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Abstract 

 

Indigenous leaders must often walk between two divergent worlds—the traditional and 

the mainstream (Western)—and each of these worlds require its leaders to have specific 

leadership attributes in order to be most effective.  Using Two-Eyed Seeing as a guiding 

principle, this research combines a Collaborative Community Based Research methodology with 

an Indigenous methodology to define a Third Space of leadership that weaves Indigenous 

leadership practices with mainstream leadership practices.  This study also identifies knowledge, 

skills and abilities (KSAs) that current and future Indigenous leaders will need to cultivate and 

highlights high-impact practices that can be used to develop Third Space leadership attributes in 

emerging leaders.  Qualitative data was collected from 25 research participants through semi-

structured interviews and research sharing circles.  Ten essential KSAs emerged from the 

analysis of the research data.  The top eight are attributes that were identified in 80% or more of 

the research interviews, five of which (respect, listening, discipline, connection to community, 

connection to land) are not typically a focus of mainstream leadership development programs.  In 

line with Two-Eyed Seeing, this study uses two approaches to convey the KSAs of traditional 

leadership: a short story written in a Nuučaanul style; and a scholarly journal article that 

embraces a mainstream approach to knowledge mobilization.  Both the short story and the 

journal article provide insight into the guiding research questions of this study and although they 

are meant to stand alone as research outputs, taken together, they define a Third Space of 

Leadership that weaves both Indigenous and mainstream leadership attributes.   

KEYWORDS:  

Leadership Development, Community Capacity Building, Nuu-chah-nulth First Nations, 

Indigenous Research, Two-Eyed Seeing, Third Space, Outdoor Learning, Place-based Learning 
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VII.   QUʔUŠIN (RAVEN) – HUPIICTAŁ ............................................................................................................. 89 

VIII.  ʕAANUS (CRANE) – OŠHTUCKU .............................................................................................................. 93 

IX.    QʷAYAC ̓IIK (WOLF) – RESPONSIBILITY ..................................................................................................... 98 

X.     CI̓XʷATIN (EAGLE) – QUUʔAS .............................................................................................................. 103 

XI.    CUWIT (COHO SALMON) – CREATING A CULTURE OF CONNECTION ........................................................... 109 

XII.   A QUUʔAS LEADER ............................................................................................................................ 110 

CHAPTER 4: CREATING A THIRD SPACE IN COMMUNITY LEADERSHIP: ADDRESSING THE CONTEXTUAL 

NEEDS OF WEST COAST INDIGENOUS AND NON-INDIGENOUS LEADERS .......................................... 116 

RESEARCH METHODOLOGY ......................................................................................................................... 118 

Data Collection ................................................................................................................................. 120 

Data Validation ................................................................................................................................. 123 

Reflexivity .......................................................................................................................................... 123 

Data Interpretation ........................................................................................................................... 124 

NEED FOR COMMUNITY LEADERS ................................................................................................................. 125 

NEED FOR COMMUNITY LEADERSHIP DEVELOPMENT PROGRAMS ...................................................................... 126 

CASE STUDY OF THE LOCALIZATION OF A COMMUNITY LEADERSHIP DEVELOPMENT PROGRAM: THE LEADERSHIP 

VANCOUVER ISLAND (LVI) PROGRAM ........................................................................................................... 128 

EMERGENT THEMES: COMMUNITY LEADERSHIP KSAS WITHIN THE THIRD SPACE ................................................. 131 

RESPECT ................................................................................................................................................... 133 

Respect Connection to All Life. ......................................................................................................... 135 

Respect Connection to the Land. ....................................................................................................... 136 

Respect Connection to Spirituality. ................................................................................................... 138 

DISCIPLINE................................................................................................................................................ 140 

HUMBLE CONFIDENCE ................................................................................................................................ 141 

LISTENING ................................................................................................................................................ 142 

PUBLIC SPEAKING ...................................................................................................................................... 143 

MENTORSHIP ............................................................................................................................................ 145 

DISCUSSION .............................................................................................................................................. 146 

Authenticity. ...................................................................................................................................... 146 

Capacity Building ............................................................................................................................. 149 

SUMMARY ................................................................................................................................................ 150 

CHAPTER 5: RECOMMENDATIONS AND REFLECTIONS ..................................................................... 153 

EXPOSITION OF RESEARCH QUESTIONS .......................................................................................................... 153 

RECOMMENDATIONS ................................................................................................................................. 153 

LIMITATIONS ............................................................................................................................................. 154 

FUTURE DIRECTIONS .................................................................................................................................. 155 

DISSEMINATION ........................................................................................................................................ 156 

PERSONAL IMPACT ..................................................................................................................................... 157 

REFERENCES .................................................................................................................................. 161 



Exploring a Third Space for Indigenous Leadership                                                                                            9 
 

APPENDIX 1 - DEFINITIONS AND PHONETIC GUIDE .......................................................................... 171 

APPENDIX 2 - YUUŁUʔIŁʔATḤ LEGISLATURE’S LETTER OF ENDORSEMENT ......................................... 173 

APPENDIX 3 - DOCTORAL RESEARCH PARTNERSHIP AGREEMENT .................................................... 174 

APPENDIX 4 - RESEARCH QUESTIONNAIRE ...................................................................................... 177 

 

 

 

 

Table of Figures 

Figure 1: Nuučaanul Traditional Territory. Source: NCN Seafood Development Corporation (2012) ..... 24 

Figure 2: Yuułuʔiłʔatḥ Traditional Territory. Source: Wikipedia (2007) ................................................... 27 

Figure 3: Research Participant Age Range. Source: Research Data (2017) ............................................. 121 

Figure 4: Traditional Yuułuʔiłʔatḥ Leadership KSAs. Source: Research Data (2017) ............................. 132 

 

  

file:///C:/Users/siomonnpulla/Documents/OneDrive/RRU/Teaching/Grad%20Students/Doc/Active/My%20Students/Supervisor/Ricardo/disertation/Ricardo%20Dissertation%20-%20Refined%20Draft%20-%20SP%20COMMENTS%20%20DEC%2013.docx%23_Toc500937847


Exploring a Third Space for Indigenous Leadership                                                                                            10 
 

Chapter 1: Introduction 

 

In keeping with the Nuučaanul (nuu-chah-nulth) style of introducing one’s self, I would 

like to acknowledge the traditional territory of the Tla-o-qui-aht First Nation where I live and the 

Yuułuʔiłʔatḥ (yuu-thlu-ilth-at-h) (Ucluelet First Nation) territories where I work on the West 

coast of Vancouver Island.  I would also like to acknowledge the ancestors of the Yuułuʔiłʔatḥ 

and thank them for the honour of learning their teachings through their children and 

grandchildren.  My name is Ricardo Manmohan and I was born in Trinidad, West Indies.  I am 

the third son of Doreen Singh from British Guyana and Walcott Manmohan from Trinidad.  My 

mother’s parents were Edward Singh and Betsy Singh from Guyana.  My father’s parents were 

Stephen Manmohan and Grace Chanderbally, both from Trinidad.  My family immigrated to 

Canada when I was nine years old and I began my assimilation into the Canadian culture.  I have 

had careers in the military as a reserve infantry officer, and in the corporate world as a branch 

manager for a financial institution.  In 2011, with a great deal of uncertainty but guided by 

something I couldn’t explain, my wife and I moved our young family to Tofino, on Vancouver 

Island, from the mainland of British Columbia.  Since taking the step to move to the West coast, 

I have had a variety of opportunities to learn from and support local First Nations and non-First 

Nations communities to develop their local community leadership capacity. 

There is an identified need for leadership development in Canada’s Indigenous 

communities (Julien, Wright & Zinni, 2010).  These emerging Indigenous leaders are having a 

direct effect on the quality of life for the members of their communities (Rohs & Langone, 

1993).  Wesley-Esquimaux & Calliou (2010) cite Navajo scholar Manley Begay (1997) who 

asserts that these leaders are responsible for “rebuilding, reuniting, reshaping, and revitalizing” 

(p. 1) their Nations.  However, these leaders face an additional set of challenges as they are 
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expected to walk between two divergent worlds—the traditional and the mainstream (Western).  

They must constantly balance the differing approaches to leading in these worlds, both of which 

require leaders to cultivate certain attributes in order to be most effective.  In an Indigenous 

community context, leaders are often working alongside their family members.  They go home 

with their employees at the end of the day, who may be an aunt or a parent, or see them 

frequently at weekly community events.  The mainstream context is much more anonymous.  

These are the business and government environments within which community leaders are often 

required to work.   

Each of these worlds requires unique leadership knowledge, skills and abilities (KSAs).  

Crookes and Sutherland (2000) found that the need for a First Nations leader to balance between 

traditional and Western contexts creates a persistent feeling of duality.  However, understanding 

and honing both traditional and mainstream leadership KSAs can strengthen a First Nations 

leader.  Indeed, this dissertation research suggests that KSAs that emerged most often from the 

interviews can strengthen not only First Nation leaders but also other leaders across cultures.   

This research explores the possibility of a ‘Third Space’ of Nuučaanul leadership that 

exists between traditional and mainstream approaches to leading others.  For this research project 

I had the honour and privilege to work with members of the Nuučaanul First Nation of 

Yuułuʔiłʔatḥ (Ucluelet First Nation) on the West coast of Vancouver Island.  The research 

identifies similarities and differences between the traditional and mainstream contexts of 

Yuułuʔiłʔath leadership as well as those high impact practices that can support the development 

of future community leaders who will benefit from possessing KSAs from both worlds.  The 

objective of this research is to work with the Yuułuʔiłʔatḥ to explore the most effective 

approaches to restoring their Nation’s traditional leadership practices while also identifying 
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mainstream leadership practices that will support them to excel in the quickly changing 

environment in which these leaders find themselves today.  The primary goal of this research is 

to contribute to an increased understanding of the attributes of traditional Yuułuʔiłʔatḥ leadership 

in order to best support their future leaders to thrive within the Third Space.  Furthermore, it 

explores how the reanimation of traditional Yuułuʔiłʔatḥ leadership teachings within this Third 

Space can help to ensure the cultural, social and economic sustainability of the Yuułuʔiłʔatḥ for 

their future generations, and ultimately work towards reconciling and honouring those leadership 

practices that endured the impact of aggressive colonial policies of ‘civilization’ and cultural 

genocide.  

It is important to stress that this research focused on understanding just one community’s 

leadership needs.  It does not propose a pan-Indigenous solution to developing leaders.  This 

allowed for the research to contribute to the Yuułuʔiłʔatḥ’s efforts to create their own leadership 

development program.  Each Nation in the region has their own traditional approaches, protocols 

and ceremonies to nurture their community’s leaders.  While a few research participants are from 

other communities within the region (i.e., Ahousaht, Tla-o-qui-aht and Bella Bella), the majority 

of the research participants are from the Yuułuʔiłʔatḥ community of Hitacu (hita-tsu), the 

primary village of the Nation across the Ucluelet Inlet from the District of Ucluelet. 

Research Protocol   

The research protocol was based on the recommendations of the Nuu-chah-nulth Tribal 

Council, but as the research was conducted within only one Nuučaanul Nation, Tribal Council 

approval was not necessary.  A formal presentation was made to the Yuułuʔiłʔatḥ Legislature 

followed by a luncheon to speak with the Elders.  The Executive Members of the Legislature and 
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the Elders approved the research, and a formal Research Partnership Agreement was created 

through consultations with the Nation’s President (see Appendix 3).   

An important request regarding protocol that emerged through conversations with the 

Elders was to share the research information in such a way that it was comprehensible and useful 

to the community members.  It was for this specific request that two approaches to answering the 

research questions (a short story and an academic journal article) were chosen to convey the 

knowledge that emerged from the data. 

This work builds on that of Indigenous scholar A. Wilson (2004) who calls for increased 

efforts to rebuild the energy to lead change in First Nations communities, stressing the need for 

“restoring health and prosperity to [Indigenous] people by returning to traditions and ways of life 

that have been systematically suppressed” (p. 71).  Prior to contact the Yuułuʔiłʔatḥ had their 

own governance structures with their hereditary leaders.  Contact caused these government 

structures to shift toward an elected system, and Indigenous leaders were often excluded from 

decisions that the Government of Canada was making about their community and their land.  

Now more than any time since Contact, Indigenous peoples in Canada are participating in high 

level decision-making processes with the Federal and Provincial governments, and with an 

effective combination of traditional and mainstream KSAs these Indigenous leaders are poised to 

lead even more positive change in their community.   

Research Questions and Research Goals 

Two key Nuučaanul founding principles guide this research: ʔiisaak (ee-saak) and 

Heshook-ish Tsawalk (he-shook-ish tsa-waak).  ʔiisaak means ‘living respect’ and has been 

described as “respect for yourself, respect for your family, respect for your community [and] 

respect for the environment” (Nuu-chah-nulth Tribal Council, 2015).  Heshook-ish Tsawalk 
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translates to ‘everything is one’, or ‘everything is interconnected’ and embodies both respect and 

the sacredness of life and the environment.  In the Yuułuʔiłʔatḥ dialect this Nuučaanul principle 

is called heshook-ma ćawaak (he-shook-maa tsa-waak); however, given that Dr. Richard Atleo 

of the Ahousaht First Nation is referenced with regards to this concept, the Ahousaht dialect is 

used in this dissertation, Heshook-ish Tsawalk.  The theory of Tsawalk speaks to the belief that 

“humans are closely intertwined in the ‘web of life’ and must make decisions that are 

accountable to more than just our species” (Nuu-chah-nulth Tribal Council, 2015).  This 

founding principle views the universe as “a network of relationships” (R. Atleo, 2007, p. 118), 

and not only considers the physical context of gender, geographical region and societal 

influences, but “also refers to the nonphysical and to unseen powers” (R. Atleo, 2007, p. 117). 

In collaboration with the Nuučaanul people of Yuułuʔiłʔatḥ, it is with these founding 

principles in mind that three questions were developed to guide this research:   

(R1) How are traditional Yuułuʔiłʔatḥ leadership practices both similar and different 

from mainstream leadership practices, thus shaping the concept of the Third Space?   

(R2) What leadership knowledge, skills and abilities (KSAs) will current and future 

leaders of Yuułuʔiłʔatḥ need to possess in order to navigate the changing landscape of 

their community’s social, economic, political and environmental contexts?    

(R3) What are the high-impact practices that Yuułuʔiłʔatḥ can use to develop Third 

Space leadership attributes in their emerging leaders?   

With this increased understanding of the leadership attributes most beneficial to thrive in 

the 21st century, the overarching goals of this research are to: 

(A)  Provide a better appreciation of the traditional ways that the leaders of 

Yuułuʔiłʔatḥ were developed prior to colonization;   
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(B) Connect traditional Nuučaanul and mainstream leadership approaches together, 

remembering that these are living traditions that grow and breathe;  

(C) Support the Yuułuʔiłʔatḥ in identifying their leadership needs, both currently and 

in the future; and 

(D) Create a community-specific leadership development program that supports the 

community to equip their people to excel in both their traditional and mainstream 

leadership worlds. 

Indigenous Methodology 

The focus for this research was brought forward by the Yuułuʔiłʔatḥ community with 

community Elders and the Yuułuʔiłʔatḥ Legislature shaping the inquiry and outcomes.  To 

support the study and the development of the most effective leadership program for the 

Yuułuʔiłʔatḥ, an Indigenous methodology was primarily used and was complemented by a 

Collaborative Community Based Research (CCBR) methodology.  While an Indigenous 

methodology can most certainly stand alone, the researcher’s practical experience and comfort 

level using the methods was limited at the outset of this inquiry.  The CCBR methodology 

provided guidance of how to initially connect with the community and to understand the lay of 

the land as well as the protocols that needed to be followed (Coombes, Johnson & Howitt, 2014).     

The selected methodologies “equalized the relationship between researcher and the 

researched” and allowed for a better representation of the reality of the individual leaders and 

their communities (Arbon & Rigney, 2014, p.479).  For example, talking circles focused on the 

research topic supported the reanimation of the traditional Yuułuʔiłʔatḥ leadership KSAs given 

that this method “coincide[d] with the Indigenous epistemological importance of relationships” 

(S Wilson, 2001, p.178).  
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Most studies on Indigenous leadership have identified areas in need of further 

exploration, but they do so with a non-Indigenous research lens (Dion, Gotowiec & Beiser, 

1998).  S. Wilson (2001) explains that “Indigenous research needs to reflect Indigenous contexts 

and worldviews: that is, they must come from an Indigenous paradigm rather than an Indigenous 

perspective” (p.176).  Moreover, Wilson asserts that knowledge is relational in that it belongs to 

all living things, including the earth itself.  Relational knowledge “is not just interpersonal 

relationships, not just with the research subjects”, it belongs to all of creation (S. Wilson, 2001, 

pp.176-177). 

Utilizing an Indigenous research lens enables this study to explore the deep connection 

that community leaders need to have with their people, the land and the Creator, which in turn 

enables the research efforts to enrich the lives of the Yuułuʔiłʔatḥ leaders and their communities 

(Weber-Pillwax, 1999).  The sacred practice of ʔuusimč (oos-imch) has been put forward as a 

Nuučaanul research methodology (R. Atleo, 2007).  ʔuusimč enables the “Nuučaanul to see 

beyond the purely physical reality of nature” and to “discover that creation is a unity in spite of 

its apparent fragmented appearance and contradictory nature” (R. Atleo, 2012, p. 35).  At its 

core, it requires those who practice it to attain and maintain a deliberate state of inner smallness.  

It is a research methodology that is “rooted in, and validated by lived experience” (R. Atleo, 

2012, p. 52).   

Two arguments validate using ʔuusimč as a methodology; it is “considered necessary to 

survival”, and it is “a universal practice employed consistently over time” (R. Atleo, 2012, p. 

143).  When “undertaken more effectively, the Nuučaanul experienced a corresponding increase 

in wealth of every kind, physical and non-physical” (R. Atleo, 2012, p. 143).  “People acquire 

knowledge in entirely different ways”, and “although the methodology of the vision quest is 
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unfamiliar to the modern medical community, the knowledge gained often coincides with that of 

modern medical scientists” (Scientific Panel for Sustainable Forest Practices in Clayoquot 

Sound, 1995, p. 16). 

An Indigenous epistemology aligns with the narrative aspect of a constructivist paradigm 

(Kovach, 2010).  Indigenous thought, such as storytelling, tends to avoid the binaries that define 

mainstream methodologies and its forms of inquiry and is “methodologically congruent with 

tribal knowledge” (Kovach, 2010, p. 35).  R. Atleo (2007) states that “any methodological 

approach developed according to the principles of Tsa’walk will demand more rather than fewer 

variables for any given study” (p. 118) because both the physical and spiritual domains of 

understanding are intimately related, and both are complex.  Bartlett, Marshall & Marshall 

(2012) point out that “possessing knowledge which is traditional or tribal, is a mirror image of 

your own spirituality.  There is nothing that we cannot understand this way.  Science can explain 

many things, but in the tribal world, there is another realm…you are a physical being and you are 

a spiritual being” (p. 332).  

Collaborative Community Based Research 

The utilization of CCBR as a methodology fosters an inclusionary environment within 

the community where all aspects of this research from its design, through data collection, to the 

decisions about what to do with the research outcomes are discussed within the community 

(Came, 2013).  It allows each group to bring their strengths and perspectives to the research 

approach thereby creating the opportunity for the community members to define their needs and 

identify solutions to issues that matter most that fit their community (Coombes et al., 2014; 

Lassiter, 2005; Tobias, Richmond, & Luginaah, 2013). 
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The aim of this research is to ensure that it produces the most constructive and practical 

outcomes for the Nation.  Coombes et al., (2014) advise that “time and trust are interlinked 

elements in collaborative research” (p.848).  The weekly interaction with the community 

members over the last three years nurtured a relationship between the community and this 

researcher, and by maintaining an open feedback loop through e-mail, phone, and most often 

face-to-face through programs hosted in the community, this relationship developed into a 

lasting bond based on trust.  This open communication with Elders, adults and youth creates an 

opportunity to discern and then cross-check an accurate picture of traditional Yuułuʔiłʔatḥ 

leadership to highlight the value that it still holds today. 

Researcher’s Relationship to the Yuułuʔiłʔatḥ 

This research with the Yuułuʔiłʔatḥ stems from my work in leadership development on 

the central West coast region of Vancouver Island.  Since 2013 I have facilitated the West Coast 

chapter of Leadership Vancouver Island (LVI), a regional leadership program that offers local 

professional development training accredited through Vancouver Island University.  Throughout 

the four annual cohorts that have been hosted since the chapter’s initiation, each with 

approximately 20 students, nine graduates have been from the Yuułuʔiłʔatḥ community of 

Hitacu.  Some of these leaders have gone on to complete additional university education and 

have moved up to higher leadership and Legislature roles within the community and the 

Yuułuʔiłʔatḥ government.  The idea for this research emerged from hearing the wisdom of 

Nuučaanul Elders who welcomed us to each community and shared the leadership teachings with 

which they were raised.  

Through the trust I had begun to establish by way of this research, I was asked to launch 

a men’s group that had struggled to gain traction in the community twice before.  Through many 
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conversations with community members and drawing from my background as a reserve infantry 

officer in the Canadian Armed Forces, we created the Yuułuʔiłʔatḥ Warrior program.  This group 

has now been running for three years and the teachings that emerged from this research have 

formed a foundation of leadership teachings that the young men in the community are learning.  

It continues to be a source of pride for the community drawing men of all ages to teach and learn 

traditional, survival and leadership skills.  The group continues to meet one night per week and 

one weekend per month and together we reconnect the young Yuułuʔiłʔatḥ men to their land.  

Their land defines who these young men are and by reconnecting to their traditional territory, 

they are rediscovering the definition of who they are.  Whether learning survival skills, 

traditional skills, or doing yard work for Elders in Hitacu, the Warrior program is supporting 

young men to become strong, responsible and proud contributing members of the community.  

Researcher Positionality  

My own worldview has been shaped by my experience as a colonized immigrant in 

Canada over the last 30 years.  Historically, the abolishment of slavery in the British colonies of 

the West Indies brought about the indentureship of my ancestors to the New World to work on 

the sugar cane plantations of the Caribbean Islands and in British Guyana in South America.  My 

great-grandfather on my mother’s side was the most recent ancestor to be moved to the 

Caribbean as the child of an indentured labourer.  My ancestors left India to escape poverty and 

the frequent famines that occurred during British colonial rule.  A recruiting system existed in 

India that utilized devious tactics to draw in the plantation workforce required.  They signed a 

five-year contract with their fingerprint, and many were told that they were going to work in 

another part of India or China.  Wives and children were left behind.  The journey to the New 

World was dangerous; estimates indicate that 12-17% died from diseases such as measles, 
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cholera and dysentery (Tinker, 1993).  Stories are told of how labourers were locked up below 

deck for days while some tried to escape by swimming, unaware that they were in the open 

ocean.  Statistical records indicate that 238,909 labourers were moved to Guyana (my maternal 

line) and 143,939 labourers were sent to Trinidad (my paternal line) (Mangar, 2014, para. 3). 

The conditions of indentureship in the New World was labeled as a ‘new system of 

slavery’ by Hugh Tinker, a British historian who focused on East Indian labour overseas (Tinker, 

1993).  Even though the indentured labourers were allowed to maintain their language, religion 

and culture, they could not leave the plantation without a pass; those who disobeyed were 

whipped by the plantation owners and doused in salt and pepper.  Resistance to these conditions 

were exhibited by running away, speaking out or faking sickness.   

  Back in India many people, including Ghandi, lobbied for the cessation of the 

exploitation and indentureship of their people.  Seeking to avoid the mass exodus of workers that 

occurred after the abolishment of slavery, the rules and regulations of the indenture system 

became more relaxed.  The completion of a contract was “rewarded with land and grant money 

to set up businesses” (Roopnarine, 2003, p. 107).  On April 15, 1917 the indenture system ended 

without much fanfare, and the plantation owners offered plots of land and the opportunity to 

continue working the fields in an effort to retain workers in the New World.  Estimates from 

Guyana alone state that only 30% repatriated to India at the end of the indenture system in 1917 

(Mangar, 2014, para. 12). 

Since the abolishment of the indenture system 100 years ago, Indo-Caribbeans have 

forged their own identity and culture that has been influenced by the British, Spanish, Dutch, 

Africans and Chinese in the region.  People of East Indian ancestry now see themselves as part of 
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the Caribbean and are fully integrated in both the education and political systems in their 

respective countries, enabling them to influence the direction of their communities.   

My ancestors stopped using our language as well as many of our cultural and spiritual 

practices in exchange for more prestigious positions within the sugar cane estates of the 

Caribbean and South America.  I was raised a Catholic in a Western context and have only 

known English as my mother tongue.  However, over the last 15 years, and quite by mistake, I 

started to find my way back toward the spirituality and cultural practices of my Hindu ancestors.  

Today I often find myself caught between two worlds and often judge myself for leaning one 

way or the other.  Yet, it is from this perspective that I can appreciate the value that traditional 

approaches can bring to mainstream or Western approaches when they are woven together.      

Organization of the Dissertation 

The dissemination of the knowledge that emerged through this research inquiry is shaped 

by the Mi’kmaq guiding principle of Two-Eyed Seeing.  The goal of knowledge mobilization is 

to ensure that the findings of this dissertation can reach regional leadership students and assure 

that this local knowledge is shared with the Indigenous community leaders who are forging the 

path between two worlds.  This work is not intended to romanticize the traditional ways of the 

Yuułuʔiłʔatḥ and the Nuučaanul, but is instead designed to highlight the value that their 

traditional leadership KSAs add to leading a community today.  It is my belief that we are 

moving toward a place where traditional and mainstream worldviews can not only co-exist, but 

can also create a competitive advantage for a leader in today’s corporate and community 

environments. 

