of presenting a collaborative practice, which presents
generations of creative thoughts as a holistic model for lifelong learning within communities.
Consequently, approaches to sharing beading practices strive to create a holistic learning
environment that provides community members with information on beading practices
needed to master relevant skills. Authentic sharing practices can continue when those who
have recently acquired new skills share knowledge with other people in their network.
Authentic sharing provides opportunities for indigenous learners to interact and consume
content in relevant cultural settings through social interaction. The validity of knowledge is
crucial, as it influences the learner’s understanding of the content. Consequently, these roles

encourage reciprocity obligations discussed in the section that follows.

3.2.2 Reciprocal obligations of Intergenerational Learning
To ensure cultural continuity, the second component of intergenerational learning covered
by Newman and Hatton-Yoe (2008) is reciprocity, which ensures cultural continuity (Newman
& Hatton-Yoe, 2008, p. 33). According to Newman and Hatton-Yoe (2008), reciprocity within
intergenerational learning refers to the transmission and exchange of knowledge and skill
across generations in a local setting (Newman & Hatton-Yoe, 2008, p. 33). Similar to the
benefits of intergenerational learning, reciprocity has a different impact on the young and
older generations. For the younger learner, a transfer of traditions, values, and culture across
their lifetime is valuable. Whereas for older learners, a transfer of new values, insight into
traditions, changing social structures, and new technologies of contemporary society is valued
(Newman & Hatton-Yoe, 2008, p. 33). Therefore, the practice of exchanging information
mutually benefits participants who are involved in beadwork teaching and learning activities.
The reciprocity nature of social relationships allows all individuals to assist each other in the
learning process and achieve the desired learning outcomes. The desired learning outcomes
differ according to individuals' needs, in different stages of life and are based on what people
desire to learn. In this regard, reciprocity fosters both the younger and older generations to
understand, empathise, and acknowledge perspectives and experiences from each other. This
encourages active engagement and participation in learning processes for knowledge

acquisition.
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In the context of Zulu beadwork, communities engage in reciprocal obligations to teach and
learn from each other. The reciprocal obligations promote personal growth in mastering
beadwork expertise and applying knowledge in various situations and contexts (Newman &
Hatton-Yoe, 2008, p. 33). The responsibility for teaching each other fosters the development
of critical thinking skills, oral communication as well as leadership skills to attain a high level
of becoming an expert in traditional Zulu beadwork. Subsequently, having expert knowledge
enables the transmission of traditional knowledge on Zulu beadwork for authentic peer
learning (Newman & Hatton-Yoe, 2008, p. 33). In this study, authentic peer learning refers to
the reciprocal nature of interaction between the younger and older generations. The
reciprocal nature of interaction influences the quality of knowledge passed down from one
generation to the next. Hence, participants who engage in reciprocal activities must be
knowledgeable and well-equipped for sustainability and conservation of knowledge about
Zulu beading practice. Conservation of knowledge in its authentic form is therefore important
for cultural practices such as Zulu beadwork as this knowledge is not recorded currently in

retrievable formats but shared oral tradition.

The role of reciprocity in indigenous communities is crucial for empowering aspiring Zulu
beadwork practitioners with relevant knowledge to become experts in the field. The
importance of becoming knowledge experts is connected to empowerment, which is the third
aspect of intergenerational learning discussed by Newman and Hatton-Yoe (2008). This
approach to knowledge sharing focuses on the idea that teaching and learning are the
responsibility of all members of a community (Chrona, 2006, p. 13). The responsibility of a
teacher relies on all members of indigenous communities by providing opportunities for
individuals to develop their learning skills through teaching practices such as being able to
demonstrate and explain concepts to other learners. As individuals develop their skills and
knowledge in a particular field, they become experts and are expected to teach knowledge
gained to others within their network. Grenier (1998) indicates that different members of a
community have traditional ecological knowledge and the quality of indigenous knowledge
that individuals possess varies according to different social connections (Grenier, 1998, p. 1).
As such, healthy social connections are fundamental to learning and contribute to the

sustenance of indigenous knowledge of Zulu beadwork in their communities. Therefore,
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understanding ideas of traditional ecological knowledge emphasizes generational roles and

responsibilities.

3.2.3 Empowering generations through intergenerational learning
During practice, the Zulu society shares relevant knowledge to empower community
members through joint learning experiences. The goal of empowering generations is to
ensure relevant skills and wisdom are shared across generations. Sharing relevant skills and
wisdom fosters lifelong learning and cultural exchange within traditional communities, with
the realisation that anyone who knows beading will become a teacher one day as part of their
reciprocal obligations. Keeping this in mind, the Zulu society ensures that knowledge-sharing
practices incorporate relevant information that people need to invest in their learning,
perform beading tasks effectively, and feel more confident in their abilities to teach others
Zulu beading skills. The inspiration to learn for self and the responsibility to learn for others
encourages people of all ages to believe in their potential and ability to acquire traditional

Zulu beading skills and become experts.

To support teaching and learning practices, the Zulu society follows teaching methods that
involve explaining instructional approaches for the acquisition of knowledge on Zulu beading.
In the teaching process, when learners (aspiring beadwork practitioners) are empowered
using appropriate teaching methodology, they feel a sense of competence in enabling
opportunities for others to learn from their knowledge of Zulu beading. When the elders
share their wisdom, experiences, and expertise with aspiring practitioners, they pass down
knowledge and instill a sense of pride and identity embodied in Zulu beadwork forms and
patterns. Therefore, both skilled and aspiring beadwork practitioners can participate in
teaching and learning activities with a specific focus on their heritage and ways of knowing.
The state of empowerment through intergenerational learning is crucial for the continuation
of the Zulu beading practice. It supports personal and community goals of conserving
knowledge. Therefore, the achievement of desired learning outcomes influences the

empowerment of individuals.

According to Newman & Hatton-Yoe (2008 ), when individuals feel empowered, they are
more likely to be motivated to participate in educational activities that support their learning
journey (Newman & Hatton-Yoe, 2008, p. 31). Often, people’s motivation to learn indigenous
knowledge sparks their interest to participate in educational activities and explore traditional
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concepts beyond cultural practice (Newman & Hatton-Yoe, 2008, p. 31). For instance, an
aspiring beadwork practitioner who is a fashion designer might explore contemporary trends
of beadwork that fit the context of the contemporary world and adapt it to their practice
when designing patterns for specific clothing items. Therefore, learning outside traditional or
heritage settings provides opportunities to enhance understanding of concepts and to adapt
ideas in line with modern methods of Zulu beading that align with the practices of the
contemporary. Therefore, exploring knowledge beyond the traditional or heritage settings
shifts the mindset that learning is not limited to a formal classroom. It encourages aspiring
beadwork practitioners to explore and pursue their interests that extend to other possibilities
of knowledge beyond the classroom. This promotes lifelong learning opportunities in line with

the changing society.

Consequently, the teaching methodologies of intergenerational knowledge transfer are
significant for achieving the goal of indigenous knowledge education, which aims to promote
the development of required skills and traditional knowledge on Zulu beading. Through
intergenerational modes of learning, aspiring practitioners are guided and empowered by the
Zulu beading teaching and learning practices. Guidance is provided to aspiring practitioners
as a form of training to diagnose learning difficulties and transmit values and sociocultural
norms. As such, within intergenerational learning, there is an intentional empowering process
that involves basic principles of teaching such as mutual respect, critical reflection, and caring
for indigenous knowledge as a resource that guides ways of knowing within a community
(Newman & Hatton-Yoe, 2008, p. 31). This involves the empowerment of learners through
social interaction in practice activities that promote customs to guarantee equitable access
to traditional knowledge as a resource (Newman & Hatton-Yoe, 2008, p. 31). Such equitable
access to traditional knowledge creates synergy between individuals, communities, and
knowledge systems. Subsequently, the approach to creating synergy between individuals,
communities, and knowledge systems inspires and empowers tendencies for communities to

grow together.

Through intergenerational modes of knowledge transfer, communities create a lifelong
learning foundation in which members are empowered to interact and participate in teaching
and learning activities. The teaching and learning interaction between individuals in

traditional communities is designed to match the required expertise and establish a common
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ground for sharing traditional knowledge on Zulu beading practice. To establish this common
ground, communities adopt intergenerational knowledge transfer techniques as a vehicle for
empowering generations of beadwork practitioners within communities. The adaptation of
intergenerational knowledge transfer techniques allows for the ‘systematic transfer of
knowledge, skills, competencies, norms, and values between generations, both traditional
and modern cultures’ (Newman & Hatton-Yoe, 2008, p. 31). Through this systemic transfer,
communities grow their competencies and relate with each other through collaborative
learning activities. In the context of Zulu beading practice, the systematic transfer of
traditional knowledge and beading skills empowers aspiring beadwork practitioners to take
charge of their learning by developing skills that are beneficial for their education. Skilled
practitioners are provided the opportunity to lead the conversation and share their expertise
with aspiring beadwork practitioners. Nevertheless, the significance of intergenerational
knowledge transfer for the continuity of Zulu beading practice has proven to be particularly
relevant to what has already been addressed in this study. The primary goal is to explore

traditional strategies for the conservation of artistic knowledge in Zulu beading.

To date, adaptation of intergenerational knowledge transfer through a paradigm is significant
in Zulu society as it supports cultural continuity. The transfer of knowledge through the
intergenerational learning paradigm (benefits, reciprocity, and empowerment) is beneficial
for communal learning as it provides opportunities to align knowledge with the shared goal
of both the young and older generations in Zulu society. Consequently, a collaborative system
made up of cultural practices that contribute to the teaching and learning practices of Zulu
beading is created. The wisdom and experiences of older generations guide the learning
community by supporting practicing communities in navigating the complexities of traditional
knowledge-related beadwork in the modern world. Through the exchange of information,
both skilled and aspiring beadwork practitioners respect their mutual reciprocal obligations
by sharing knowledge and working together to achieve a collective purpose for the benefit of
each other’s teaching and learning outcomes. As such, intergenerational learning is effectively
implemented across multiple societies through a collaborative strategy. These learning
experiences are immersive and provide opportunities for communities to revitalise the Zulu

beading practice, which is a fundamental aspect of cultural continuity.
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The significance of intergenerational knowledge transfer on Zulu beading implies that
engagement in the culture of communal practice is fundamental for enabling authentic
learning experiences. The culture of collective practice for the acquisition of knowledge is
similar to what DuFour (2004) refers to as a professional learning community (DuFour, 2004).
DuFour (2004) states that a professional learning community enables a formal environment
that is focused on learning among community members rather than teaching (DuFour, 2004).
The focus of education within learning communities is not on teaching students, but on
ensuring people learn to achieve success in knowledge acquisition and sharing across
different generations through collaboration (DuFour, 2004). Consequently, collaboration
promotes a sense of belonging and encourages continuous growth among community
members. Through communal practice, communities are empowered with the opportunity
to share traditional knowledge and skills while improving social interaction with other
individuals who participate in Zulu beading practice. Therefore, access to shared skills

facilitates generational ideas to deepen understanding of the Zulu beading practice.

The culture of communal practice is therefore captivated through formal and informal
opportunities that happen naturally within the culture of communal practice. By communal
practice, this study refers to the interaction between a group of learners and the teacher for
learning organically. As defined by Wenger (2008) communal practice involves participation
by a group of people who meet regularly for the development and share the capacity to create
as well as use knowledge in a relevant context (Wenger, 2008, p. 1). This group is not bound
to a physical space but is rather seen as one that shares a common interest; in this case, the
common interest would be learning beadwork. This interaction is dynamic and addresses
dynamic ways of knowing in practice that require participation to engage in the process of
creating, refining, communicating, and using knowledge in an appropriate context (Wenger,
2008, p. 1). The interaction is mostly informal and distinct to a group of people who share a
common interest. These shared interests direct strategies that foster relevant learning
experiences within the culture of communal practice. Therefore, most interactions that take
place happen in a familiar setup where people experience a sense of belonging in a

community driven by the desire to learn from each other (Wenger, 2008).

For this reason, communities are indebted to ensure that there are systems in place to enable

the cultural continuation of traditional practices through cultural norms that serve as
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knowledge conservation methods. Conservation of cultural information consequently
conserves identities of communities, fosters creativity and innovation of knowledge on the
art, and contributes to the economic empowerment and sustainability of indigenous cultures.
By fostering culture, communities can ensure that practices are not lost but passed on as time
progresses. Most importantly, both the current and future generations can continue to
connect with their roots and heritage. Therefore, cultural information communicated through
beadwork is significant as it provides practicing communities with the necessary knowledge
for cultural continuity. By maintaining the development of this knowledge, indigenous people
can conserve their culture and share their wisdom and skills with younger generations. The
knowledge-sharing process is significant as it fosters a sense of continuity and strengthens
community bonds such as social relationships among community members. Therefore, the
next section explores indigenous strategies for fostering learning within the culture of

communal practice.

3.3 Fostering Intergenerational Learning in the Zulu culture of communal practice
In traditional communities, the intergenerational learning of Zulu beading follows strategies
that bring experiences into learning. These strategies involve ways and means to engage
diverse indigenous knowledge learners in active and meaningful learning experiences for the
acquisition of new skills and traditions of a particular community. To truly understand and
appreciate traditional beadwork, communities engage in activities that are deeply rooted in
the cultural experiences and traditions of the Zulu society. Learning about beadwork within
indigenous communities provides indigenous learners with unique and authentic experiences
for knowledge acquisition. These experiences are immersive and allow for a deep
understanding of the cultural significance and techniques involved in creating traditional
artifacts that align with society (Velden, 2018). Approaches to learning about Zulu beadwork
in traditional communities involve social interaction as well as hands-on and immersive

experiences for people to learn beading skills.

In the same manner, the process of acquiring new knowledge on Zulu beadwork is closely
linked to Houwer’s along with his fellow co-authors' (2013) definition of learning, in which
they state that the very basic functional definition of learning refers to a change in behaviour
that is due to experience (Houwer, et al., 2013, p. 631). This is connected what has already

been discussed in the previous chapter two of this study, in which Frese (2017) states that
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cultural practice is inferred through behaviour that leads to a routine by individuals
participating in the learning practice (Frese, 2015, p. 1328). In addition to Frese’s statement,
Reuters (2003) also indicates that these common descents of knowledge include shared
historical experiences, myths, and a common culture (Reuter, 2003). These common descents
are also connected to a geographic location, which the group may or may not currently inhabit
(Reuter, 2003). Therefore, aspiring beadwork practitioners can seek out guidance from skilled
Zulu beadwork practitioners who reside in traditional communities. Guidance from skilled
practitioners in their traditional communities provides unique opportunities for aspiring
practitioners to learn directly from masters of craftsmanship and apply their understanding
of knowledge in a relevant context. In this instance, the learning experience influences

learning behaviour that results in authentic learning (Houwer, et al., 2013, p. 631).

The immersive method of learning through participation in beading practice activities enables
a deeper comprehension of the complex process. This is done for the development and
refining of cultural conditions, which are transmitted and inherited through beadwork
traditions. Understanding the cultural conditions of beadwork practice therefore enables
learners to create beadwork in relevant contexts by honoring traditions. However, Houwer,
et al. (2013) suggest that the nature of human culture is not static or unchangeable entities
but change and evolve constantly over time (Houwer, et al., 2013, p. 633). As such, adaptation
of knowledge addresses certain cultural features of the environment that drive the constant
evolution of community ideas (Houwer, et al., 2013, p. 633). In the case of Zulu beadwork,
techniques evolve as the community engages with new ideas during practice. The evolution
of beading techniques is influenced by new materials such as fabric or even metal that can be
incorporated into artworks when making traditional beadwork. Therefore, engagement in
communal practice offers opportunities to adapt techniques in the processes of making

beadwork that meet contemporary societal trends.

The cultural features referred to in the previous paragraph above can be passed on from one
generation to the next through reproduction (Houwer, et al., 2013, p. 633). These cultural
features are meant to improve adaptation of customs and norms (Houwer, et al., 2013, p.
633). Hence, ideas are adapted by specific communities, within a communal environment,
and knowledge is shared across generations during the lifetime of an individual in a culture
of communal practice. Such learning experiences describe modification processes in which an
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individual’s learning behaviour is brought on by patterns in their environment (Houwer, et al.,
2013, p. 633). Therefore, learning behaviour refers to indigenous learners engaging in
independent and collaborative activities that foster learning habits through interaction with
others and the traditional environment. Interacting with people in a traditional setting
promotes socio-cultural activities that provide experiences pertinent to an individual's life and
the communal practice culture (Zualkernan, 2006, p. 198). Subsequent provision of learning

experiences is through well-defined stages of cultural practice.

Houwer et al (2013) advise that the learning stages are perspectives of learning consisting of
three components that bring about the learning of an organism (Houwer, et al., 2013, p. 634).
Herein, the organism could refer to individual learners who participate in learning activities
to acquire new knowledge on Zulu beadwork. In this instance, Houwer, et al (2013) states that
the first component addresses changes in the behaviour of the organism (Houwer, et al.,
2013, p. 634). This change of behaviour may occur because of learning experiences through
individual exploration or collaborative practices with the teacher who is a skilled beadwork
practitioner or fellow peers. Whereas the second component of learning addresses regularity
in the environment of the organism in which learning occurs (Houwer, et al., 2013, p. 634). As
such, regularity in a learning environment may refer to activities that occur in the space to
bring experiences into learning during Zulu beading practice. Therefore, regularity in the
learning environment has a direct influence on the physical setup of the environment
(Houwer, et al., 2013, p. 634). The physical setup allows for an environment in which aspiring
beadwork practitioners are situated therefore encouraging change of behaviour by fostering

positive motivation related to people’s ability to learn.