Two-Eyed Seeing recommends that we utilize the appropriate worldview, either 

traditional or mainstream, based on the contextual situation we are facing or challenge we are 
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trying to overcome.  Further explained in Chapter 2, this dissertation leverages the principle of 

Two-Eyed Seeing as it uses two worldviews and their methods to convey the KSAs of traditional 

leadership: a short story written in a Nuučaanul style; and a scholarly journal article that 

embraces a mainstream approach to knowledge mobilization.  Both the short story and the 

journal article provide answers for the guiding research questions shared above.  The story and 

the journal article are meant to stand alone as research outputs, but taken together they also share 

leadership insights and teachings from both an Indigenous and a mainstream lens.   

Chapter Two is a literature review that provides insight into the situational context of the 

Yuułuʔiłʔatḥ and the factors that have influenced them since Contact.  It also shares a 

background of leadership in the mainstream and Nuučaanul contexts as well as the theoretical 

framework of this inquiry.  

Chapter Three is a short story entitled The Strength of the Quuʔas Way.  The use of 

storytelling contributes to a better understanding of the traditional approach to leadership and 

how these community leaders nurture a culture of connection within their community.  The 

words and phrases in the story are those of the interviewees themselves with only minor edits.  In 

this way, the community members who participated in the interviews have been given a platform 

for their voice to be heard.  Using a story to mobilize this research also allows the results of this 

study to be more accessible to a wider audience of emerging leaders and presents the information 

in a way that guides rather than dictates.  

Chapter Four transfers focus to the other eye in Two-Eyed Seeing by providing a 

scholarly journal article entitled Creating a Third Space in Community Leadership: Addressing 

the contextual needs of West Coast Indigenous and non-Indigenous Leaders.  This article shares 

details about curriculum development considerations and modifications that have been made to a 
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regional community leadership development program since its launch in 2013.  These changes 

were made to create a better balance between mainstream and Indigenous perspectives of 

leadership within the program.  The article specifically focuses on curriculum adjustments that 

were informed by the findings of this research to refine the program’s ability to foster 

community leaders capable of responding to our local leadership challenges while harnessing the 

opportunities that exist in this region.   

Chapter Five provides details about the approaches that will be used to disseminate the 

research and mobilize the knowledge, and concludes with the personal impact of this research on 

the author. 
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Chapter 2: Literature Review 

 

Genetic research has found that 70% of an individual’s approach to leadership is 

influenced by contextual factors such as one’s experience, the team with which they work, and 

emergent situations that call for leadership (Avolio, Walumbwa & Weber, 2009).  It follows that 

an understanding of these contextual factors is essential for a leader in our region.  This chapter 

provides a deeper understanding of what has shaped the current context that our regional leaders 

must navigate as they lead their communities today. 

The Nuučaanul (All along the mountains and sea) 

Figure 1. Nuučaanul Traditional Territory. In Wikipedia, n.d., Retrieved May 17, 2018, from 

https://ca.wikipedia.org/wiki/Nuu-chah-nulth#/media/File:Nootka01.png.  Released 2007 by www.demis.nl.  

 

The Nuučaanul have lived on Vancouver Island’s rugged West coast since time 

immemorial.  Archeological evidence through radiocarbon dating has indicated that they have 

https://ca.wikipedia.org/wiki/Nuu-chah-nulth#/media/File:Nootka01.png
http://www.demis.nl/wms/mapclip.htm
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inhabited this area for at least 4,000 years (Arima & Hoover, 2011, p. 15), while traditional 

Nuučaanul stories place their history even further back (G. Martin, personal communication, 

March 7, 2015).  Nuučaanul can be loosely translated to ‘all along the mountains and sea’ 

(please see Appendix 1 for definitions and pronunciations).  Originally, there were 19 Nuučaanul 

Nations, but this number has been reduced since Contact through war, disease and the impacts of 

colonial policies.  Currently there are 14 Nuučaanul Nations inhabiting the West coast of 

Vancouver Island (see Figure 1).   

Traditionally the Nuučaanul way of life provided “every community member with the 

basic necessities of food, shelter and clothing, but it also provided a rich cultural tradition of 

winter ceremonies that included stories, songs, oratory, exchanges of different kinds of gifts, 

dances and feasting” (R. Atleo, 2012, p. 4).  The families of each Nuučaanul Nation spread 

across their territory during the spring, summer and fall, and came together during the winter 

months in more sheltered locations away from the coast line.  It was during the winter that larger 

ceremonies would take place such as weddings and coming-of-age ceremonies.  They were a 

mobile people that hunted and gathered in the same areas as the seasons permitted.  They 

practiced land management techniques that ensured abundant sustainability, which included 

“plant propagation, habitat management and enhancement, and soil fertilization that maximized 

the productivity of plant foods and materials” (Turner, M. Ignace, & R. Ignace, 2000, p. 1276). 

The Nuučaanul sow recognition, mutual respect and understanding into every activity 

they conduct within the community.  For example, at ceremonial feasts they recognize and 

acknowledge everyone who attends as this “promote[s] balance and harmony throughout the 

community” (R. Atleo, 2007, p. 80).  Support for the children in the community extends beyond 

their respective houses, and learning Nuučaanul culture begins in the womb as mothers and 
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grandmothers sing to the unborn child.  The Nuučaanul teach their people to ‘be full of life’, 

meaning that each community member should aim to discover and then fully express their 

purpose in this world (R. Atleo 2012, p. 152).  They believe that people should ask for help when 

needed, and not only when things become difficult; it is considered unkind if they do not.  “The 

ability to ask for help strengthen[s] any family or community, and [i]s also necessary for 

personal growth and for developing a measure of independence” (R. Atleo, 2012, p. 95).  

Furthermore, seeking help acknowledges and affirms trust in the Creator.   

The most predominate element of the Nuučaanul cultural fabric is their connection to 

their ha’houlthee (ha-hoo-thl-i) or traditional territory (Scientific Panel for Sustainable Forest 

Practices in Clayoquot Sound, 1995).  Nature is honoured by the Nuučaanul people and viewed 

as a living entity that will “respond in kind to the way it is treated” (R. Atleo, 2012, p. 102).  The 

ha’houlthee contains “the key to the social and cultural practices, tribal membership and property 

ownership, economical, environmental and resource controls to promote effective enhancement 

levels to sustain life for the tribe today and for generations to come” (Scientific Panel for 

Sustainable Forest Practices in Clayoquot Sound, 1995, p. 9).  

Prior to European contact, Nuučaanul ownership and control of territories and resources 

was determined by their ha’houlthee.  One or more of the community’s hereditary Chiefs were 

responsible for managing the forests, lands and seas within their respective ha’houlthee.  For 

example, the Chief would conduct controlled burns to ensure the ecosystem remained in balance 

(R. Atleo, 2012).  Today there is still “an indigenous understanding that humans and the 

environment are causally linked” (R. Atleo, 2012, p. 7).   

The ha’houlthee is not only seen as the “sovereign territories of a Nuučaanul chief”, but 

also applies to “the non-physical domain” (R. Atleo, 2012, p. 152).  Building on the value placed 
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on the ha’houlthee, the Nuučaanul perspective on spirituality holds that “all things are sacred and 

deserve to be treated with respect” since they are all “gifts from the Creator” (R. Atleo, 2007, p. 

47).  Reality is built on a web of relationships, and from the Nuučaanul perspective “the entire 

universe is replete with powers, both creative and destructive, and these powers can be 

harnessed” (R. Atleo, 2012, p. 71). 

The Yuułuʔiłʔatḥ 

The Yuułuʔiłʔatḥ are comprised of 17 independent Nuučaanul families that amalgamated 

after the population decline that occurred as a result of contact with Europeans.  

Figure 2. Yuułuʔiłʔatḥ Traditional Territory. In Wikipedia, n.d., Retrieved October 29, 2017, from 

https://en.wikipedia.org/wiki/Ucluelet_First_Nation.  Released 2007 by www.demis.nl. 

Their territory stretches from the Ucluelet Inlet and the Ucluth Peninsula to Kwisitis on Long 

Beach.  It also includes pockets in the Effingham Inlet and Nahmint River, gained through past 

warfare.  Like other Nuučaanul First Nations, they were once semi-nomadic people and moved 

https://en.wikipedia.org/wiki/Ucluelet_First_Nation
http://www.demis.nl/wms/mapclip.htm
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with the seasons based on the migration patterns of the animals they hunted (Arima & Hoover, 

2011).  

The Yuułuʔiłʔatḥ are now centralized in the community of Hitacu located across the 

Ucluelet Inlet from the District of Ucluelet.  Currently there are 668 Yuułuʔiłʔatḥ members in 

total where 221 live in the community.  The remaining 447 members live ‘off-reserve’ in urban 

centres such as Ucluelet, Port Alberni, Nanaimo and Victoria.  Some are second and third 

generation who have never lived in Hitacu. 

Today Yuułuʔiłʔatḥ life is highly modernized.  Since the 1890s large, traditional 

communal homes have been replaced by single-family houses, and their livelihood has become 

more family centred as opposed to community centred.  Until the 1980s logging provide a good 

income for many families before the industry declined and levels of unemployment increased.  

Many people moved away, and those who remained were mostly employed in fish processing 

plants and in seasonal work with the booming tourism industry during the summer months.  The 

Yuułuʔiłʔatḥ dialect of the Nuučaanul language has been completely displaced by English and is 

considered endangered with only nine fluent speakers and 75 who somewhat understand the 

language. 

Unlike other Indigenous people across Canada, most First Nations in British Columbia 

did not sign treaties with the provincial or federal governments, effectively meaning that the 94% 

of British Columbia that belongs to the ‘Crown’ or considered public land can be claimed by 

First Nations (Fetzer, 2016).  “Thus, the provincial government, First Nations, and businesses 

face continued uncertainty about who exactly is entitled to control” (Fetzer, 2016, p. 158).  In 

1993, the British Columbia Treaty Commission was established to begin to negotiate modern 

treaties between the First Nations, British Columbia and Canada (Arima & Hoover, 2011).  
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Traditionally the Yuułuʔiłʔatḥ were governed by their ha’with, or hereditary Chiefs, but 

this was replaced by the elected Chief and Council system under the Indian Act.  In 2011 the 

Yuułuʔiłʔatḥ signed the Maa-nulth Treaty with four other Nuučaanul Nations (Huu-ay-aht First 

Nation, Ka:’yu:’k’t’h’/Che:k’tles7et’h First Nations, Toquaht First Nation and Uchucklesaht 

First Nation) and became self-governing.  As a self-governing Nation they hold the decision-

making power over areas such as law-making, natural resource management, economic 

development and business operations within their traditional territories.  Within the Yuułuʔiłʔatḥ, 

the hereditary Chiefs share the governance of the Nation with elected officials from the 

community.  Although the lines blur at times, the Chiefs are responsible for ensuring that the 

community members’ needs are met while the Legislature is responsible for the administrative 

operations of the Nation. 

The Yuułuʔiłʔatḥ are unique in this sense.  They are now in control of their own land and 

can make their own decisions, however difficult, to utilize it most effectively.  These are 

unprecedented times for the community and this Nation.  On one hand they are attempting to 

regain all that they had lost and again become a self-governing community able to support their 

own population.  On the other hand, it is not possible to return entirely to the way it was before.  

The West coast of Vancouver Island is increasingly becoming a diverse culture and we must 

continue to work together to improve the well-being of community members in the region.  In 

that regard, a leader on the West coast must become proficient in the KSAs from both worlds, 

the traditional and the mainstream.  Their traditional leadership skills will enable them to discern 

the current and future needs of their community directly from community members, while the 

understanding of mainstream leadership skills will enable them to bring these needs to the fore as 

they negotiate with external partners and organizations on behalf of the Nation. 
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The Yuułuʔiłʔatḥ and the Nuučaanul as a whole “have been confronted with the necessity 

of finding a place in the new civilization that outsiders have imposed on their old land” (Duff, 

1997, p.13).  Many community members are only one or two generations removed from the 

horrors of the residential school system.  Strong leadership is now and will continue to be of 

paramount importance to nurture the positive changes within Hitacu and all the First Nations 

communities on the West coast.  Emerging leaders within the Nation are rediscovering and 

reshaping their identity while recognizing the need to maintain their connection to the Nuučaanul 

culture.  These leaders are forming an increasingly proportionate representation within the post-

secondary education system, which continue to be fundamentally Western (or mainstream) in 

nature.  However, “although there is a rapid growth of higher education in the Aboriginal 

community, there is still a gap in professional management knowledge and skills” (Calliou, 

2005-2006, p. 7).  While it is important to understand mainstream management knowledge and 

skills, it is equally as important for emerging Yuułuʔiłʔatḥ leaders to understand the value that 

traditional approaches bring to their leadership and in the high-level decisions they must make.  

Impacts of Colonialism on Yuułuʔiłʔatḥ Leaders 

Contact between the Nuučaanul and European explorers and traders can be traced as far 

back as the late 18th century.  Throughout this initial contact period it was predominantly fur 

traders focusing their efforts primarily on commerce and their own personal safety (Duff, 1997).  

Although the area was viewed as a vast wilderness, in reality it was “well managed and 

massively landscaped” (R. Atleo, 2007, p. 132).   

In August of 1774, the first Europeans arrived on the Spanish frigate Santiago.  The ship 

appeared to the Nuučaanul to be a mamałńi (ma-malth-ni), or a floating house, which is what the 

Europeans came to be called by the people of the central West coast of Vancouver Island (Arima 
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& Hoover, 2011, p. 161).  Trade began to occur between the Nuučaanul and Europeans over the 

second half of the 19th century, the leading trade item being dogfish oil.  The Nuučaanul were 

described by these first contacts as a rich and industrious people, “non-aggressive and rather 

amiable…disapproving of violence in conflict situations…and a keen and lively sense of 

humour” (Kenyon, 1977, p. 28).  Still, these newcomers brought unintentional destructive 

influences on the Nuučaanul through the introduction of new diseases and alcohol (Duff, 1997). 

Disease and War.  With increasing trade, the Nuučaanul’s exposure to new diseases and 

the acquisition of firearms began to dramatically reduce their population.  They had little 

immunity to the foreign diseases that the Europeans brought with them such as small pox, 

measles, tuberculosis and whooping cough.  Even non-lethal diseases like venereal disease led to 

a population decline due to sterility.  Warfare became deadlier as some First Nations acquired 

rifles, placing well-armed groups against those without weapons and led to a virtual 

extermination of some Nuučaanul Nations.  Examples include the extermination of the people 

living in Nahmint and Effingham by the Yuułuʔiłʔatḥ.  Estimates indicate that the central 

Nuučaanul lost between two-thirds and three-quarters of their population between 1775 and 1881 

(Arima & Hoover, 2011) from the combined effects of disease and war. 

Assertion of Sovereignty by Newcomers.  On 13 January 1849, the British sought to 

confirm sovereignty over Vancouver Island and granted title of the island to the Hudson’s Bay 

Company (HBC) (Gough, 2012).  To colonize the island each acre of land was sold for £1. 

Acreage was most frequently purchased by HBC officers, clerks and other employees already 

residing on Vancouver Island (Mackie, 1992).  As part of this initiative to assert Crown 

sovereignty over Vancouver Island, between 1850 and 1854 the Douglas Treaties were signed 

with First Nations people along the East coast of Vancouver Island (Duff, 1997).  However, the 
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Nuučaanul never signed treaties during this period and therefore never ceded or surrendered their 

territories to the Crown.  Yet with colonization came increasing encroachment by settlers onto 

Nuučaanul traditional territories and the imposition of outside colonial laws that sought to 

suppress Nuučaanul laws and customs.  Furthermore, missionaries arrived to persuade the 

Nuučaanul to follow a new religious path.   

The British eventually established the Colony of Vancouver Island in 1849.  Part of their 

colonial strategy was to impose order and control with naval warships and overwhelming 

firepower.  Extra care was taken to supress the warrior nature of the Nuučaanul.  Arima & 

Hoover (2011) note, for example, that “warfare was ended by the establishment of an overruling 

colonial order that, however distant in the daily life of the Whaling (Nuučaanul) people, was a 

presence whose awful power, when provoked, might be quickly exerted by sea” (p. 185). 

The late 1800s brought intensified efforts by both the British and the Americans to 

influence and change the Nuučaanul.  Basic political independence was removed, and the 

European worldview of ‘civilization’ was imposed.  In 1868 both the provincial and federal 

governments began to relocate Indigenous people onto reserves across the country, and by the 

early 1880s most of the Nuučaanul reserves were defined on Vancouver Island (Arima & 

Hoover, 2011).  The Reserve Commission of 1884 reduced the Nuučaanul territory to small 

parcels of land typically where their houses were located as well as some fishing and hunting 

grounds.  In 1871, British Columbia became a province of Canada, and during this time First 

Nations people across BC were dramatically declining in numbers due to the devastating impact 

of smallpox.  Through a combination of disease and the efforts of the newly formed Canadian 

Government to ‘civilize’ the Nuučaanul, they became minorities in their own territory (Armitage, 

1995).  There was, in fact, an expectation by colonial officials that Indigenous peoples in Canada 
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would “pass out of the picture as a distinct element of the population within a couple of 

generations” (Duff, 1997, p. 87). 

The passing of the Indian Act in 1876 was an organized attempt by the Canadian 

Government to assimilate Indigenous peoples into the ‘new Canada’ through a series of 

aggressive policies of ‘civilization’.  Scholar Taiaiake Alfred (2009) asserts that 

The imposition of the Indian Act displaced traditional notions of belonging, 

which were supportive of community and kinship structures as well as flexible, 

adaptive, and replaced them with race and gender-based notions of membership 

designed to reconstitute Indigenous people in ways acceptable to Euroamerican 

ideologies and undermine the viability of traditional communities and cultures 

(p. 12). 

Legislation was implemented to manage all aspects of Indian affairs in Canada including the 

protection and management of reserves, funding and tax exemptions for community members, 

and the election of Chiefs and councils to lead the community (Armitage, 1995).  Through the 

Indian Act “traditional native life was suppressed on all fronts” (Arima & Hoover. 2011, p. 186). 

Traditional practices used in fishing and hunting, for example, fishing weirs (fences) used to 

harvest enough salmon to last the winter months, were restricted or banned through the 

implementation of Provincial and Federal regulations and were especially impactful to the 

survival of the Nuučaanul (Arima & Hoover, 2011, p. 186).  Even harvesting cedar bark for 

weaving items like baskets, shawls and bracelets was outlawed by the government (Arima & 

Hoover, 2011).  Well into “the second half of the 20th century, First Peoples have been fined or 

imprisoned for setting nets in their rivers.  They have been forced to give up their rich patrimony 

of Salmon and other resources of the bountiful west coast” (Arima and Hoover, 2011, p. 186). 
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The Indian Act criminalized the governance system of the Nuučaanul and reduced the 

ability of their leaders to look after their people.  In 1884 an amendment was made to the Indian 

Act that made potlatch ceremonies illegal.  Potlatch gatherings demonstrated the rank structure 

within the community and maintained a form of social order and governance (Barnett, 1938) 

while providing the communities with organizational structure to plan seasonal moves and 

communicate.  It was also an opportunity for the Chief to maintain his value and to look after his 

people by redistributing his wealth.  The potlatch ceremonies were “attacked by the missionaries, 

Indian agents and other non-aboriginals, as wasteful, wicked and an obstacle to the introduction 

of Christianity and civilization among the natives” (Arima and Hoover, 2011, p.186).  The 

Nuučaanul tradition of ʔiisaak (respect) was effectively devalued by the criminalization of the 

potlatch ceremony. There was no longer an opportunity to conduct “the ancient practice of being 

kind to friends, neighbours, strangers and relatives; of honouring the young female who was 

considered usma (us-ma) or precious; of honouring elders and grandparents; and of always 

loving your relatives” (R. Atleo, 2012, p. 107).  Without any new ceremonies to replace those 

that had been banned, only great cultural voids remained.  Merely a small number were 

preserved by being hidden and only performed in the night or in remote territories of the Nation. 

Traditionally, each Nuučaanul Nation had one or more hereditary Chiefs who would be 

identified at birth by a relative who held the chieftainship and their leadership development 

would begin.  When they were ready, they would assume the role and be responsible for the 

wellbeing of their people.  The Indian Act served to remove the power of hereditary Chiefs by 

implementing an imposed ‘elected band council’ style of governance.  The outcome was social 

chaos that gradually spread like “a tsunami sweeping away millennia of accrued wisdom” (R. 

Atleo, 2012, p. 107).  This imposed system limited the ability of the hereditary Chiefs to care for 
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their people, humiliating and reducing their self-esteem at the highest level of leadership within 

the communities (R. Atleo, 2012).  This in turn led to the erosion of the intergenerational transfer 

of Nuučaanul practices, teachings and beliefs.   

Along with European-style institutions and policies, colonization also brought “resource 

exploitation of Indigenous lands, residential school syndrome, racism, expropriation of lands, 

extinguishment of rights, wardship, and welfare dependency” (Alfred, 2009, p. 43).  It created a 

“forced, rapid reshaping of Indigenous existence” where “every aspect of their lives was 

reshaped in the interests of capitalism and to ensure the opportunity and profit potential of the 

white population recently settled in their homelands” (Alfred, 2009, p. 46).  Policies that 

governed resources were designed to limit services to rural areas and reserves in an effort to 

move the populations toward urban centres.  Both economic opportunity and a chance for a 

meaningful place in mainstream society were destroyed by the practices of colonization (Alfred, 

2009). 

Colonial efforts have served to disconnect many Nuučaanul from their traditional 

ha’houlthee.  Healthy relationships to the land have declined and Nuučaanul “are no longer 

stewards of their traditional territories, nor are they permitted to share in the profits from the 

extraction and manipulation of natural resources” (Turner, Berkes, Stephenson, & Dick, 2013, p. 

563).  For example, the imposition of an open-access system to replace common property 

arrangements and guardianship of Indigenous tribal fisheries severed the connection of the 

Nuučaanul from their traditional fishing territories (Turner et al., 2013).  This system “continues 

to treat fisheries as if they were simply a commodity, rather than a multi-generational 

embodiment of culturally embedded values” (Turner et al., 2013, p. 571).  The far-reaching 

effects of this one change impacts the ability to pass on traditional knowledge, to honour guests 
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and visitors, and ultimately limits the ability for extended families to come together to cement 

family ties and cultural connections (Turner et al., 2013). 

The Impacts of Indian Residential Schools.  By portraying the Nuučaanul as savage, 

that their culture was backward, and that the noble cause was to ‘civilize’ them (Armitage, 

1995), the Government of Canada gained favour among the European population.  In 1837, prior 

to Canadian confederation, a British “House of Commons Select Committee on Aborigines was 

developing a new set of policies based on a worldwide view of Britain's imperial and civilizing 

role” (Armitage, 1995, p.74).  It was common belief that “Aboriginal children would be best 

served in being prepared for Christianity and British society if they were removed from their 

families” (Buti, 2001, para. 5).  This ethnocentric mindset was the driving force behind the 

creation of the Canadian Residential School system (Milloy, 1999).  

The first three Canadian residential schools were established in 1883 in the Prairie 

provinces.  The Indian Act was amended in 1920 requiring all First Nations children to attend a 

residential school, which led to approximately 5,000 Nuučaanul children being taken away from 

their families and communities to one of eight different schools in British Columbia (Arima & 

Hoover, 2011).  Government funded residential schools reached its height in the 1930s with 80 

schools across Canada, most located in the western provinces. 

For the Yuułuʔiłʔatḥ, “students were taken away at a very young age, maybe five years 

old or six years old and up, and they were forced into residential schools and forced to learn to 

speak English” (J. Martin, personal communication, March 8, 2015).  With only a few hours of 

lessons per day, education was not the primary purpose of residential schools.  Most of the 

children’s time was spent on what might loosely be called vocational training, such as doing 

laundry or caring for farm animals, but often “the children merely provided for their own 
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survival” (Arima & Hoover, 2011, p. 188).  One Yuułuʔiłʔatḥ residential school survivor 

indicated to me that residential schools  

also impacted our belief system when they immersed us into a foreign church…I guess 

the soul/spirit was taken…We had to memorize all the new founder’s language and the 

new founder’s new church…There were so many people in conflict from what they were 

taught at home.  They were made to believe that what they were told was wrong and 

sinful (M. Touchie, personal communication, November 28, 2016).   

Practicing the Nuučaanul culture was forbidden and punishable if caught.  In the absence of their 

own culture and the familiar ways they derived their self-worth, the children developed a sense 

of hopelessness and despair.  “Our children needed somewhere to get a sense of value; they 

didn’t value themselves anymore,” and they “weren’t getting home enough for parents and 

grandparents to help them realize how precious they were” (M. Touchie, personal 

communication, November 28, 2016).  Without a sense of how vital they were to their families 

and communities, “they had no self, to me.  They had no pride” (V. Mundy, personal 

communication, September 19, 2016).  

Many children had a difficult time coping.  As a result of the lack of normal human 

connections and the separation from their parents, “they had no affection at all” (J. Martin, 

personal communication, March 8, 2015).  Not only were the children removed from their 

parents, “we weren’t allowed to be near our own siblings to nurture, to hug and to say that [we] 

loved them” (R. Mundy Sr., personal communication, November 1, 2017).  In having not 

experienced receiving love and emotional support that would have been central to their 

upbringing in their own families, they never learned how to give that same kind of love and 

support.  “Residential school took away the ability to look after others.  It took away the values 
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that our grandparents instilled in us when we were home” (M. Touchie, personal communication, 

November 28, 2016).  The children did not have proper role models to nurture and inspire them, 

and so “they never learned how to be parents” (V. Mundy, personal communication, September 

19, 2016).  Some Elders in their 60s and 70s to this day still “look over their shoulders every 

time they speak the language…because every time you spoke it in the residential school, you 

would get hit” (R. Mundy Sr., personal communication, November 1, 2017).  Others continue to 

hoard food like they did in the schools to avoid starvation. 