Consequently, participating in learning activities influences prosocial behavior for the benefit
of others in the learning community. Prosocial behavior encourages reciprocal obligations to
each other’s learning that foster the development of new knowledge. As a result, the process
of creating knowledge increases significantly through strong connections between activities
and prosocial behavior between skilled and aspiring practitioners. The connection is
influenced by the learners’ ability to participate in relevant activities and prosocial behaviour
through social interactions within learning environments such as traditional or heritage
settings. In the learning environment, teachers provide this guidance and foster relevant
experiences. During practice, skilled beadwork practitioners spend time sharing knowledge
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with aspiring practitioners in their traditional homesteads or community centers. Therefore,
the flexibility of face-to-face and the dynamic nature of social interaction that the physical
learning environment provides, enables learning interactions that can be challenging to

replicate outside the physical setup.

Therefore, the local conditions of communities that practice Zulu beadwork allow space for
learning to occur within a particular learning environment. Subsequently, the implications of
learning in local conditions of the community link to the third component of learning, which
addresses changes in the behaviour of the organism within that environment and beyond
(Houwer, et al., 2013, p. 634). These learning opportunities spark new ideas and influence
different ways of thinking by reflecting on knowledge learned in the classroom. This process
is reflective and beneficial for learning Zulu beadwork since traditional knowledge constantly
evolves to address the needs of the changing society. Members are subsequently encouraged
to actively investigate and explore knowledge beyond what is presented within the traditional
scope. This means that indigenous learners are provided with fundamental information to

develop an understanding of culture and further explore information in their relevant context.

For example, during practice activities, aspiring Zulu beadwork practitioners can adapt
procedures for making beadwork forms in their practice, in their own time. This type of
learning behavior is often influenced by what has been taught in the training session, which
in turn sparks learner interest in exploring further research on beadwork. As such, the change
of behaviour in a learning environment is due to conscious thoughts that are caused by what
Houwer (2013) refers to as a certain stimulus as a result of interaction in the physical setup
(Houwer, et al.,, 2013, p. 635). Such stimuli offer hands-on experience in the learning
environment is intentional rather than the random occurrence of these activities (Houwer, et
al.,, 2013, p. 635). In this instance, indigenous knowledge learners are required to apply
conceptual knowledge about Zulu beadwork. This is archived by completing particular
beadwork patterns with guidance from an aspiring practitioner. During practice, unconscious
information such as thoughts and memories of experiences that occurred in the learning
environment contributes to knowledge stored in the brain in which individuals are situated
(Houwer, et al., 2013, p. 634). Knowledge acquisition on Zulu beadwork is subsequently
connected to the learning environment in which communities engage in learning activities.
This connection extends to the idea of multiple stimuli in which individuals are situated.
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The idea of multiple stimuli refers to the second component of learning, which extends to the
idea of stimulus by placing focus on a single moment in time (Houwer, et al., 2013, p. 634). As
such indigenous learners are presented with learning opportunities that occur in a single trial
or experiment. These activities result in a change of behaviour that occurs with only just one
experience during practice sessions. For instance, a needle might poke a person when trying
to stitch a string of beads together during practice. The experience of pain would result in an
individual handling the needle differently when beading forms and patterns. Hence,
experiencing this incident would result in a change of behavior when creating beadwork. This
information would be difficult to learn in other ways as tactile information can be interpreted
with their sense of touch. Making experimentation a crucial part of the learning process in a
physical learning environment. In addition to experimental learning where learners learn by
doing. This activity is linked to the third functional element of learning and addresses a
complementary relationship between the environment and the behaviour of learning in an
environment (Houwer, et al.,, 2013, p. 634). This means that an engaging environment
promotes meaningful experiences that increase students’ attention and focus for the
retention of knowledge and subsequently encourage indigenous learners to engage in high-
level thinking skills. These skills increase student’s motivation to participate in learning

activities to practice critical thinking skills related to the subject matter at hand.

In this instance, the complementary relationship or interaction between the environment and
behaviour cannot be observed directly but needs to be inferred based on observations and
arguments (Houwer, et al., 2013, p. 634). Learner participation in social interaction is
therefore necessary for deep learning. The establishment of learning through social
interaction enables deep learning including demonstrations for practical components as well
as opportunities for discussions that should infer behaviour in a learning environment
(Houwer, et al., 2013, p. 634). This way indigenous learners can learn from each other and
develop and understand new knowledge as in the culture of communal practice. This means
the process of inferring knowledge requires meaningful learner interaction in the learning
environment by drawing from existing backgrounds and developing new knowledge. As a
result, the three elements of learning presented by Houwer, et al., (2013), present a
hypothesis of what it means to say that learning has occurred for individuals within a learning

environment.
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Overall, the learning hypothesis presented by Houwer, et al., (2013) claims that learning is
subjective in such a way that learning is shaped by the learning history that emphasises the
individual experiences of the observer who is the learner and subject of the subject matter at
hand (Houwer, et al., 2013, p. 634). In the instance of the Zulu beading practice, learning
history is captured through individual experiences and their participation in practice activities
for them to reflect and so gain new knowledge. This knowledge includes understanding basic
knowledge related to the application of procedure and conditioned by the individual's
interactions with the skilled practitioner or fellow peers in the learning environment.
Resulting in experiences that have an impact on what Houwer and fellow authors (2013) refer
to as the individual’s learning behaviour. Therefore, individual motivation to participate in
learning activities is connected to the actions of the learner and what they hope to achieve in

the end (Halldén, 2006).

Based on the hypothesis presented by Houwer, et al. (2013), it is clear that the perception of
behaviour change can qualify as instances of learning for those who participate in the learning
activity. This includes observation of authentic experiences that lead to a change of behaviour
in a learning environment. Therefore, learning within the culture of communal practice aims
to enable opportunities for indigenous knowledge learners to acquire appropriate skills in a
relevant context. Doing so increases opportunities for future focused activities such as
beading workshops that occur in practicing communities. These future-focused activities
recognize how the quality of learning can be developed with effort and perseverance through
practice. These practice activities refer people to recurrent activities and learned ways of
working with knowledge (Knorr Cetina 2001, as cited in (Klas, et al., 2020). This includes
learning where knowledge should be understood in a broader sense (Knorr Cetina 2001, as
cited in (Klas, et al., 2020). Therefore, by participating in activities that are relevant to the
context of Zulu beadwork practice, indigenous learners have enabled opportunities for
lifelong opportunities that bring experiences into learning. These learning opportunities are

accessible through skilled beadwork practitioners in their local communities.

Consequently, making knowledge accessible in traditional communities as it is embedded in
people within their local setting. As a result, individuals participating in Zulu beadwork
practice are required to tap into each other’s expertise through social interaction in a

particular location (Hildrum, 2009, p. 198). Hence, the location in which learners are
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situated is significant for retaining information through social interaction. This social
interaction results in active participation in acquisition. The knowledge acquisition
process refers people to recurrent activities and learned ways of working with
knowledge (Knorr Cetina 2001, as cited in (Klas, et al., 2020). This includes learning where
knowledge should be understood in a broader sense (Knorr Cetina 2001, as cited in (Klas,

et al., 2020). Therefore, indigenous knowledge of beadwork has proven to be tacit knowledge.

The term tacit knowledge refers to knowledge embedded in its holders' practices. Knowledge
is commonly transferred through ‘personal communication and demonstration from the
teacher to the apprentice’ (Owiny, et al., 2014). Commonly transferred knowledge describes
knowledge gained through individual experiences and context (Alexander, n.d.). Often this
information is difficult to articulate in a written form or presentation in a tangible form. It is
knowledge that is gained through practice, dedication, and active participation and thus, the
application of implicit knowledge is to its holders (Alexander, n.d.). Through individual
consultation and workshop experiences, indigenous people can create awareness about Zulu
beadwork practice among those who reside in urban areas. However, these modes of training
require interaction with skilled practitioners in a physical setup, within a culture of communal.
Therefore, the learning process of Zulu beading is tacit, and ‘it cannot be shared with others
in a simplified manner’ (Sheposh, 2020). Because of the nature of tacit knowledge
communicated, approaches to teaching and learning Zulu beadwork in traditional
communities capture the essence of traditional ideas and concepts through practice activities
that are social, experimental, and practical to master the relevant skills. The nature of these

traditional activities therefore encourages participation in a physical setup.

This approach to learning provides indigenous people with relevant knowledge that can be
used to make meaningful beadwork that is relevant to the culture of a community or family.
Subsequently, opportunities for aspiring practitioners to interact with indigenous people in
their traditional environment by immersing them in the culture of communal practice. Based
on the findings of this section, the learning process of Zulu beading is highly social and
requires active participation for the acquisition of knowledge. This means that language is at
the center of the learning interaction. To provide an overview of methods of teaching, the

section explores a case study example of beadwork teaching and learning in action. Through
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this exploration, the study aims to provide an overview of teaching strategies employed by

skilled beadwork practitioners to support student learning within traditional communities.

3.4 Practical example of teaching and learning Zulu beadwork

The pedagogy of traditional Zulu beadwork knowledge through cultural practice plays a
crucial role in the dissemination of knowledge and conservation of beading customs for future
generations. Traditional pedagogy of beading practices embraces the diversity of learning
experiences that exist within the context and culture of a specific community as an Indigenous
Knowledge System. Pedagogical approaches to teaching Zulu beading knowledge are
positioned for future generations by passing down knowledge and techniques across
generations through oral traditions such as storytelling, demonstrations, and hands-on
practice. These oral traditions are designed to facilitate the transmission of knowledge about
the theoretical aspects of Zulu beadwork and the process of marking artifacts (Grenier, 1998,
p. 1).

Consequently, communities are encouraged to disseminate the Zulu beading artistry
knowledge among community members and people within their networks. Resultantly,
community members are afforded opportunities to learn the artistry of Zulu beading, which
they can use to adapt new ways of thinking about the pedagogy of the practice. Learning for
the acquisition of Zulu beading knowledge is achieved through the intergenerational
knowledge transfer systems that foster participation and engagement in social learning
activities within the culture of communal practice. Accordingly, the Zulu beading practice
encourages teaching and learning practices that can conserve knowledge and sustain the
culture of traditional communities. The teaching practices are aligned with ways in which

knowledge is transferred for acquisition purposes.

Shulman (2005) states that it is insufficient to learn for the sake of knowledge and
understanding alone but one also learns to engage in practice (Shulman, 2005, p. 18).
Therefore, as with any form of knowledge sharing, professional teaching, and learning
strategies in which ideas, facts, and principles are shared could contribute to skilled
professional practice. In the same light, teaching the concept of indigenous pedagogy follows
these strategies by recognising different experiences that bring communities together to

learn in local communities (Edwards, 2021). Therefore, authentic learning experiences are

62



needed to engage aspiring practitioners in meaningful cultural practice activities that situate
them in real-life contexts for the application of knowledge on Zulu beading. Through cultural
practice, indigenous knowledge learners engage in traditional activities that involve working
collaboratively with their peers to discuss contextual ideas related to beading practices. This
context fosters an understanding of knowledge in irrelevant scenarios through practice

activities.

Therefore, this chapter explores the different attributes of the authenticity framework and
their relevance to the Zulu beading practice. Furthermore, this chapter investigates
pedagogical approaches to teaching the art of Zulu beading in the culture of communal
practice, to determine methods of enabling authentic learning experiences in the digital
environment. The methods are determined by exploring two components namely 1) the
authenticity framework designed in this study and 2) evaluating the artistry of the Zulu
beading practice about the framework. The subsequent topic segments relate information on
each component and its connection to the arguments presented in this chapter, starting with
using the framework to understand authentic learning of Zulu beading, followed by exploring

the artistry of Zulu beading in practice.

a) Using the framework for authentic learning of Zulu beading

The point of departure for enabling authentic experiences for learning the artistry of Zulu
beading in a digital environment is to recognise traditional pedagogical approaches to
teaching the artistry of Zulu beading as an authenticity framework. Therefore, to better frame
the notion of authenticity, | draw from the Authenticity Framework document by the K20
Center for Educational and Community Renewal at the University of Oklahoma_(The K20
Center for Educational and Community Renewal, 2016). In the document, the K20 Center for
Educational and Community Renewal describes authenticity as a conceptual foundation for
significant student-centered learning (The K20 Center for Educational and Community
Renewal, 2016). It has been established that the authenticity of the Zulu beading practice
intellectual work is gained through teaching and learning experiences of Zulu beading
knowledge that can be aligned with the Authenticity Framework document by the K20 Center
for Educational and Community Renewal. The document states that the notion of authenticity

in education refers to a conceptual framework for creating meaningful and personalised
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learning experiences to create deep knowledge (The K20 Center for Educational and
Community Renewal, 2016). Subsequently, the authenticity framework embraces a
constructivist learning theory based on the idea that learning is an active process that learners
construct for themselves through physical actions, hands-on experiences, and reflective

activities that engage the learner’s mind to create their knowledge.

Therefore, knowledge is constructed using methods of instruction namely disciplined inquiry,
real-world connections, and student-centered learning to create deep knowledge (The K20
Center for Educational and Community Renewal, 2016). In the same manner, the attribution
of the methods of instruction presented in the document by the K20 Center for Educational
and Community Renewal enables learning experiences that mirror the complexities of real-
life scenarios presented in the Zulu beading practice. Aspiring beadwork practitioners engage
in hands-on experiences by participating in practice activities to acquire Zulu beadwork
knowledge. Participating in self-directed learning activities is of value when applying
knowledge within a relevant context. To support the arguments presented in this chapter,
this study uses the case study presented in the next section to provide insight into the

practical application of Zulu beading and learning.

b) Exploring the artistry of the Zulu beading practice

One of the objectives of this study is to provide insight into the practical applications of Zulu
beading and learning through analysis of the educational documentary viewed in this section.
This educational documentary was produced as part of the South African reality series called
Kulcha Kwest, broadcasted on the South African Broadcasting Channel (SABC 1). The program
was aimed at reaching a broader audience to inform viewers about different practices in
South African cultures and to highlight the importance of preserving traditions (Aviwe BDS,
n.d.). These series were intended to provide an instrument for educating the nation through
its programming designed to encourage young people to learn about different South African
cultures through an engaging reality show. By embracing and viewing the show, young people
between the age of 18 — 35 who have cultural issues would then be availed of a visually
interactive opportunity to find resolutions. Presumably, these youth would engage in a
personal journey that would help them understand their culture, connect with their heritage,

and infuse culture into their modern lifestyle (Aviwe BDS, n.d.).
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The mode of knowledge transfer therefore through these reality series aligns with the aim of
this study, which further extends to the need for greater accessibility of practicing
communities to continue the Zulu beading art form through professional digital practices. The
nature of the series also aligns with the interest of this study, which focuses on traditional
Zulu beadwork pedagogy, which includes a cultural approach to transferring knowledge in the
Zulu tradition. It is worth noting that there is repeated referencing to this educational
documentary, to provide information or examples of Zulu traditional beading practical
teaching and learning in action, to support arguments presented in the sub-chapters of this

section.

Given the highlighted points on the practical applications of Zulu beading and its pedagogy,
this study draws on the episode from the series titled Kulcha Kwest 4 - Eps 2: Traditional Zulu
beading, which was created in 2017 to document a young woman’s journey of learning about
the Zulu traditional beadwork (SABC Education Shows, 2017). The young woman studied
jewelry design and wanted to learn the art of Zulu beading to incorporate it into her
contemporary design practice. Her contemporary practice involves designing jewelry using
silver and gold but she was interested to learn about beadwork techniques including the
historical background of beaded forms and the meaning behind each bead colour and pattern.
For this reason, the young woman embarked on a quest to seek knowledge from an elder who
was identified as a skilled beadwork practitioner by the producers of the show. Consequently,
the lesson took place inside a traditional rondavel dwelling in Inanda Valley, KwaZulu-Natal,

South Africa.

Chrona (2016) states that the place in which people live is used as a learning environment for
practice activities (Chrona, 2016). Therefore, the traditional rondavel dwelling is a perfect
example of a traditional learning environment where skilled beadwork practitioners share
knowledge and moderate learning experiences. The rondavel dwelling provided a space
where teaching enabled learning to take place. The learning opportunities included sharing
ideas, asking questions, collaboration, peer reviewing, and feedback; they all demonstrated
knowledge transfer and cultural conservation. Thus, the rondavel dwelling provided a
conducive learning environment that fostered a deeper understanding of content based on
shared interests. Herein, the shared interest refers to common history, goals, traditions, and
other aspects of culture. Therefore, engaging in the Zulu beading practice inside the rondavel
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dwelling cultivates immersive learning experiences that lead to gaining deep knowledge of
the art. Understanding the pedagogy demonstrated through the documentary takes into
account only, a single educational documentary that could be found in the literature
presenting an overview of how only one elder successfully approached teaching to transfer
knowledge. However, the knowledge-sharing experiences also acknowledge challenges
encountered in accessing communal practices and the lack of documented resources in

literature.

Analysis of the teaching and learning activities captured in the educational documentary
enables unpacking traditional approaches to creating deep knowledge similar to the aim of
this study. In line with earlier discussions, the exploration aims to identify teaching and
learning practices and interventions that foster relevant authentic learning experiences of the
three categories of knowledge namely the Techne, Phronesis, and Episteme, within the
culture of communal practice. The goal is to provide insight into traditional practices to enable
authenticity and establish the adaptation of these practices to a digital learning environment
without compromising the integrity of both the cultural practices and knowledge transmitted.
Therefore, the sections that follow elaborate on the three types of knowledge (Techne,
Phronesis, and Episteme) construction through the three components of authentic learning
namely the disciplined inquiry, real-world connections, and student-centered learning,
respectively. Through exploration of the three components of authentic learning, the rest of
the chapter aims to provide insight into the pedagogical approaches to teaching the art of
Zulu beading and subsequently discuss the traditional approaches to knowledge transfer,
starting by exploring indigenous Zulu pedagogies followed using language as a pedagogical

enabler.

3.4.1 Indigenous Zulu beading pedagogy
3.4.1.1 Constructing Techne knowledge through storytelling
According to the K20 Center for Educational and Community Renewal, the construction of
knowledge is a dynamic process where learners use their prior knowledge to understand new
information, and then manipulate ideas to synthesize, generalise, explain, and hypothesize to
ultimately solve problems and discover new meanings (The K20 Center for Educational and
Community Renewal, 2016). Often traditional approach to acquiring new knowledge in a

discipline requires reading learning material and answering questions to gain an
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understanding of the subject matter (The K20 Center for Educational and Community
Renewal, 2016). This approach to knowledge construction is an effective way to engage

learners with theoretical concepts of a subject.

The knowledge construction process involves oral traditions as a form of communication. Oral
traditions refer to the procedure as well as the result, which are spoken messages derived
from earlier spoken messages that have been passed down from the elder generation
(Vansina, 1985, p. 3). Such knowledge is transmitted verbally over time from one generation
to the next. Consequently, oral traditions encourage knowledge transmission through social
interaction and dialogue for the exchange of knowledge. Knowledge is passed down orally
from one generation to the next. Therefore, the strategy for constructing knowledge through
oral traditions as authentic learning experiences fosters social interaction with others in a

learning community during the acquisition of knowledge.

Similarly, the knowledge and skills of Zulu beading are positioned for future generations by
passing down knowledge and techniques across generations, where knowledge transmission
is done through oral traditions such as storytelling (Grenier, 1998, p. 1). According to Iseke
(2013), storytelling is a vital practice in indigenous cultures as it sustains communities and
validates the experiences and epistemologies of the indigenous people who live in these
communities (Iseke, 2013, p. 559). Iseke (2013) further states that indigenous people use
storytelling to communicate experiences in their languages, which strengthens ties between
community members and promotes successful information exchange within the culture of
communal practice (Iseke, 2013, p. 559). As such, indigenous people use oral traditions to
share historical and cultural knowledge in current environments. Sharing historical and
cultural knowledge aligns with the philosophical thoughts of a community. Consequently, as
stated by Iseke (2013), storytelling is a central focus of Indigenous Epistemologies and

research approaches (lseke, 2013, p. 559).

In the case of the Zulu beading practice, philosophical thoughts of a community are embodied
Techne. As a result, teaching the artistry of Zulu beading starts with Techne knowledge as the
first phase of learning about Zulu beading. The construction of knowledge in this first phase
of learning is evident in the Kulcha Kwest 4 (Eps 2: Traditional Zulu beading) documentary
(SABC Education Shows, 2017). To start a session, the skilled beading practitioner began her

lesson by introducing herself and further shared how she learned about Zulu beading from
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her mother as part of her upbringing (SABC Education Shows, 2017). Her experiences of
learning support Newman & Hatton-Yoe‘s argument of intergenerational learning through a
familial and the “Extrafamilial” paradigm already discussed in the introduction chapter of this
study. In this case, the skilled beadwork practitioner learned Zulu beading skills through
familial paradigm strategies fostered by her parents. The aspiring beading practitioners
gained an opportunity to learn Zulu beading skills through a renowned skilled Zulu beading
expert. This pedagogy can be seen at the beginning of the episode at 8 minutes and 52
seconds (SABC Education Shows, 2017). Thereafter, the skilled beadwork practitioner told a
story about pairing a red hat (Isicholo), hairband (Isambozo), red and a leather skirt

representing a married woman in her community tradition (SABC Education Shows, 2017).
She said:

“As | wear it, | am now representing to the world that I’'m a mother and then | inform my
children that | am going to Cape Town...Now | Mrs. Mtshali by wearing this sambozo on
my head...according to our customs, when a woman is wearing this, it symbolises that she

is married” (SABC Education Shows, 2017).

Consequently, this information provided context on the functions of patterns in Zulu
beadwork. This background information provides context for the learner to understand the
purpose of Zulu beadwork in the community, reflect on traditional beliefs about the functions
of Zulu beadwork, and consequently gain knowledge on designing ornamentation. Evidence
of this social interaction fostered in the teaching and learning about beadwork will be

discussed in this chapter.

3.4.1.2 Fostering Phronesis knowledge through a disciplined inquiry
Disciplined-based inquiry learning engages indigenous learners in discussions that lead to a
meaningful understanding of concepts related to beadwork; it can provoke thought, spark
curiosity to learn more and stimulate a conversation around the discipline. Generally, the
concept of constructing knowledge through a disciplined inquiry involves elements of
substantive conversations and deep knowledge acquisition through meaningful questions
(The K20 Center for Educational and Community Renewal, 2016). Substantive conversations
refer to discussions about concepts and problems in the discipline beyond an argument (The

K20 Center for Educational and Community Renewal, 2016). These conversations present a
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degree to which learners converse deeply about disciplines to understand the substance of a
discipline. Deep learning is achieved through the encouragement of learners to actively
participate in active social interaction such as raising questions to discuss the application of
ideas. These discussions require interaction among learners as well as with the instructor for

deep learning to take place.

Through this interaction with peers and the teacher, learners are enabled the opportunity to
incorporate problem-solving abilities based on what they have discovered through shared
participation in learning-oriented discussion activities. Consequently, these learning-oriented
discussions foster a mutual agreement for learning. This is a knowledge-sharing approach
where people can learn from each other and establish a common understanding of concepts
beyond what is presented in the curriculum (The K20 Center for Educational and Community
Renewal, 2016). As a result, knowledge is shared through dialogues where learners respond
directly to questions from their peers and can explain themselves to clarify their opinions

about given facts on a topic.

Learning through dialogues, therefore, encourages critical thinking as it builds on individual
expertise to create group understanding of concepts, through deliberative efforts of
knowledge construction with opportunities for social interaction (K20 Center, 2016, p. 3).
Thus, the process of constructing knowledge through dialogues builds on the learners’
understanding of concepts. Evidence of this interaction is presented in the documentary
(Kulcha Kwest 4 - Eps 2: Traditional Zulu beading) when a skilled beading practitioner shared
Phronesis knowledge of Zulu beading in the context of traditional adornment. The aspiring
beading practitioner expressed her interest in learning beadwork colours used to symbolize
the youthfulness of young girls. In this case, the skilled beading practitioner explained by
inferring the learner to the rainbow colours to make sense of beadwork for young girls (SABC
Education Shows, 2017). For instance, a blue and white beaded necklace is associated with
love (SABC Education Shows, 2017). However, the skilled practitioner advised that blending

of the colours used influences the symbolic meaning of beaded patterns.

Further deliberate social interaction was observed at the beginning of 12 minutes and 2
seconds (12:02) where the skilled beading practitioner discussed traditional beaded outfits
and styles for young girls created to symbolise their youthfulness (SABC Education Shows,
2017). Accordingly, the practitioner advised that in the Zulu custom, a young girl does not
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wear a black skirt but rather wears a red skirt with white trimming and matches it with a
necklace to symbolize if the girl is not married (SABC Education Shows, 2017). Therefore,
deliberate social interaction efforts allow individuals to engage in meaningful conversation to
construct new knowledge. To gain an understanding of the traditions of beadwork,
indigenous learners are placed in positions where they can share their understanding of the
culture. This is achieved through the lens of authentic artifacts by unpacking the historical
significance and meaning of symbolic communication in designated communities within Zulu
society. As such, dialogues for learning promote social analyses of content and reflection by
drawing on learners’ learning experiences, through an open exchange of perspectives that

deepen their understanding of topics (University of Colorado Boulder, n.d.).

Subsequently, engaging in meaningful dialogues deepens understanding of knowledge
concepts through active collaboration. The goal of knowledge deepening is to increase
learners’ ability to add value to their learning or in a community of learners. As such,
knowledge is considered deep when learners can make clear distinctions, develop arguments,
formulate questions, solve problems, construct explanations, and work with complex
understandings’ (K20 Center, 2016). Therefore, deep knowledge is achieved through
instruction that involves meaningful acquisition of knowledge and essential questioning that
allows opportunities for learners to interrogate the topic and formatively assess it in their
understanding. Furthermore, deep knowledge is achieved through a learner’s ability to
investigate concepts, find connections between topics, and recognise the relationship
between ideas. Deep knowledge is manifested when learners can articulate and demonstrate
their understanding of content to others using logical and supported explanations. (K20

Center, 2016).

The principles of disciplined inquiry recognise the importance of provoking thought to spark
students’ curiosity to explore concepts through dialogue and motivate learners to further
investigate concepts and learn information that contributes to new knowledge.
Consequently, the new knowledge created is communicated through participation in
activities, social conversation collaborations, interactions, practices, and educational
approaches to enable re-world scenarios for learners to make connections. Therefore,
contextualizing the Zulu beadwork in the communication of messages enables indigenous

people to gain knowledge of which communities portray artistic expression through symbolic
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communication that serves as a visual language. Thus, communication is through the
articulation of meaningful artworks that support communication, ornamentation, and
economics as the three significant aspects of beading practices as ‘“Zulu vision in art’ in

the Zulu society.

Through the Zulu vision in art’, indigenous people are therefore able to address their needs
of making ornaments for communication as well as representing the identity and culture of
an individual within the Zulu society. Communities draw inspiration from the ‘Zulu vision in
art’ to create meaning of forms and patterns that represent the culture of a society. By
engaging with the variation of context, indigenous people within the Zulu society have been
provided with symbolic means to communicate cultural information in the absence of written
language, for many centuries. To understand ornamentation in the context of Zulu beading
practices, | will reference the documentary video session where the teacher began her lesson
by introducing herself and further sharing how she learned about Zulu beadwork from her
mother her upbringing, at the beginning of the episode at 8 minutes and 52 seconds (SABC
Education Shows, 2017). Thereafter, she provided insight into how beaded outfits are
designed with a specific wearer in mind to provide context on the functions of patterns in

Zulu beadwork (SABC Education Shows, 2017).

For instance, the pairing of a red hat (Isicholo), hairband (Isambozo), red, and a leather skirt
represents a married woman in her community tradition. This background information
provided context for the learner to understand the purpose of Zulu beading in the community,
reflect on traditional beliefs about the functions of Zulu beading practices, and gain
knowledge on design approaches for ornamentation. As the learner’s interest was to learn
about the representation of young girls, she still inquired about specific colours used to
symbolize the youthfulness of young girls. The learner’s enquiry led to the Techne phase
whereby the teacher advised about traditional colours used for representing young girls. The
teacher advised that traditional communities use the colours of the rainbow, namely blue,
white, yellow, white, green, and other colours to communicate messages to young girls.
Therefore, the symbolic meaning of communication is particularly important to understand
the next type of knowledge presented in Zulu beading practices, which involves Phronesis

knowledge.
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Through the social engagement learning process, learners strive to acquire and make sense
of new knowledge on Zulu beading practices. To appreciate new knowledge, The K20 Center
for Educational and Community Renewal advises that learners refer to their prior knowledge
of the subject (The K20 Center for Educational and Community Renewal, 2016). Thereafter,
they can compare new information to what they already know (The K20 Center for
Educational and Community Renewal, 2016). Similarly, in Zulu beading practice, learners
explore and hypothesize information to generate new meanings of knowledge on forms and
patterns by exploring historical facts and traditional concepts. This process of hypothesizing
information enhances learners’ abilities to synthesize information critically through critical
thinking techniques. Aspiring practitioners can adapt critical thinking techniques to
manipulate information and ideas to resolve problems and discover new meanings and
understandings about traditional Zulu beading practices. Therefore, this approach to the
construction of knowledge on Zulu beadwork involves building on what the learner already
knows to make new meaning of new knowledge. Therefore, it was observed that building new
knowledge on the Zulu beading practices is an active process of their learning journey that

requires understanding of a topic or concept through exploration, reflection, and interaction.

The learning journey to acquiring knowledge on Zulu beading practice therefore provides
meaningful experiences in which learners can work on tasks for the application of knowledge
in a relevant context (Lombardi 2009). This is done by nurturing curiosity, which can positively
and negatively influence the learner's experience through their journey. As a result, learners
are more likely to remember relevant concepts and art-making processes when they engage
in cultural practice activities and apply learnings in their day-to-day roles. For this reason,
cultural practice activities provide learners an opportunity to create meaningful beaded
artworks within local conditions and spaces. Learner engagement with new information to
construct their understanding of knowledge through traditional approaches to teaching is
attributed to the social context, which promotes a real setting for critical thinking. Therefore,
the Zulu beading traditional knowledge is constructed through social interactions, which
informs the learning needs with relevance to culture. The idea of learning with relevance to a
cultural context speaks to individual needs from various cultural groups within a society and

different communities.
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3.4.1.3 Mastering Episteme knowledge through learner-centered learning

Learner-centered learning shifts the focus from the teacher to a student-learning
environment and allows teachers to quantify and determine knowledge acquisition by
integrating complex problems to be solved by learners. The learning environment may include
formative or summative assessments to increase learner-centered learning where learners
can choose ways to demonstrate understanding of concepts related to a discipline. The
learning process allows learners to integrate multiple information and interdisciplinary
perspectives from varied disciplines to broaden learners’ learning outcomes. Consequently,
the learner-centered learning environment actively engages learners to promote high-level
thinking of skills in multiple aspects of learning facilitated by teacher instruction to guide
learners in their learning journeys. In learning environments, learners’ choices are central to
their learning experiences, which encourages them to analyse given tasks and synthesise
information while applying problem-solving skills. Learners’ results and performance for the
assessments allow opportunities for learners to reflect on their learning and evaluate their
knowledge and given solutions or others’ ideas. Furthermore, the learning outcomes allow
opportunities for learners to reflect on new information and relate their understanding with
peers. This collaboration allows learners opportunities to authenticate, articulate, and share

their understanding of concepts with peers (Butoni, 2020).

Even though authentic learning experiences are learner-centered and require active
participation from learners to create and acquire new knowledge, teachers play an important
role in creating content and the successful implementation of authentic learning
environments for learners. Teachers’ content contributes to creating learning environments
that enable learners to construct meaning individually or with their peers themselves.
Therefore, teachers mediate and guide learners in inquiry-based learning and connect
learning beyond the classroom setting (K20 Center, 2016). The K20 Center for Educational and
Community Renewal states that the student-centered processes of knowledge construction
involve disciplined inquiry, real-world connections, and student-centered learning to produce
knowledge (The K20 Center for Educational and Community Renewal, 2016). Hence, the
production of knowledge is linked to real-world scenarios that engage learners in meaningful
tasks and context as they connect to their personal experiences (The K20 Center for

Educational and Community Renewal, 2016).
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Through these experiences, learners are often engaged in activities performed to influence
the learning community by communicating knowledge to others, solving problems that occur
as part of the learning process, and providing assistance through collaboration (The K20
Center for Educational and Community Renewal, 2016). The lessons learned provide learners
with relevant authentic learning experiences within the social context in which they live.
Subsequently, learners are provided with a degree of connectedness when they engage in
real-world personal experiences or prior knowledge as a context for applying and constructing
new knowledge (The K20 Center for Educational and Community Renewal, 2016). As such,
lessons become more authentic when connections are made with broader social contexts or

groups of learners.

Real-world connections mimic work done by professionals by engaging learners in meaningful
works, tasks, and contexts that link to their personal experiences and situations to address
concepts or issues effectively. Therefore, learners participate in collaborative activities to
impact a larger audience beyond the classroom by sharing knowledge with others, offering
solutions to social problems assisting people, or creating useful products that benefit society.
There are lessons gained through authenticity when learners can connect their learnings to
social contexts or environments in which they inhabit. Connectedness is evident when
learners can address the real-world situation using personal experiences or prior knowledge
as a ‘context for applying and constructing new knowledge’. (K20 Center, 2016). Learners can
engage with multiple sources and interdisciplinary perspectives, reflect, collaborate through
social connections, and articulate learning through authentic experiences to increase their

engagement and motivation.

In the case of Zulu beading practices, the connection of knowledge to the real world is
mirrored through instructional approaches that engage aspiring practitioners in meaningful
activities. These activities seek to influence larger audiences beyond traditional homesteads
as knowledge is shared with others through avenues such as community centers. Learners
can create artwork or performances that have practical or aesthetic value. When learners
discuss and share their experiences or prior knowledge, they provide opportunities for others
to perform activities of value to mitigate issues. To explain the pedagogy of beading practices

further, in the context of practical approaches to teaching and learning beading, the
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documentary is continually used as the key point of reference for the different stages of

beading.

In the context of beading traditional necklaces for young girls (from the documentary), the
teacher proceeded to the next phase of learning, which was the art involving
Ethnomathematics. As discussed in chapter two of this study, Ethnomathematics refers to
learners to an intersection of mathematics, historical use of colours and shapes, and cultural
context as a codification process of Zulu beadwork (Chahine & Kinuthia, 2013, p. 4).
Therefore, at the beginning of 10 minutes and 16 seconds of the documentary, the learner
was introduced to different qualities of stitching as well as the approach to sewing (SABC
Education Shows, 2017). At this stage of learning, the teacher referred to stitching techniques
for making beadwork forms from the introduction of the documentary, which was part of the
general overview of the beading processes. Therefore, the teacher referred to that
information for the learner to recall what was discussed and advised on three different
techniques that involve using numbers such as ‘number one’, ‘number two’, and ‘number

three'to describe sizes (SABC Education Shows, 2017).