Nuu-chah-nulth Tribal Council researchers reported that the types of abuses suffered 

included separation from family, poor physical conditions at the schools, loss of native language, 

abuse (emotional, physical, sexual, spiritual) and child labour (Arima & Hoover, 2011, p.188).  

Nuučaanul culture taught that each child was special, that each had different ways of learning 

and growing as a person.  What and how they were taught within their family units was tailored 

specifically to that child.  Furthermore, their very existence was based around their own 

spirituality and how everything is connected to nature.  “The colonial education process violated 

the principle to begin educating children from where they [were] – developmentally, 

linguistically and culturally” and it fragmented the “spiritual growth [that] must accompany 

physical and intellectual growth” (R. Atleo, 2012, p. 163).   

The impact of this policy of ‘aggressive civilization’ was that over time, Nuučaanul oral 

history “was mostly forgotten in the face of constant pressure to erase it through being forcibly 

educated into new and alien ways of being” (R. Atleo, 2012, p. 112).  This is particularly evident 

during the 1950s after the Second World War, which became known as the “darkest period 

[when] cultural loss was greatest”.  The constant pressure to assimilate to Euro-Canadian values 

and traditions created a feeling of shame for being Indigenous (R. Atleo, 2012).  
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For over 100 years residential schools assimilated First Nations children into Western 

culture and actively sought to eliminate traditional teachings and social structure.  It is estimated 

that during that time 150,000 First Nation, Métis and Inuit children were forcibly removed from 

their communities to attend residential school.  These children were kept away from their land 

(ha’houlthee) for 10 months of the year and did not have an opportunity to learn their Nation’s 

traditions.  After residential schools the young Nuučaanul people who survived went to work in 

logging camps, saw mills, salmon canneries and processing plants and did not return home to 

learn the traditional ways (B. Mundy, personal communication, September 19, 2016).  Despite 

these attempts at assimilation, a great deal of knowledge was maintained and preserved in the art, 

culture and language.  Indeed, there has been a resurgence of cultural teachings occurring in 

today’s schools and communities but as students get to higher grades in secondary and post-

secondary institutions, traditional teachings are overshadowed by mainstream knowledge.  This 

is especially true in the area of leadership development. 

Mainstream Leadership Approaches and Epistemologies 

Management is a science based on charts, graphs, figures, tables and spreadsheets.  A 

manager’s success can be measured by the bottom line and the system can be taken from one 

location and placed in another and still be effective.  Leadership is an art that is more difficult to 

measure but it can be seen and felt.  Practicing this art enables leaders to inspire their followers 

to find passion and purpose while supporting the team to adapt to the constantly changing 

environment.  Leaders also draw motivation and support from their followers (Kekäle & Pirttilä, 

2006).  Although the definition of leadership varies from one person to another and one situation 

to another, key words such as ‘influence’ and ‘inspire’ consistently appear (Gregory Stone, 
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Russell & Patterson, 2004; Kouzes & Posner, 2006; García-Morales, Jiménez-Barrionuevo & 

Gutiérrez-Gutiérrez, 2012; Hunter et al., 2013).  

With over 200 definitions of leadership in the mainstream context, it is as diverse as the 

number of leaders it describes.  Leadership guru Ken Blanchard (2007), for example, defines 

leadership as “the capacity to influence others by unleashing the potential and power of people 

and organizations for the greater good” (p. 51).  Winston and Patterson (2006) discovered over 

90 variables that can be considered when looking at the breadth and scope of leadership.  

Proposing an integrative definition, they state that: 

A leader is one or more people who selects, equips, trains, and influences 

one or more follower(s) who have diverse gifts, abilities, and skills and 

focuses the follower(s) to the organization’s mission and objectives 

causing the follower(s) to willingly and enthusiastically expend spiritual, 

emotional, and physical energy in a concerted coordinated effort to achieve 

the organizational mission and objectives (p.7).   

 Leaders today are required to perform a number of tasks simultaneously and be able to 

effectively change hats to lead in different situational contexts.  They must be able to support 

their followers to identify and pursue their passions while finding genuine ways to align those 

passions to the organization’s values and goals.  Each follower often requires a unique approach 

to identify and nurture their passions, requiring their leader to be adaptable and continuously 

develop their leadership KSAs.  

Mainstream leadership calls for a variety of KSAs including the importance of vision, 

critical thinking and communication to help followers understand and move toward a particular 

goal.  At the individual level, leadership involves a range of behavioural, cognitive and social 
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skills (Leskiw & Singh, 2007).  It is based on the understanding of people and how to inspire 

them towards a common vision, engaging their specific strengths to achieve a goal.  Effective 

mainstream leaders also understand change, and endeavour to stabilize the effects of change for 

their teams.  Michael Fullan (2011) lists resolve, motivation, collaboration, learning as you go, 

impact and confidence as key skills that enable a leader to navigate people through change.  

These factors also require the leader to learn through reflection on their actions and the 

consideration of the context.  Context is key as each situation and each team requires its own 

unique combination of leadership KSAs to allow for success.   

Leadership models are almost as diverse as the definition of leadership and have included 

shared, complexity, ethical, servant and heart-centred leadership.  More recent studies have 

presented descriptions of “heroic, autocratic and charismatic leadership; transactional, 

transformational and moral leadership; situational, contingent and parallel leadership; 

educational, managerial and participative leadership and the list goes on” (Dempster & Lizzio, 

2007, p. 278).  However, “there has been a growing sense of tension in the leadership literature 

that models of leadership that were designed for the past century may not fully capture the 

leadership dynamic of organizations operating in today's knowledge-driven economy” (Avolio et 

al., 2009, p. 430).  Leadership theorists in recent times have found that the most effective leaders 

are those who can blend two or more models to meet the contextual needs of the situation 

(Avolio, Bass & Jung, 1999; Avolio & Gardner, 2005; Avolio et al., 2004; Bedell et al., 2006; 

Gardner et al., 2005; Zhu, May & Avolio, 2004; Whitehead, 2009).   

A new leadership model has emerged over the last decade that allows for such blending.  

Labelled as authentic leadership, it is formally described as “a pattern of transparent and ethical 

leader behavior that encourages openness in sharing information needed to make decisions while 
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accepting followers' inputs” (Avolio et al., 2009, p. 423).  It is a “root construct which can 

incorporate other forms of leadership, such as transformational and ethical leadership” (Algera & 

Lips-Wiersma, 2012, p. 119).  Avolio et al., (2009) highlight that authentic leaders possess self-

awareness, self-regulation and positive self-development, and cite four components: balanced 

processing, internalized moral perspective, relational transparency, and self-awareness (p. 424).  

They display the attributes of “purpose, values, heart, relationships and self-discipline” (Cooper, 

Scandura & Schriesheim, 2005, p. 479).  These leaders also flatten hierarchies “by removing 

barriers to privileged understanding and caste-driven opportunity” (Whitehead, 2009, p. 852).  

Furthermore, authentic leaders foster multi-dimensional meaning for themselves and for their 

followers (Algera & Lips-Wiersma, 2012).  Some examples of authentic leaders could include, 

Martin Luther King Jr., Steve Jobs, Oprah Winfrey or Howard Schultz.  These leaders mobilized 

entire communities or organizations to align with their vision.  They authentically leveraged their 

KSAs to inspire others with their vision and nurture their followers to find their role within the 

leader’s vision that tied to their passion.  Authentic leaders use trust, transparency and openness 

to nurture authenticity in their followers and to support them to develop their self-concept or 

identity (Algera & Lips-Wiersma, 2012).  Through trust they naturally build social capital with 

their followers with which they can foster resilience and nurture continuous development where 

their followers can achieve their own leadership goals (Whitehead, 2009; Falk & Kilpatrick, 

2000). 

Nuučaanul Leadership Approaches 

In application mainstream leaders must now be avid learners, innovation champions, 

relationship builders, be action-oriented, self-aware and able to foster development in others 

(Leskiw & Singh, 2007).  This is the current mainstream world that emerging First Nations 
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leaders are required to transition into and out of, and it is important to acknowledge “how 

personally difficult it is for the [First Nations] people who operate in this transition period” 

(Crookes & Sutherland, 2000).  According to traditional Nuučaanul leadership epistemologies, 

these same leaders concurrently need to exhibit compassion, integrity, caring, supportiveness and 

a humble approach to their community and its members.  These KSAs often sit in direct contrast 

to those that move leaders to higher positions in the mainstream world (Crookes & Sutherland, 

2000). 

 The practice of leadership among the Nuučaanul is also connected to a broader context of 

leadership practices amongst Indigenous peoples in Canada.  Leadership development for 

Indigenous leaders within Canada is of paramount importance to the future preservation of each 

community’s unique cultural practices, expressions, languages, and connectedness to the land 

and ancestral territories.  According to Wesley-Esquimaux & Calliou (2010), within Indigenous 

communities “the most effective mainstream leaders are visionaries, with big dreams for their 

Nations and organizations” (p. 1).  They are action-oriented, life-long learners who hold the 

interests of their communities at the forefront of decisions they make (Wesley-Esquimaux & 

Calliou, 2010).  They also understand that leadership within their community occurs on many 

levels ranging from individual, to family, to organization, to the community.  While “most 

Aboriginal leaders, and many managers and directors of boards, have little or no formal 

management or administrative training” (Calliou & Voyageur, 2007, p. 8), throughout their lives 

they have continued to increase their capability through experience.   

The Nuučaanul believe that leadership, similar to other contextual factors, does not hold 

still for analysis and its “existence appears to be dynamic rather than fixed” (R. Atleo, 2007, p. 

63).  As such, the context for exploring Nuučaanul leadership in this research is based on an 
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understanding of change.  Change is understood as a process as opposed to an event, and leaders 

are constantly moving people through change (Fullan, 2001).  The Nuučaanul “have had to 

change, and change a great deal, [yet] they have not…entirely merged with the newcomers” 

(Duff, 1997, p. 13).  While a new identity is emerging that is neither truly traditional nor a 

complete abandonment of traditional practices, it is consistently being forged by change, the 

source of which is shifting as more community leaders accept the responsibility to initiate, 

support and sustain positive changes at the individual as well as at the community level.   

Indigenous leaders of today are “bridging often at least two different cultures and there’s 

expectations from both” (Crookes & Sutherland, 2000).  There are two different worlds within 

which Indigenous leaders must lead—the traditional and mainstream; this research assumes that 

each of these contexts calls for a respective set of attributes.  They must develop their 

understanding of how to function effectively as leaders in divergent worlds.  From the various 

leadership attributes that have been defined, the situational context will help determine the most 

appropriate KSAs to employ.  Their ability to use the leadership approaches of the traditional 

world gives them credibility within their community while their ability to use more mainstream 

approaches provides them credibility outside their community.  They must balance these two 

approaches in order to hear the voices of their people and in turn, share the voices of their people 

so they are heard and respected by the rest of society.  Past National Chief of the Assembly of 

First Nations Shawn Atleo from the Nuučaanul Nation of Ahousaht highlights that this ability 

often “goes unrecognized and not talked about” (Crookes & Sutherland, 2000).   

Sound leadership within these two worlds “employs the principles of recognition, 

consent, and respect with regard to all life forms” (R. Atleo, 2012, p. 162).  This is an all-

encompassing reflection and includes not only humans but also animals, plants and other 
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relationships to our environment (Hatcher, Bartlett, M. Marshall & A. Marshall, 2009).  This is 

particularly true of Nuučaanul traditional territories where within the old-growth forests “we are 

totally surrounded by creation, and we can deepen our understanding and achieve humility with 

respect to our place in creation.  Without this humility we are prone to feel superior to other 

forms of life” (Scientific Panel for Sustainable Forest Practices in Clayoquot Sound, 1995, p. 

13). 

Nuučaanul Leadership Epistemology 

Traditional Nuučaanul leadership epistemologies appear in accounts of warfare, are 

understood through ceremonies, and identified within a hierarchy that assigns rank and roles 

within the community (Arima & Hoover, 2011).  They can also be found in the early 

documentations of the Nuučaanul, heard in the stories of leadership from the Nuučaanul Elders, 

and seen in the practices of some of the Nuučaanul leaders of today (Duff, 1997; Arima & 

Hoover, 2011; J. Martin, personal communication, March 8, 2015; R. Haipee, personal 

communication, September 19, 2016).  

Nuučaanul society was traditionally comprised of three main classes: Chiefs, commoners, 

and slaves; however, everyone in the community, regardless of class, was a leader in some way, 

and teachings about leadership were strongly impressed upon everyone (Arima & Hoover, 2011).  

This meant that “leadership development began in childhood with individual and family 

development” (Wesley-Esquimaux & Calliou, 2010, p. 2).  The first teaching was ʔiisaak: to 

have respect and pride in your role, and that everybody has an important role to play (G. Martin, 

personal communication, March 7, 2015).  

 Leadership was often learned by example.  The oldest boys and the oldest girls in a 

family were treated a bit differently than the rest of the children by being “taught to be leaders 
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and not to be glutton. They were taught to share” (J. Martin, personal communication, March 8, 

2015).  Today the most effective “Aboriginal leaders, regardless of gender, are driven by 

spirituality and a long-term egalitarian perspective with a focus on the good of the community” 

(Wesley-Esquimaux & Calliou, 2010, p. 17).  

The laws of the hereditary Chiefs provide an important glimpse of a leader’s role in the 

traditional Nuučaanul context (Crookes & Sutherland, 2000).  In a broad sense, it was the 

responsibility of the hereditary Chiefs to ensure that there was respect between the members of 

the community and equally as important, that there was respect for the connection to their 

ha’houlthee.  Decisions were made by “three simple rules: (1) each person has the right to a say; 

(2) each person has the right to be heard, and; (3) each person has the right to be understood” (R. 

Atleo, 2012, p. 45).  It took a great deal of patience, self-control and effort to truly listen to gain 

the understanding of each community member’s perspective.  Unlike today repetition was not a 

waste of time but a key component of communication and decision making as it allowed for the 

creation of “unity and a sense of harmony” (R. Atleo, 2012, p. 46). 

Strict laws were set in place at all levels of the community to support the success and 

development of the people.  The long houses provided a place for instruction and understanding, 

and the community was a place for the application of traditional leadership epistemologies.  

Although formal leadership was held by the hereditary Chiefs, leadership roles existed 

throughout the community such as taking care of the rivers, maintaining the kelp supply, or 

pruning the plants so they would produce in abundance the following year (Crookes & 

Sutherland, 2000).   

It was and continues to be very important for traditional Nuučaanul leaders to listen and 

to be committed to their ha’houlthee.  Listening attentively to oral history, for example, was 
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highlighted by Nuučaanul leader Gisele Martin as a key skill.  According to Ms. Martin this 

means listening in a deeper way:   

Naʔaataḥ (na-aa-tahh) means listen, but it doesn’t just mean listen with your 

ears.  It’s listen with your whole being, listen with your heart, listen with your 

gut.  If you’re going to lead, you can’t constantly be talking.  You have to see 

what the group is doing and see where people are at.  And also help them do their 

own thing.  It’s almost more like assisting the dynamic in a way (G. Martin, 

personal communication, March 7, 2015).  

A second key skill highlighted by Ms. Martin was a commitment to the land.  She noted: 

“We’re rooted to these places.  We’re related to them and we still get life force from them.  We 

are not leaving; that land is our identity” (G. Martin, personal communication, March 7, 2015).  

Ms. Martin further indicated that teach-ma is the word for heart, closely related to teach-mis, the 

word for environment, but means more than just ‘environment’; it is the interconnection between 

the people and the land that is “the force that keeps us alive.  It’s our foundation.  So it’s not 

something out there that we can exist without.  It’s central to our existence” (G. Martin, personal 

communication, March 7, 2015).  The resources within Nuučaanul territories are more than just 

things to be used; they are an integral part of Nuučaanul culture and identity and deeply informed 

how they lived their day-to-day lives.  If these areas or even their names are taken away, it erases 

an entire part of Nuučaanul culture.  This relationship and the importance of naming was 

highlighted by Tla-o-qui-aht Council member Joe Martin when he stated, “we saw this land in a 

totally different way than other people saw it.  Those names of things like islands and places and 

bays and so on were referring to the specific resources in that area” (J. Martin, personal 

communication, March 8, 2015).    
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 This relationship to place is deeply connected to the Nuučaanul leadership principles that 

have remained consistent before and after Contact.  According to Dr. Richard Atleo (2012), these 

principles stressed    

The unity of creation, the primacy of the non-physical over the 

physical, the dependence of the physical on the non-physical, the 

superiority of the insignificant-leaf approach to the swelled-head 

approach, the need to allow for multidimensional human development, 

the need to strive for balance and harmony, the need to develop 

protocols with all life forms, the need to respect all life forms, and, at 

the personal level, the need to be yourself – all these are principles 

that do not change (p.150). 

For the Nuučaanul, teaching these principles began when an unborn child was still in the 

womb, and an understanding of respect, listening and a connection to the land was nurtured from 

a very young age (G. Taylor Jr., personal communication, September 22, 2016).  Everyone was 

required to be a leader within their community roles, and they were responsible for mentoring 

others to take over those roles from generation to generation (G. Martin, personal 

communication, March 7, 2015).  Through their mentorship, they created a space to authentically 

connect with each other.  Like their connection to the land, the traditional leadership KSAs that 

were important before Contact have remained important since that time (B. Mundy, personal 

communication, September 19, 2016).  

Theoretical Framework 

As mentioned above, genetic research estimates that only 30% of an individual’s 

approach to leadership can be attributed to genetics while the remaining 70% is influenced by 
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contextual factors (Avolio et al., 2009).  Given that such a large proportion of one’s ability to 

lead is based on the appropriate situation for them, Kirk & Shutte (2004) recommend “a 

sociocultural perspective on leadership, which seeks to understand leadership thinking and action 

in a situated way, and to bring to the surface the different leadership ‘models in the mind’ of the 

stakeholders” (p. 234).  Leadership is a complex collective activity that is contextually dependent 

where anyone at any moment in the right situation may be compelled and sometimes required to 

lead.  Therefore, it is imperative that leadership learning also nurtures the ability to transfer 

leadership skills to meet different leadership contexts.  

Constructive developmental theorists believe that to respond to today’s challenges leaders 

will need to shift not only their view of the world, but also to rework how they assemble their 

viewpoint.  This alternative approach to understanding and responding to community challenges 

needs to be flexible and be able to “integrate multiple perspectives and multiple systems [taking] 

a long-range perspective” and being open to experimentation (Vincent, Ward & Denson, 2015, p. 

239).  As leaders redefine their views they must have a “high tolerance for ambiguity and 

uncertainty” to fully appreciate and leverage the contextual factors that they will face in their 

organization or community (Vincent et al., 2015, p. 239). 

Two-Eyed Seeing.  With an understanding of the effects that contextual factors can have 

on leadership, the guiding principle of Two-Eyed Seeing has been implemented throughout this 

research to ensure that traditional leadership KSAs are considered equally with mainstream 

leadership KSAs.  Two-Eyed Seeing aligns to the decolonizing goal of Indigenous research 

methodologies (Kovach, 2009; Wilson, 2008).  According to Mi’kmaq Elder Albert Marshall, 

Two-Eyed Seeing is the gift of multiple perspectives and offers the potential for “research to 

support a renewal of Indigenous ties to culture, land, and language” (Hall et al., 2015, p. 5).   
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By implementing Two-Eyed Seeing a person can position themselves at a distinct 

advantage as “people familiar with both knowledge systems can uniquely combine the two in 

various ways to meet a challenge or task at hand” (Bartlett et al., 2012, p. 331).  According to 

Hall et al. (2015), Two-Eyed Seeing is flexible, fostering “cultural renewal” and helps to “bridge 

the divide of power and understanding between Indigenous and Western researchers and 

processes” (p.5).  Two-Eyed Seeing also allows for better management of the tension between 

traditional and mainstream approaches to leadership.  It demonstrates a “recognition of 

Indigenous knowledge as a distinct and whole knowledge system side by side with the same for 

mainstream (Western) science” (Bartlett et al., 2012, p. 335).  

However, Two-Eyed Seeing is not simply about “bringing the two worldviews uniformly 

together”, nor is it about “trying to equally balance perspectives or ‘turn-taking’”, but rather it 

guides “conscious decisions to activate the right lens based on which one is more appropriate to 

use given the circumstances at hand” (Hall et al., 2015, p. 5).  The critical analysis required for 

this kind of nuanced decision making is developed through experience and having an awareness 

of the value that each lens can provide to a situation or challenge.   

Throughout the research Two-Eyed Seeing is used with the intention of decolonizing and 

rebuilding pride through placing Nuučaanul methods alongside mainstream methods of 

developing leaders (Kovach, 2010).  The story that is shared in the following chapter changes the 

perspective of the account of history and balances the value of mainstream approaches with 

traditional teachings, thereby highlighting the value of the Nuučaanul culture.  Wesley-

Esquimaux and Calliou (2010) argue that while Indigenous leaders require modern management 

and organizational development knowledge, these practices need “to be reconciled with 

traditional cultural values, practices or processes” (p. 14). 
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Two-Eyed Seeing does not fit into any subject area, discipline or theoretical framework 

because it is “a guiding principle that covers all aspects of our lives: social, economic, 

environmental, etc.” (Bartlett et al., 2012, p. 336).  With Two-Eyed Seeing “you are always fine 

tuning your mind into different places at once, you are always looking for another perspective 

and better way of doing things” (Bartlett et al., 2012, p. 336).  It gives voice and value to other 

worldviews and rebuilds the spirit that was destroyed by colonial practices.  It must be 

remembered that the views shared in the following chapters of this dissertation are those of the 

Yuułuʔiłʔatḥ and there are “a multitude of aboriginal and indigenous views…and similarly that 

of the mainstream/western sciences…and that all of the world's cultures have understandings to 

contribute in addressing the local to global challenges faced in efforts to promote healthy 

communities” (Bartlett et al., 2012, p. 336).  We could talk in terms of Six-Eyed Seeing or 

Twelve-Eyed Seeing, but the important thing to remember is that “no one person ever has more 

than one small piece of the knowledge.” (Bartlett et al. 2012, p. 336).  

Applying this principle allows us to always be on the lookout for other perspectives and 

more appropriate ways of doing things (Bartlett et al., 2012).  It allows us to leverage the 

strength and value that other worldviews bring to the table and no longer feel shame for our own 

cultural practices and beliefs.  It enables us to stop judging ourselves and our personal family 

traditions and practices.  Most importantly it must be remembered that traditional knowledge is 

not static and not only in the past.  The teachings and concepts are just as applicable, if not more 

so in the present with the current state of the planet. 

A Third Space for Community Leadership.  At its root, Two-Eyed Seeing is flexible 

thereby allowing a person “to see from one eye with the strengths of Indigenous ways of 

knowing, and to see from the other eye with the strengths of Western ways of knowing, and to 
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use both of these eyes together” (Bartlett et al., 2012, p. 335).  In application, Two-Eyed Seeing 

supports this research to operationalize its guiding methodologies (Indigenous methodology and 

CCBR) allowing for a deeper exploration of a Third Space that exists between the two 

worldviews with their views of leaders and leadership development.   

Also referred to as hybridity or intersectionality, the Third Space occurs at interstices 

between two or more ethnic identities (Easthope, 1998).  According to Meredith (1998), it is “an 

alternative space that blurs the limitations of boundaries and engenders new possibilities” (p. 1).  

Defining the Third Space “occupies a central place in postcolonial discourse”, and it is 

“celebrated and privileged as a kind of superior cultural intelligence owing to the advantage of 

in-betweeness, the straddling of two cultures and the consequent ability to negotiate the 

difference” (Meredith, 1998, p. 2).  The Third Space is not a fixed or stable position but can be 

best understood as “a mode of articulation, a way of describing a productive, and not merely 

reflective, space that engenders new possibility” to create unique “forms of cultural meaning and 

production…and calling into question established categorisations of culture and identity” 

(Meredith, 2013, p. 3). 

According to Meredith (1998), a hybrid identity “is positioned within this Third Space, as 

‘lubricant’ in the conjunction of cultures” (p. 3).  The potential of a hybrid is their “ability to 

transverse both cultures and to translate, negotiate and mediate affinity and difference within a 

dynamic of exchange and inclusion” (p. 3).  Meredith (1998) argues that by embracing a concept 

of hybridity and the Third Space it becomes possible to “contribute to an approach that avoids 

the perpetuation of antagonistic binarisms and develops inclusionary, not exclusionary, and 

multi-faceted, not dualistic, patterns of cultural exchange and maturation” (p.5).  Intersectionality 

is described as “analytical and political orientation, a theory and a methodology, a line of 
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thinking that brings together different practices” to “describe and analyse how differing – or 

different kinds of – social identities can coincide with, as well as challenge, one another” (Olsen, 

2017, p.517).  It also reminds us to consider the layers of oppression and privilege that exist and 

shape power dynamics (Olsen, 2017).   

Learning environments intrinsically hold the potential to be hybrid environments that can 

connect and weave together multiple worldviews at one time.  They are “polycontextual, 

multivoiced, and multiscripted” and hold the potential for conflict and difference to be 

transformed into “rich zones of collaboration and learning” (Gutiérrez, Baquedano‐López & 

Tejeda, 1999, p. 286-287).  Within these environments we are better able to expand our learning 

and leverage the diversity of multiple, frequently conflicting perspectives on our teams and in 

our communities.  “Some learning communities try to ignore, resist, and suppress these changes, 

whereas others recognize these points of disruption as the building blocks for potential learning” 

(Gutiérrez et al., 1999, p. 286).   

Throughout the interviews with community members that formed the basis of this 

research, the very tangible challenge of balancing two fundamentally differing worldviews and 

the disconnection that the Western education system has created was brought up time and again.  

The deplorable ‘education’ Indigenous people received for over 100 years in residential schools 

robbed the Nuučaanul youth of a sense of value and respect for their traditional practices and a 

sense of community belonging.  Without this complete disconnection from their traditional ways, 

the Nuučaanul would have had a better chance to learn how to navigate the emerging Third 

Space and define their identity in the new social context that accompanied colonization.  

Nature of Knowledge.  In 2015 Hall et al. stated that “scientific inquiry is not a new 

concept to Indigenous peoples” as evidenced by innovations that “range from permaculture and 
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sustainable food production to democratic thought” (p.13).  Culture provides a basis for gaining 

knowledge and provides a shared system of understanding to perceive and organize the context.  

It “is shared, is socially constructed, is transmitted across organizational generations, and 

contains multiple layers” (Di Pietro & Di Virgilio, 2013, p. 910).  In most Indigenous societies 

culture was shared and preserved through oral narratives (Hulan & Eigenbrod, 2008).  Oral 

traditions have “innate connections to traditional Indigenous cultural practices and ceremonies, 

oftentimes accompanying or forming elements of them” (Hall et al., 2015, p. 6).  However, the 

tendency of the mainstream world to document these narratives in written formats (such as in 

this dissertation) limits the depth of the teaching that is contained in the tradition or practice.  

Reading written text limits understanding when compared to the depth and complexity of 

learning that can be drawn from an oral narrative, but there is a more significant factor that limits 

the learning of traditional ways (Hulan & Eigenbrod, 2008).  

Given that contextual factors are extremely important in oral traditions, it is not possible 

to convey the whole meaning of a tradition without using the Indigenous language in which the 

story was created.  European languages tend to define, deconstruct and divide knowledge 

whereas Indigenous languages are holistic, preferring to weave knowledge together and add 

contextual layers.  “Indigenous cultures reflect a worldview that is illuminated by notions of 

fluidity, flux and an abstract conceptual understanding – each Indigenous language developed in 

a cultural context and is able to articulate the subtleties and spirituality of the identities and 

realities of those particular people” (Alfred, 2009, pp. 5-6).  This is consistent with the 

representation of traditional Nuučaanul knowledge by the Scientific Panel for Sustainable Forest 

Practices in Clayoquot Sound (1995, p. 14), which found that traditional Nuučaanul knowledge 

is comprised of three interrelated qualities:  
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1. It is holistic, understanding that “all things are interconnected, and nothing is 

comprehended in isolation”;  

2. It is intuitive in that it is “based on deeply held holistic understanding and 

knowledge”, and; 

3. It is qualitative, believing that “knowledge is gained through intimate contact 

with the local environment…[observing] patterns or trends in its flora, fauna and 

natural phenomena”.   

While this research highlights KSAs that an effective community leader should strive to 

possess, to impart this learning to others requires both increasing knowledge and knowing.  Cook 

and Brown (1999) assert that knowledge “gives shape and discipline to knowing” (p. 393).  

Knowledge can be acquired through a variety of ways, something that is given and that can be 

possessed and passed on.  Knowing is about the actions that are taken to apply that knowledge to 

different environments.  Knowledge and knowing should not be seen “as competing, but as 

complementary and mutually enabling” (Cook & Brown, 1999, p. 383).  This means that leaders 

must not only be provided the knowledge (or information) about leadership, they must also have 

“situations [created] that help groups develop practices (ways of knowing) that make use of 

knowledge in new, innovative, and more productive ways” (Cook & Brown, 1999, p. 398).  Only 

when one truly knows the material can one impart that knowledge confidently to someone else.  

One way to accomplish this is through a specially designed leadership development program. 

To truly understand leadership knowledge a leader must be exposed to opportunities to 

apply this knowledge to different contextual situations.  However, it can be challenging to 

balance knowledge transfer while also providing opportunities to apply the new knowledge to 

concrete experiences (McKim, Velez, Stewart, & Strawn, 2017).  Recent research by McKim et 
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al. (2017) found that our “common pedagogical practices in leadership education do not appear 

to adequately attend to both knowledge and knowing; however, community-based experiences 

may serve as a viable method for doing so” (p. 13).  With an appreciation for the potential of a 

localized community leadership program to provide community-based experiences, this research 

also sought opportunities to continually weave both knowledge and knowing into a regional 

leadership development program hosted on the West coast of Vancouver Island. 

With this understanding of the situational context that community leaders face, we will 

now turn our focus to how these KSAs were nurtured in emerging community leaders 

traditionally and currently.  The next chapter will share the information in a short story to 

resonate with the traditional method of knowledge transfer through oral history.  The story is 

followed by Chapter 4, which discusses the leadership KSAs in a scholarly journal article format.  

The article documents modifications to the curriculum of a regional community leadership 

development program based on the KSAs that emerged through this research.  
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Chapter 3: The Strength of The Quuʔas Way: 

Creating A Culture of Connection 

 

“The animals are the ones that taught us. Through 

watching their actions and behaviours, we learned.” 

- Vi Mundy - 

Yuułuʔiłʔatḥ Elder 

 

Preface 

The Strength of the Quuʔas Way is based on doctoral research and shares the traditional 

approach to developing leaders within the Yuułuʔiłʔatḥ (yuu-thlu-ilth-at-h) of the Nuučaanul 

(nuu-chah-nulth) Nations on the West coast of Vancouver Island.  Through collaboration with 

community members, we developed a research approach that allowed us to gain insight into the 

traditional Yuułuʔiłʔatḥ leadership practices and identified how they differed from mainstream 

leadership practices.  Through open-ended questions and listening to traditional teachings, we 

looked at the leadership knowledge, skills and abilities that their current and future leaders would 

need to foster in order to navigate the changing landscape of their community’s social, economic, 

political and environmental contexts.  The information around traditional leadership that is 

contained in the story below emerged from interviews with community members and were 

reinforced in sharing circles and numerous individual conversations over three years of working 

within the Yuułuʔiłʔatḥ community of Hitacu (hita-tsu).  

The word ‘traditional’ can be interpreted by some as archaic, old-fashioned or outdated.  

The purpose of this story is to illustrate how this approach to leadership is not only relevant in 

our communities today, it potentially holds the solutions to our future challenges.  Accordingly, 

‘traditional’ will be replaced by the term Quuʔas (quo-aas).  The closest translation of this word 

is ‘a real Nuučaanul person’, but the limitations of the English language distort the deeper 
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meaning of the Nuučaanul word.  This replacement in terminology is one step made throughout 

the story to ensure the value of the teachings are not lessened by the thought that they do not 

bring solutions to our current challenges we face today in communities, but also in business. 

It was important to find a way to share the findings of this research in a way that would 

be appropriate for Quuʔas teachings and that would allow for a deeper engagement with the 

issues without causing retraumatization or appropriating the Nuučaanul culture.  I took this 

challenge back to my advisors in the community who recommended creating a story where the 

characters are animals indigenous to this region and share the teachings that reflect the findings 

of this research.  Storytelling is an Indigenous method of teaching, and in the Yuułuʔiłʔatḥ 

culture it was the animals that taught human beings the Quuʔas way.  Through the animals’ 

actions and behaviours people learned how to be in balance with the natural world.   

The creation of a story was endorsed by Elders, community members and research 

participants because it allows for more accessibility of the research findings by a wider variety of 

ages and educational backgrounds.  The story format also aligned with the oral tradition of 

Yuułuʔiłʔatḥ knowledge transfer and allowed respect to be shown for the voices and the words 

of the research participants.  This research interviewed 25 participants with open ended questions 

to understand how traditional Yuułuʔiłʔatḥ leadership practices are both similar and different 

from mainstream leadership practices.  It also led to an increased appreciation for the leadership 

knowledge, skills and abilities (KSA) that current and future leaders of Yuułuʔiłʔatḥ will need to 

possess in order to navigate the changing landscape of their community’s social, economic, 

political and environmental contexts.  In addition, the research identified high-impact practices 

that the Yuułuʔiłʔatḥ can use to develop these leadership attributes in their emerging leaders.   
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In the story, Suuḥa (suu-(h)aa) seeks to find what has been missing from his approach to 

leadership, so he travels back to his origin stream in hopes of finding a better way to lead.  As he 

swims up the stream, he gains insight from a number of animal guides to cultivate a better 

understanding of the Quuʔas approach to leadership.   

The animals in this story were chosen through the guidance of the community and the 

qualities that they embody to the Yuułuʔiłʔatḥ.  The seven most predominant leadership 

attributes that emerge in the data are used as starting points for the lessons learned by Suuḥa, and 

additional teachings are woven throughout the story.  The resulting story is based on the words 

of the research participants themselves and are drawn directly from interview transcripts with 

only minor adjustments.  I am honoured that the first readers of this book, the research 

participants, will be able to hear their own voices and their own words throughout the story.  It is 

crucial to note that one cannot fully comprehend and appreciate the depth of the meaning within 

these teachings when they are translated into English.   

This work comes from a place of humble respect for the strength of the Yuułuʔiłʔatḥ 

culture and is written to gently and respectfully raise awareness of possible solutions for the 

Yuułuʔiłʔatḥ community of Hitacu to heal from the impacts of colonization.  This approach 

aligns to the Quuʔas practice of himwića (him-witsa) which is storytelling with the purpose of 

providing gentle guidance.  A clearer understanding of the concept of himwića will emerge as 

you read.  The intention of this work is to lift people up and support them to reanimate and 

reclaim the strengths of the Quuʔas teachings.  This story is intended specifically for the future 

leaders of Yuułuʔiłʔatḥ, but the Quuʔas approach can benefit everyone seeking to nurture their 

leadership.   
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It takes a leader with a certain set of KSAs to unite a community, and each community 

requires a unique combination of KSAs to create a culture of connection.  This approach to 

leadership has existed since time immemorial and lives in harmony with everything around us, 

both seen and unseen.  As you travel with Suuḥa, listen to your heart to understand which of 

these leadership teachings you need to cultivate in your life.  If you get stuck, connect with 

nature and speak to your ancestors for clarity around the next steps that you need to take.  Be 

open to recognize their messages as they emerge and be ready to act as you are awakened to 

them.  

I. Suuḥa (Spring Salmon) – Swimming Against the Current 

Suuḥa was raised in a hatchery not too far from here.  The hatchery was perched at the 

edge of a small river that flowed into a deep wide inlet.  Each day from his holding pen, Suuḥa 

would look up at the towering cedar trees above his home.  It was all that he could see from his 

limited view of the world at this young age.  He wondered how amazing the view of the world 

must be from the tops of those trees, and what perspective they must have with their years of 

patient growth.  Although he hoped to gaze out at the world from the top of one of those cedars, 

he understood that it was not his lot in life to attain that dream.  Suuḥa continued to grow in his 

pen and did his best to fit into the crowd, but he always dreamed of what it would be like to live 

the life of those cedar giants that he admired every day.  Over time, he began to notice new 

growth on the tips of the cedar branches and the sun stayed around longer each day until one day, 

everything changed. 

An invisible force moved through the water in his pen that day, and Suuḥa found himself 

pinned against the others in the crowd.  Before Suuḥa could respond everything went white.  He 

was disoriented and confused, but as he regained his senses he noticed that there were only a 
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small number of the crowd left.  The water began to shake violently, which lasted for what 

seemed to be an eternity.  When the shaking ended, the only sound he could hear was the 

burbling water as it bounced off the rocks at the side of a stream.  The stream flowed naturally 

through the land, and Suuḥa was swept up in the flow to quickly find himself at the mouth of the 

stream and looking over the edge of a steep drop-off into a dark abyss.  Following the crowd, 

Suuḥa travelled along the edges of the inlet hiding for a time in patches of eel grass and scattered 

logs as he found his way to the ocean.  While he was in the ocean he spent time learning in 

different shoals and schools with other fish.  It was during this time that Suuḥa learned a great 

deal about himself and how to be a good follower.   

As time went on he began to take on more leadership roles and learned much about 

leadership from other ocean life.  Mammals such as Kakaw̓in (Orca) and Hicswin (Porpoise) 

taught him about team work and how to look after his pod.  He learned patience from Ḥiix (Sea 

Urchin) and about adaptability and motivation from P̓uuʔi (Halibut).  He led different teams in a 

variety of environments, each one having their own goals and measures of success.  He did very 

well in these roles and within these environments, but Suuḥa couldn’t stop searching for better 

ways to lead and connect his team to one another.  Although he could align his leadership 

approaches to what he was taught for those environments, it didn’t feel complete.  His approach 

to leadership never seemed to align to the ‘typical’ descriptions of other leaders in similar roles, 

so he often felt as though he was swimming against the current.  

Time passed swiftly and despite his years of leadership learning and experience in the 

ocean, Suuḥa still felt in his heart that something was missing in his approach to leadership and 

building healthy teams.  Finding few answers in his frequent conversations with other ocean life, 

a feeling took root inside of Suuḥa.  He began to wonder if his home back up the stream 
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contained the pieces of the puzzle that he was searching for.  The wondering quickly became an 

irrepressible urge until Suuḥa could think of nothing else but the limited memories he had of the 

stream and the giant cedars that he left so long ago.  In hopes of finding whatever it was he felt 

he was missing, Suuḥa began the long journey back to his stream. 

Following his intuition and his senses and after many days of swimming, Suuḥa smelled 

something he recognized and followed the faint smell toward the mouth of a familiar looking 

inlet.  It was deep and dark, but it was certainly the source of the smell.  As he swam up the inlet 

he noticed the steep edges and sharp drop-offs becoming more gradual.  The smell continued to 

get stronger, motivating Suuḥa to swim faster until he saw something in the distance swaying 

back and forth with the waves.  As he approached he realized that it was the eel grass that 

protected him and provided for him when he was a young salmon.  An odd sense of calm mixed 

with a feeling of nervousness overcame him in that moment.  It had been a long time since he 

had been home.  He did not know what to expect and more importantly, who to expect.      

II. Čims (Black Bear) – ʔiisaak 

It was late, and it had been a very long trip, so Suuḥa spent the evening resting and 

feeding near the eel grass from his youth as he waited for the right tide to begin his move up the 

stream.  The inlet was calm at first light the next morning.  Along with the sun, the tide was also 

just starting to rise and Suuḥa caught his first clear views of the land.  He could see pockets of 

mist condensed in a nearby estuary, and low clouds covering the tops of the steep mountains 

around the inlet.  Although the sun was rising, it wouldn’t reach the valley of the inlet for a few 

more hours.  As he looked towards his stream he could see the cedars that his memories wouldn’t 

let him forget. 
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As he nosed around for a few last pieces of food for breakfast, he heard a crashing of 

branches and breaking of sticks coming from the shoreline.  Emerging from the tree line and 

moving to the edge of the water was Čims (chims).  Unafraid and feeling that he had little to 

lose, Suuḥa moved closer to the shoreline and began to ask Čims for his perspective. 

“Excuse me, Čims,” ventured Suuḥa.  “I have spent all my life in the water and I have not 

known anything about the land.  I swam from this stream many seasons ago and I have grown up 

away from here.  Will you please teach me about this place so I can learn about my home?” 

Struck by such an authentic request, Čims stopped turning over rocks looking for food 

and began to speak. 

“Where would you like me to begin?”  asked Čims.  

“I don’t know,” replied Suuḥa with uncertainty.  “How about telling me where you grew 

up.” 

Raising his great head for a moment to smell the air, Čims looked down at Suuḥa and 

started to speak.  

“I grew up in a small den close to this shoreline.  My family taught me how to harvest 

from the river at low tide and how to find food in every season.  I never had to venture very far, 

but if I did travel, I always maintained a connection to my home, to this place.” 

Čims saw this land in a totally different way than Suuḥa understood it, so he explained 

further.  “You see, I am rooted to this place.  We have a relationship to the land.  This 

relationship gives us our life force and shapes our identity.  My community sees the ocean as our 

grocery store and the forest as our pharmacy.  Even the names we use to describe each place 

often refer to the specific resources that we can find in that area.”  Suuḥa listened intently as 

Čims continued. 
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“My community is made up of 17 families spread across this expansive territory.  Every 

member of our community knows every square inch of our land and we keep watch over it.  We 

know what resources are available and what imbalances are occurring.” 

“Imbalances?”  Suuḥa asked. 

“My parents taught me about being aware of all the things around us and that our 

community’s main effort was to leave our world in a better position for our cubs and their cubs’ 

cubs.  I also learned a lot from my Grandmother.  Gran always wanted us to examine the 

situation and to do the right thing not only for ourselves, but for our community”, Čims 

explained to Suuḥa.  “We were taught to always act in a way that would honour our ancestors. 

We understood it as being Quuʔas.” 

“What does being Quuʔas mean?” Suuḥa asked. 

“Quuʔas literally means a ‘real being’, an animal that is from this territory and aligned 

within itself, with the community and with the land.  It is an animal that trusts and follows its 

heart with every decision it makes in life because it understands that the heart is our connection 

to direction from the Creator and our ancestors.  It is about understanding and living by the 

guiding principle of heshook-ma ćawaak (he-shook-maa tsawaak),” Čims proudly explained. 

“Heshook-ma ćawaak can be translated into ‘everything is one’, or ‘everything is 

interconnected’ and it embodies both respect and the sacredness of life and our environment.  We 

believe that we are all closely intertwined in the ‘web of life’ and must make decisions that are 

accountable to more than just our species.” 

“That’s interesting.  I’ve never thought about it that way,” Suuḥa admitted. 

“You see, as a young cub I was taught about our natural connection to the land, the rivers 

and the ocean.  We don’t have a word in our language for environment,” Čims told Suuḥa. 
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Čims continued, “The closest word to it is teach-mis, which has been translated to 

‘biodiversity’, but it’s really the force that keeps us alive.  It is our foundation.  So, it is not 

something out there that we can exist without.  It is central to our existence. 

“Gran taught me that a tree has life, it cleans our air, we use it for our tools and clothes. 

We respect it and thank it as a being when we pull bark, and we only take what is needed to 

provide for our community.  The water, the trees, the eel grass, the bark, everything has its 

purpose.  A bug eating the remainder of a decaying carcass has a purpose and a goal in life too.” 

“Everything has a purpose?” asked Suuḥa. 

“Yes everything.  To us, the universe is a network of relationships.  We consider the 

physical contexts of gender or geographical regions, but we also think about the nonphysical and 

unseen powers.  When you accept that everything is connected, then you start to realize that 

everything should be shown ʔiisaak (ee-saak).” 

“What is ʔiisaak?” asked Suuḥa. 

Čims explained, “ʔiisaak means ‘living respect.’  It can be described as ‘respect for 

yourself, respect for your family, respect for your community and respect for nature. To us, 

respecting yourself means that you look after yourself and understand your needs so that you can 

be self-sufficient. 

“My community believed that it was okay to be vulnerable and admit when we needed 

help; it was disrespectful not to ask for help when we needed it.  We understood that an 

important part of being self-sufficient was to know when we needed support and where to go to 

get it.  We also believed that respect for others only grows from respect for ourselves.” 

“So how was respect shown?”  Suuḥa inquired. 
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“All of our practices came from a place of respect.  We didn’t do things just for 

ourselves, we did it for someone else, be it our parents, our grandparents or our siblings.  It was 

never just for us.  Our community was like a big family; if somebody was without we all shared, 

and our Chiefs were always the first one to give up what they had to make sure that everybody 

was fed, healthy and sheltered.  The community expectation was that when you lived here, you 

would share, and you would do it with respect. 

“Respect was a word that our Elders never got tired of.  We were taught that even if we 

were angry with somebody, we should be angry with respect.  Anger is a normal reaction to what 

is happening between you and another person, but we should never say something without a lot 

of thought because once you let go of that arrow its gone and you can’t take it back.  Usually 

you’ve wounded somebody with those words.  So, give it a lot of thought before you release that 

arrow.  That’s respect.  When someone puts you down, keep a level head, breathe through the 

anger and rise above to be respectful.” 

“How did your ancestors instill respect?” Suuḥa interrupted. 

Čims began to walk toward the entrance of the stream, motioning Suuḥa to follow.  

“Respect was first taught to us through nature.  Respecting nature, when we go out hunting or 

fishing, or even just taking something from the woods, we treated it with respect; we did not 

abuse it.  As we grew, we were taught to be respectful to our family members, our Elders and 

other community members.  Through their guidance we naturally came to respect all of the 

animals in our ha’houlthee (ha-hoo-thl-i).” 

“I’m sorry, what is your ha’houlthee?”  Suuḥa inquired. 

“Ha’houlthee can be translated as a chief’s traditional territory.  It’s like a living 

landscape with which a family has a relationship, more like a marriage than a sense of 
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ownership.  It’s not an inanimate object and it includes traditional teachings, stories, songs and 

dances that explain our family’s history. 

“Our language expresses so much of that interconnection with the world around us.  It is 

not an explanation that can be translated into your language.  Your language is really good at 

breaking things up and categorizing, but it is not good at describing the whole connection.  When 

we try to convey the meaning of ha’houlthee in your language, it sounds a lot more like private 

land that you can buy, sell, blow-up or use.” 

“Why do you speak of ʔiisaak as if it’s in the past?” Suuḥa questioned. 

“Because it seems to me that we have lost the true practice of ʔiisaak.  Today many Čims 

struggle to respect each other and to show respect to our ha’houlthee.  Many have lost the 

understanding of what respect is or what it looks like. 

“Few still know their history and the teachings and stories within the songs and dances 

that their family had.  But even though some of our family may not know where their 

ha’houlthee exactly is anymore, they still have inside of them some of the spirit of the 

connection and respect that Quuʔas animals feel for their land.  It is through that connection that 

they are finding their own identity again.” 

“What has this caused in your community?” Suuḥa asked. 

Čims stopped walking and lowered his head in sadness before he began to tell Suuḥa the 

story of Wiinaachisht (wee-naa-chist) and his mamałńi (ma-malth-ni). 

III. Wiinaachisht (Sea Serpent) – Arrival of the mamałńi 

“It was under a harvest moon on a clear fall night when my community was awakened by 

a roar coming from the ocean.  As they looked out toward the water, my ancestors could see 

something that appeared to be slithering along the horizon but moving quickly towards them.  
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The moonlight cast on the ocean that night made the wave look like a large white wiinaachisht, 

and as it neared the shore the water quickly receded as if to get out of its way.  The animals of 

our land did not know it at the time, but this was the moment that our Quuʔas way would start to 

die,” Čims mourned.  

First Wave – Sorrow.  “The Chiefs and the warriors of our community went out first to 

find out what this creature was and why it was there.  As they moved closer, they could see that 

Wiinaachisht carried floating houses, and on these houses were animals with very little hair who 

moved using only their hind legs.  These animals that rode on Wiinaachisht became known as 

the mamałńi, which translated to ‘floating houses’.  The Chiefs and the warriors were the first to 

suffer from contact with Wiinaachisht and its mamałńi through the sicknesses and diseases they 

had brought with them.  As Wiinaachisht moved across our land, almost three quarters of the 

population were swept away from our community.” 

Čims explained further to Suuḥa, “We lost a lot of leadership and teachings in the first 

wave of Wiinaachisht and this greatly impacted the structure of our communities because we lost 

many of the knowledge holders that held the traditional practices of each of our community 

roles.  There was great sorrow across the land.” 

“What type of roles did your community have?” asked Suuḥa gently. 

“Within the community there were many roles and many more supporting roles,” Čims 

replied.  “These roles and the responsibilities that accompanied them were either given at birth or 

during their life by their teachers.  We had Beach Keepers who welcomed visiting guests to the 

community, and the Wit Waak (wit-waak) who maintained discipline and order in the community 

under the direction of the Elders and the Chief.  We had artists, medicine people and even 
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chiropractors.  Each adult community member was a leader in their role and groomed future 

generations to take over those roles. 

“As resources became more limited we interacted more with the mamałńi, but our 

teaching of generosity was taken advantage of and conflict began to arise.  They would come to 

look for medicines when they got sick because they knew that we had local cures that we used 

when we got sick.  They would say ‘What did you use to cure this?’ or ‘What did you use to 

make you well again?’  Following the Quuʔas teaching of generosity our community shared our 

medicines with the mamałńi.  Others would come to our territory and we would be generous and 

let them sit on our land, not knowing until years later that they had claimed ownership.  I guess 

rightfully we began to distrust outsiders coming into our communities. 

“Prior to Wiinaachisht’s first wave of mamałńi, there was a deep respect for our females. 

Women had a huge role in making decisions about resources in the land.  When we had our 

dances, our females would symbolically stand guard on the outsides of our circle to provide 

protection and to bring strength to our ceremony.  Yes, we almost always had male Chiefs, but 

we were taught as young cubs that it was a male’s job to listen to the female, and if a male was 

disrespecting a female he would be taken aside and disciplined.  That changed with the 

negotiating style of the mamałńi as they only wanted to make deals with our males and seemed 

to dismiss the strength that our females brought to our community.” 

Second Wave – Disconnection.  Čims began to walk along the side of the stream, again 

stopping occasionally to turn a rock over to look for food.  Suuḥa kept pace with him and 

listened intently and he continued his story.  “During Wiinaachisht’s second wave, the mamałńi 

began to call us savages.  According to their values, the mamałńi viewed us as being quite 

backwards.  During this time the mamałńi laws superseded our own and had a huge impact on 
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our communities.  Our families were forced to leave their traditional ha’houlthee and to live 

together in one area.  Prior to that, our 17 different families were spread out over our seasonal 

territories.  We all lived in our separate areas, we all had our own Chief and we all knew where 

each other’s family was. 