Even though the teacher presented the three sizes of bead stitching, she also advised that
there are also larger sizes that can be used for stitching. The numbers are associated with the
size of beads that the learner could use for sewing different beadwork forms (SABC Education
Shows, 2017). For instance, ‘number one’ is associated with quality stitching that requires
focus to archive the desired stitch. At the same time, stitching using ‘number three’ beadwork
would be easier as the hole for looping beads is bigger. As such, smaller beads require time,
dedication, and patience, and may even take a couple of days to complete the desired beaded
form (SABC Education Shows, 2017). Using number 1 stitching results in the creation of a
compact piece. Moreover, the size of beads used also seems to be associated with the
function of beadwork. For instance, at the beginning of 10 minutes and 24 seconds of the
documentary, the teacher advised that number one beads are used to create foot or ankle

bracelets worn by women as part of their traditional attire (SABC Education Shows, 2017).

According to Chahine and Kinuthia (2013), different choices of physical and material texture
of the pattern might be incorporated into the design (Chahine & Kinuthia, 2013, p. 10). Hence,

stitching patterns reveal a complex multidimensional layering of information that makes the
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meaning embedded in the motif explicit, if appropriately decoded (Chahine & Kinuthia, 2013,
p. 10). Subsequently, the process of making traditional Zulu beadwork forms also involves the
selection of material in the planning phase to appropriately complete patterns. When making
a beaded bangle (Ucu), the learner was instructed to use number one beads to master this

particular stitching technique to textualize ideas of the beaded bangle (Ucu).

Following the description of stitching techniques, the teacher introduced the learner to the
next process involving the procedure for inserting different coloured beads discussed in the
Techne phase to convey specific messages. As indicated by Chahine and Kinuthia (2013), the
asymmetrical arrangement of colours conveys explicit messages (Chahine & Kinuthia, 2013,
p. 10). In this training session, the teacher started with red beads, then placed blue beads on
the side followed by white. Following this demonstration, the learner was required to create
a beaded bangle using any of the colors of the rainbow discussed in the Techne phase to
formulate a message. Later, the teacher followed up on the learner’s progress and provided
feedback during the training session. Considering the time, it took for the learner to master
precession in creating the beaded bangle (Ucu), the teacher advised the learner to finish the
task at home. However, the learner was required to present the completed pattern the
following day. Finishing the task at home allowed aspiring practitioners an opportunity to
master stitching techniques as well as apply concepts through a self-directed practice to

achieve the desired learning outcome.

On the following day, a moment captured at the beginning of 16 minutes and 57 seconds in
the documentary (SABC Education Shows, 2017), the learner had to present a completed
beaded bangle (Ucu). The teacher-reviewed the learner’s efforts in grasping necessary
concepts and acknowledged her progress as a form of formative assessment. This served as
a form of formative assessment to monitor the learner’s progress and advised her to proceed
to the next stage of the learning process. According to Worrell, (2016) teachers assessing
students’ progress provides information that can be used as feedback to modify teaching and
learning activities (Dixson & Worrell, 2016, p. 154). Hence, formative assessment aims to keep
track of student learning and provide continual feedback that both learners and teachers can
utilize to enhance their instruction, should the need arise (Carnegie Mellon University, 2023).
For instance, following the formative assessment, the teacher further explained the function

of the beaded bungle (Ucu) in Zulu society. According to the teacher, the beaded bangle ‘Ucu’
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is hung at their partner’s house to inform ancestors of the union between a boy and a girl
(SABC Education Shows, 2017). However, the learner had to create the beaded form before

the teacher explained its functions and uses in Zulu society.

Following the formative assessment stage, the teacher introduced the learner to the next
stage of designing patterns that followed a particular algorithm to complete the beaded
pattern. At the beginning of 17 minutes and 58 seconds, the teacher introduced the learner
to create a particular pattern, which started with “12 beads, then turn with 4, go straight with
3 and go back with 4 again” (SABC Education Shows, 2017). This algorithm for creating the
pattern required the learner to position the needle such that the beads were added in a line
and closing lines to complete the pattern. Furthermore, switching between the lines required
calculations of beads added and taken out. The algorithm presents a continuous loop for
completing the pattern, where completing the pattern requires practice to master precision.
Therefore, for this stage of learning, a peer was also required to assist the learner in mastering
the stitching technique. This was done under the supervision of the teacher. Learner progress
was examined, and the teacher advised the learner to practice further. The student was
required to create her version of the beaded shape and submit it for summative assessment
once she had mastered the method for making the pattern. As part of the brief, the learner
was required to display what she learned through the training sessions and subsequently

apply the learned knowledge in her practice.

According to Dixson and Worren, summative assessments are designed to assess a student's
learning or the quality of their learning and compare their performance to predetermined
learning outcomes (Dixson & Worrell, 2016, p. 154). Hence, for the summative assessment,
the learner created a blue and white coloured beaded ring as a symbol of love for her
husband. As such, the learner applied the knowledge she was taught and further added her
twist by using silver as a base for the ring. This modern approach to beading is aligned with
the Isimodeni style, which makes use of contemporary approaches for creating beaded forms.
The showcase of this modern approach to making beadwork was also beneficial to the
practicing community. At 23 minutes and 13 seconds of the documentary, her peers and the
teacher expressed that they learned a new technique, expressing that beadwork can be
infused on a metal ring (SABC Education Shows, 2017). Knowing about this technique situates

them in a position where they can spread new knowledge across generations and
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subsequently evolve the practice to meet the needs of the contemporary generation. Further
continuation of beadwork tradition within traditional communities advances the practice and
ensures continuity of the practice into the future. The overall experience of learning about

beadwork in traditional communities is profound and highly immersive.

3.4.1.4 Enhancing student-centerer learning through interactive activities
It has been established that engaging in craftsmanship enables learners to be immersed in
the three stages of learning namely the Techne, Phronesis, and Episteme. As part of the
learning journey, these stages of learning require learners to be involved in activities that
encourage active listening skills, social interaction, self-directed learning, peer review, and
learning, assessments as well as the development of presentation skills a. Throughout the
learning journey, learners are provided with ‘just-in-time’ assistance during their learning
process. The concept of ‘just-in-time’ learning is a phrase that describes the communication
changes that take place (Riel, 1998, p. 3) during the delivery of learning resources as a
response to interaction in a learning environment (Riel, 1998, p. 3). Such a learning process
supports the constructivist learning approach in Zulu beading practice whereby the learner is
at the center of their learning with guidance from a skilled practitioner. The constructivist
view of learning is based on the idea that learning is not transmitted passively but rather
gained through different stages of learning by active participation as a learner (Zualkernan,
2006, p. 198). This active participation focuses on the importance of socio-cultural activity in

learning in addition to learning through stages of learning (Zualkernan, 2006, p. 198).

In the case of beading practice, learners actively participate in the three stages of learning
(Techne, Phronesis, and Episteme) for knowledge acquisition. For each phase of learning,
aspiring practitioners participate in learning activities that require them to think and act in a
particular way to master components. According to Ingold (2013), the work of ‘craft people’
such people think through making as opposed to theorists who make through thinking’ to
gain knowledge (Ingold, 2013). This learning process intuitively alternates between thinking
and making through a back-and-forth approach and involves rapid alterations to produce art
forms. Thus, creators of knowledge are allowed to reflect on what has been constructed to
gain knowledge and master stitching techniques (lexicon of design research, n.d.).
Demonstrations of learning are measured through performance and application of knowledge

in real-time when applying methods for procedure (Ingold, 2013).
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The learning experiences that occur in communal practice therefore provide a holistic
opportunity for aspiring practitioners to learn inclusive knowledge about the art form and
foster contribution to the beadwork traditions for cultural continuity. This means digital
learning technologies need to provide enabling opportunities to augment similar learning
experiences in a virtual environment. However, to address teaching and learning experience,
language needs to be taken into consideration since language is central to learning. Therefore,
the next section explores how communities use language as a tool for pedagogical
engagement. Considering what has been discussed in this section, the current pedagogy of
the Zulu beading forms and using the framework for authentic learning of Zulu beading while
exploring the artistry of the Zulu beading practices. Furthermore, the craftsmanship
immersed by the learners through the three stages of learning namely the Techne, Phronesis,

and Episteme are discussed with examples in the context of the Zulu beading practices.

It is worth noting that learners acquire skills active listening skills, social interaction, self-
directed learning, peer review, and learning, assessments as well presentations as a part of
the learning journey. Constructing Techne knowledge through storytelling has been
elaborated on in detail using examples from the documentary on bead-making. On the other
hand, mastering Episteme knowledge through learner-centered learning has been linked to
interactive learning. The ‘just-in-time’ concept has been identified as a tool that provides
learners with assistance during their learning process while describing changes that have
taken place in the communication. The learner-centered approach where the learner is at
the center of their learning with guidance from a skilled practitioner, which is linked to the
constructivist view of learning, aligns with the pedagogy of the Zulu beading practice. The
findings of this chapter showed that learners can grasp beading and stitching techniques

through practice activities by following specific procedures and making necessary alterations.

Furthermore, this chapter established that participating in the learning activities enables
aspiring practitioners to gain a deep understanding of the cultural significance and techniques
of creating traditional Zulu beadwork. Therefore, the learning experiences that occur in
communal practice provide a holistic opportunity to learn inclusive knowledge about the art
form and foster contribution to the beadwork traditions for cultural continuity. This means
digital learning technologies need to provide enabling opportunities to augment similar

learning experiences in a virtual environment. However, to address teaching and learning
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experience, language needs to be taken into consideration as language is central to learning.
Therefore, the next section explores how communities use language as a tool for pedagogical

engagement.

3.4.2 Language as a tool for pedagogical engagement
Language is a very powerful tool for pedagogical engagement. It plays a crucial role in
facilitating Zulu beading activities, which require communication of information for
understanding that leads to knowledge acquisition. According to Mercer (2000), this activity
allows opportunities for collective thinking by drawing on history, collective identity,
reciprocal obligations, and discourse for joint intellectual activity (Mercer, 2000, p. 106).
Therefore, practice activities that enable people to think and act together to perform
necessary tasks (Mercer, 2000, p. 105). In the same manner, intergenerational knowledge
transfer systems involve benefits of learning, reciprocal obligations, empowerment, and
cultivating knowledge through a shared communal practice. Therefore, foster interaction
through pedagogical approaches that drive learning processes. These learning processes
define methods of imparting knowledge or general instruction, selection of information, and

how it is delivered for knowledge acquisition.

a) The language of Techne

In this instance, concepts can be determined by communication that involves cultural,
historical, psychological, social, and physical factors (Beach, 2018). The communication
concepts of how societies adhere to ground norms and traditionally employ language
discourse for communicating through language discourse (Mercer, 2000, p. 105). The
intellectual activity occurs through a language discourse that allows communities to think and
act together. People can use language for social interaction which allows them to transmit
knowledge from one person to another. To this end, language holds cultural information that
is encoded in unique ways that are linked to indigenous ways of knowing (Mercer, 2000, p.
105). For instance, the language of a specific region embeds distinctive information about the
history of a particular culture. Regional language is useful for connecting people to the system
values of their culture. Thus, indigenous people can transmit cultural information from one

generation to the next using language through intergenerational knowledge transfer systems.

80



In instances of learning, language acts as a tool that helps people understand the culture of a
community in that specific region. This is because the language of a community provides
ground rules for the learning processes in which people are placed. For effective information
transfer through social contact, communities adapt language as a tool for sharing ideas and
engaging in joint intellectual activities during cultural practice. The language of a community
increases exposure to original content related to Zulu beading and the opportunity to
communicate in it through social interaction, in either group or one-on-one settings. Through
language, communities can make sense of their shared experiences. One could argue that
language is a living, working, and practical tool kit for understanding information. Therefore,
pedagogical approaches to teaching target the discourse of a community and capture the
essence of ideas. For this reason, there is value in understanding the language discourse of a

community to grasp concepts of Techne knowledge.

The importance of a language discourse is evident in the Kulcha Kwest educational
documentary where, the skilled practitioner explained the concept of a married woman and
the customs linked to their expected behavior in the Zulu society (SABC Education Shows,
2017). These customs include the traditional concepts associated with wearing beadwork and
traditional attire as a symbol of their status in the Zulu society (SABC Education Shows, 2017).
Therefore, the linguistic phenomena of a community discourse show language at play in
everyday spoken interaction (Carter & McCarthy, 2004, p. 62). Furthermore, the everyday
spoken language plays a significant role in society. It fosters structure that influences actions
‘tied’ to appropriate concepts (Douglas & Perakyla, 2006, p. 244). For instance, in the
educational documentary, the skilled beadwork practitioners explained concepts of
beadwork as she wore and transformed into a married woman through beadwork
ornamentation (SABC Education Shows, 2017). The transformation process through
beadwork ornamentation is therefore a significant and powerful form of representation in

which beliefs are embodied.

Douglas & Perakyla (2006) explained the relationship between projection and relevance of
actions. The authors stated that this action ‘projects’ what should be done next, while this, in
turn, recognizes a responding action that fits” with what has been projected (Douglas &
Perakyla, 2006, p. 242). Therefore, the construction of knowledge is produced in real-time
Language plays a significant role in allowing opportunities to process information for
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application of ideas in real-time and take necessary actions. Making it clear that interaction is
conducted through language encourages people to perform actions. Through actions,
indigenous people can process the application of ideas in real-time and take necessary
actions. Making it clear that interaction is conducted through language encourages people to

perform actions that are linked to the Phronesis knowledge explored in the next section.

b) The language of Phronesis

The language of Phronesis plays a significant role in allowing opportunities to process
information for the application of ideas in real-time and take necessary actions. Making it
clear that interaction is conducted through language encourages people to perform actions.
According to Douglas & Perakyla (2006), such explanations are two-folded, starting with
socially distributed aspects such as the use of a dialect, vocabulary, and idiom that explain

social factors (Douglas & Perakyla, 2006, p. 253).

In the case of Zulu beading, in the Phronesis phase of learning Zulu beading, the language
discourse consists of jargon that enables learners to grasp necessary terminology related to
beadwork forms. A typical example is the 'smiling face’ (discussed in the educational
documentary), which refers to a specific beaded necklace used by young girls to represent
youthfulness (SABC Education Shows, 2017). Hence, the term 'smiling face’ is a concept that
is connected to Techne knowledge as it connects the purpose and function of the beaded
necklace. As a result, words and phrases may be used to explain the meaning of concepts
(Techne, Phronesis, and Episteme) based on the conditions in which the ideas exist. As such,
the jargons of beadwork are applied through relevant context that focuses on
communication, ornamentation, and the economic aspect of Zulu beadwork. Therefore,
knowing appropriate terms is essential for understanding the context of beadwork. By
drawing on this jargon, aspiring practitioners are availed the opportunity to be competent in

processing necessary concepts relating to the subject matter.

Understanding Zulu beading jargon therefore provides aspiring practitioners with relevant
language for the application of knowledge in a relevant context. The value of language in the
Phronesis phase includes social competence to negotiate meaning related to the application
of ideas within the three contexts of beadwork, namely communication, ornamentation, and

economic aspects of beadwork. Thus, understanding the context in which language is applied,
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enables both the skilled and aspiring beadwork practitioners to comprehend concepts when
interacting with others. This interaction enables opportunities for deep learning making sense
of learning interaction. However, Douglas and Perakyla (2006) state that contextual meaning
is fundamental for interaction for people to understand each other, to process information,
and to do what is necessary (Douglas & Perakyla, 2006, p. 246). As a result, contextual
understanding is necessary for processing, interpretation, and comprehension of meaning in
the learning interaction. Therefore, contextual understanding plays a significant role in the
Zulu beading practice to make meaning of concepts (Techne, Phronesis, and Episteme) that

are applied in relevant contexts (communication, ornamentation, and economic aspects).

The second linguistic feature is individual patterns that define how people live (Douglas &
Perakyla, 2006, p. 253) . Such language variables are understood about individual patterns,
which define problems and issues by individuals in their experience. This means that all
aspects of social life are addressed as context for creating meaning. For this reason, skilled
beadwork practitioners communicate in a community discourse, which is contained in isiZulu,
to facilitate learning processes related to Zulu beadwork and further support learning
interventions during practice through social interaction in a physical place. This discourse
contributes to carrying content for learning under the supervision of skilled beadwork
practitioners throughout the three phases of learning (Techne, Phronesis, and Episteme).
Therefore, discourse serves as the language of instruction and has an impact on how a learner
understands concepts and focuses on tasks for mastering concepts and skills (Arné-Macia &
Mancho-Barés, 2015, p. 64). In this regard, language is used to communicate and coordinate

learning activities.

Participation in beading activities therefore enables aspiring beadwork practitioners to
master relevant skills and adhere to different learning processes for indigenous people. This
is done in conjunction with direct command and communicates ideas in any given situation.
Through the language discourse, learning processes for grasping content are necessary. They
provide relevant insights necessary to enhance learning experiences. Language is used for
pedagogical engagement as well as adapting the learning process for craftsmanship such as
beadwork. However, it is important to note that the linguistic discourse also includes
transactional language. Language discourse is one that normally carries a message and gets

things done in contrast to interactional language. Just like interactional language,
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transactional language is common in everyday language speech. Therefore, articulation of
speech is creative and may include a particular way of seeing message content by making
remarks, underlying what is communicated through the expression of words in a particular
way (Carter & McCarthy, 2004, p. 63). This linguistic creativity of Zulu beading depends on
how people use language for local contextual purposes and their interaction with language in

communal practice.