“We were all moved into one area and when the mamałńi imposed their elected system 

on us, internal conflict began in our community.  We found that the elected system created 

factions and distrust in a population as small as ours.  Honestly believing that their system was 

better, the mamałńi wanted to do away with our hereditary system, so they continued bringing 

new ideas from other places to help to ‘civilize’ us. 

“Another way they tried to ‘civilize’ us was by using laws to ban our ceremonies.  The 

Potlatch was outlawed because the mamałńi saw that it reinforced our community’s 

organizational structure.  These community gatherings allowed a Chief the opportunity to 

redistribute wealth to their muschim (mas-chim), or followers, and it formed the basis of our 

economic system.  We had to go underground to preserve some of our ceremonies, but all of 

them could not be saved.  This led to the third wave.” 

Third Wave – Assimilation.  As Čims stopped in a small open area at the side of the 

stream, Suuḥa only then noticed the giant cedars behind Čims as he looked up at him from the 

water.  Čims looked away as he struggled to control his feelings and to find the right words 

before he continued.   

“Looking back on it now, it’s clear that the purpose of Wiinaachisht’s third wave was the 

cultural genocide of our Quuʔas way.  My great-grandparents wanted my Gran to learn the 

mamałńi ways, so they agreed to send her away to the mamałńi school.  However, many families 

didn’t have a choice and their cubs were taken away at a very young age.  At mamałńi schools, 
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they were forced to learn and speak the mamałńi language and learn the mamałńi culture while 

being punished for practicing their Quuʔas traditions.  Gran described those ten years as the 

worst ten years of her life.” 

Čims went on, “She told me that her belief system was shaken as they immersed her in a 

foreign church.  They were forced to memorized all of the mamałńi’s commandments and follow 

the mamałńi’s religious practices and ceremonies.  She told me that, ‘there were so many of us 

feeling internal conflict as we were taught that what we learned back home in our communities 

was wrong.  We were told that in order to make it in the ‘New World’ you’ll need to succeed in 

this new education system.  During that time, we really lost our sense of respect and our feeling 

of belonging.’ 

“My Grandpa also went through the mamałńi school system and was never able to fully 

recover from the trauma he suffered at the school.  When we ate together, I used to watch him 

still taking food and putting it in his pocket to save for later.  He didn’t know how to not do that, 

he didn’t know how to not hoard food.  He explained about the starvation he experienced at 

school and how he felt compelled to this day to save food for later.  He said that he didn’t know 

how to stop that habit. 

“I overheard Grandpa once sharing the darker side of the experience with my Gran.  With 

his head bent and eyes looking down he told her, ‘If there is a God, if there is something up there 

that is supposed to be looking after us, why did all those bad things happen in that school and 

within their church?  The minister of the church was the worst offender in most schools.  You 

were forced to believe that what they did to you was okay because they were a minister.’” 

Suuḥa looked up at Čims and noticed tears rolling down his cheek. 
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“On one particular day I remember my Grandpa started to choke up as he talked.  He 

said, ‘In the dark we would hear the staff coming, and they would come in and start strapping us 

for no reason at all.  If they went to the girl’s room first, we would hear the one closest to the 

door start to cry first, then the next and the next until all we could hear was everyone screaming 

on the other side of the wall.  I had sisters in those other rooms.  It was a lot worse in the middle 

of the night when they thought all of the cubs were sleeping and not watching.  You didn’t have 

to be the actual victim to feel their pain.  The whole exposure to the experience of somebody 

screaming and kicking and you knowing that they can’t get away will always haunt me.  You 

can’t forget those things and when he’s the minister and you connect that to their church, you 

can’t be a believer of something like that.  I still can’t close the curtains in my home because it 

brings back those memories in the dark at the school.’ 

“If you were one of the lucky ones who were rarely beaten and were not sexually abused, 

you still had a hard time.  Think of yourself as a little cub and you’re crying and crying because 

you’re missing your mom and dad, but no one comes to console you.  They were given no 

affection at all by the staff and they were not allowed to console each other.  That was really 

difficult for a lot of them, and a lot of cubs died there.  So, I think that there are a lot of families 

who still have that today.  They never learned how to be parents. 

“Some of our own community members knew about the problems, but they really didn’t 

know how serious they were because nobody wanted to talk.  They were protecting each other, 

and everyone knew that there were things that didn’t go in the reports.  There was sexual abuse, 

emotional abuse and physical abuse that sometimes led to death.  We have cubs who are buried 

there that aren’t even recorded.  Two of my uncles passed away at school, but there is no record 

of them.  I even have pictures of them in the school and we still can’t find their records. 
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“It affected how we saw the world and how we saw ourselves.  In this new world we 

didn’t know where to turn or who to trust.  Even when some cubs started sharing their 

experiences and pointing fingers at the staff who were abusing them, they simply shuffled the 

staff member from one mamałńi school to another and they brought all their issues with them.  In 

our communities we used to live in the dark, but we had no reason to be scared.  Our community 

was strict, but we did not need to hit our cubs.  We worked as a community to raise our cubs.  If 

they were heading down the wrong path, other families would offer support by saying, ‘I am 

going to take your cub out to go hunting or fishing with my cub and maybe he will learn from me 

and my family.’ 

“Gran explained to me that it was a really hard time to be a young cub, trying to live in 

two worlds.  mamałńi became her first language because she was speaking it all the time at 

school, but her grandparents expected her to speak our language when she was home for the 

summer months.  She explained that ‘it was a hard place to be because they were away for ten 

months and not using the language, so you forget so much.’ 

“My parents accepted that our language was inferior, so they didn’t teach it to me.  They 

saw that very few could speak the language, so when I tried to learn it my parents explained to 

me that there was almost no point in learning it because I would have nobody to talk to.   

“What I didn’t realize back then was the amount of teachings that were carried by the 

language through our songs, dances and oral traditions.  These teachings lose the depth of their 

meaning when translated into the mamałńi language.” 

Čims continued, “I still see some of our Elders today looking over their shoulder before 

speaking our language to make sure that they won’t be strapped as they were at the mamałńi 

schools.  I guess their soul or spirit was taken in a very negative, brutal and traumatic way.  
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Those schools took the best of what we were and the best of what we had.  It silenced us, and it 

damaged us as Quuʔas beings. 

“Mamałńi schools turned authority into a figure that was all encompassing and 

overpowering for any cub and when a survivor finished school and returned home, they found 

themselves still having to struggle for survival as they tried to find some stability in a community 

that was now placed between the mamałńi and the Quuʔas world.” 

Fourth Wave – Apathy.  Suuḥa was listening attentively to all that Čims had to say. 

They were both quiet for a while as Čims slowly sat down at the edge of the stream.  With a 

sorrowful sigh, he looked down at Suuḥa and continued.  

“Wiinaachisht almost destroyed our culture.  It wasn’t until my Gran was in her 12th year 

of school that she realized she had lost her language and her culture.  She told me that we did not 

need to have mamałńi beliefs.  We didn’t need the mamałńi language.  What we had was right 

and proper; we didn’t need to seek it elsewhere.  It was an agenda; you either annihilate all of us 

like one power over another for land, or you take the cultural genocide approach.  They saw the 

strength of our culture and how well our governance structure worked.  We were strong, we were 

rich with resources, and the way they chose to weaken us was to beat our culture out of us,” said 

Čims, his voice rising with emotion. 

He took a moment to regain his composure before continuing.  “A lot of those who went 

to the mamałńi schools didn’t get taken out on the land and when they finished, they often went 

to work in mamałńi logging camps instead of coming home to learn the Quuʔas practices.  We 

started to forget the value of our traditions and adopted many of the mamałńi ways.  The few 

who managed to come home learned some of our cultural ways and values, but most did not.” 
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Suuḥa shook his head and stared at Čims.  “Were all of your ancestors forced to go to 

those schools?”  

“Yes, but some were hidden.  You must understand that regardless of whether our 

grandparents went to mamałńi schools or not, we were still surrounded by very damaged families 

in our community.  We believe that trauma stays in the body if it is not dealt with, and it can be 

passed down to our future generations.  There seemed to be an overall pathology or psychosis of 

our lands being overtaken.  Our culture was submerged because of another culture and all we 

could do was to be frustrated and angry with each other for what Wiinaachisht had done.  The 

teachings that still existed had been watered down throughout the years and most of our families 

were living away from the community.  Some of them didn’t even know where our community, 

let alone where our territory, was anymore.  These were second, third and fourth generations that 

left here years ago, so they no longer have any idea of who they are or where they came from. 

“As parents we found ourselves floating between two worlds, and many of us didn’t 

know how to connect with our cubs anymore, let alone show them the value of the Quuʔas way. 

We were no longer living on land like we used to, we were not harvesting like we used to, and 

we were not practicing the ceremonies that we used to.  The amount of tradition that we had lost 

was hard to imagine and it was disappearing quickly as our Elders got older.  Acknowledging 

that we would never get back to exactly how it was before, we began to remember how we built 

a strong culture of connection.” 

Difficult as it was for Čims to reveal this to Suuḥa, he found the strength to continue.  

“Each family in our community found their own way to cope and to slowly gain traction 

to move forward.  Some had to work through addiction while others had to deal with physical 

and emotional abuse.  As a community we started to identify and revive old family values and 
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teachings.  We started to once again take our cubs out into the woods and brought back 

ceremonies that marked their growth to foster pride.  As we explored our land together, we 

instilled in our cubs the essential Quuʔas qualities like discipline and responsibility.  Slowly we 

started to see the cycle beginning to break.” 

“Where are the mamałńi now?” Suuḥa asked. 

“Those that came on the early waves tore our land apart and left, but some remained, and 

we formed true connections with them.  We trusted these new mamałńi to support us in our 

efforts to rebuild our communities to be right and proper, and through the time we spent together 

they ended up recognizing their own alignment with the Quuʔas way.” 

IV. T̓amuuk (Kingfisher) – Naʔaataḥ 

Neither Čims nor Suuḥa had noticed that the sun had come up over the mountains and 

sunlight was shining down upon them.  As they looked up towards the sun, they noticed T̓amuuk 

(taa-muuk) sitting on a cedar branch that was hanging over the stream. 

From her perch, T̓amuuk said, “I have been here for some time and if I’m quiet, it’s by 

choice because I prefer to listen and absorb more ideas, to take the time to reflect before I say, 

‘this could work’ or ‘that can’t work’.  One of the most important Quuʔas teachings I learned 

from my Elders was that one should know when to speak and when not to.   

“Did Wiinaachisht impact your community too?” Suuḥa enquired. 

After pausing for a moment to collect her thoughts T̓amuuk proceeded.  “Yes, after the 

impact of Wiinaachisht’s waves our Elders became concerned that fewer community members 

were teaching the Quuʔas way to their young.  In the past our young would have had little 

gatherings and spend time with the Elders on the beach and pass the time with teachings.  They 

played a lot of games together like making tiny carved canoes to race in the streams on the 
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beach.  We started to notice our Elders and youth connecting less and less.  Some of the youngest 

in our flock seemed to be mad at the whole world.  We had lost a lot of Elders who carried many 

of our teachings, but knowing the value they once gave us, we started fighting to bring those 

teachings back.  We recognized that we would never get them all back, but we just started 

teaching again.  Every one of us had an area in our lives that they knew better than any other 

community member, but we just didn’t see the value in teaching it.  One by one we gently 

brought our community members out to teach our young.  Slowly, we once again started sharing 

our tupaati (tu-paati).” 

“Tupaati? What is your tupaati?” Suuḥa asked, bending his body to look at T̓amuuk. 

“Tupaati are a family’s things like their stories, their songs, their dances or their rituals.  

It’s all of their treasures.  When we come together everybody shares them with everyone in the 

community.  To me it would be like a little box of treasures.  Our tupaati is special because the 

treasures are passed down from generation to generation.  Your tupaati is about how rich you 

feel as a person, how you feel in your heart.  Do you feel rich in your heart?” 

“I don’t think I know how that feels,” replied Suuḥa. 

T̓amuuk continued, “We knew that we would lose everything we had left if we didn’t 

start sharing our teachings with each other again.  We supported each of our community 

members to build the confidence to share their experiences, knowledge and stories of what it was 

like before Wiinaachisht came and what had happened within the community since 

Wiinaachisht’s arrival.  We created different combinations of groups and environments for our 

community members to reconnect and teach each other.  Whether it was Elders speaking with 

youth in our community hall, females working together to harvest berries around the community 
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or males venturing through the woods to hunt, we rebuilt a strong sense of trust between the 

members of our community. 

“Growing up, if I did something that our Elders did not agree with, it was an opportunity 

for a teaching moment, so from a young age we learned about Naʔaataḥ (na-aa-tahh).” 

“Naʔaataḥ?” Suuḥa questioned. 

T̓amuuk was only too happy to explain.  A gentle wind blew, shaking the branch on 

which she had perched, and she fluttered her wings to shift and gain a firmer grip and began to 

speak. 

“Naʔaataḥ means to listen, but this does not mean to just listen with your ears.  What it 

really means is to listen with your heart, listen with your gut, listen with your whole being to 

pick up what is being said.  You must feel the dynamics in the group and notice the subtle non-

verbal actions and behaviors of those around you.  For example, if you were given a gift at a 

potlatch, you were bound to properly recall and retell what you witnessed at that event.  There’s 

a real practice of listening there.  If someone was orating something, you couldn’t repeat what 

was said unless you remembered it word for word.  We also learned to pay special attention to 

what members of the group are not saying with words but communicating with their body 

language.   We were taught that we must not listen to respond, we must listen to understand.” 

T̓amuuk was about to take flight but stopped to share one last piece of advice.  “It’s only 

by first listening that we can truly lead.”  She departed gracefully, flying upstream deeper into 

the thickness of the forest.  

Čims and Suuḥa watched as T̓amuuk disappeared around a corner upstream.  Čims 

looked down at Suuḥa, reflecting, “What a wise old bird T̓amuuk is.” 



Exploring a Third Space for Indigenous Leadership                                                                                            79 
 

V. Naḥtač (Mallard Duck) – Ḥaaḥuupa 

“I could not agree more, I am learning so much just being here with you…,” but before 

Suuḥa could finish what he was saying he turned around and saw Naḥtač (nahh-tach) swimming 

down towards them.  As Čims and Suuḥa looked closer they noticed five little ducklings 

paddling feverishly to keep up with their mother. 

Naḥtač appeared calm and collected considering that it could not be easy raising her five 

ducklings.  She came to the edge of the bank and waddled up to greet Čims and Suuḥa. 

Naḥtač spoke first.  “It’s hard sometimes to maintain composure when so many ducklings 

rely on you.  I often remind myself that no matter how fast I am paddling below the water, I try 

my best to appear relaxed and composed above the water, knowing that my ducklings can see me 

and will adjust their behaviour based on what I display.” 

Suuḥa was curious and wondered how Naḥtač came to have this knowledge and 

wondered if it was something that was taught to her when she was a duckling, but instead Suuḥa 

asked, “How did Wiinaachisht impact your community, Naḥtač?”  

“Without Wiinaachisht my ancestors would have grown up in a community where they 

had a sense of responsibility instilled in them.  They would have had a sense of where they were 

going to be later in life and what kind of an adult they were going to be.  But Wiinaachisht took 

away our ability and the opportunities to nurture the values that our forefathers instilled in us, 

and we lost our understanding of the Quuʔas way to raise our ducklings.” 

“How did your ancestors raise their ducklings before Wiinaachisht came?” Čims 

inquired. 

“For a start, they sang to their ducklings even before they hatched from their eggs.  This 

was the start of their cultural growth.  Teachings happened everywhere, over breakfast, at dinner 
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time, during a simple conversation in the nest.  They talked to their young about their culture, 

their history, who they were, who they could be, their roles and responsibilities and what their 

songs and dances truly meant.  Our families believed that one of the best times to teach is when 

we are eating.” 

Čims looked puzzled and asked, “Why is that?” 

Naḥtač continued, “because when someone is teaching during a meal, you are eating 

those words as well.  I remember while eating our evening meal my grandfather would always 

say ‘Okay, we’re fed, it’s time to listen.’  He always had anywhere from half an hour to one hour 

depending on if anyone of us had something we weren’t dealing with properly, or we didn’t have 

the ability to fix what was troubling us.  We were all given a turn to say how our day went, how 

our week went, and he would always notice if somebody was quiet or noisy.  He knew each and 

every one of us, so he would Ḥaaḥuupa (ha-hupa) Himwića (him-witsa) to guide us in the right 

way.” 

Naḥtač seemed to stand a little taller as she explained.  “Ḥaaḥuupa is the wise part of 

what you share, and Himwića are our stories and legends that talk about things either good or bad 

in the third person so it doesn’t point a finger at anyone.  Ḥaaḥuupa Himwića is about someone 

else having the troubles or issues, and they say this is the right way and this is the wrong way 

and you are big enough to choose what you need to do.  We always found that this approach 

worked well because I think it was easier to hold on to because of the way it was taught.  It was 

not directly telling you to do something; it was guiding you to do something.  It wasn’t hand-

holding; it was more like heart-holding.” 

“As the ducklings got older, they would take them into the woods and teach them about 

their ha’houlthee.  They would stay with their parents, watching and learning, and there were 
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always Elders nearby willing to ḥaaḥuupa himwića and just guide them to be a good person.  

They built their resilience both in the forest and on the water, and we would celebrate as a 

community as they reached different milestones so that they would continue on the right path.  

The oldest boys and the oldest girls were treated a bit differently than the rest of the ducklings.  

We were given more responsibility at a younger age.  We were taught to share.” 

Naḥtač flopped herself down on a soft mat of grass.  She opened her wings so that her 

ducklings could cuddle beneath her for a nap as she continued. 

“Some of the knowledge was seasonal.  If they were fishing, gathering mushrooms, 

harvesting cedar bark or preparing seafood, they would shape their lessons accordingly.  When 

hunting, for example, they would teach them about boundaries, taking only what was needed and 

sharing the rest with the community.  A lot of the language was taught during the fishing season, 

when the flocks came together in the fall.  They would always take the time to stop and teach the 

young ones what they were doing, using repetition to make sure the lessons sunk in. 

“Our young were not given a choice.  I remember my father telling me that when he was 

young he was very fortunate that his father took him out on the land whether he wanted to go or 

not.  ‘Get ready, we are going!’ he would say, not ‘Do you want to come?’  Often my 

grandfather would get my father up at 3 o’clock in the morning and they would sit by the 

window to learn how to forecast the weather.  My grandfather would explain to my father, ‘Even 

if you can’t see the waves, you can hear them and the sound they are making as they break.  That 

will tell you what the weather will be like today.’  Over many years my grandfather was really 

teaching my father how to be aware and connected to the land. 

“We were proud to know where our food came from because we had fished these 

grounds for generations.  I went out with my grandfather and he taught me that this spot is a 
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great spot for fish, and that beach had the best clams.  Seaweed grew best over there, and when 

the herring comes we will find herring roe here. 

“In our culture our first cousins were like our brothers and sisters, so when I was growing 

up there was always someone younger to look after.  My grandparents taught all of us how to be 

the oldest and how to look after our siblings, how to sing to them, how to dance with them, how 

to organize them and how to cook for them.  That was where I learned how to lead, by leading 

them.” 

Čims and Suuḥa could not take their eyes away from Naḥtač.  They wanted to hear all 

that she was telling them. 

“As our ducklings were growing up, parents and grandparents would look for what each 

of them was good at and then they would nurture that talent.  They would say, ‘You have a big 

voice, so you should be a singer.  Let’s groom him to become that’.  If they were found often 

near the ocean then they would say, ‘We will groom them to be a fisherman’, or if they liked 

running and climbing through the woods then, ‘We will groom them to be hunters.’  We always 

followed our intuition and listened to the ducklings as they grew.” 

“If we were grooming them for a community-specific role like a Chief’s Speaker, then 

we would encourage them to rehearse the delivery of their message to the trees because the trees 

were listening, and they would not judge you.  If they were to focus on traditional medicines then 

they would be taken on the land through all seasons to learn what to find, when to find it and 

where to find it. 

“We strongly believed that listening to our young was just as important as listening to our 

Elders.  When teaching, our Elders would first ask them what they wanted to talk about and from 

that, they would tell them stories from their experience around that central topic.  The young 
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would listen to the Elders and be inspired to try so that they could get the same results the Elders 

had.  They would say, ‘If he could do that, I could do that.’  That was be the beginning of 

leadership, right there. 

“When one of our young was ready to learn a specific role in the community, he or she 

would become the apprentice of an older community member.  For example, when the teacher 

went to the water to pray, their apprentice was there observing and also being mentored.  This 

practice allowed them to have the confidence to learn in any role but know that the lifeguard was 

right there.” 

Naḥtač stopped speaking for a moment to take a long drink of the cool water flowing 

down the stream.   

She continued, “Every single day was full of lessons that were important, not only for our 

belief system, but for our basic survival.  When you started being an Elder it was almost like you 

were a newborn again and you would be taken by the older Elders and taught how to be an Elder.  

It didn’t matter if you were five, twenty-five or fifty-five seasons old, you were always being 

guided and taught by someone who was older.” 

“Were your Chiefs raised differently?” Čims asked. 

“Yes, there was more, way more for a Chief.  The role of hereditary Chief came with 

many responsibilities and there was more pressure when you were born into it.  Their primary 

responsibility was to look after and watch over their muschim, or their followers.  They were 

taught how to look after their well-being, to make sure they had food that they had shelter and 

that they felt secure.  Chiefs were taught to be generous, to always be good to everyone and to 

have everybody else’s needs come before their own.  This was a true Chief. 
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“They had an even more disciplined lifestyle.  They couldn’t just be a normal duckling, 

they couldn’t just swim with the others.  The Chiefs I knew spoke about a very regimented life 

with a great deal of discipline and structure.  They were protected and separated for their own 

good, basically, so they did not do anything to embarrass the family.  They were not allowed to 

make a mistake and they were watched all the time. 

“They learned their ceremonies and of sacred places that only they and their teacher 

knew.  They were taught where the medicines were the strongest and where certain things were 

in their ha’houlthee.  They knew all the secrets, and that knowledge was very sacred.  They were 

also taught independence at a very young age by being forced to survive alone in the forest for 

days and sometimes weeks on end.” 

“Did your ancestors get taken to mamałńi schools as well?” asked Suuḥa.   

Naḥtač looked down at her reflection in the water for some time before she spoke.  

“Yes.” She paused again.  “But none of this grooming happened in mamałńi schools and because 

of it, my grandparents did not learn parenting skills.  At the schools they were not allowed to 

nurture one another.  They were not allowed to be near their own siblings, to hug them and to say 

that they loved them.  Our whole family life in our community was based on nurturing younger 

siblings, but not there.  We found that those who made it back from those schools lacked any 

parenting skills, let alone an understanding of the Quuʔas ways to groom their own ducklings. 

“Many families were struggling to find time to teach their young our tradition, so we had 

to take a collective community effort to change the pattern.  We had to think about all of the 

roles we had in our community, both traditionally and currently.  Then we had to determine who 

was or who could be getting ready to fill each of them.  With that clarity and communication 

with everyone involved we began to collectively groom our ducklings. 
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“Over time, it once again became the expectation in the community to look out for and 

groom each other’s young.  It was okay for someone else to correct them.  It was more important 

than ever before to listen and understand what our youth wanted in their community, and that 

opinion shaped each small step that we took.  Parents and grandparents focused on identifying 

and acknowledging their ducklings for the unique skills that each of them possessed.  We gave 

them a variety of role models that followed the Quuʔas way and empowered them to know 

themselves well enough to choose which role model they needed at particular times and with 

particular challenges. 

“For a while, it felt like there were not enough of us preparing for the essential roles in 

our community, but then we hit a tipping point and momentum took over.  We realized that 

every behaviour we modelled was observed and often adopted by our ducklings, so every small, 

seemingly inconsequential decision that we made actually served to keep Wiinaachisht’s cycle 

broken.” 

It was getting close to midday and Naḥtač was getting hungry.  As she turned down 

stream she apologized, “I am sorry to have to leave so soon, but I promised my ducklings that I 

would take them out to the eel grass for lunch today.”  With that she turned and glided down the 

stream.  Čims and Suuḥa quietly watched as Naḥtač left with all her ducklings trailing behind her 

in single file.  Suuḥa and Čims continued up the stream and began to enter the denser forest.  The 

banks of the stream began to get steeper where the stream had slowly, inexorably chiselled away 

the sediment.  Čims moved down into the water to stay close to his new friend.  

VI. ʔiickʷin (Mouse) – ʔapsčiik 

ʔiickʷin (eets-kwin), thinking no one was there, emerged from a hole dug high on the 

bank of the stream and scurried down to get a drink of water.  His quick movement caught the 
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eye of Čims, causing them to make eye contact.  His gaze remained focused on ʔiickʷin and after 

seeing that he had finished drinking, Čims asked, “You are small; did your community’s leaders 

escape the impacts of Wiinaachisht?”  

ʔiickʷin was dwarfed by Čims’ size, but he was not afraid.  This little creature displayed 

something that neither Suuḥa nor Čims could put into words.  He moved back up the bank of the 

stream and turned back toward Suuḥa and Čims. 

From a position up on the steep bank of the stream, ʔiickʷin looked at Čims and began to 

speak.  “Before Wiinaachisht came our Chiefs created a content community with healthy 

families who were culturally connected and spiritually driven.  Everything a leader did had to be 

for the good of the community and not for the benefit of himself.  My grandparents were always 

taught that our leaders couldn’t have the mentality that they were better than others.  They could 

never brag about being a Chief and they had to be humble.  They needed to demonstrate that they 

were there for their muschim, for every ʔiickʷin in their community, and as long as their muschim 

felt heard, understood and acknowledged they would trust and fully support any decision that 

their leadership made. 