The local context of language is our variable that is understood about individual patterns,
which define problems and issues by individuals in their experience. This means that the
language of Episteme addresses the context (communication, ornamentation, and economic
aspects) of Zulu beading for creating meaning. Thus, strategies to enable proficiency in the
language of instruction for pedagogical engagement target traditions of beading through the
community discourse. The community discourse increases exposure to original content and
the opportunity to communicate in it through social interaction, whether with a group or on
one. Viewpoints and ideas are fostered through social language that is used to build and
maintain relationships. Consequently, each type of communication has a specific context and

can be contextualized as an environmental ecosystem in which communication takes place.

As a result, the language of Phronesis provides a communication tool for both skilled and
aspiring beadwork practitioners to enable social interaction for the acquisition of knowledge
within the ecosystem. The learning interactions that occur in the eco-system foster
meaningful conversations and may include answering questions that require intellectual
thinking for an answer in which people have to describe their response or perform actions
that others may describe. Thereby constituting a mutual relationship between language and
society. Mutual relation means that without language there could be no social interaction for
learning and vice versa (Douglas & Perakyla, 2006, p. 248). This means that the learner's
proficiency in the language of instruction is a crucial part of the learning process. It provides
a learning tool to grasp content and increase learners’ ability to comprehend the context
(communication, ornamentation, and the economic aspect) of beadwork and perform well
when completing tasks in the Episteme phase of learning. The next section explores how the

language of Episteme is used to support the processes of making Zulu beadwork.
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c) The language of Episteme
The language of Episteme enables skilled practitioners to think, reason, organize ideas in their
minds, and execute instruction for learning about Zulu beadwork. Through the language
discourse, people can participate in discussions and engage in meaningful conversations
through language. This is achieved through communication methods for executing ideas. As
a result, practicing communities communicate effectively when coordinating ideas during
practice activities such as Zulu beading classes. These activities enable people to think and act
together when performing necessary tasks (Mercer, 2000, p. 105). Elders can communicate
direct instructional commands for aspiring practitioners to follow necessary instructions to
complete beading tasks. Direct instruction from elders enables learners to take necessary
steps to complete tasks without necessarily being required to explain them. Undertaking
these steps is necessary for measuring the viability of Episteme knowledge, which is gained
through the processes of making beadwork. Therefore, language, as a discourse, contributes

to carrying instruction for learning under the supervision of skilled practitioners.

By comprehending instructions for procedures from skilled practitioners, aspiring beadwork
practitioners can follow procedures through actions. These actions are carried out to enhance
decisions when following the ethnomathematics procedure for making beadwork forms. For
instance, the genre in the technical language of teaching procedure for making Zulu beadwork
patterns is mathematical and coded. Evidence of this teaching can be found in the Kulcha
guest video at the beginning of 10 minutes and 5 seconds whereby the elder code-switched
to using numbers such as 2’s and 3’s to communicate the size of beads needed to be used by
the learner for completing the pattern (SABC Education Shows, 2017). Thereafter, the elder
instructed the aspiring practitioner to insert a certain number of beads, which guided the
design of the pattern. The technique for stitching resulted in the formation of a Zulu beadwork
form. In their case, it was “Ucu” (the Zulu love letter). Hence, the use of technical language to
communicate what needs to be done and how it can be done through procession is a
necessity. This codification of language is what Mercer refers to as ‘dry’ and unemotional
quality (Mercer, 2000). Consequently, helping learners focus on mastering technical skills

rather than storing information in the brain, for retrieval at a later stage to apply knowledge.

Consequently, proficiency in the language of instruction is therefore essential for social

competence to participate in joint intellectual activities to acquire relevant knowledge on Zulu
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beadwork. Without this language competence, aspiring practitioners are likely to
misunderstand information. In addition to understanding content, learners are required to
follow instructions efficiently by attending to spoken language to sequence information in
appropriate steps when beading traditional forms and patterns. Through the language of
instruction, learners can process information and seek clarification if they have trouble
remembering information. Therefore, understanding the language of practice is necessary for
learning as it allows capabilities for learners to apprehend content. It also boosts learner
engagement to participate in relevant activities for knowledge acquisition. This makes it
essential to prioritise strategies for aspiring practitioners to be competent in the language of
practice as a first step to enabling authentic learning in a digital environment. Given
opportunities to understand the language of instruction in a digital environment, aspiring
practitioners might be able to better understand necessary concepts related to Zulu

beadwork and the art-making process.

Nevertheless, both strategies for the transmission of knowledge on beadwork and using
language as a pedagogical enabler for learning work about beadwork are cohesive. They are
an essential experience that requires argumentation in a digital environment. Therefore,
augmenting the authentic learning experience of the communal practice in a digital
environment would ensure real-world relevance by engaging aspiring practitioners in
meaningful tasks that actively engage the learners to be invested in their learning. By
engaging aspiring practitioners in authentic activities, they are more likely to participate in
real-life situations that are linked to authentic context, as in the culture of communal practice.
For instance, the historical context of beadwork serves as theoretical knowledge that is
applied in practical scenarios when making beadwork. Through this activity, indigenous
communities can collaborate and communicate information, reflect on the information
provided think critically, solve any problems, and produce meaningful artworks. Thus, the
traditional approaches to teaching and learning about beadwork provide aspiring
practitioners with engaging opportunities to connect learning about beadwork to real-world
contexts. To inform strategies for authentic learning in a digital environment, the next section
explores professional digital practices for enabling authentic learning experiences in Zulu

beadwork in a digital environment.
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Chapter 4: Enabling authentic learning experiences of Zulu beading in
a digital environment

Enabling authentic learning experiences of the Zulu beading practice in a digital environment
is essential for intergenerational continuity and culture conservation in a contemporary
society driven by the technology culture. To date, there is a lack of documented resources to
teach and learn Zulu beadwork practice from a traditional perspective, under the suggested
structured methodological framework comprising the Techne, Phronesis, and Episteme
categories of knowledge to support beading practice in a digital environment. As discussed
previously in chapter two of this study, Techne describes knowledge relating to skill or
technique for specific craftsmanship, while the Episteme and Phronesis stages address the
procedure and visual aspect of the beading process, respectively. As a result, wisdom on the
art of Zulu beading emerges from a cohesive relationship between Techne, Phronesis, and
Episteme. The application of beadwork is context-specific and focuses on three areas namely
1) contextualizing Zulu beadwork in the communication of messages, 2) making ornaments
to represent identity and culture and 3) adding economic value to improve the livelihoods of

indigenous people in the Zulu society.

Documented resources found on social media platforms such as YouTube and Facebook often
focus on teaching unstructured knowledge for making Zulu beadwork forms and patterns. It
is, therefore, necessary to enable authentic Zulu teaching and learning experiences in a digital
environment, especially in a contemporary society driven by the technology culture.
Therefore, this chapter explores the enabling of authentic teaching and learning in the digital
environment by discussing 1) Opportunities for enabling intergenerational learning in a digital
environment; 2) Designing authentic learning experiences in an enabled learning
environment, and 3) Positioning the future of the Zulu beading practice in a digital
environment. By identifying appropriate approaches for creating deep and meaningful
connections that align with the community of the Zulu beading practice, this chapter aims to
position traditional teaching and learning of Zulu beading practices with enhanced teaching
techniques that align with the learning trends of the 21st-century generation. The
recommended enabling techniques are based on the designed methodological framework
consisting of the Techne, Phronesis, and Episteme categories of knowledge, and existing Zulu

beading pedagogy.
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4.1Enabling the environment for digital teaching and learning of Zulu beading
Over the years, traditional intergenerational knowledge-sharing practices have provided
avenues for the Zulu society to pass down knowledge from one generation to the next within
practicing communities. Therefore, recognising a learning environment as the underpinning
foundation for the type of teaching and learning activities that occur in a communal practice
is the starting point for defining digital learning opportunities for intergenerational
knowledge. The findings of this research suggest that knowledge is unique to a community
living in a particular environment and communities gradually gain this type of knowledge
through successive intergenerational transfer (Vukuzenzele, 2011). Mcintosh, (2008)
acknowledges that “cultural heritage is typically recognized as having major educational

relevance and as a key predictor of 'sense of place," whereby individuals feel a special
connection to a location in which local knowledge and interpersonal connections are
meaningfully maintained (Mcintosh, 2008, p. 42). Therefore, geographical locations are

valuable for cultivating learning experiences of Zulu beading.

Subsequently, it is important to create ties of knowledge access to relationships with people
in their local communities for the acquisition of expertise (Hildrum, 2009, p. 198). This means
that traditional knowledge learners can access traditional knowledge on Zulu beading through
practice activities by engaging with relevant skilled practitioners in local communities. Hence,
traditional communities provide an informal setting avenue where teaching and learning can
take place. The place in which people are situated not only provides an avenue for learning
but also situates a learner’s mindset. Setting up a conducive learning environment is achieved
through the creation of a relationship deeply rooted in cultural perspectives of living and
learning in a particular environment (Chrona, 2016). This relationship addresses change of

behaviour in response to interaction and activities that occur in traditional communities.

Generally, community-based learning provides students with opportunities for real-life
experiences of learning while allowing learners to benefit simultaneously from participating
in practical knowledge within a community (Andrade, 2021, p. 402). Learning communities
schedule frequent meetings that allow opportunities for learners to engage in practice
activities such as sharing knowledge and completing relevant tasks related to the topic or
discipline of interest. Teachers who create content and foster relevant interaction for learning

usually manage learning communities. This includes examining students’ opinions and
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providing detailed feedback as a means of validating student findings and consolidating
knowledge. Subsequently, the learner engages in communal learning practice to deepen
knowledge for the acquisition of new skills. Therefore, it can be argued that traditional modes
of learning about Zulu beadwork allow space for creative practice. Learning in traditional
communities provides a meaningful experience guided by elders, who are skilled

practitioners, to ensure that the learning outcomes align with what needs to be learned.

Typically, traditional communities inhabit the same space, reside in a specific geographic area,
and share everyday life experiences (Mercer, 2000, p. 105). As such, there is a significant
emphasis on the use of the learning environment (place) as a ‘locus’ of traditional knowledge
(Canadian Council on Learning, 2009, p. 24). Therefore, knowledge is tacit and can be learned
through experiences in ‘co-located interaction with other people, through a master-and-
apprentice collegial relationship’ (Hildrum, 2009, p. 198). This means that the transmission of
knowledge is contact-based and allows for real-time interaction for knowledge acquisition. In
the context of a collegial relationship, determining opportunities for enabling
intergenerational learning in the 4IR age should therefore align with the needs of a learning
community. The concept of learning communities refers to a group of individuals who share
a common location and interest as they work towards a shared purpose (Sue, et al., 2003, p.
2). This allows a space for a group of individuals and teachers where pupils can share ideas,
ask questions, collaborate on knowledge, and provide peer feedback. These social structures
are aimed at developing deeper learning of content based on shared interests (Sue, et al.,
2003, p. 2). The digital technologies platform has been developed to support a more
interactive, collaborative, and dynamic learning environment where learners can access
material, communicate with teachers and peers, and engage in numerous learning activities
that support the 4IR generation of learners. For this reason, this study identifies a Learning

Management System (LMS) as an appropriate avenue for teaching and learning Zulu beading.

The LMS derives from an online learning (e-learning) application, which can be used for the
administration, tracking, reporting, and delivery of educational courses or training programs
(Ferdianto & Dwiniasih, 2019). The LMS can be set up on a cloud-based system and it
leverages the concept of accessibility to the platform anytime and anywhere through the
World Wide Web (web), thereby breaking barriers to interacting in a physical classroom

(Ferdianto & Dwiniasih, 2019). Accessing a centralised system helps to streamline the

89



activities and process of learning in one space. Teaching and Learning activities such as
collaborative learning with peers and online instructor feedback are supported by LMS
platforms (Ferdianto & Dwiniasih, 2019). To create content, teachers leverage tools such as
blogs, forums, and Wikis to facilitate student learning outside the traditional physical
classrooms. The LMS system creates a centralized digital environment for learners to engage
in social and hands-on experiences. The benefits of LMS tools include providing an effective
platform for learners to access learning materials, and attempt online quizzes, among others.
Therefore, LMS systems offer a flexible, accessible, and adaptable platform that can result in
authentic learning experiences, making it a potential tool for fostering digital learning in
practicing communities that wish to preserve and transmit the tacit knowledge of Zulu

beading.

To create authentic learning environments in the LMS, as a digital enabler for the teaching
and learning of Zulu beading, this study examined professional digital practices for designing
authentic learning experiences similar to the culture of communal practice. The findings of
this study established four components of enabling a holistic learning experience in a digital
environment. The four components are 1) Construction of Techne knowledge through
storytelling, 2) Fostering Phronesis knowledge through a disciplined inquiry; 3) Mastering
Episteme knowledge through real-world experiences, and 4) Enhancing student-centered

learning through assessments. Each component is discussed in the sections that follow.

4.2 Enabling authentic teaching and learning experiences of Zulu beading in a
digital environment
Generally, approaches to designing authentic learning experiences involve instructional
strategies usable for imparting tacit knowledge in a digital environment. ‘Craftspeople’ think
while making the art as opposed to theorists who think before making the art. (Ingold, 2013).
This process, which happens intuitively to allow creators to reflect on what has been
constructed, alternates between thinking and making, back and forth, and involves rapid
alterations when producing art forms (lexicon of design research, n.d.). For instance, people
gain knowledge about beadwork through social interaction and people learn beading
methods through making. Furthermore, when people make beaded forms, they are required

to follow a procedure and make necessary alterations to master the stitching techniques.
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Therefore, the demonstration of learning is measured through the performance when
implementing methods for the procedure (Ingold, 2013). The knowledge is therefore tacit as
it is best articulated in a free form and learned through experiences within a specific context;
learners engage in activities that require dedication and practice (Alexander, n.d.). The
application of tacit knowledge is therefore implicit and allows for the transfer of skills from
one person to another without being articulate in a written form or presented in a tangible
form (Alexander, n.d.). The combination of external inputs with the already stored concepts
in the brain allows apprentices to gain tacit knowledge and new knowledge; they process new
information and link it to knowledge stored in the brain to develop an improved

understanding of concepts (Sheposh, 2020).

With the development of ICT-mediated technologies such as video and conferencing tools, it
is now possible to record and share knowledge beyond geographic boundaries (Hildrum,
2009, p. 198). Nowadays, communal practice can occur in digital environments facilitated
through the Internet (Hildrum, 2009, p. 198). Video conferencing tools also offer
opportunities to nuance the language of the beading practice. This makes it possible to adapt
instructional approaches that involve methodologies and pedagogical perspectives guided by
modern approaches to synchronous and asynchronous learning in a remote environment. The
concept of synchronous learning refers to a learning approach that requires attendance or
meeting at a scheduled time on a specific online platform for teaching and communicating
about a lesson (Amiti, 2020, p. 62). This mode of learning necessitates involvement in real-
time activities under teacher supervision in a digital setting, similar to traditional classroom
techniques. The learning process allows interaction between the learner and the instructor

on the LMS platform.

Within an online learning environment, real-time synchronous learning usually occurs
through a video or audio conference to allow for interaction between those in attendance
(Amiti, 2020, p. 62). For instance, instructors may use video conferencing software such as
Big Blue Button (BBB), which is a virtual classroom that can be embedded in LMS to support
teaching and learning activities in real-time. Therefore, the main benefit of synchronous
learning is that instructors interact with multiple learners from different geographic locations
in real-time. Instructors can use the platform to explain concepts and address questions about

any aspect of learning during a live session.
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In contrast to synchronous learning, asynchronous learning allows learners the flexibility to
complete learning activities online in their schedules, and access is flexible (Amiti, 2020, p.
63). Approaches to asynchronous learning encourage self-study whereby learners gain
knowledge by interacting with online learning material. This asynchronous mode of learning
often provides flexibility for learners to complete tasks, activities, and assessments at their
own time and pace. Learners also have the opportunity ability to re-visit content and focus
on aspects they struggle with in their learning process. The instructor also can add or link to
additional resources that would be useful for student learning. Nevertheless, the next section
explores opportunities to foster a holistic approach to learning Techne, Phronesis and

Episteme Knowledge.

4.2.1 Fostering a holistic approach to learning Techne, Phronesis, and Episteme
Knowledge
Techne describes knowledge relating to skill or technique for specific craftsmanship, while the
Episteme and Phronesis stages address the procedure and visual aspect of the beading
process, respectively. Based on the research findings, the study makes recommendations for
creating one video that comprises of segments consisting of four in the following phase to
enable authentic learning experiences of Techne, Phronesis, and Episteme in the LMS. The
recommendation is based on the findings in the reference video, which illustrated that the

three phases of knowledge, namely Teche, Phronesis and Episteme happen simultaneously.

a) Part 1: Introduction to the lesson
Before the lesson, a basic checklist could be included to cover the basic material needed for
completing a particular pattern that would be discussed in the video. This includes details on
the estimated time that one would typically take to complete creating the pattern. This
checklist would help aspiring beadwork practitioners keep track of what needs to be done as
well as ensure that the quality of work is completed according to the set requirements.
Aspiring beadwork practitioners could then set personal tasks to ensure that necessary
material and dedicate the time needed for the completion of beadwork forms and patterns.
Bearing in mind the time aspiring practitioners would also need to watch the video to follow
the appropriate procedure. Therefore, providing information on the estimated time needed

to complete patterns would help aspiring practitioners prepare for the next phase of learning.
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b) Part two: Enabling construction of Techne knowledge
The lesson could begin with an introduction to the concepts of Zulu beadwork. In the case of
Zulu beading practice, the Techne knowledge provides a theoretical component to art-making
processes. This would provide aspiring practitioners with the necessary theoretical
knowledge to situate learning into context. Access to this information in a digital environment
would provide theoretical knowledge that aspiring practitioners can reflect on in the process
of designing meaningful beadwork form patterns. The findings of this research suggest that
the context of beadwork focuses on three areas namely 1) contextualizing Zulu beadwork in
the communication of messages, 2) making ornaments to represent identities and culture and
3) adding economic value to improve the livelihoods of indigenous people in the Zulu society.
Gauging this knowledge would therefore assist with the design process in the next phase,

which is Phronesis.

¢) Part three: Enabling construction of Phronesis knowledge
The findings of this study suggest that Phronesis is the second phase of learning that is aimed
at enabling people to make decisions necessary for the application of knowledge in particular
situations (Sheposh, 2020). Therefore, the Phronesis phase is concerned with conceptualising
theories and aligning them to the aesthetic criteria of traditional Zulu beadwork. Taking into
consideration that the recommended solution is asynchronous, this would limit opportunities
for live interaction between the skilled and aspiring practitioners, to discuss ideas and
thoughts. However, embedding questions in the form of a quiz on the video would encourage
reflection on conceptual knowledge gained in the Techne phase. This would encourage
aspiring practitioners to think critically about the concepts of beadwork (presented in the
Techne phase) about the context (Communication, ornamentation, the economic aspect) in
the process of designing forms and patterns. In this case, the quiz questions could focus on
adapting the concepts in the Techne knowledge, which provides an understanding of the
cultural norms, historical background, and traditions of the Zulu society. When the aspiring
beadwork practitioner gets the relevant questions right, they can proceed to the next stage.
This would mimic social interaction that occurs during practice activities whereby learners can
stop elders at any time and ask questions for clarification. Consequently, this learning process

would encourage self-directed learning.
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Doing so could help aspiring practitioners focus on important concepts discussed in the video
rather than prompting them at the end of the video. Therefore, incorporating quizzes in a task
in a digital environment could promote high-level thinking skills, allow opportunities for
learners to reflect on their understanding of content, and enable instant evaluation of their
knowledge about given solutions (K20 Center: The University of Oklahoma, 2016).
Opportunities for reflection could create a meaningful learner journey, thereby bringing
experiences into learning. By watching the video segment, aspiring beadwork practitioners
would gain knowledge about cultural norms and their connection to the aesthetic criteria of
traditional patterns and forms. Understanding this information would provide guidelines for
creating art forms and patterns in the next Episteme phase of learning, which is an
Ethnomathematical procedure for creating art forms. Moreover, adding a layer of interaction
to the video would motivate students to engage with the content rather than watching
passively, thereby bringing learning into the experience. Consequently, this would link to the

next phase of learning, Episteme, which involves creating beadwork forms.

d) Part four: Enabling opportunities to master Episteme knowleage
Based on the findings of this research, this phase of learning involves gaining scientific
knowledge from observation and literature (Sheposh, 2020). Therefore, this study makes
recommendations for creating a third segment in the video that demonstrates the art-making
process. By watching the video, aspiring beadwork practitioners would observe the process
of art making and apply ideas in the physical world in which they're situated for learning to
take place. During the art-making process, aspiring practitioners can listen to the recorded
video instruction, observe the process of making, then pause the video and practice the
process of making to grasp the process of making. With video learning, individuals can see the
technique being demonstrated and the instruction lesson simultaneously, which can make

the learning process engaging and effective.

The recommended video demonstration would simulate traditional settings of a practical
learning environment, allowing a learner to connect with mentors in a digital environment.
This immerses learners in prerecorded content for them to understand the appropriate steps
of beading and tackle challenges they may experience during artmaking. Therefore, the
process of learning would be more behavioural as it would shift from theoretical concepts to

gaining competence in creating traditional forms and patterns. As indicated by Lalrinzuali &
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Lalbiakdik, observing others and mimicking their actions encourages learning to occur
(Lalrinzuali & Lalbiakdiki, 2015, pp. 30-31). Therefore, the demonstration of creating forms
and patterns would help aspiring beadwork practitioners grasp techniques and procedural

knowledge of making traditional beaded forms.

In addition to observing the processes of making, an additional layer of questions is
recommended. Aspiring practitioners can answer these questions before moving to the next
stage. As a result, aspiring practitioners can self-test their knowledge and undertake the
necessary steps to repeat or follow the right procedure. As a result, the quiz would act as a
tool to provide feedback before moving to the next step. Not only will this improve
opportunities for aspiring practitioners to grasp concepts, but it could also endorse their
ability to meet learning outcomes. The quiz demonstrates engaging in processes of making
rather than passively taking in information. However, for aspiring practitioners to fully
engage with the content, certain strategies need to be put in place for them to interact in
practices that allow them to interact with content beyond what was eventually presented. As
a result, the overall experience of learning procedural knowledge would immerse aspiring
beadwork practitioners in the process of creating beadwork. Aspiring practitioners as
learners, would be immersed through a combination of external input with already stored
concepts in the brain allowing apprentices to gain knowledge connected in the brain to
develop new knowledge (Sheposh, 2020). Therefore, the process of learning would be

beneficial for learning in a digital environment.

4.2.2 Enabling community engagement
Based on the findings of this study, community engagement is a fundamental part of the
lessoning process. Therefore, this study recommends community engagement through a
discussion forum. Through discussion forums, aspiring practitioners could seek clarification
regarding content (the introduction video), whether from peers or instructors. Even though
text-based discussion would provide a space for learners to participate in the joint intellectual
activity, the skilled beadwork practitioner could facilitate this discussion to foster
collaboration in the learning environment, in this case, the LMS environment. Therefore, a
discussion forum could enable a conducive learning environment within the LMS. As indicated
by Rovai, a conducive environment can be achieved by allowing opportunities for ‘socio-

emotional discussions that have the goal of nurturing a strong sense of community within the
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course’ (Rovai, 2007, p. 77). Such interactive dialogues could immerse learners in social
conversation. Therefore, these conversations would promote a dialogue where the learner

can raise questions and reflect on concepts related to the context of Zulu beadwork.

By participating in interactive discussions, learners are enabled an opportunity to increase the
learners’ chances of retaining knowledge that helps them conceptualize ideas (University of
Colorado Boulder, n.d.). In addition to active participation to improve individual learning
outcomes, Llalrinzuali & Lalbiakdiki (2015), suggest that learning is impacted when
competency in transforming experiences into knowledge from various perspectives
(Lalrinzuali & Lalbiakdiki, 2015, pp. 30-31). This can be done by developing opportunities for
learners to participate in the development of content and task-oriented discussions would be

beneficial for enabling authentic topics linked to learning outcomes (Rovai, 2007, p. 77).

Wenger (2008) advises that the nature of various perspectives is tied to the community of
practice that defines itself within the three dimensions; 1) What it is about 2) How it functions
and 3) what capability it is expected to produce (Wenger, 2008, p. 2). Within these three
dimensions, member engagement is expected to move through various stages of
development as a community by navigating different levels of interaction through activities
that would allow this progression (Wenger, 2008, p. 2). In the case of online learning, this
would mean that all aspiring practitioners participating in a course automatically become part
of the community thereby confining their learning activities to the three dimensions of
learning. This results in individual development of information as a response to these external
influences. For this reason, individual participation in activities allows learners to reflect on
their understanding of concepts whilst influencing and contributing to knowledge
understanding for others. Subsequently, participation in collaborative discussion would help
learners obtain new knowledge to deepen their understanding of topics through a

collaborative practice that adds value to the learning process of their fellow peers.

Individual contribution to external influences therefore contributes to the development of
knowledge for the community. Subsequently, reciprocity to community development creates
a system where the community engages and extends existing knowledge for the benefit of all
members as well as individual learning. As a result, simulating social interaction through
discussion forums within the LMS would mimic reflection activities that occur in the culture

of communal practice. However, as with any use of technology, there are challenges to using

96



the technology in mimicking real-life situations. In this case, online discussions are task-
oriented resulting in interaction that does not happen in real time. As a result, online
discussion forums provide the minimum social interaction required for a constructivist
approach to learning. The constructive approach to learning encourages learners to
participate in learning activities that embed real-time social experience to acquire knowledge
from multiple modes of representation (Rovai, 2007, p. 77). Therefore, engaging in real-time
social interaction provides opportunities for participants to troubleshoot issues they may
experience during their exploration at that time. This way community members can stay
connected and foster interaction for each other’s learning experiences through social

platforms from anywhere in the world.

Issues of real-life engagement support this study’s recommendation of recording videos that
can be used as learning resources. Amiti (2020) suggests that access to online learning
material is essential as when the real-time response is delayed, “students use critical thinking
more, and the more they think about a problem they construct the response instead of giving
a spontaneous answer” (Amiti, 2020, p. 64). For this reason, the proposed solution of creating
videos could become handy as it allows the flexibility of being paused, rewound, and repeated
as required. Individual learners can revisit content as part of the learning process when
creating beaded forms. Revisiting content is particularly useful in knowledge to regain
knowledge that learners might have forgotten or did not comprehend during the tutorial.
Knowledge can be regained through spacing practices by offering opportunities for learners
to take the temporal gap between study sessions before revisiting content in the future.
Learners can revise content and master sections they find tricky, increasing the likelihood of
information being remembered in the future (Using Spaced Practice in Inform Curriculum

Design, 2019).

As a result, videos permit additional flexibility for learners to access traditional knowledge
about beadwork, learn at their own pace, and study anytime from anywhere in the world.
Knowledge recorded in the video remains accessible through archives for future reflection
unless the owner decides to take it down. Reflection in learning is necessary for deep learning,
allowing learners to transform individual experiences into abstract concepts that can be
adapted for the application of ideas (Chang, 2019, p. 95). Through observation, learning and

development of beadwork skills happen continuously based on the outcome of each review
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when replaying videos. Therefore, the practical aspect of beading requires time and
dedication for learners to master skills through experimentation and reflection on concepts
for the application of ideas. By video within the LMS, indigenous people from the Zulu society
can transmit and share knowledge about beadwork in a digital environment. Nevertheless,
developing videos and using an LMS system, allow for a modern approach of handing down
knowledge of the Zulu beading practice from one generation to the next through the LMS.
Subsequently, the avenue of knowledge transfer allows for the sustainability of resources that

are both current and future generations.

In the context of digitalising the Zulu beading practice, the recommended LMS is Canvas
Instructor because of the nature of the engagement and interaction required to enable an
authentic learning experience in a digital environment. The Canvas LMS provides a platform
where instructors can use teaching and learning tools that align with the recommendations
presented in this chapter. This would be ideal and practical for transferring beading practice
because the allows instructors to create discussion forums, instructional videos, assignments,
and conferencing tools as well as uploading learning content amongst many other features.
The Canvas LMS provides a user-friendly platform that is accessible and flexible in its form.
This will allow for the exchange of skills, cultural context, and artistic processes involved in
beading. The Canvas LMS can be accessed using smartphones, tablets, laptops, and desktop
devices. This makes the platform feasible as this means that both aspiring practitioners can
access can use digital devices, they already have access to the LMS. The overall design of the
LMS is responsive, meaning that the layout of the platform is designed to adapt to different
layouts accordingly. However, even though the canvas LMS is ideal, there is an opportunity
to develop systems that align with authentic experiences for learning and address the
specification of the Zulu Beading practice. To further align with the trends of the
contemporary generation, the next section explores opportunities for enhancing the learning

experience in the 4IR age.

4.2.3 Opportunities for enhancing learning experiences in the 4IR age
LMS platforms infuse the use of Fourth Industrial Revolution (4IR) tools in digital
environments. 4IR tools have made an impact on the governance of social technologies that

facilitate social interaction and communication capabilities as well as the technological
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transformation of physical-biological worlds and cyber-physical systems (Kayembe & Nel,
2019, p. 80). These systems are computer-based algorithms that are capable of making
decisions and operating independently without computer intervention (Kayembe & Nel,
2019, p. 82). As such, these 4IR tools can be successfully utilized in a digital learning
environment to bridge the gap between the classroom and the real world by providing access
to knowledge resources, experimentation, and real-time feedback that one would normally
acquire in a real-life environment. Such strategic approaches to teaching and learning have
enhanced processes through creativity and innovation of education in the 21 century. This
includes how content is delivered to ensure that learners get the best of their learning

experiences in a digital environment as they would in a traditional classroom.

Through 4IR tools, digital information can be processed through complex data sets and
computer systems that can read complex big data sets and provide feedback to the user
where necessary. Kayambe and Neil (2019) refer to big data as large sets of structured and
unstructured data, which can be processed through algorithms to perform a particular
function environment (Kayembe & Nel, 2019, p. 84). These algorithms analyse and process
information that needs to be used to enhance insight, decision-making, and process
automation (Kayembe & Nel, 2019, p. 84). In the case of learning management systems, the
automation process could allow opportunities to analyse input data by learners and make
meaningful feedback based on the data set provided. This means teachers who are beadwork
practitioners could analyse both input data and feedback to determine what learners struggle
with to understand their needs and develop remediation strategies for personalized learning
experiences. Most LMS platforms such as Canvas Instructure, Moodle, and other learning
platforms, if not all, also provide new analytics that provide data on learner participation,
interaction, and activity on the site as a system feature. This data analysis can help teachers
improve the effectiveness of the learning process by adjusting the content, delivery methods,

and assessments to meet the needs of learners.

Not only could beadwork practitioners review data analytics but it can also be utilised by 4IR
tools such as Artificial intelligence (Al) technologies allow abilities for computers to be able to
perform complex functions associated with human intelligence (Kayembe & Nel, 2019, p. 84).
Al technologies learn like humans and can respond to certain behaviours based on computer

algorithms and commands or even based on user input, which could be instructions for the
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computer to perform tasks in the same way that a human being would (Kayembe & Nel, 2019,
p. 84). Sequentially providing machines with the capacity to perform functions such as logic,
reasoning, planning, learning, and perception (Kayembe & Nel, 2019, p. 84). In conjunction
with Al technologies, quantum-computing technologies offer machine-learning methods that
can diagnose challenges and provide automated solutions based on the material through
algorithms to direct necessary resources (Kayembe & Nel, 2019, p. 86). In the case of learning
beadwork remotely, the resources or learning material could be used to provide feedback
thereby ensuring learner participation in a digital environment. Real-time time feedback that
tools such as quizzes and other interactive components provide, enables learners to identify
areas where they need to improve and adjust their learning strategies to improve their

understanding of content to address the learning gaps.

In other words, Al technologies such as mastery pathways functions embedded in most LMS
systems such as Canvas Instructure, Moodle, and other similar learning management systems
allow teachers to customise learning experiences for learners based on their performance.
Therefore, the mastery path function could be utilised to provide remediation intervention
through feedback systems. The feedback systems automatically assign coursework based on
the score achieved for a previous assignment. Subsequently, automated feedback provides
opportunities for multiple opportunities to show and achieve mastery in a course based on
learner participation and interaction (Instructure community, 2022). As such, mastery paths
offer opportunities to guide the learning journeys of aspiring beadwork practitioners in a
digital environment in the absence of human (teacher) intervention. However, teachers
would be involved at some level in setting up learning pathways. This requires skilled
beadwork practitioners to create learning pathways by defining points for measuring

performance and re-rooting learners to relevant content.

Learning pathways direct a route that the learner would take through a range of activities
that allow them to build knowledge progressively. The built-in LMS data analysis tools enable
teachers to set triggers to monitor student progress and identify areas of difficulty. Adapting
mastery paths as a form of remediation can help to improve the effectiveness of the learning
process in a digital environment whereby the skilled beadwork practitioner sets automated
remediation practices such as mastery paths in place. The implementation of mastery paths

could therefore guide the learning journey in a digital learning environment to archive
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learning objects, which are set goals that aspiring practitioners are expected to achieve

because of instruction.

However, optimisation of the learning requires course content and how learning outcomes
could be obtained with time and interaction expended on the course (Alva, et al., 2016, p.
421). This means that there is a need to develop learning material that can be used as
resources for learning and ‘mastering the pathway’. Thus, the development of learning
resources will be beneficial for learning. The learning resources would provide means for the
optimisation of learning pathways sequentially involving the adaptation of different learning
styles that could accommodate the individual needs of aspiring beadwork practitioners. As
such, mastery paths provide computers with relevant instruction to efficiently process
instructions and provide real-time feedback. The feedback will be based on the aspiring
practitioner’s interaction with the learning tool. Subsequently enhancing efficiency in

providing feedback real-time feedback in a manner that occurs in communal practice.

As a result, Al tools allow opportunities for machines to learn and strive for the ability to
respond like a human to certain behaviour using algorithms and programming commands.
This means certain interactions that certain human behaviour can now be archived in a digital
environment provided that the system allows for the implementation of Al technologies. Al
tools such as mastery are beneficial in the learning process. This tool helps root learners to
appropriate stages to understand the application of knowledge in different ways.
Consequently, encouraging a student-centered approach by simulating experiences that
situate aspiring beadwork practitioners into learning. Once aspiring beadwork practitioners
are situated in learning, they will be able to connect concepts that they are learning into
context. As such, the quality of learning could be mediated through an inquiry-based

approach that prompts learners to bring learning into practice guided by Al technologies.