“We were taught that we were all equal but with different responsibilities.  Each of us 

had to be able to walk our own path.  The Quuʔas word we used was ʔapsčiik (aps-cheek), which 

meant to be right in what you say or to walk the right path.  They would say, ‘that animal is 

walking in the right direction.’  ʔapsčiik had a lot of meaning.  They said you were walking in 

the right direction when you were not bragging or being taken over by ego. 

“We had leaders who would get down and dirty and go help serve the people.  To use 

their position for personal gain was a no-no.  You could not do that.  You had to look after your 

muschim, know if they needed anything and do your best to provide it.  If you wanted to be a 



Exploring a Third Space for Indigenous Leadership                                                                                            87 
 

leader then you had to learn to be a leader, act as a leader and look after your muschim as a 

leader should. 

Čims added, “My grandparents used to tell me that when they travelled to find food, they 

would seek out the Chief for that particular area to show their respect.  They often noticed that 

all they had to do was to look for the poorest mouse because Quuʔas Chiefs looked after their 

people before making themselves rich.” 

“That is an interesting way of putting it,” Suuḥa stated as Čims smiled. 

ʔiickʷin smiled, twitching his whiskers and continued.  “The most important aspect in 

being a Quuʔas leader was to listen to your muschim.  You could not come to a conclusion until 

you consulted them.  This allowed you to be an informed leader.  This wasn’t only at community 

meetings; our best leaders genuinely connected to the members of our community and brought 

them together.  They were kind-hearted and listened to their muschim to get an idea of what was 

happening and what was wrong so they could go and work with them to solve it.  They used to 

say that you were not a Chief without your followers, and when your muschim are backing you, 

you can stand proud and stand strong.  Leadership was not a role of entitlement, it was a role that 

affected change.  Our leaders asked themselves, ‘How will I make a difference?  How am I 

meeting the needs of my muschim?  How can I better meet those needs?’” 

“What if the muschim didn’t agree with the Chief’s decision?” Suuḥa wondered. 

“I think at one point they just trusted and respected our leaders enough to make those 

decisions,” ʔiickʷin replied, without hesitation. 

“At one point?” Čims probed. 

“At one point, many points ago.  Before Wiinaachisht came our Chiefs worked as a team 

and never made decisions by themselves.  They had – I’m not sure what you would call it – 
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maybe advisors?  For big decisions they each had someone to speak with.  These advisors were 

not in the chieftain line, but they were still trusted and respected for their opinions.  A Chief 

understood that he could not run the community on his or her own, and that building the 

community had to come from the community.  So, they would have house meetings to give 

everyone a chance to understand the core issues and challenges being faced by the families in the 

community.  His advisors would also go out into the community and say, ‘This is what we’re 

thinking,’ and consult with the others.  But when it came to the assembly, when they sat there 

and shared their decision, no one was allowed to argue because they had already been consulted.  

They had already been brought into the decision-making process and they could no longer 

question it after a decision had been made.” 

“Community leaders would also host big meetings for everyone to sit and talk until they 

came to the best decision.  They always sat together.  Sometimes muschim would go directly to 

the Chief’s home to address a concern.  The important thing was that our community members 

confronted conflict head on and in a respectful way.” 

Čims and Suuḥa listened and although they had questions, they allowed ʔiickʷin to 

continue. 

“I have heard stories about certain gatherings that we used to have where one particular 

old male would stand at the door with a stick in his hand.  When someone arrived, he wanted to 

know who their family was and who they were related to.  Whenever someone spoke out of line 

during the meeting, he would not let it go by.  He was a neutral party that would bang on the 

floor with the stick and say, ‘You are wrong, that is not right!’ If the Chief said, ‘This is my 

decision’ and somebody spoke up, this old male would say, ‘Sit down.  You are done.  You were 

consulted, the decision has been made!’  It did not linger in the community.” 
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ʔiickʷin explained, “We always needed leadership that we could believe in and trust, 

leaders that we knew were listening.  Those leaders had to be able to communicate with each 

other openly and honestly from a place of vulnerability, and everybody had to be on the same 

page if we were going to do something as a community such as a seasonal move, and each 

community member would take responsibility for their part.  We had to be able to set our goals 

together and we had to speak at the table truthfully and with respect.  It was hard sometimes, but 

we trusted that it was always coming from a place of caring and it was important to remember to 

give new leaders a chance to succeed and to genuinely support them, even if they were not from 

our family.  That was something Wiinaachisht took away from us that we really struggled to 

bring back.” 

“What do you mean?” both Čims and Suuḥa asked simultaneously.  

ʔiickʷin lowered his head.  “Trust,” was all he replied. 

VII. Quʔušin (Raven) – Hupiictał 

Čims, ʔiickʷin and Suuḥa stayed there together for a little while, each lost in their own 

thoughts when a loud squawk made them look up.  There, on a sturdy pine branch, they saw 

Quʔušin.  

“I couldn’t help but listen to your conversation and I am sure there is something I can 

contribute,” Quʔušin offered. 

“You are welcome to join us.  Since you have been listening, what is your perspective on 

ʔiickʷin’s community challenge of trust that was caused by Wiinaachisht?” Čims asked. 

Quʔušin appeared honoured that the group had asked for his opinion and eagerly hopped 

down to a closer perch to share his story. 
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“Wiinaachisht’s waves also led to distrust in my community and we needed to rebuild our 

trust in each other to create unity.  Our distrust stemmed from the mamałńi electoral system that 

was imposed on our community.  We knew that voting for a leader was the mamałńi way, but we 

wanted to show them that we could live in both worlds.  However, we quickly realized that in 

communities as small as ours, elections became more of a popularity contest and often created 

silos, tension and conflict within our community.  Whoever had the most family members were 

elected.  This did not mean that we always had poor leaders, but not all of our leaders exhibited 

the best leadership qualities to move our community forward. 

“Prior to the arrival of Wiinaachisht, we constantly sought to build each other up.  Our 

community members would get together and have open and frank conversations.  If there was 

any kind of disruption in the community or within a family or even between two families, they 

would get together and say, ‘This is the reason why I am like this,’ and then they would have a 

conversation.  From that dialogue would come the resolution.  Sometimes representatives from 

other families would attend to talk out the problems, and ultimately a decision was made by the 

Chief and the Elders.  Their word was the final say and no matter what it was, it was resolved 

quickly and did not fester.” 

Quʔušin continued, “After Wiinaachisht’s arrival our elected body led our community 

operations but our Hereditary Chiefs still led the community members.  They had an intimate 

knowledge about what was happening in the community because each family had a 

representative to bring their needs and concerns to the Chief.  Elders had a strong influence on 

the Chief’s decisions and were valued for bringing their knowledge of the traditional ways of 

handling the challenges in the community.  With their advisors to help them find a common 

direction and the support of the family representatives, the Chief was able to unite the families 
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around a common goal.  Our Chief was always able to find the centre of an issue and then draw 

the community in to address it. 

“Through the family representatives, our Chief would also know who was in need within 

the community and redistribute resources as required.  If my father went fishing and brought 

home a lot of fish, he would take the best-looking fish to the Chief who would ask, ‘How much 

did you get?’  My father would tell him and then the Chief would say, ‘Alright, you are to go out 

and distribute this much and make sure to give some to this family or that family.’ 

“The Chief also had alliances with the neighboring communities through connections 

made through marriage.  Each community had some type of food resource to share, so we would 

exchange with them to always have a diverse array of food.  For instance, we were rich in berries 

and another community was rich in clams, so we would trade.  Our Chief did these things to take 

care of our community and to ensure his muschim were happy. 

“I like the way your community came together and shared,” Suuḥa told him. 

“Yes, but after Wiinaachisht’s waves swept through our community our young started to 

lose their understanding of the value that our hereditary system brought.  There was conflict 

within families and between families, but we did not even know when it started or where it came 

from.  The accumulation of these conflicts created a large amount of distrust throughout our 

community.  When we came together at gatherings you could feel the tension and you could 

almost see the divide between families.  They held the conflict so close that it was eating away at 

their hearts and hurting their judgement. 

“Once we realized that it was Wiinaachisht’s divide-and-conquer approach that was still 

working to tear us apart, we could finally take steps to move forward together.  We had to 
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change the dynamics in how we thought and focus on ‘we’ instead of ‘me’.  Hupiictał (hup-eeh) 

was a word that we started to use more often.” 

“Why Hupiictał, what does it mean?” asked Čims. 

“Hupiictał means to be helpful to each other.  We were always really happy and helpful 

before, but we became grumpy and frustrated from being impoverished by Wiinaachisht for so 

long.  It stymied a lot of us.  Recognizing the need for change, we united towards the aim of 

being well, strong and happy.  Leaders emerged who really wanted to bring our people together 

through understanding and learning.  We put aside our egos and forced ourselves to look at the 

bigger picture of what we wanted to see in our community again.  Together, we sought input 

from everyone and clearly defined what we wanted to create for our future generations.  We 

began to look out for each other, and slowly, we rebuilt bridges that helped our whole 

community to heal together. 

“With the support of our community, our leaders were able to stand up and look farther 

out into the future.  They were able to focus on the forest because they knew that the families of 

the community were looking after the trees.  As a community we regained our sovereignty, 

which brought the capability and the capacity to meet our own needs.  This served to build more 

pride in our community. 

“Our Chiefs used to speak to each other often, but the impact of Wiinaachisht’s waves 

spread them apart.  They realized that they had to be the ones to lead our cultural revival, so they 

began to communicate more often to align the direction that each of them saw for our 

community.  They also began to connect regularly to discuss each step that we had to take to 

reconnect the members of our community and to rebuild trust between the families.  It began 

slowly at first, but gained momentum as more let down their guard. 
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 “We then started to rebuild trust with outside communities by bringing together 

emerging leaders from other animal communities in the region so that we could learn with and 

from each other.  This created more communication and collaboration between our communities, 

and we began to challenge the distrust and prejudices that were created by Wiinaachisht’s 

waves.” 

Quʔušin turned his head as he heard a family member calling.  “I must go now.  It was a 

pleasure to speak with you.”  Without another word he flapped his wings and flew away. 

With a sense of excitement, ʔiickʷin also said his goodbyes and quickly scurried back 

into his hole on the bank of the stream.  Suuḥa and Čims remained by the stream, quietly 

reflecting on what Quʔušin had said.  Čims spoke first.   

“I did not know that Wiinaachisht’s waves affected so many communities of animals.” 

“I’m still struggling to understand why I didn’t know that Wiinaachisht even existed until 

this morning,” replied Suuḥa despondently. 

VIII. ʕaanus (Crane) – Ošhtucku 

Suuḥa and Čims, deep in thought, did not notice the smooth movements of ʕaanus (aa-

nus) as she walked up the centre of the stream where it was deepest.  It was the quick snap 

forward of her neck as she plunged her head into the water to catch a fish that first caught the 

pair’s attention. Seeing Čims and Suuḥa in such low spirits, ʕaanus walk over toward them. 

He began, “Why do you both look so glum?” 

It was Suuḥa who responded first, “I am wondering how Wiinaachisht affected your 

community, ʕaanus?” 

Surprised at the question, ʕaanus became serious as he replied.  “The waves of 

Wiinaachisht destroyed our pride.  Our young did not develop a personal sense of value during 
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their time in mamałńi Schools.  They were not getting to our community enough to be reminded 

how precious they were.  When they did come back, many felt less and less connected to their 

family, their community and their culture.  They had lost all sense of themselves.  Their identity 

was shattered. 

“We became a very impatient community where everything was premade for 

convenience.  The advances in technology that the mamałńi brought made life physically easier, 

but everyone felt more pressure than ever before.  We bought in to the thinking that this was 

progress and did not realize that as we ‘moved forward’ in the New World’s ways, we were 

actually moving away from our Quuʔas way.” 

ʕaanus explained, “Before Wiinaachisht’s waves we seemed more community-minded 

and drew a strong sense of pride from the history of our family and our community.  We would 

always have our ears and eyes open to what was going on around us so that we could look out for 

each other.  At a young age, we were taught that when we brought fish we were to give to the 

Elders first, then to the widows, single parents and grandparents.  If we saw an Elder carrying 

something into their home, we would always go to help them.  We did not wait to be asked, we 

just helped automatically.  We believed strongly in the Quuʔas way and we all took pride in the 

strength that it brought us as a community.” 

ʕaanus continued, “We would come together often to discuss the coming season because 

that determined when and where we could harvest certain types of food and resources.  We 

believed that there were cycles to everything.  These cycles could be long or short.  In the past, 

the understanding of these cycles would indicate which rivers would have the most fish, whether 

there was going to be plenty of berries or whether there was something that was going to affect 
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the amount of seafood that we could harvest.  Our community members knew our territory and 

took care of it well. 

“As Wiinaachisht’s waves impacted our community our culture was lost, almost 

absolutely, and most of our traditional teachings disappeared.  Those teachings that survived did 

so because of the resilience of a small group of young that were hidden when the community 

knew that the mamałńi were coming to round up and take our young away to their school.  Had it 

not been for these few young birds, our culture would have been totally gone and the situation 

that we faced would have been much worse.” 

“That was a smart thing to do,” Čims offered, and ʕaanus continued. 

“It took time, but we realized that holding on to the trauma of Wiinaachisht’s impact was 

creating more trauma, abuse and tragedy for our young.” 

“How did you deal with the trauma, if I may ask?”  Suuḥa said as he kept his head up, 

listening carefully. 

“To work through the trauma, we focused on building the resilience of our community 

members.  The hardest challenge for some was to overcome the mental attitude that the 

community was going to fix everything for us.  Slowly, each member of our community claimed 

ownership of their situation and found their way to start making small, positive changes.  

Accepting that nothing will ever be able to fill the hole created by the arrival of Wiinaachisht, 

they took it day by day and slowly started to feel pride again. 

“As a community we worked together to gently help our family members to be self-

sufficient.  To find their true passion, we challenged the negative voices and the feelings of 

inadequacy that were filling our heads.  Some took a little longer, but with support from our 

Elders they started coming around when they placed the responsibility for their situation where it 
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needed to go.  We realized that it was our choice to feel angry or hurt or sad.  We were keeping 

ourselves there and to make matters worse, by doing that we were giving up our personal power 

again.  We often felt bad having to say things to push each other, but it was what we had to do to 

avoid becoming part of the problem and to show them respect.  Over time we recognized that the 

terrible things that had happened to our ancestors only made us stronger. 

“Prior to Wiinaachisht, our community leaders had something we called ošhtucku (oosh-

tuck-u).  It was not something that you could see.  It was more like a presence” 

“If you can’t see it, how did they know it was there?” Čims asked, scratching his ear. 

“It was as if they had been bestowed a gift.  Ošhtucku was shown in how you carried 

yourself.  How you handled yourself in situations.  There was a determination, a motivation and 

a confidence.  They kept their heads held high and were able to connect with people in a genuine 

way. They had the ability to listen to what was being said while seeing what was not said 

through body language.  These community leaders were able to assess and adapt to the social 

environment and select their words carefully to ensure that they were respectful.  Most 

importantly, they knew when it was time to step up and when it was time to sit down. 

“Each of us had to find ourselves and where we fit into this new world.  We found that 

reviving our language through learning our songs gave us a stronger sense of self, and we started 

learning our family history so that we could take pride in the roles our families played in our 

community.  We learned from other flocks that the stereotype of the stoic bird was something 

that was put on us, so we worked hard to find ways to give our people back their voice.” 

“How were you able to do that?” Čims was eager to find out. 

“We began drawing our young away from negative influences in our community and got 

them back with us on the water, back on the beaches and back into the woods.  The confidence 
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they gained in nature transferred directly to their confidence in the community and in school.  As 

momentum grew we saw our younger generation were better at elaborating on the value of our 

culture.  We made a commitment to those young members of our flock, and as a community we 

took each of them under our collective wing.” 

“We began to use the mamałńi education system to learn from other cultures around the 

world to find alternative solutions for the challenges we faced, and we encouraged our young to 

pursue higher levels of education to add breadth to our community’s knowledge base.  We 

expected the pace of change to increase, so we were committed to constantly upgrade our skills 

to stay ahead of the curve as best we could.” 

“How is it in your community now?”  Suuḥa enquired. 

With trepidation ʕaanus said, “we have faith that the worst is behind us and hope that the 

current generation is the hardest hit from Wiinaachisht.  The extreme racism that we were 

exposed to as young animals is gradually starting to diminish, and we continue to make strong 

allies with other animal communities and the new generation of mamałńi.  We believe that there 

is a rise happening.  All animals, not just my community are sharing their stories in very artistic 

ways and I am happy that those stories are finally being told.  They not only need to be told, but 

they also need to be felt. 

“I imagine the generation younger than mine will not have to go through all the things 

that I went through to figure out what my culture was, what it meant to me and how it was taken 

from us.  Today we look at our up-and-comers with pride; these are the next generation of Chiefs 

and community leaders.  They are young, open-minded, respectful, caring community members, 

and I think those birds are going to help us soar even higher.” 
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With his head held high ʕaanus turned back toward the centre of the stream and slowly 

moved away.  As he took his first few steps, he bid Čims and Suuḥa a good evening.  

IX. Qʷayac̓iik (Wolf) – Responsibility 

“Evening!” Suuḥa exclaimed.  “Where has our day gone?”   

Before Čims could respond he was interrupted by a rustling in the bushes a little way up 

the stream.  Both turned to look at the edge of the stream upriver to see Qʷayac̓iik (qwaya-tseek) 

emerge from the treeline.  They watched as he ambled toward the river.  The pair looked at each 

other and without a word, they started to move up the stream to connect with Qʷayac̓iik. 

As the pair approached, Qʷayac̓iik stopped drinking, lifted his head slightly and looked at 

them with his head tilted down.  Čims spoke first.   

“Qʷayac̓iik, my friend and I have been speaking with others about the leaders in their 

communities and how Wiinaachisht’s waves have impacted their communities.  Was yours 

impacted by Wiinaachisht and its mamałńi too?” 

Qʷayac̓iik took a very long pause to think about the question and to select the words that 

he chose.  He then began, “Wiinaachisht weakened our community structure and the personal 

level of discipline that our wolves needed in order to follow the Quuʔas way.  Traditionally, we 

were a very strict community because we relied on each other for survival.  Our communities 

were structured in such a way that each of us had roles and responsibilities that we were either 

born into, or they were given to us by our teachers as we got older.  A community member’s role 

was their gift, their talent and they sharpened it over time. 

“A pup’s life teaching began from conception.  Rite of passage ceremonies 

acknowledged a pup’s readiness for responsibility to the entire community, and we all held those 

pups accountable to that level of responsibility.” 
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“Each family had a specific role as well, things like Beach Keepers, Medicine Keepers, 

Artists, Singers and Speakers.  For instance, if you were a whaler, then you would have to learn 

those skills both for yourself and for the well-being of the community.  We had something like a 

traditional police force that chased the pups home if they were found wandering out when it was 

getting dark.  Some roles took twenty or thirty years of practice and mentorship to learn.  We 

were each leaders in our own roles.”  

“That sounds very similar to the roles we had in our community,” Čims added. 

“Yes, in my travels I have seen this division of labour in many animal communities,” 

Qʷayac̓iik replied. 

He continued, “Our parents did not give us a choice.  We were dragged out of bed and we 

were made to do things for the benefit of the community.  There was no choice.  We were taught 

as young pups that we are the steersman of our own canoe and it was our responsibility to know 

what weights we were carrying with us in our canoe.  It was the expectation that we would ask 

for help to lighten our load whenever we felt it too heavy.  Our roles gave the entire pack a sense 

of responsibility.  We lived with a strong conviction that what each of us did made a difference 

to the whole family and the whole pack.  It would mean whether we survived or not.  That 

conviction was shown in every activity that we did to help our pack.  If a young hunter did not 

come back with food, it would mean that his family would not eat.  When he did come back with 

food, he would experience the feeling of pride and a sense of fulfillment that he did well for his 

family, and for his community.” 

“How did you get them to buy in?” asked Suuḥa. 

Pausing to ponder the question, Qʷayac̓iik continued, “It was not about buy-in in as much 

as it was a way of life.  That’s how we were raised, that was what we were expected to do.  We 
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had to understand how important our roles were and that we were not only responsible for the 

community’s well-being, we were also responsible for ensuring the well-being of our 

ha’houlthee.  So, as we learned our roles we also learned about how they were interconnected 

with the environment.”   

“How did they teach you to be responsible?” Čims wanted to know. 

Qʷayac̓iik explained, “We instilled a sense of responsibility in our pups by involving 

them in our culture and traditions from a very young age.  We learned it from helping at 

potlatches, funerals and other get-togethers.  My mother was the 10th of 14 pups, so they always 

had to look after each other, like making sure that the younger pups were eating properly and that 

they were not out of line.  If we were near water we always had to make sure they were careful, 

and the younger ones were always kept beside us.  It was our duty to make sure they were 

disciplined and respectful.  My mother was very traditional in how she taught us, and she would 

say, ‘When I’m not here you make sure that you look after your brothers and sisters.’ 

“In the past, if someone was not behaving in a way that was appropriate, a group of 

wolves known as the Wit Waak would come and correct that individual.  They were wolves who 

kept things right.  Even if a Chief was abusing his power or disciplining too harshly, the group of 

grandmothers that oversaw the Wit Waak would ask this group to take him aside and discipline 

him.  The Wit Waak could remove anyone from their role, but the decision had to come from 

high up, like from the Elders and the Chiefs.  They were groomed not to abuse their authority as 

they firmly guided wolves back into caring about the community more than themselves.  I will 

not share more about the Wit Waak because it is taboo to talk about some of those things and 

how we kept things right.” 

Qʷayac̓iik changed the topic.  
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“We believed that the weakest member in our pack was what the whole group would 

become if the pack was not held to a high level of discipline, so we would support each other to 

grow.  It was rare in the former days for anyone to abuse a female, let alone a pup.  We used to 

equate those actions to leaving a sliver in our body.  If you left it there, it would fester and infect 

the whole pack and that was why they would deal with the offence immediately.  Sometimes the 

whole community would gather when the decision was being made.” 

Suuḥa and Čims nodded in understanding as Qʷayac̓iik continued. 

“Punishments could be harsh, or in a way to Ḥaaḥuupa, to wisen them up.  Sometimes 

they would take pups to an island and leave them there alone for fasting and reflection.  Other 

times the Chiefs would select someone to have the responsibility to talk to the community 

member doing wrong.  They would approach with no anger and express their feeling and concern 

for them.  They would say, ‘You’re doing wrong and we’re here to express our love and concern 

for you.  You should not be doing those things and we are here, out of respect for the Chief, 

respect for your family and respect for the pack.’” 

Qʷayac̓iik paused again to collect his thoughts and select his words.  “Wiinaachisht had a 

significant impact on our discipline to follow and to guide others in the Quuʔas way.  The 

technologies that the mamałńi brought made us less reliant on each other for physical survival, 

but more for cultural survival.  Our wolves were suffering.  Some were starving and living in 

squalid conditions.  Many no longer knew their family’s traditional role or practiced their 

responsibilities.” 

“What did you do?” asked Čims. 

With his head raised high and looking toward the setting sun above the mountain range 

on the opposite side of the inlet, he continued, “It was not easy, but we took steps to regain the 
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Quuʔas discipline that we needed.  We genuinely believed that our young wolves could handle 

more, so our Chiefs, Elders and political leaders started to give them responsibilities.  We looked 

at what they were good at and nurtured that interest into passion within them.  We mentored 

them, gently at first and as they showed growth we added more structure.  We taught them to 

lead by lifting others up.  We created new roles and responsibilities in our pack and every chance 

we had, we recognized and celebrated their success and growth as a community.  We taught our 

pups and young leaders to work as a team and to know the roles they played on that team, to lead 

when required, but also to be a good follower.  We even created new ceremonies to recognize 

these modern warriors and we began to gain traction.” 

“How was that process?” Suuḥa asked. 

Qʷayac̓iik pondered Suuḥa’s question and replied, “It was a lot of trial and error and we 

had to overcome the fear and the guilt of making mistakes that would directly impact our 

community.  However, we started slowly and kept the door open for our pack to share concerns.  

As we hosted activities in our community, we realized that it was never about the activity that we 

offered, but rather it was about the space that the activity created for genuine connections to 

occur.  These connections were fostered between more positive role models, more Elders and 

other passionate youth. 

“We invited external animals, including the mamałńi, to come and support us to use 

today’s technologies and planning tools so we could take advantage of other knowledge and 

approaches that were out there.  It was extremely important to find animals and mamałńi that 

understood that we were trying to build the internal capability of our wolves and the capacity of 

our community.  So, those we allowed in support us had to be passionate about teaching and use 

their ability to train and educate a few of our wolves during their time in our community. 
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“Today, we are developing specialists in every field.  We have the ability to choose our 

own path and understand that we must all help our young wolves to find something that feeds 

their passion.  There are opportunities for leadership roles in administration, education, 

community development, you name it.  If you want to serve your pack, there are so many roles in 

which you can be a leader, but you have to get yourself to that position, and that requires 

discipline.  To this day we understand and accept that although the roles and responsibilities may 

have changed, we each still have a talent to refine and then to teach.” 

As the sunlight began to fade, Qʷayac̓iik raised his head as if he was welcoming the dusk 

and with long strides he loped into the forest.  

X. C̓ixʷatin (Eagle) – Quuʔas 

Suuḥa and Čims remained at the edge of the river trying to recollect all of the teachings 

that they had learned that day.  Hearing a C̓ixʷatin (tsih-watin) call, Čims looked up to see 

C̓ixʷatin gliding gracefully above the stream, her large wings outstretched.  She must have seen 

them too, for suddenly she swooped back down to land on a cedar branch just upstream from 

where Čims and Suuḥa were talking. 