In addition to facilitating the learner journey in a digital environment, Robotics technologies
help to perform certain tasks that are often too complex for human beings to confirm
(Kayembe & Nel, 2019, p. 84). These robotics are built on the developments made in
mechatronics, electrical engineering, and computing but rely heavily on machine production
to fulfill a particular purpose (Kayembe & Nel, 2019, p. 84). With the ongoing progression of
Al technologies, significant contributions have been made to the development of robotic
technologies to fully automate the production process for increased productivity. Even
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though Robotics are strongly associated with industrial sectors, the nature of Robotics has
the potential to further transform how people learn by linking both digital and physical
environments. Thereby connecting the digital environment in which teaching occurs and the

physical space in which participants are situated for learning to take place.

A typical example of Robotic technologies is three-dimensional printing (3D) printing
machines, which have provided opportunities to process the printing of objects from a digital
file and quantum computing to perform calculations to harness probabilities of an object that
is being measured (Kayembe & Nel, 2019, p. 86). 3D printing processes can make solid objects
from a digital file, using a process called additive manufacturing (Kayembe & Nel, 2019, p. 86).
This technology can be used for many processes to suit different functions. Nevertheless, 3D
technology has also gained momentum throughout the years as it presents a faster way to
create or print draft objects during the design process and in some cases, 3D prints out are
used as the final object that can be used for a particular purpose. Therefore, this technology
provides opportunities for printing out existing 3D samples that aspiring practitioners may
need. For instance, 3D objects of Zulu beadwork and printed by aspiring beadwork
practitioners during planning stages for them to see objects in real life. Thereby connecting
the digital world and the physical environment where learners would be able to get a tactile

feel of the objects presented in a digital environment.

In addition to guiding learning pathways in a digital environment, the connection between
real-world objects and the digital environment can be achieved through the Internet of Things
(1oT), which involves connecting data with other systems over the Internet. The Internet of
Things helps to synchronize information in different devices through an internet connection
(Kayembe & Nel, 2019, p. 85). As such, 10T concepts have introduced electronic connections
in which one or more devices are connected using the internet. The internet enables devices
to send and receive information from one device to another (Kayembe & Nel, 2019, p. 85).
However, users are the triggers of this connection as their instructional command input on
the software influences the output of how the electronic behaves. This interaction between
the human, machine, and software is cohesive, with one influencing the behavior of the other.
For instance, the teachers may enter instructional commands on the software, then this will

feed into the cloud in the server which stores and stores information that is updated for
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different devices that are connected to the server. This means access to updated information

would be available to all learners regardless of the device that they are using.

In light of what has been discussed in this section, the use of LMS platforms keeps these
education tools centralized in one space to be utilised for teaching and learning activities. The
LMS avenue is provided through virtually simulated environments for practical sessions to
complete the curriculum by digital means within an academic calendar. The Learning
Management Systems and simulation tool will allow skilled beadwork practitioners who are
instructors to manage teaching and learning activities online in a technology-led remote
classroom facilitated by teachers. The teacher facilitates activities that promote creativity,
critical thinking, and problem-solving abilities in a digital environment. This means LMS
platforms could play a role in enhancing and facilitating Zulu beadwork practice activities in a
digital environment. In addition to facilitating learning, meaningful pedagogical activities and
delivery of instructions through the LMS tools would require the skills of a skilled beadwork
practitioner. As a result, relevant training would need to be provided to assist skilled

beadwork practitioners in mastering the use of the LMS.

By digitising the practice, practicing communities would be able to reach a wider audience,
including those who are born and based in urban areas. Greater accessibility of the practice
would promote a greater understanding of cultural heritage. With LMS tools, learners would
also be provided with a collaborative space such as discussion forums where they can work
together with indigenous communities to share knowledge, resources, and ideas related to
traditional Zulu beadwork. Subsequently, this collaborative approach to learning and
knowledge creation supports the ongoing developments in traditional practices such as Zulu
beadwork. In this light, professional digital practices could help foster authentic learning
experiences by providing opportunities to simulate real-world scenarios and further enhance

learning experiences using Al technologies to encourage student engagement.

Chapter 5: Conclusion

This study set out to explore professional digital practices that can be used to access and
conserve indigenous knowledge, focusing on the case of Zulu beading practice; without losing
authentic ways of sharing knowledge by researching and unpacking indigenous pedagogies

for sharing the art of Zulu beading. Furthermore, the study explores opportunities for
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enabling authentic learning experiences of Zulu beadwork in a digital environment. To scope
the research area, a methodological framework was designed. This framework supports
research aligned with understanding the current pedagogical approaches to transmitting the
Zulu beadwork practices and exploring how these practices can be enabled in a digital

environment without compromising authenticity.

Literature findings suggest that beadwork is a multifaceted cultural art form that transcends
time and has remained significant in Zulu society. The art of beading is a profound and
meaningful process that goes beyond creating intricate forms and patterns. Knowledge of
Zulu beading is passed down from one generation to the next, as an integrated
epistemological system taught through indigenous pedagogies within traditional
communities. Indigenous pedagogies follow familial and ‘extrafamilial’ integrational learning
paradigms that encourage transfer systems by people inside and outside families. The
constantly increasing globalization and modernization of societies are continuously affecting
social relationships and the communication and conservation of indigenous knowledge.
Therefore, people’s access to their traditional communities has shifted thereby challenging
access to the communal practice of Zulu beading. This means that generations of aspiring
practitioners who are born and based in urban areas do not have access to the shared
practice. In urban areas, where learning in digital environments is prominent, people adapt
to modern lifestyles that sideline cultural practices embedded in traditional communities.
Therefore, it is important to align traditional knowledge-sharing systems with the learning
avenues of the contemporary generation to ensure the continuation and conservation of the

practice.

To position the future of the Zulu beading practice, revitalisation of the ‘extrafamilial’
paradigm to meet the needs of the contemporary generation driven by the digital culture of
learning is encouraged. The lack of appropriate interactive teaching approaches affects the
sustainability and cultural continuity of the Zulu beading practice. Consequently, there is a
risk of traditional knowledge such as knowledge about Zulu beadwork becoming extinct when
the knowledgeable elders pass. Therefore, there is a need to address the gap between
traditional and digital learning by enabling authentic pedagogical approaches in digital
environments. However, constructive alignment is necessary to ensure that aspiring
beadwork practitioners are availed of learning opportunities that are equivalent to the culture
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of communal practice. Remote access to practicing communities would offer equivalent
access to beadwork expertise for cultural continuity. For this reason, the study explored the
possible enabling of the Zulu beading practice pedagogy in a digital environment without

losing the authenticity of the content.

Through exploration of the Zulu beadwork history, this study has established that Zulu
beadwork is an indigenous art form that serves as a powerful vehicle for maintaining the
culture of the Zulu society. It has provided a means for communities for the Zulu people to
communicate in the absence of written language. Therefore, the Zulu society utilises
beadwork as a communication language using artistic criteria in a relevant context to combine
traditional practices with contemporary symbolic communication. This artistic criterion
follows the ‘Zulu vision in art’, which makes use of three categories of knowledge namely
Techne, Phronesis, and Episteme to create traditional beadwork that fosters creativity and
innovation of traditional knowledge. This criterion is applied in the processes of making
traditional beadwork forms. Zulu beadwork is significant in Zulu society in terms of being a
communication tool and ornamentation and being a contributor to the economic aspect of
the Zulu people. As such, the art of beading is recognised as a form of artistic expression that
connects cultural beliefs to art and creations to represent community traditions within Zulu
society. As a result, Zulu beadwork is a creative art form that deeply connects historical beliefs
and cultural heritage. The integration of historical and cultural heritages through the art of
beading is significant in the Zulu culture as it promotes a sense of pride, and identification and

ensures the continuity of indigenous traditions in the continuously evolving world.

It is established from the findings of this study that the Zulu society aligns with the needs of
the continuously evolving world by prioritising knowledge-sharing practices that connect the
people to the culture of communal practice. These knowledge-sharing practices encourage
the dissemination of traditional knowledge inheritable by the next generation. Therefore,
aspiring beading practitioners can acquire the knowledge required for cultural continuation,
through the knowledge exchange channels fostered through communal practice. To ascertain
the cultural continuity of Zulu traditions within the communal practice, learning activities
about beadwork forms and patterns are cultivated. Therefore, the foundation of traditional
knowledge concepts namely the Techne, Phronesis, and Episteme, and context
(communication, ornamentation, and economic aspect) is linked to the knowledge
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philosophies of a community based on the principles of indigenous learning. During practice,
the Zulu society draws on the principles of indigenous learning to implement instructional
strategies aligned with the culture of communal practice. By incorporating indigenous
learning principles into Zulu beading educational practices, communities can enrich the

learning experiences for indigenous knowledge learners within the relevant scope of learning.

This study established that the dissemination of knowledge within a relevant scope is
facilitated through the intergenerational learning paradigm that promotes systematic
knowledge transfer relevant to all generations. The intergenerational learning paradigm is
significant in learning as it fosters benefits of learning, reciprocal obligations, and
empowerment to ensure the sustenance of knowledge within traditional communities.
Benefits of learning involve, refers to the immediate as well as long-term effects of learning
traditional knowledge where both skilled and aspiring beadwork practitioners can gain
knowledge. Whereas reciprocal obligations encourage reciprocity within a community to
foster the exchange of knowledge and the goal of empowerment is to ensure relevant skills
and wisdom are shared across generations. This intergenerational learning paradigm implies
that engagement in the culture of communal practice is fundamental for enabling authentic
learning experiences. These experiences are brought into learning through communal
practice. Therefore, an intergenerational approach to knowledge transfer ensures cultural
continuity by addressing the underlying needs of the culture of communal practice and the

ever-changing social structure to meet the needs of the contemporary generation.

To address the needs of the ever-changing social structures, this study recognized that
relevant learning experiences are fostered within the culture of communal practice for the
acquisition of knowledge. Furthermore, it was acknowledged that traditional communities
adapt instruction strategies that provide opportunities for aspiring beadwork practitioners to
engage diverse indigenous knowledge learners in hands-on and meaningful learning
experiences for the acquisition of new skills and traditions of a particular community. These
learning experiences immerse aspiring beadwork practitioners in physical learning
environments that allow for a deep understanding of knowledge. This includes beading
techniques involved in creating traditional Zulu beadwork that aligns with societal norms.
Therefore, the nature of communal practice guides learning processes by encouraging
learning processes that are highly social, experimental, and practical for aspiring practitioners
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to master Zulu beading skills as well as understanding traditional knowledge associated with
beadwork forms. These learning activities refer people to location-based learning. The
location in which learners are situated is significant for retaining information through social
interaction. Within the learning environment, participants are availed of opportunity that
allows for hands-on experiences while providing a platform for cultural exchange.
Consequently, learning within practicing communities has remained significant in Zulu society

to ensure cultural continuity and conservation of the art.

This study discusses the current pedagogy of the Zulu beading forms and uses the framework
for authentic learning of Zulu beading while exploring the artistry of the Zulu beading
practices. Furthermore, the craftsmanship immersed by the learners through the three stages
of learning namely the Techne, Phronesis, and Episteme are discussed with examples in the
context of the Zulu beading practices. It is worth noting that learners acquire skills including
active listening skills, social interaction, self-directed learning, peer review, and learning,
assessments as well as presentations as part of the learning journey. Constructing Techne
knowledge through storytelling has been elaborated on in detail using examples from the
documentary on bead-making. On the other hand, mastering Episteme knowledge through a
learner-centered approach to learning has been linked to interactive learning. The ‘just-in-
time’ concept has been identified as a tool that provides learners with assistance during their
learning process while describing changes that have taken place in the communication. The
learner-centered approach where the learner is at the center of their learning with guidance
from a skilled practitioner is linked to the constructivist view of learning and it aligns with the
pedagogy of the Zulu beading practices. This study showed that learners can grasp beading
and stitching techniques through practice activities by following specific procedures and

making necessary alterations.

Furthermore, this chapter established that participating in the learning activities enables
aspiring practitioners to gain a deep understanding of the cultural significance and techniques
of creating traditional Zulu beadwork. Therefore, the learning experiences that occur in
communal practice provide a holistic opportunity to learn in-depth knowledge about the Zulu
art form while fostering contributions to the beadwork traditions for cultural continuity. This
means that digital learning technologies need to provide enabling opportunities to argue

similar learning experiences in a virtual environment. However, to address teaching and
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learning experiences, language needs to be taken into consideration, as language is central to

learning.

Based on the research findings in this study, it has been established that a Learning
Management System (LMS) could be used to enable a learning environment that can digitally
facilitate the authentic learning pedagogy of Zulu beading knowledge and skills. An LMS could
provide opportunities for intergenerational modes of transfer through virtually simulated
classrooms for communities to participate in joint intellectual activity. Through virtual
simulations fostered by LMS teaching and learning tools and the 4IR tools, a certain degree of
social interaction and learning activities can be fostered in the digital environment. This
process would embrace a holistic approach to address administration, tracking, reporting, and
delivery of educational courses or training programs in a controlled environment. Through
the internet, aspiring beadwork practitioners would be able to access LMS platforms to
engage in beadwork practice digitally. Furthermore, with the help of Al tools in the learning
environment, skilled practitioners would be able to automate certain human behaviour such
as providing instant feedback. Therefore, the quality of learning could be mediated through
an inquiry-based approach that prompts learners to bring learning into a practice guided by

Al technologies.

The process of enabling authentic learning experiences in a digital environment requires the
inclusion of indigenous viewpoints from knowledgeable elders who are skilled practitioners,
language, and the integration of professional digital practices for the development of learning
solutions. Professional digital practices may include synchronous approaches through video
conferencing tools to offer relevant opportunities for aspects of learning that require relevant
interaction in a digital environment. By accessing the digital environment, aspiring
practitioners would be able to take part in beadwork practice online by participating in real-
time activities and/or accessing beadwork resources. In addition to using, asynchronous
learning, digital learning environments offer flexibility to the teacher and the learner.
Knowledge can be video recorded and shared by the aspiring practitioners for them to access
online. Consequently, learners can complete tasks in their own time. Nevertheless, learning
in a digital environment would require the development of digital learning materials
accessible as resources for learning. Therefore, engagement with practicing skilled

practitioners is necessary for enabling authentic learning experiences.

108



References

Addleson, J., 1990. The Zulu vision in art. (cover story). Lantern, 39(1), p. 60.

Alexander, R., n.d. Different Types of Knowledge: Implicit, Tacit, and Explicit. [Online]
Available at: https://bloomfire.com/blog/implicit-tacit-explicit-knowledge/
[Accessed 20 October 2021].

Alexander, R., n.d. Different Types of Knowledge: Implicit, Tacit, and Explicit. [Online]
Available at: https://bloomfire.com/blog/implicit-tacit-explicit-knowledge/
[Accessed 20 October 2021].

Alva, M. et al., 2016. Learning Path Adaptation in online Learning Systems. Australia, 20th
International Conference on Computer Supported Cooperative Work in Design.

Amiti, F., 2020. Synchronous and Asynchronous e-learning. European Journal of Open Education and
E-learning Studies, 5(2), pp. 60-70.

Andrade, M. S., 2021. Community-based learning in schools of business: Factors and conditions for
use—the faculty. Journal of education for business, 96(6), pp. 402-409.

Arnd-Macia, E. & Mancho-Barés, G., 2015. The role of content and language in content and language
integrated learning (CLIL) at university: Challenges and implications for ESP, English for Specific
Purposes. elsevier_ESP_741, Volume 37, pp. 63-73.

Aviwe BDS, n.d. About Kulcha Kwest. [Online]
Available at: https://aviwebds.co.za/kulcha-kwest/
[Accessed 20 January 2022].

Beach, J., 2018. Types of Communication Contexts. [Online]
Available at: https://classroom.synonym.com/types-of-communication-contexts-12083248.html
[Accessed 11 February 2022].

Biyela, N. G., 2015. Women and the Art of Speaking with the Beads: The Traditional ‘Zulu ,Love
Letter’. Journal of Sociology and Social Anthropology, 6(4), pp. 469-473.

Boram-Hays, C., 2005. ‘Borders of Beads Questions of Identity in the Beadwork of the Zulu-Speaking
People’, African Arts, 38(2), pp. 38-93. [Online]

Available at: http://0-
search.ebscohost.com.innopac.wits.ac.za/login.aspx?direct=true&db=Ifh&AN=198989528&site=eds-

live&scope=site
[Accessed 28 July 2020].

Boram-Hays, C., 2005. Borders of Beads: Questions of Identity in the Beadwork of the Zulu-Speaking
People. African Arts, 38(2), pp. 38-49, 92-93, 95.

Brame, C. J., 2016. Effective Educational Videos: Principles and Guidelines for Maximizing Student
Learning from Video Content. [Online]

Available at: https://www.ncbi.nlm.nih.gov/pmc/articles/PMC5132380/

[Accessed 27 August 2022].

109



Butoni, F. S., 2020. Cultivating Authentic Learning and Why It Matters. [Online]
Available at: https://constructeducation.com/cultivating-authentic-learning-and-why-it-matters/
[Accessed 15 December 2021].

Canadian Council on Learning, 2009. The State of Aboriginal Learning in Canada: A Holistic Approach
To Measuring Success. [Online]

Available at: https://www.afn.ca/uploads/files/education2/state _of aboriginal learning in _canada-
final report, ccl, 2009.pdf

[Accessed 20 October 2022].

Carnegie Mellon University, 2023. What is the difference between formative and summative
assessment?. [Online]

Available at: https://www.cmu.edu/teaching/assessment/basics/formative-summative.html
[Accessed 2023 August 1].

Carter, R. & McCarthy, M., 2004. Talking, Creating: Interactional Language, Creativity, and Context.
Applied Lingusitics, 25(1), pp. 62-88.

Chahine, I. & Kinuthia, W., 2013. Juxtaposing Form, Function, and Social Symbolism: An
Ethnomathematical Analysis of Indigenous Technologies in the Zulu Culture. Journal of Mathematics
and Culture, 7(1), pp. 1-30.

Chang, B., 2019. Reflection in Learning. Online Learning Journal, 23(1), pp. 95-110.

CHM, 2013. Indigenous Knowledge Definitions, Concepts and Applications. [Online]
Available at: https://chm.cbd.int/api/v2013/documents/4A27922D-31BC-EEFF-7940-
DB40D6DB706B/attachments/209070/Hoda%20Yacoub%20-%201K%20Report%20(1).pdf
[Accessed 10 September 2022].

Chrona, J., 2006. First Peoples Principles of Learning (FPPL). [Online]
Available at: https://firstpeoplesprinciplesoflearning.wordpress.com/ D
[Accessed 2022 September 20].

Chrona, J., 2016. First Peoples Principles of Learning (FPPL). [Online]
Available at: https://firstpeoplesprinciplesoflearning.wordpress.com/ D
[Accessed 2022 September 20].

Chrona, J.-A. L., 2016. First Peoples Principles of Learning (FPPL). [Online]

Available at: https://firstpeoplesprinciplesoflearning.wordpress.com/learning-ultimately-supports-
the-well-being-of-the-self-the-family-the-community-the-land-the-spirits-and-the-ancestors/
[Accessed 3 October 2022].

Coetzee, C., 2013. Accented Futures: Lanuage Activism and the ending of Apartheid. Johannesburg:
Wits University Press.

Croft, N., Dalton, A. & Grant, M., 2010. Overcoming Isolation in Distance Learning: Building a. Journal
for Education in the Built Environment, 5(1), pp. 27-64.

Dixson, D. D. & Worrell, F. C., 2016. Formative and Summative Assessment in the Classroom. Theory
Into Practice, 55(2), pp. 153-159.

Douglas, M. & Perakyla, A., 2006. Language and Social Interaction. In: Handbook of Social
Psychology. s.l.:s.n., pp. 233-257.

110



Edwards, A., 2021. Indigenous knowledge and pedagogy. [Online]
Available at: https://www.lib.sfu.ca/help/academic-integrity/indigenous-initiatives/icrc/indigenous-

knowledge
[Accessed 5 August 2022].

Fashion revolution, 2017. What does traditional culture have to contribute to the Fashion
Revolution?. [Online]

Available at: https://www.fashionrevolution.org/what-does-traditional-culture-have-to-contribute-
to-the-fashion-revolution/

[Accessed 23 January 2022].

Ferdianto, F. & Dwiniasih, 2019. Learning Management System (LMS) schoology: Why it’s important
and what it looks like. Journal of Physics: Conference Series, VVolume 1360.

First Nations Education Steering Committee, 2014. First Peoples - Principles of Learning. [Online]
Available at: http://www.fnesc.ca/wp/wp-content/uploads/2015/09/PUB-LFP-POSTER-Principles-of-
Learning-First-Peoples-poster-11x17.pdf

[Accessed 2 August 2022].

Frese, M., 2015. Cultural Practices, Norms, and Values. Journal of Cross-Cultural Psychology, 26(10),
pp. 1327-1329.

Garcia-Bullé, S., 2018. The Classroom: An active component of the learning process. [Online]
Available at: https://observatory.tec.mx/edu-news/importance-of-the-classroom
[Accessed 3 June 2022].

Gatfield, R. c., 2019. The isimodeni style: traditional beadwork, Zulu trinket or South African sartorial
tradition on Durban’s Golden Mile?. Anthropology Southern Africa,, 42(2), p. 127-148.

Graffini, S. F., 1995. Zulu Beadwork 'Speaks' Accross Time, New York State: Institute of Current World
Affiars, The Crane-Rogers Foundation.

Grenier, L., 1998. Working with Indigenous knowledge: A Guide for Researchers. Canada: The
International Deevelopment Research Centre.

Halldén, O., 2006. Learning History. Oxford Review of Education, 12(1), pp. 53-66.

Hall, S., 1994. Cultural Identity and Diaspora. In: P. a. C. L. Williams, ed. Colonial Discourse and Post-
Colonial Theory. s.l.:Routledge, pp. 222-236.

Hildrum, J. M., 2009. Sharing Tacit Knowledge Online: A Case Study of eLearning in Cisco's Network
of System Integrator. Industry and Innovation, 16(2), pp. 197-218.

Houwer, J. D., Barnes-Holmes, D. & Moors, A., 2013. What is learning? On the nature and merits of a
functional. Psychonomic Bulletin & Review volume , Volume 10, p. 631-642.

Ingold, T., 2013. JCA Book Reviews: Making: Anthropology, Archaeology, Art and Architecture.
Journal of Contemporary Archaeology, p. 163.

Instructure community, 2022. How do | use Mastery Paths in course modules?. [Online]

Available at: https://community.canvasims.com/t5/Instructor-Guide/How-do-I-use-Mastery-Paths-
in-course-modules/ta-p/906

[Accessed 15 April 2023].

111



Iseke, J., 2013. Indigenous Storytelling as Research. International Review of Qualitative Research,
6(4), pp. 559-577.

Iseke, J. M. & DesMoulins, L., 2015. A Two-Way Street: Indigenous Knowledge and Science Take a
Ride. Journal of American Indian Education, 54(3), pp. 31-35.

Jager, P. E. J. d., 1987. Contemporary African art in South Africa. Africa Insight, 17(3), pp. 209-213.
Jager, P. E. J. d., 1988. African art and artist: A new Identity?. Africa Insight, 18(4), pp. 200-205.

K20 Center: The University of Oklahoma, 2016. Authentic Use Of Technology: SAMR. [Online]
Available at: https://learn.k20center.ou.edu/professional-learning/44
[Accessed 12 12 21].

K20 Center, 2016. Authentic Use Of Technology: SAMR. [Online]
Available at: https://learn.k20center.ou.edu/professional-learning/44
[Accessed 12 12 21].

Katsande, R., 2014. The Importance of Beads & Beadwork in African Culture. [Online]

Available at: https://www.wildernessdestinations.com/journal/cultures-and-communities/the-
importance-of-beads-and-beadwork-in-african-culture

[Accessed 10 April 2023].

Kayembe, C. & Nel, D., 2019. Challenges and Opportunities for Education in the Fourth Industrial
Revolution. African Journal of Public Affairs, 11(3), pp. 79-91.

Klas, K., Sami, P. & Ligorio, M. B., 2020. Introduction: what are knowledge work practices in
education? How can we study and promote them?. Research Papers in Education, 35(1), pp. 1-7.

Kuyken, K., 2012. Knowledge communities: towards a re-thinking of intergenerational knowledge
transfer. VINE, 42(3), pp. 365 - 381.

KZNSA, 2018. Master class: Hlengiwe Dube. [Online]
Available at: https://www.kznsagallery.co.za/Events/Read/770/master-class-hlengiwe-dube
[Accessed 1 April 2023].

Lalrinzuali, F. & Lalbiakdiki, H., 2015. The Four Pillars of Education and the Models of Teaching.
Mizoram Educational Journal, 1(2), pp. 30-35.

lexicon of design research, n.d. Thinking-through-making. [Online]

Available at:

http://www.lexiconofdesignresearch.com/lexicon/texts/thinking through making#:~:text=Thinking
%2Dthrough%2Dmaking%20is%20a,helps%20create%20knowledge%20and%20insights.

[Accessed 19 February 2022].

Libraries, n.d. Foundations of Culture and Identity. [Online]

Available at: https://open.lib.umn.edu/communication/chapter/8-1-foundations-of-culture-and-
identity/

[Accessed 10 September 2022].

Magni, G., 2017. Indigenous knowledge and implications for the sustainable development agenda.
European Journal of Education, 52(4), p. 437— 447.

112



Massingham, P., 2019. An Aristotelian interpretation of practical wisdom: the case of retirees.
Humanities and social sciences communication, 5(1), pp. 1-13.

McArdle, T., 2022. Explore art styles. [Online]
Available at: https://www.art-is-fun.com/art-styles
[Accessed 3 March 2022].

Mcintosh, A. J., 2008. Into the Tourist's Mind: Understanding the Value of the Heritage Experience.
Journal of Travel & Tourism Marketing, 8(1), pp. 41-62.

Mercer, N., 2000. Words and Minds: How We Use Language to Think Togethe. 9 ed. London and New
York: Routledge.

Mercer, N., 2000. Words and Minds: How We Use Language to Think Together. 1 ed. s.l.:Routledge.

Mntambo, L. N., 2020. Umemulo and Zulu girlhood: From preservation to variations of ukuhlonipha
nokufihla (respect and secrecy), s.l.: Rhodes University.

Moulton, S., 2022. Abstract Shapes in Design: Definition & Use. [Online]
Available at: https://study.com/academy/lesson/abstract-shapes-in-design-definition-use.html
[Accessed 7 March 2022].

Nettleton, A., 2014. Women, Beadwork and Bodies: The Making and. African Studies,, 73(3), pp. 341-
364.

Nettleton, A., 2015. Beadwork, Art and the Body: Dilo tse Dintshi / Abundance Paperback.
Johannesburg: Wits University Press.

Newman, S. & Hatton-Yoe, A., 2008. Intergenerational Learning and the contributions of older
people. Agieng Horizons, Issue 8, pp. 31-39.

Nishanthi, R., 2020. Understanding of the Importance of Mother Tongue Learning. International
Journal of Trend in Scientific Research and Development (IJTSRD), 5(1), pp. 2356-6470.

Nkosi, G. S., 2019. The role of uMkhosi WoMhlanga (Reed Dance) and Indoni Cultural events through
the eyes of young women in KwaZulu-Natal: A Cultural Tourism Approach. African Journal of
Hospitality, Tourism and Leisure,, 8(2), pp. 1-12.

Noyoo, N., 2007. Indigenous Knowledge Systems and Their Relevance for Sustainable Development:
A Case of Southern Africa. In: E. K. B. a. L. Hens, ed. Indigenous Knowledge Systems and Sustainable
Development: Relevance for Africa. s.l.:.Kamla-Raj Enterprises, pp. 167-172.

Noyoo, N., 2007. Indigenous Knowledge Systems and Their Relevance for Sustainable Development:
A Case of Southern Africa. Tribes and Tribals, Volume 1, pp. 167-172.

Noyoo, N., 2015. Indigenous Knowledge Systems and Their Relevance for Sustainable Development:
A Case of Southern Africa. Tribes and Tribals, Volume 1, pp. 167-172.

Owiny, S. A., Mehta, K. & Maretzki, A. N., 2014. The Use of Social Media Technologies to Create,
Preserve, and Disseminate Indigenous Knowledge and Skills to Communities in East Africa.
International Journal of Communication, 8(1932—-8036/20140005), p. 234-247.

Panworld Education, 2017. Why Digital Learning Is Rapidly Growing In the MENA Region. [Online]
Available at: https://www.panworldeducation.com/author/panworld/page/2/
[Accessed 15 05 2023].

113



Peters, M. A., Tesar, M. & Locke, K., 2015. Philosophy of Education. Philosophy of Education -
Philosophy - Oxford Bibliographies, 2015 10, pp. 1-18.

Philips, M., n.d. Art vs Design — A Timeless Debate. [Online]
Available at: https://www.toptal.com/designers/creative-direction/art-vs-
design#t:~:text=What%20is%20the%20difference%20between,have%20more%20than%200ne%20m

eaning.
[Accessed 20 March 2022].

Reuter, T. K., 2003. ethnic conflict. Encyclopedia britannica.. [Online]
Available at: https://www.britannica.com/topic/ethnic-conflict
[Accessed 10 February 2023].

Riel, M., 1998. Education in the 21st century: Just-in-time learning or learning communities.. Abu,
Dhabi..

Rovai, A. P., 2007. Facilitating online discussions effectively. The internet and Higher Education,
10(1), pp. 77-88.

SABC Education Shows, 2017. Kulcha Kwest 4 - Eps 2: Traditional Zulu beading. [Online]
Available at: https://www.youtube.com/watch?v=giYnncinjNo
[Accessed 21 January 2022].

Sewell, W. H., 2005. The Concept(s) of Culture. 1st Edition ed. s.l.:Routledge.

Sheposh, R., 2020. ‘Tacit knowledge’, Salem Press Encyclopedia. [Online]
Available at:
https://search.ebscohost.com/login.aspx?direct=true&db=ers&AN=1217729298&site=eds-

live&scope=site
[Accessed 2021 October 2021].

Shulman, L. S., 2005. Pedagogies. Liberal Education, 91(2), pp. 18-25.

Stangen, 2021. Indlela ibuzwa kwabaphambili. [Online]
Available at: https://www.wiseaboutlife.co.za/2018/12/12/indlela-ibuzwa-kwabaphambili/
[Accessed 1 April 2022].

Sue, K., Margaret, B. & Tammy, J., 2003. Defining Learning Communities. Aucklands, AARE/NZARE
Conference.

Taylor, J., n.d. How African Beadwork Changed The World. [Online]

Available at: https://artsandculture.google.com/story/how-african-beadwork-changed-the-
world/AwICquz59QfiKg

[Accessed 20 September 2021].

The K20 Center for Educational and Community Renewal, 2016. AUTHENTICITY FRAMEWORK.
[Online]
[Accessed 3 November 2021].

Thomas, H., 2010. Learning spaces, learning environments and the dis‘placement’ of learning. British
Journal of Educational Technology, 41(3), pp. 502-511.

114



Tinte, T., 2016. #TribeTuesday Zulu Beadwork Symbolism BREAKDOWN. [Online]
Available at: https://www.zkhiphani.co.za/tribetuesday-zulu-beadwork-symbolism-breakdown/
[Accessed 20 March 2022].

University of Colorado Boulder, n.d. Classroom Dialogues. [Online]
Available at: https://www.colorado.edu/cudialogues/our-work/classroom-dialogues
[Accessed 15 December 2021].

Vanbenschoten, J., 2019. The Different Types of Beadwork. [Online]
Available at: https://www.thesprucecrafts.com/types-of-beadwork-340310
[Accessed 25 February 2022].

Vansina, J., 1985. Oral traditions as history. London: University of Wisconsin Press.
Velden, M. v. d., 2018. Indigenous Philosophies. Philosophy Now, 127(151), pp. 32-35.

Vukuzenzele, 2011. Indigenous knowledge vital to societies. [Online]
Available at: https://www.vukuzenzele.gov.za/indigenous-knowledge-vital-societies
[Accessed 24 June 2021].

Walshl, R. T. G. & Billig, M., 2014. Rhetoric. [Online]
Available at: https://link.springer.com/referenceworkentry/10.1007/978-1-4614-5583-7 270
[Accessed 25 April 2023].

Wenger, E., 2008. Communities of Practice: Learning as a Social System. Systems Thinker, 9(5), pp. 1-
10.

Zualkernan, I. A., 2006. A framework and a methodology for developing authentic constructivist e-
Learning environments. Educational Technology & Society, 9(2), pp. 198-212.

115



	Abstract
	Declaration
	Acknowledgments
	Table of Contents
	Chapter 1: Introduction to the research
	1.1. Overview of the upcoming chapters
	1.2. Research methodology

	Chapter 2: Zulu beadwork as indigenous knowledge
	2.1 The art of beading
	2.1.1 Understanding the Techne knowledge of beading
	2.1.2 Applying the Phronesis knowledge in beading
	2.1.3 Mastering the Episteme knowledge of beading

	2.2 Beading threads of traditions through art
	2.2.1 Beadwork as a form of expressive communication
	2.2.2 Expressing identities through beadwork ornamentation
	2.2.3 Beadwork as a tool for economic empowerment

	2.3 Positioning the future of the Zulu beading practice

	Chapter 3: Traditional pedagogy of Zulu beading practice
	3.1 Understanding principles of indigenous learning
	3.2 A paradigm for Intergenerational Learning
	3.2.1 Benefits of Intergenerational Learning
	3.2.2 Reciprocal obligations of Intergenerational Learning
	3.2.3 Empowering generations through intergenerational learning

	3.3 Fostering Intergenerational Learning in the Zulu culture of communal practice
	3.4 Practical example of teaching and learning Zulu beadwork
	3.4.1 Indigenous Zulu beading pedagogy
	3.4.1.1 Constructing Techne knowledge through storytelling
	3.4.1.2 Fostering Phronesis knowledge through a disciplined inquiry
	3.4.1.3 Mastering Episteme knowledge through learner-centered learning
	3.4.1.4 Enhancing student-centerer learning through interactive activities

	3.4.2 Language as a tool for pedagogical engagement
	a) The language of Techne
	b) The language of Phronesis
	c) The language of Episteme



	Chapter 4: Enabling authentic learning experiences of Zulu beading in a digital environment
	4.1 Enabling the environment for digital teaching and learning of Zulu beading
	4.2 Enabling authentic teaching and learning experiences of Zulu beading in a digital environment
	4.2.1 Fostering a holistic approach to learning Techne, Phronesis, and Episteme Knowledge
	a) Part 1: Introduction to the lesson
	b) Part two: Enabling construction of Techne knowledge
	c) Part three: Enabling construction of Phronesis knowledge
	d) Part four: Enabling opportunities to master Episteme knowledge

	4.2.2 Enabling community engagement
	4.2.3 Opportunities for enhancing learning experiences in the 4IR age


	Chapter 5: Conclusion
	References