Suuḥa turned upstream to face C̓ixʷatin and respectfully greeted her.   

“Good evening C̓ixʷatin.  I have been learning about the impacts of Wiinaachisht from 

the animals of this land and I’m curious to know if Wiinaachisht impacted your community as 

well?” 

C̓ixʷatin paused for a moment to process the question before she spoke.  “Our culture was 

very strong because there was so much authenticity.  Culture did not mean just putting up a 

painting, making a totem pole or giving something a Quuʔas name.  The Quuʔas way was not a 

religious practice, it was spirituality.  I have learned from my time flying over and watching 
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other communities that religion is a belief in someone else’s experience.  Spirituality, on the 

other hand, is having your own experience.” 

C̓ixʷatin continued, “As Quuʔas beings, we did not feel that our spiritual strength came 

only from our Creator.  We also held a strong belief that our strength came from our ancestors. 

We not only prayed to our Creator, we also prayed to our ancestors.”  

“Why to your ancestors?  They are long gone,” Suuḥa probed. 

C̓ixʷatin answered without hesitation.   

“Because we believed that they were watching over us.  We kept a strong connection to 

our ancestors through our ceremonies and our spiritual practices.  We prayed to ask for certain 

things, but more often we prayed to thank them for the things we had.  We believed that our 

ancestors were not way up in the sky, but they actually were just above our head.  That was 

where the other world was, so they were very close and they were always there for us.  They 

were the source of our sixth sense that often intervened to guide us when we were attuned to the 

Quuʔas way.” 

“How did your community’s culture help you to defend against the waves of 

Wiinaachisht?” Čims was curious to know more. 

“Our ancestors believed that if we were attuned culturally, our community could move 

through challenges faster.  Throughout Wiinaachisht’s waves though, many outsiders told us that 

what we were doing was wrong, archaic, traditional or out-dated.  Our young were losing their 

belief in the strength of our spirituality.  We struggled to engage community members, especially 

parents, to lead culturally and to be culturally connected.  It was almost like our culture had 

stopped.  There were very few young attending our cultural ceremonies, and those who came did 
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not understand what our songs and dances meant anymore.  We could clearly see a spiritual 

starvation occurring in our community.” 

C̓ixʷatin continued to explain, “Our Elders and adults did not like or trust the outside 

world anymore because of what they witnessed when they were away at mamałńi schools.  It 

was a completely different and terrifying experience for them.  It took us generations to slowly 

heal and we had to heal before we could lead others to do it themselves.  You can only take 

people as far as you have come within yourself.”   

C̓ixʷatin turned her head and preened her right wing with her beak, then continued.   

“We needed to heal ourselves spiritually, and our Quuʔas culture was our medicine.  Our 

tipping point was the formal invitation from our Chiefs to the caretaker of our songs to teach us 

again.  Those songs drew our community members together again.  As our community sang, a lot 

of healing and learning happened.  It took some very spiritually open and deeply connected 

leaders to bring back those ways, and when they did we started to rise once more. 

“We slowly began to let things go in honour of our ancestors who had carried us through 

the darker times.  There were many mentors that came into my life and taught me how to take 

care of myself and how to take care of my family.  I promised to live my life to honour them and 

carry them with me for the rest of my life.  We began to wear ancestral names once again.  

Wearing an ancestral name required us to live our lives to honour that ancestor, to learn and 

share their stories and to display their attributes as we grew up in the community. 

“We started to relearn our family’s stories and legends along with the underlying 

meanings that they held.  That led us to learn more about our history and traditional places, 

which in turn made us want to learn even more of our language.  It was a full-time job trying to 
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relearn all those things that we should have been born into, like our language or how to harvest.  

We also invited our community to heal through very gentle and respectful discussions. 

“Another thing we did was to use drumming as a means to strengthen our spirituality.  As 

we have all felt, drumming is a very powerful sound.  The vibration of beating drums overtakes 

everything and you feel it in your heart.  It has the power to take over your soul and controls the 

mind, making you feel a sense of strength and confidence.  We even learned to dance again, and 

this made us feel whole.  It made us feel like we were again connected to our roots.  We became 

better at recognizing and speaking about what we call our ‘Wiinaachisht moments’.  You know, 

when you feel shame for following your traditional beliefs, or when you are embarrassed to pray 

in your own culture’s way.” 

“Spirituality brought a tremendous amount of self-esteem, pride and strength to my 

community.  For us it was personally rewarding to be spiritual.  It was about having our 

community truly being at the centre, a connecting point for every action we took.  It was not seen 

as an obligation, but more as honouring the things around you that you serve as well.  You did 

everything for a reason.” 

C̓ixʷatin paused and looked around.  It was getting dark, but there was more she needed 

to share, so she went on.  

“How different we animals look, yet we are the same.  I have travelled far and wide and 

have seen that we have all had to deal with the same issues that Wiinaachisht brought so long 

ago.  I have only seen a few animal communities successfully balance the Quuʔas way with 

Wiinaachisht’s impact.  One Quuʔas teaching spoke about reaching out to learn from animals in 

other communities.  I remember when I was young I was at a ceremony around a fire at a 

regional gathering of different animal communities.  It was on the night of a full moon.  One part 
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of the ceremony was to pass around a bowl of berries and each one present was supposed to drop 

one berry into the fire. 

“Then our host explained: ‘I know we believe in burning food for our ancestors, but you 

can eat it for your ancestors also.’  So, we all ate one of the berries as the bowl went around 

again.  I ate my berry for my grandmother, who taught me a lot.  It was such a powerful 

connection that all of my worries and the pressure I was feeling lifted off my shoulders.  Nothing 

worked better for me at that time in my life and it was not even my culture.  What I later realized 

was that it was the intention that you bring when you take part in a ceremony that makes it work.  

I now tell others that it does not have to be your own ceremony as long as you go in with an open 

mind and do it with the right intention.” 

“That’s an interesting way of looking at it,” Čims smiled. 

C̓ixʷatin continued, “We needed to remember how things used to be done and had to 

remain open to recreating our ceremonies even if some parts had been lost.  This was the scariest 

and the most difficult part for our Elders to accept, but we had no choice if we wanted to save 

whatever culture we still had left.  I remember an Elder telling me that he felt we had strayed a 

long way from tradition and our own culture.  We have picked up a lot of things from different 

areas and kind of latched on to the saying, ‘We have another cultural teaching, we have another 

tradition.’  He shared a story about a time when some of his relatives came back from a meeting 

where they had taken part in some ceremonies.  They said that they wanted to bring in a sweat 

lodge.  Well, that was not our tradition.  We never had sweat lodges like that.  That is a different 

culture for another area, and so our Elders quickly said, ‘No, that is not our creation, that is not 

our culture, we cannot do that.’” 
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C̓ixʷatin continued on to explain, “We had to understand that it did not matter that a 

ceremony had irregularities, or that it was not exactly what it used to be.  What mattered most 

was the intention of the ceremony.  We had to remember that there was once a time when 

someone brought out that song that is now an old tradition that we sing everywhere.  At that time 

that song was brand new. 

“We connected with other communities to fill in knowledge gaps in our ceremonies 

where possible, and this led to stronger relationships with a network of other animal 

communities.  Our Elders felt that bringing the Quuʔas practices of other animals to our 

community was weakening our culture and spirituality, but our young felt that bringing them 

together was strengthening our culture and spiritual connection.  We overcame these conflicting 

perspectives when we accepted that each of these practices were all paths up the same mountain.  

Through communication we always ensured that our young knew where the practices that we 

used came from and which practices were our own.  We found that learning how other animal 

communities remained spiritually connected increased the pride that our own community 

members had in our culture.  We would even hear them sharing and comparing when we brought 

them together for regional events.  We became stronger together and truly cared for each other.  

We all followed the Quuʔas teaching that it was unkind to not ask for help when we needed it, 

but we had the trust within the community again to be vulnerable and so we asked each other for 

help often. 

“Our connection to land, culture and language remained important and it helped each of 

us to once again find our voice.  From there we each refined our ability to tell our own stories of 

growth both as an individual and as a community and we shared those stories with our young.  

Once again, our spirituality was able to give us strength while creating a sense of humility.  We 
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understood that our decisions today impacted our future generations, and it also kept us humble.  

Each generation since our tipping point has been raised with stronger and stronger connections to 

our land, our food, our language and to our culture.  We exposed them to a simple, strong, sacred 

and spiritual way of life that led us for thousands of years.  Through that, each one defined their 

identity and reclaimed their place in the world as Quuʔas beings.  They found a sense of balance 

between Quuʔas and mamałńi thinking, putting the two worlds together in a way that was right 

and proper.”  With that, C̓ixʷatin flapped her wings and took flight into the dark. 

XI. Cuwit (Coho Salmon) – Creating A Culture of Connection 

As dusk turned to night, Suuḥa and Čims realized that all the teachings that were shared 

with them by different animals could benefit any leader to foster a culture of connection in the 

sense that there is a collective perspective and attachment between community members.   

The Quuʔas way was right and proper.  Suuḥa knew these things in his heart, but 

wondered why so many, including himself, did not follow them.  As he posed this question to 

Čims they spotted Cuwit (tsu-wit) swimming up the stream.  As she came close to them they 

asked her for her thoughts. 

Cuwit was born in that very inlet, not in a hatchery, like Suuḥa.  She lived in the stream 

for a year before moving out to the ocean.  While in the stream so many years ago as a small fry 

she learned about her own mortality and accepted that she would someday die in this very stream 

to nurture future generations.  She set out into the ocean motivated to grow and learn as much as 

possible so that her future generations would have a more stable base from which to launch. 

She explained that many beings from the ocean had trouble accepting their mortality and 

often required a significant life crisis to push them to begin their search for something more 

connected to their heart.  “Many swim along and never realize what Wiinaachisht took away.  
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Others travel far to search for what was missing and never find it.  Some find it but lack the 

discipline to follow it.  Few realize it, search for it, find it and actually live the Quuʔas way,” she 

told them softly. 

“The skills of a Quuʔas leader had to be continuously refined throughout our lives.  We 

viewed failure as learning because it taught us how to take risks while building our resilience. 

We began to invite our younger generations to return to simpler ways of life, to reconnect with 

our ha’houlthee and with each other.  The knowledge was all around us, and we just had to be 

attuned to hear the messages.  We understood that everyone had something to offer, and to face 

the challenges of the day we would need to leverage the diverse worldviews that now existed in 

our communities.  We encouraged more animals to share their experiences and approached one 

another with curiosity instead of judgement in order to build trust. 

“We began to create a new culture in our shoals.  It was a culture where each member felt 

heard, understood and appreciated for what they brought to the team.  It was a culture that 

respectfully uncovered the concerns that were under the surface of our daily interactions.  It was 

a culture of connection and it followed the Quuʔas way.” 

Without a word more, she continued her trip up the stream. 

XII. A Quuʔas Leader 

Suuḥa and Čims remained there in silence reflecting on the lessons they learned that day.  

Suuḥa spoke first. 

“Quuʔas teachings are deep in meaning and to become a leader that follows the Quuʔas 

way requires discipline that can be challenging to muster at times.  Quuʔas leaders must begin by 

learning to lead themselves first, and only then can they refine their ability to lead others and 

over time become effective at leading their community.  
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“An essential understanding a Quuʔas leader must cultivate is ʔiisaak, a living respect.  

Respect for all life needs to be fostered from a young age, and it must include an understanding 

of both the physical and the non-physical powers around us.  Quuʔas leaders demonstrate 

ʔapsčiik to others by walking the right path as they shape their identity and blaze their own trail 

in the right direction and in the right way.  As they gain experience, they display increasing 

levels of determination, motivation and confidence.  These leaders have learned how to plan with 

their head, but to trust their heart with the decisions that they make as they move forward with 

that plan.  They acknowledge that their heart is their connection to the guidance of the Creator 

and their ancestors, and do not judge themselves for listening to that perspective.”   

Nodding in agreement with Suuḥa’s description, Čims added “Quuʔas leaders are also 

humble and display a good character.  They have explored and take pride in their family and 

community’s history.  They accept ownership of their situation and move forward to live their 

life in honour of their ancestors.   

Čims continued, “Ošhtucku is the gift of presence that a Quuʔas leader cultivates through 

experiences of leading others.  It can be seen in the type of connections they form within their 

team, or in how they handle themselves during stressful situations.  They hear, understand and 

acknowledge what is being said in meetings, but also look and listen for the non-verbal cues that 

share underlying messages and feelings.  They adapt to their situational context and select their 

words with care and from a place of respect for the growth of each member.  They also coach 

their followers to find roles in the group that fuels their passion or addresses one of their growth 

edges. 

“Quuʔas leaders create the environment for interpersonal challenges within the group to 

be communicated in healthy, constructive ways and always from a place of respect.  On these 
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teams, the leader is not the sole source of accountability, and they understand when to be direct 

and when to guide through the third-person story-telling approach of Himwića if a team member 

doesn’t fulfill the expectations of their role.  These leaders understand that to be a good leader 

you must also be a good follower, one that supports the leader to achieve their vision.  They are 

not too proud to pass the leadership role to one of their followers and become a follower 

themselves to get the job done.  They also nurture self-discipline in their team members and 

provide a safety net as they stretch their team to be comfortable with the trial and error cycle of 

forging new ground in a constantly changing environment.” 

Suuḥa took a moment to formulate his thoughts to build on the ideas that Čims 

highlighted.  “At the community level, a Quuʔas leader should understand the needs of their 

muschim, their followers, and be adaptable in their approach to motivating and inspiring them.  

These leaders increase resilience in their community members and appreciate that the programs 

offered in their community to support their muschim are more about the space that the programs 

create rather than the program’s components themselves.  When challenges arise, effective 

Quuʔas leaders model and foster healthy communication to address toxic behaviour in their 

community.  

“Quuʔas leaders are guided by heshook-ma ćawaak and know that everything is one.  

They understand that all life in and around their community is closely intertwined and ensure 

that the decisions that are made to improve their community for our future generations does not 

come at the expense of other species and their survival needs.  These leaders acknowledge that 

our species is not at the top of some evolutionary order, but instead are equal to all other beings 

on this planet.  Quuʔas leaders understand that their learning never stops regardless of their age, 

and do not hesitate to reach out and ask for help to learn from others and other communities.  
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They also model hupiictał and help other members of their community often before support is 

requested.   

“It seems that to overcome the impacts of Wiinaachisht, we must once again work 

together to haaḥuupa, or groom, our young as a community.  We must notice what they gravitate 

towards and listen to how they speak about it so that we can nurture their passion.  We must push 

them at times to develop responsibility by helping with chores or at dinner and gatherings, and 

we should try to create more opportunities for our young from other communities to come 

together and learn from each other.  If done properly, they will rebuild pride for and connection 

with their culture and their community. 

“Quuʔas leaders know that if we are strong culturally, our community can move through 

today’s challenges with greater ease.  Culture is our medicine.  It is our source of healing and 

evolves to meet the struggles of our muschim as their needs change.  As Quuʔas leaders we must 

not feel inauthentic to draw strength from other Indigenous practices and traditions that connect 

us as beings as long as we know and speak to their origins if we share those teachings.  Quuʔas 

leaders understand that it is the intention behind the ceremony that matters most, and recognize 

that to save the teachings we have left in our communities each of us must become teachers who 

can share modern-day applications of traditional Quuʔas ways.  Appreciating that we are only 

here for a short time, Quuʔas leaders strive to build the strength and connection of their 

community so their young can stand taller and stand stronger.” 

Recognizing that he had been blessed to learn the Quuʔas ways from the animals of this 

new land so late in life, he was compelled to pass this knowledge on for the benefit of others in 

the most respectful way possible.  Accepting his own mortality, Suuḥa said to Čims, “Eat me to 
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spread this knowledge that we have gained so it can extend to all animals and their 

communities.” 

As Čims honoured Suuḥa’s wishes, Čims wondered if this was the ultimate thing that 

Suuḥa was missing, the most genuine calling of leadership: To truly sacrifice for those who 

follow you; a community for which you are willing to sacrifice, and by that sacrifice you enrich 

the lives of everyone and everything around you. 

As Čims lumbered back down to the mouth of the stream he gazed up to the cedars and 

the sky thinking aloud about his friend.   

“Suuḥa did not live in the stream long enough when he was young to learn the traditional 

ways of his ancestors before he entered the ocean, and this made him feel disconnected.  Many 

of us are no different than Suuḥa as we too swim against the current.  We must remember that we 

are not alone, and we do not need to face this disconnection alone.  Wiinaachisht had a grip on 

Suuḥa his entire life and he was not even aware of it.  He could not see Wiinaachisht’s waves 

because he was already in the water.  Today it seems that we are all in the water, but the moment 

we realize it we then have a choice.  We can carry it as weight or we can burn it as fuel to create 

positive changes in our lives and communities that will make our home better for our future 

generations. 

“Suuḥa set out on this journey in search of what he was missing in his approach to 

leadership, but much more than that, he found what he was missing from his life.  Like Suuḥa, 

each of us must search for what is missing from our own life and nurture it by using our head and 

our heart.  As we reconnect and realign to what is right and proper, we will once again be able to 

truly harness the strength of the Quuʔas way.” 
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As time passed, Suuḥa’s remains decomposed and nurtured a young cedar at the edge of 

the stream.  As the cedar grew, Suuḥa’s spirit grew with it.  Today, the cedar is a giant and Suuḥa 

now sees the view from the tops of the trees that he dreamt of so many generations ago. 
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Chapter 4: Creating a Third Space in Community Leadership: Addressing the contextual 

needs of West Coast Indigenous and non-Indigenous Leaders 

 

This research article speaks to adaptations made to a community leadership development 

program to better align it to the regional leadership knowledge, skills and abilities (KSAs) 

required to lead effectively on the West coast of Vancouver Island.  Using the guiding principle 

of Two-Eyed Seeing, significant changes were made to the program in order to weave together 

the traditional and mainstream leadership requirements of community leaders.  Specifically, this 

research speaks to the additional KSAs required to be an effective leader within our region, 

which includes both Indigenous and non-Indigenous communities.  

Emerging Indigenous leaders are having a direct effect on the quality of life for the 

members of their communities (Rohs & Langone, 1993).  Wesley-Esquimaux & Calliou (2010) 

cite Navajo scholar Manley Begay (1997) who asserts that these leaders are responsible for 

“rebuilding, reuniting, reshaping, and revitalizing” (p. 1) their Nations; however, they face an 

additional set of challenges as they are expected to function in two divergent situational 

worlds—the traditional and the mainstream—each requiring unique leadership KSAs.  The 

complex and multi-layered influences of colonization and the continued dispossession of 

Indigenous peoples from their traditional lands and resources are also challenges that leadership 

development programs can support communities to address (Wesley-Esquimaux & Calliou, 

2010).   

The Nuučaanul (nuu-chah-nulth) people on the West coast of Vancouver Island of British 

Columbia “have been confronted with the necessity of finding a place on the new civilization 

that outsiders have imposed on their old land” (Duff, 1997, p. 13).  Indigenous people are now 

forming an increasingly proportionate representation within the post-secondary education system 
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as well as the political system, which continue to be fundamentally Western in nature.  However, 

“although there is a rapid growth of higher education in the Aboriginal community, there is still a 

gap in professional management knowledge and skills” (Calliou, 2005-2006, p. 7).  They are just 

one generation removed from the horrors of the residential school system, and strong leadership 

is required to facilitate positive change to happen as their emerging leaders rediscover and 

reshape their communities.  Today’s Indigenous communities are seeking to balance the 

mainstream influences with their traditional ways.  To be successful the leaders of these 

communities require a unique set of attributes, which can be found in what has been named the 

Third Space and enable community leaders to rebalance the mainstream impacts on their 

community while nurturing the connection to the traditional culture and the land. 

Lowan (2011) describes the idea of the Third Space as an area “where Western, 

Aboriginal and other cultural beliefs, philosophies, values and knowledge intersect, cohabit and 

intermingle” (p. 10).  It crosses boundaries to “mesh aboriginal and non-aboriginal ways of 

knowing” (Knapp, 2013, p. 32).  Understanding and defining this Third Space of leadership is 

sought through the practice of Two-Eyed Seeing, which involves “understanding the world from 

two cultural perspectives—Western scientific knowledge and native science” (Knapp, 2013, p. 

31).  Hatcher et al. (2009) suggest that “in weaving back and forth between knowledge, Two-

Eyed Seeing avoids a clash or ‘domination and assimilation’ of knowledge” (p. 5).  By aligning 

this inquiry into leadership to this way of seeing, there is hope that it will serve to honour 

Indigenous ways of leadership and support the creation of an effective community-specific 

leadership development program that is relevant to both the Western and Nuučaanul leadership 

needs of our region.   
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This work has shaped curriculum enhancements to the Leadership Vancouver Island 

(LVI) West Coast program to make it more locally relevant to the challenges that are being faced 

within the Central West coast region, including its ability to address the leadership needs of both 

our Indigenous and non-Indigenous students.  This article highlights additional KSAs beneficial 

to our regional leaders, the traditional methods in which they were developed in the Nuučaanul 

culture (more specifically, the Yuułuʔiłʔatḥ (yuu-thlu-ilth-at-h) culture), and how each KSA is 

being developed in the LVI West Coast program today.  

Research Methodology  

To support the study and the development of the most effective leadership program for 

the Yuułuʔiłʔatḥ, an Indigenous methodology was primarily used and was complemented by a 

Collaborative Community Based Research (CCBR) methodology.  This research was guided by 

three questions that were developed collaboratively with the Nuučaanul people of Yuułuʔiłʔatḥ 

and sought to answer the following questions: 

(R1) How are traditional Yuułuʔiłʔatḥ leadership practices both similar and different 

from mainstream leadership practices, thus shaping the concept of the Third Space?   

(R2) What leadership knowledge, skills and abilities will current and future leaders of 

Yuułuʔiłʔatḥ need to possess in order to navigate the changing landscape of their 

community’s social, economic, political and environmental contexts?    

(R3) What are the high-impact practices that Yuułuʔiłʔatḥ can use to develop Third 

Space leadership attributes in their emerging leaders? 

Kovach (2010) reminds us that “who we are as researchers cannot help but influence our 

choice of epistemological framework and theoretical lens, and it follows that this will influence 

the choice of methods” (p. 122).  Qualitative methods were selected to identify traditional 
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leadership KSAs because of the exploratory nature of this inquiry and the opportunity to learn 

from personal stories and experiences (McKim et al., 2017).  M.J. Smith and Pangsapa (2007) 

state that qualitative research techniques are “often preferred in order to understand the meanings 

and intentions of those involved” (p. 387).  The qualitative methods selected in this study include 

face-to-face semi-structured interviews, participant observation and focus-group discussions.  As 

recommended by the Nuu-chah-nulth Tribal Council, the interview process comprised of a pre-

visit to share the background of the research, the interview itself, and a follow-up interview to 

confirm the themes that emerged and the accuracy of transcription.  This created an increased 

understanding of the context, more time for interviewees to reflect on the topic, and more trust in 

our relationship (Knox & Burkard, 2009). 

This study sought to host interviews that allowed for in-depth discussions to take place.  

The use of semi-structured interviews provided a “combination of reflection, story, and 

dialogue” (Kovach, 2010, p. 51) by asking questions designed in consultation with the 

community leaders in Yuułuʔiłʔatḥ’s primary village of Hitacu (hita-tsu) (see Appendix 3).  

Kovach (2010) highlights that highly structured interviews impede the flow of the interviewee 

and has the potential to reduce the relationship between the researcher and interviewee.  An open 

interview structure aligned best with an Indigenous methodology since it allowed for flexibility 

and respect in gathering data around the traditional leadership practices and the needs of current 

community leaders in Hitacu.  Although this reduced the control of the research interview, it 

served to transfer power to the interview participants (Kovach, 2010).  Asking open-ended 

questions supported participants by providing the space to reflect and the freedom to explore past 

and present leadership in their community (Mould, 2009).  Although longer in duration, it 
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allowed the interviewee to have greater control over what they shared in relation to the interview 

questions (Kovach, 2010).   

Understanding that the strength of the relationship between the interviewee and 

researcher is one of the most important factors in determining the amount of detail provided 

during qualitative research, I continued to build trust with the members of the community 

through other programs that were hosted for Hitacu.  Transcripts of the interviews were audit 

checked for accuracy, and the combination of semi-structured interviews and open-ended 

questions reflected the “flavor and character” (DeBlasio, 2009, p. 108) of what was being shared.  

Each transcript was reviewed by its respective interviewee prior to a follow-up meeting where 

we confirmed the accuracy and gained approval for what they shared. 

Research-sharing circles were incorporated into the research process to further explore 

the leadership themes and concepts that emerged and create more opportunity to triangulate the 

data (Kovach, 2010).  The most effective time and place to hold these sharing circles were after 

the dinner hour and in nature around a fire.  Non-verbal nuances such as facial expressions and 

gestures, voice inflection, pace and passion were noted and assisted in confirming the most 

important leadership characteristics (Mould, 2009; Knox & Burkard, 2009).   

Data Collection.  My current work as the lead facilitator for a regional community 

leadership program in the Nuučaanul ha’houlthee (ha-hoo-thl-i) (traditional territory) provided a 

unique point of entry to work with Elders, Chiefs and key community leaders to learn about 

traditional leadership and to develop their future leaders.  This research effort emerged after my 

initial teachings about traditional leadership demonstrated that I knew very little about the 

Nuučaanul worldview of leadership.  It was important to ensure that our Indigenous and non-

Indigenous students gained an appreciation for other worldviews in general and especially those 
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of the five First Nations communities on the Central West Coast (Hesquiaht First Nation, 

Ahousaht First Nation, Tla-o-qui-aht First Nation, Yuułuʔiłʔatḥ First Nation and Toquaht First 

Nation).   

In line with Two-Eyed Seeing and an Indigenous approach to research, data emerged 

through storytelling in interviews and knowledge gardening in sharing-circles.  According to 

Hall et al. (2015) “storytelling is an embodied and interconnected form of knowledge sharing” 

and has “innate connections to traditional Indigenous cultural practices and ceremonies” (p.9).  

This approach also supported healing and growth at both the individual and community level.  A 

sub-group of Yuułuʔiłʔatḥ Elders and key knowledge keepers formed an informal committee to 

guide my research and to ensure that “the information gathered remain[ed] rooted in Indigenous 

knowledge and ways of knowing” (Hall et al., 2015, p.7). 

 

Figure 3. Research Participant Age Range. Source: Research Data 2017 
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Knowledge gardening is “a dynamic interplay of seeding, nurturing, and growing 

information” over time and acknowledges “that consciousness exists between human and more-

than-human environments” (Hall et al., 2015, p. 8).  This aligned with the contextual Nuučaanul 

beliefs and the teaching of Heshook-ish Tsawalk (he-shook-ish tsawaak) (everything is one) that 

“any variable must be affected by a multitude of additional variables that can be found in a 

variety of contexts across different dimensions of experience” (R. Atleo, 2007, p. 118).  

Applying Tsawalk in my data collection called for a full awareness of the research experience; to 

do so my observations on contextual details were recorded in field diaries.  In addition, notes of 

reflections were recorded after each interview to add detail to the context of the interview and 

my personal reflections and emerging ideas (Tjora, 2006). 

Participants of this research included both current and emerging leaders within the 

Yuułuʔiłʔatḥ community of Hitacu.  It began with a purposive sample of leaders from the 

community and included Chiefs, Elders, Legislature members, education professionals and 

emerging leaders.  Snowball sampling was used to identify other key and emerging leaders who 

could provide more insight into the research questions.  Data was collected from 25 participants 

with 19 from Yuułuʔiłʔatḥ, and six from other First Nations in the area or living in urban centres 

away from the community.  A cross-section of age was achieved with six participants aged 25-

40, ten participants aged 41-60 and nine aged 61+ years (see figure 3).  Gender balance was also 

achieved with 13 female participants and 12 male participants.  More detail was gathered during 

the interviews through follow-up questions and all this data was transcribed verbatim.  In 

addition to direct answers to the interview questions, themes also emerged from stories and 

metaphors that were shared during the face-to-face semi-structured interviews.  
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Data Validation.  Beeman-Cadwallader, Quigley & Yazzie-Mintz (2012) assert that 

authentic relationships lead to valid data.  Validating this data in the Western sense is also 

challenging with Indigenous research since “they are completely different systems” with 

“different ways of knowing the world” such as the use of spiritual practices to seek guidance and 

gain confirmation of relevant variables and themes (Cajete, 2000, p. 189).  “Indigenous 

knowledge is an internally consistent system.  It validates itself.  It does not need external 

validation” (Cajete, 2000, p. 189).  With this in mind, it is still possible for this research to 

achieve descriptive, theoretical and pragmatic validity.   

Descriptive validity (factual accuracy) was accomplished by seeking a high level of 

attention to detail in the descriptions, concepts and stories that were shared.  The follow-up 

interviews confirmed the transcriptions, and the research-sharing circles enhanced the descriptive 

validity of the research (Sandelowski & Barroso, 2003).  Theoretical validity (researchers' 

interpretations) was achieved by the development of an audit trail to highlight all of the decisions 

made during interpretation.  “The audit trail serves as documentation to make clear the evidence 

that supports each finding, where that evidence can be found, and how that evidence was 

interpreted” (Justus, 2009, p. 8).  The commitment to the confidential handling, complete 

transparency and open accessibility of the data also served to increase the theoretical validity of 

the data (Ando, Cousins & Young, 2014).  The pragmatic validity (applicability of the 

knowledge) was assessed as the data was used to shape the curriculum of the regional 

community leadership development program (Sandelowski & Barroso, 2003). 

Reflexivity.  Lassiter (2005) reminds us that as researchers “we are a part of the cultural 

facts [that] we are describing” (p. 88), and if we attempt to remain outside of these facts we will 

negatively affect them.  “Two-Eyed Seeing teaches you to awaken the spirit within you”, 
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requiring you to “become a student of life [and] observant of the natural world” (Hatcher et. al, 

2009, p. 5).  Reflexivity through the lens of Two-Eyes allowed me to understand how we are 

positioned within the facts, stories and unique experiences that occurred throughout this research.  

Two-Eyed Seeing recommends that we “put our values and actions and knowledges in front of 

us, like an object, for examination and discussion” (Bartlett et al., 2012, p. 334).  This weaving 

of reflexive mainstream and traditional lenses served as a constant reminder that “knowing is 

more about the journey than about the destination.  It is more a ‘coming to know’ process that 

results from human experience in the natural world.  Knowledge is gained from the interaction of 

body, mind, soul and spirit with all aspects of nature” (Hatcher et. al, 2009, p. 4). 

  Key approaches that were used to grasp the reflexive data included feelings, intuition and 

prayer (Scholz & Tietje, 2002).  To promote engagement with these ideas and the data, I 

consistently utilized a “think/talk-aloud” strategy while walking in nature to aid in “captur[ing] 

the procedural and analytic moves that often remain unexpressed in qualitative research reports” 

(Sandelowski & Barroso, 2003, p. 807).  Knapp (2013) advises that throughout an indigenous 

research inquiry one should be “seeking clues to the sacred in dreams and visions” (p. 32).  A 

journal was kept beside my bed to record dreams, but few insights of significance emerged from 

this endeavour.  Any emerging ideas from these reflexive approaches were bracketed throughout 

the research.   

Data Interpretation.  As the methodology of Heshook-ish Tsawalk puts forward we 

“must utilize the same research methods, strategies, and measurement instruments as other 

theories”, but the “major difference is found in the interpretation of what constitutes 

significance” (R. Atleo, 2007, p. 131).  There is a Western tendency to lose the voice of research 
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participants through the deconstruction of the data in an effort to organize and analyze (L.T. 

Smith, 2000). 

Measuring frequency and quantifying data was not of primary importance in this 

qualitative thematic analysis, and gathering data occurred concurrently with interpreting the data 

to ensure quality and depth of research.  As there was limited previous research speaking directly 

to leadership among the Nuučaanul people, open coding was used during the data interpretation 

to understand and identify both the surface and underlying content (Vaismoradi, Turunen & 

Bondas, 2013).  Repeatedly throughout the collection, organization and analysis, the data was 

scanned for evidence that contradicted any of the themes that emerged (counter-codes) (McKim 

et al., 2017). 

Need for Community Leaders 

Research on leadership has typically examined the needs of business, government and the 

military, but there has been limited research into leadership within a community context 

(Apaliyah et al., 2012).  Twenty-five years ago, Denero (1992) predicted that “dynamic and 

effective leadership will be needed in all areas of community life” and this need still exists today 

(p. 79). Given that the community level sees a relatively large proportion of volunteers, the 

ability to inspire, gain commitment and mobilize a group of people who are not motivated by 

money is essential in leading grass-roots changes and having a positive influence within the 

community.  Consequently, the KSAs required of a community leader are unique and 

community-specific.   

Knowledge can be gained through formal education as well as books, media and other 

sources.  Skills can be learned and are demonstrated through the application of knowledge in 

different leadership contexts.  Ability is displayed by one’s competence and confidence in an 
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occupation or an activity.  This research offers a deeper understanding of the KSAs that are 

beneficial for community leaders living on the Central West coast of Vancouver Island. 

Need for Community Leadership Development Programs 

Community leadership development programs were initially developed in the 1980s as a 

response to declining civic engagement and social connectedness within communities (Horton, 

2010).  Today they have become “the most widespread form of leadership development 

program” (Horton, 2010, p. 54).  These programs combine theoretical and applied leadership 

knowledge with opportunities to practically apply that knowledge and build leadership skills, 

such as collaborative problem solving and clear communication.  Learning spaces are created 

within the community rather than in an academic classroom and provide “practical training to 

citizens who are currently leaders or to those identified as having leadership potential” (Horton, 

2010, p. 54). 

In contrast to academic institutions, which are typically located in urban centres, 

community leadership development programs offer the advantage of providing opportunities to 

work on applied community projects that have a direct impact on the student’s own community 

(Horton, 2010).  Designed to increase both leadership and community capacity, these programs 

aim to develop the leadership toolkits of local participants while providing opportunities to 

“educate community members in practical leadership skills that are sometimes overlooked in 

traditional institution-based education programs” (Horton, 2010, p. 55).  These programs also 

create a space to connect students to local resources and mentors as they more closely examine 

what makes their community function (Horton, 2010). 

Community leadership development programs “contribute to building a critical mass of 

individuals in the community by developing their leadership skills and knowledge to be effective 
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leaders” (Apaliyah et al., 2012, p. 33).  Empirical evidence indicates that these programs increase 

“self-efficacy and the social connections that hold communities together and maintain 

community quality of life in the face of the challenges facing small and rural communities in the 

twenty-first century” (Apaliyah et al., 2012, p. 46).  These challenges require “active and 

informed citizen leaders who can collaborate with other individuals and groups to solve 

community-based problems” (Bono, Shen & Snyder, 2010, p. 326). 

Tangible outcomes from community leadership development programs include an 

increased understanding of themselves and their community, a larger network, more civic 

engagement and higher levels of volunteering as leaders (Denero, 1992; Apaliyah et al., 2012).  

Intangible outcomes include community commitment, leadership capacity and social capital 

(Apaliyah et al., 2012).  In addition, the minimal bureaucracy that surround community-based 

leadership development programs allow them to be flexible and nimble enough to respond 

quickly to the changing needs of a community and its leaders.  Specific curriculum topics can be 

inserted throughout the program by community speakers, facilitators and students at any time 

(Horton, 2010).  These programs provide participants with “exposure to major economic, 

environmental, social and cultural issues affecting their communities” (Vincent et al., 2015, p. 

242). 

Yet to be most effective a community leadership development program should be 

localized to nurture the specific KSAs that are most advantageous in that community.  Kirk and 

Shutte (2004) recommend that “the development of community leadership capacity requires a 

theoretical framework capable of contextual grounding” (p. 234).  To compound this challenge, 

“most leadership research and theory has been developed and tested within a Western context”; 

however, globalization in our increasingly diverse workforce has resulted in “a growing interest 
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in research and theory [that] focuses on the role of leadership across cultural contexts” (Avolio et 

al., 2009, p. 438).  Students in these programs represent a cross-section of the community and are 

typically a blend of experienced and emerging leaders from businesses, government and not-for-

profit organizations.  On the West coast our cross-section includes a significant representation of 

Indigenous students, adding a layer that was not previously considered by the original LVI 

program when it was created 13 years ago. 

Case Study of the Localization of a Community Leadership Development Program: The 

Leadership Vancouver Island (LVI) program 

The Leadership Vancouver Island (LVI) program has its roots in an initiative called 

Leadership BC that was undertaken over 15 years ago to address the need to develop leaders in 

the communities and businesses at the same time.  The initiative seemed too broad to work 

effectively across the whole of BC, but the curriculum was picked up and reshaped to meet the 

needs of the East coast of Vancouver Island and has been successfully running each year for the 

last 13 years.  In 2013 a West coast chapter of LVI was launched to serve the needs of the 

growing communities in this region that draws participants from seven communities on the 

Central West coast of Vancouver Island including Hesquiaht First Nation, Ahousaht First Nation, 

Tla-o-qui-aht First Nation, Tofino, Ucluelet, Ucluelet First Nation and Toquaht First Nation.  

Since its launch it has built trust between all seven West coast communities and provided an 

effective option to invest in the development of their emerging leaders, demonstrated by repeated 

student nominations year after year by local businesses, non-profits, municipal governments and 

First Nation communities. 

LVI is a ten-month community leadership development program comprised of 10 days, 

which includes a two-day residency at the beginning of the program and eight monthly learning 
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days from October to May.  Each learning day brings together participants, facilitators and 

community presenters in one of our region’s seven communities and has a theme that highlights 

specific leadership KSAs.  The day may involve individual and group activities, expert speakers, 

seminars on leadership practices and group discussions.  Leadership days present excellent 

networking opportunities, with the presence of a diverse and talented group of community 

members contributing their experience and expertise.  Participants are also encouraged to 

recognize and leverage the power in this shared learning environment by consulting with peers 

for feedback and perspective throughout the year.  

The LVI program addresses leadership development through the concept of “inside-out” 

leadership learning, which occurs at three levels: leading self, leading others and leading 

community.  The concept of leading self begins with each participant developing and focusing 

their personal leadership learning through a plan they document at the start of the program, 

which has proven to be a powerful tool to guide the participant in creating a meaningful and 

measurable learning journey.  Participants work with an executive coach to draft their own 

unique plan, taking into consideration the leadership development areas most important to them 

and the potential learning opportunities expected to arise throughout the program year.  The 

personal leadership plan is a dynamic document that each participant will revisit and update as 

their leadership development process evolves.  At the end of the program year, the personal 

leadership plans form the basis of assessing and understanding each participant’s leadership 

learning, and documents successful completion of the program. 

Students also have an opportunity to lead others through an applied project that they 

complete as a team.  These teams are selected to be culturally diverse and to have representation 
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from different communities on the coast.  Students strengthen their comfort level with leading 

others in a safe environment through the duration of the applied project.  

The applied project of the team’s choosing provides opportunities to lead community by 

combining the learning with action to produce a measurable direct contribution to each 

participant’s community.  Teams identify and work with partnering organizations in the 

community on initiatives that will require effective development and application of leadership 

and manage their project from conception and planning to its implementation.  Upon completion 

of the program, students are eligible to receive six post-secondary credits from an academic 

institution (Vancouver Island University).   

Throughout the last four years, we have found that the original version of the LVI 

program did not fully speak to the diverse requirements of community leaders in our region.  

Researchers have emphasized the need for leadership development that is unique in Canada’s 

Indigenous communities (Julien et al., 2010).  Young people are often pushed into leadership 

positions quickly with limited education and are expected to make multi-million-dollar decisions 

around economic development, land and water rights or treaty negotiations.  The small size of 

these communities also creates problems with capacity and family relationships.  It is not 

uncommon for young leaders to supervise older immediate family members. 

Understanding that community leadership development programs can improve cultural 

integration and set the stage to leverage the diversity of worldviews within a community, our 

curriculum team began to make modifications to better align the West coast LVI program to 

West coast community leadership needs (Kirk & Shutte, 2004).  Rather than taking a pan-

indigenous solution to developing leaders, this research led to the development of a community-
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specific leadership development program that can be used to grow leadership capacity across our 

region. 

Emergent Themes: Community Leadership KSAs Within the Third Space 

Following the Nuučaanul theory of Tsawalk, this research “assumes a meaningful 

relationship between variables” (R. Atleo, 2007, p. 131) and understands that decontextualizing 

and fragmenting the themes reduces the value of the teachings.  Kovach (2010) advises that “data 

can be coded, emergent themes grouped and bracketed, and so forth, while transparently 

indicating that it is not an Indigenous epistemological approach to data analysis” (p. 35).  Figure 

4 illustrates the leadership KSAs and the percentage of interviews in which they emerged.  

Using an inductive approach, a codebook of emergent themes was developed around 

which the data was clustered. Some themes were collapsed, such as ‘grooming’ with 

‘mentorship’ while ‘connection’ contained so much data that it was further separated into 

‘connection to community’, ‘connection to land’ and ‘connection to spirituality’.  The codebook 

served as a guide to adjust the sample size in order to reach data saturation, which occurred when 

no additional themes emerged from the codebook and the same themes continued to recur (Ando 

et al., 2014).  It was reinforced by the high percentage of recurring KSAs during the interview 

process and confirmed upon thematic analysis of the transcriptions. 
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Figure 4. Traditional Yuułuʔiłʔatḥ Leadership KSAs. Source: Research Data 2017 
 

Ten essential KSAs emerged from the analysis of the research data (Figure 4).  The top 

eight were attributes that were identified in 80% or more of the research interviews, five of 
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usually a focus of mainstream leadership development programs.  The remaining two (humility 
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and while arising in less than 80% of the interviews were included in the discussion below 

because in my experience working with First Nations communities in our region, they are 

valuable KSAs that need to be nurtured.  Where beneficial, some KSAs from the data analysis 

were weaved together in the discussion to better convey each community leadership attribute in a 

more holistic way.  Also included in the discussion below is information on how these attributes 
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Coast curriculum to better align the program to meet our regional leadership needs. 
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The Third Space attributes bring the best of the traditional and mainstream leadership 

approaches together.  The emergent attributes correspond directly to the guiding research 

questions that sought to explore the similarities and differences between traditional Yuułuʔiłʔatḥ 

and mainstream leadership KSAs.  The similarities form the beginning of our understanding 

about the Third Space for community leadership.  Some of these similarities include the ability to 

work collaboratively on a team, to continuously seek learning and to have a clear vision as a 

leader.  The differences that emerged in the research interviews help to recognize attributes that 

do not belong in the Third Space for community leadership in our region.  Examples include a 

disconnection from nature, concern for profit before people, and the focus on individual needs as 

opposed to collective community needs. 

High impact practices for developing Third Space leadership KSAs are also highlighted 

as each attribute is discussed below.  Although each worldview approaches the development of 

these skills in different ways, both understand and acknowledge the value that these particular 

KSAs provide.  While there are other commonalities, they appear to have differing levels of 

value placed on them by each worldview.  Six essential traditional leadership KSAs have been 

identified through this research that should be included in the LVI West Coast curriculum: 

respect, listening, discipline, responsibility, grooming/mentorship, and connection to community.  

These six provide the initial focus of the discussion below, and additional KSAs that supported 

these attributes are interwoven throughout in an effort to provide a more holistic description of 

each of the six essential KSAs.  

Respect 

 Of the six leadership KSAs that were discussed in 100% of the interviews, respect is 

perhaps the most important.  It is the basis upon which all other KSAs are built.  To the 
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Nuučaanul respect takes on many meanings, but to have respect for others one must have respect 

for oneself.  “Once you can respect yourself, respect for others comes naturally” (M. Touchie, 

personal communication, November 28, 2016). 

 The Nuučaanul word for respect is ʔiisaak (ee-saak), but its meaning is deeper.  The 

closest literal translation is ‘living respect’, meaning “respect for yourself, respect for your 

family, respect for community and respect for the environment” (G. Martin, personal 

communication, March 7, 2015).  It is the presiding principle of life. “To us respecting yourself 

means that you look after yourself and understand your needs so that you can be self-sufficient” 

(M. Touchie, personal communication, November 28, 2016). 

 In the Nuučaanul culture respect pervades all areas of life: 

Respect was a word that my Elders never got tired of.  We were taught that even 

if we were angry with somebody, we should be angry with respect.  Anger is a 

normal reaction to what is happening between you and another person, but we 

should never say something without a lot of thought because once you let go of 

that arrow its gone and you can’t take it back.  Usually you’ve wounded 

somebody with those words.  So give it a lot of thought before you release that 

arrow.  That’s respect.  When someone puts you down, keep a level head, breathe 

through the anger and rise above to be respectful” (M. Touchie, personal 

communication, November 28, 2016).   

Traditionally “the people in the community were always doing things to help other 

community members.  It was never just for you.  The community was like a big family; if 

somebody was without, we all shared.  There was never anybody without, and the chief was 
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always the first one to give up what he had to make sure that everybody was fed, healthy and 

sheltered” (M. Touchie, personal communication, November 4, 2016).     

Building trust and fostering genuine connections with one another is how to authentically 

show respect.  For any community leadership program to nurture trust and connection at a 

regional level, it must create opportunities for cross-sectional teams to work together for the 

applied community project.  Recently the East Coast LVI program shifted towards allowing 

students to create their own teams using an outstanding ‘Market Place’ exercise that builds 

confidence in students to sell themselves.  The West Coast curriculum team debated making this 

same change to its regional program as well but decided against it after taking into consideration 

the importance of the diversity of worldviews that are present in the region and ensuring an equal 

divide of these worldviews amongst the teams.  This creates a deep understanding and 

appreciation for the community-specific challenges, whether simple or complex, that the teams 

must manage. 

Respect Connection to All Life.  Given that the axioms of ʔiisaak and Heshook-ish 

Tsawalk govern the day-to-day actions in the traditional Nuučaanul culture, it is important to 

discuss how these governing precepts come together.  Three aspects of respectful connections 

emerged from the research.  The first is the Nuučaanul belief that we are connected to all life and 

that all life must be shown respect and gratitude.  “The ocean was our grocery store and the 

forest was our pharmacy” (R. Mundy Sr., personal communication, November 1, 2016).  Similar 

to other indigenous populations, the Nuučaanul also had “specific practices of resource 

management” that “expressed the ‘respect’ that humans must show for all living things” (Turner 

et. al., 2000, p. 1279).   
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Understanding the depth of connection to our surroundings is an important aspect of the 

Nuučaanul worldview that must be considered by regional leaders such as those who hold 

positions in resource management or urban planning.  Turner et. al (2000) explain that “for 

traditionally schooled aboriginal people in many regions, the environment is seen as a whole; all 

the parts are interconnected in a seamless web of causes and effects, actions and outcomes, 

behaviors and consequences.  People, animals, plants, natural objects, and supernatural entities 

are not separate and distinct.  Rather, they are all linked to each other and to the places where 

they reside through cultural traditions and interactive, reciprocal relationships” (p. 1279). 

The challenge that exists is to bring respect for and an understanding of traditional 

teachings into a modern context.  Today’s Yuułuʔiłʔatḥ are “not living on land like they used to, 

they’re not harvesting like they used to, they’re not whaling like they used to.  They don’t go 

through the ceremonies to make sure they are prepared” (R. Knockwood, personal 

communication, November 24, 2016).  However, “it is through the regeneration of their 

communities around land-based cultural practices that First Nations can rebuild autonomous 

social and cultural existences and self-sufficient economies” (Alfred, 2009, p. 54).  

Respect Connection to the Land.  The second respectful connection was asserted by 

Alfred (2009) when he stated that “the holistic reconnection of people to each other and to the 

land…will be the foundation of individual psychophysical health and community resurgence” (p. 

57).  Connection and respect for the land is fundamentally important in the Nuučaanul 

worldview.  Since time immemorial a “connection to the land has played an important role in 

Aboriginal conceptions of personhood and wellness” (Alfred, 2009, p. 54).  One interviewee 

conveyed that “we’re rooted to these places.  We’re related to them and we get life force from 

them…this land is our identity” (G. Martin, personal communication, March 7, 2015).  She 
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continued, “we don’t have a word for environment in our language.  The closest word is Teach-

mis, which has been translated to ‘biodiversity’, but it’s the force that keeps us alive. It’s our 

foundation.  So it’s not something out there that we can exist without it.  It’s central to our 

existence” (G. Martin, personal communication, March 7, 2015).  This kind of connection to the 

land cannot be truly achieved or even fully understood by a non-Nuučaanul person; indeed, there 

are many Nuučaanul people who have lost it.  Nevertheless, a regional West coast leader must 

appreciate and respect this connection.      

Known as their ha’houlthee, the land, from a Nuučaanul worldview, is “like a living 

landscape that a family has a relationship with, which is more like marriage than a sense of 

ownership.  It’s not an inanimate object…It includes an area, but also teachings, stories, songs 

and dances [that] explain our traditional names that have been passed down” (G. Martin, 

personal communication, March 7, 2015).  The Nuučaanul were “instructed about these places 

and resources and how to care for them from the time that they [were] very young.  They [were] 

taught the philosophies associated with the use of the land and specific practical strategies, such 

as maintaining and caring for salmon spawning beds and pools in a particular river” (Turner et. 

al., 2000, p. 1280).  Regional leaders who authentically respect the land must find ways to 

support the resilience of the ecosystem while balancing the sustainable use of the resources to 

benefit the community (Low & Shaw, 2016). 

To nurture this connection to the land in LVI West Coast students, discussions about the 

ripple effects that their applied community project may have on the land and future generations 

has been highlighted throughout the program.  This Indigenous approach, which can be used as a 

guide for making decisions, is an effective consideration for West coast community leaders, 

regardless of whether they are Indigenous or not.  Another approach used to foster respect for 
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life and the land is to host the program outdoors whenever possible.  The students have been 

found to be more comfortable with exposing their vulnerabilities when indoor and outdoor 

activities are woven together.  The facilitator’s loss of comfort and control is usually the biggest 

factor in preventing them from taking lessons outdoors, so great potential of experiential learning 

remains. 

Respect Connection to Spirituality.  Indigenous people have “a sense of spiritual and 

practical respect for their lands, waters, and all the environmental components that they 

recognize.  The spirituality of these elements, and their power to influence the success and well-

being of humans, has been an integral part of traditional cultures”, and their entire worldview 

“stipulates spiritual connections among humans, animals, plants, and nature in general” (Turner 

et. al., 2000, p.1279).  Spirituality brings a sense of humility and holds the potential to bring 

together the physical, mental and emotional forces of human existence (Avolio et al., 2009). 

Not a single plant, animal, or fish, or other object upon which he feeds, is looked 

upon in this light, or as something he has secured for himself by his own wit and 

skill. He regards it rather as something which has been voluntarily and 

compassionately placed in his hands by the goodwill and consent of the ‘spirit’ of 

the object itself, or by the intercession and magic of his culture-heroes (Turner et. 

al., 2000, p. 1279). 

Connecting to spirituality is unique for each person, but the Nuučaanul believe that we 

are all spiritual beings (M. Charlie, personal communication, October 6, 2016).  The connection 

to spirituality could be with the Creator, your ancestors, or even with animal guides that appear 

in our lives at ‘coincidental’ moments.  Spirituality is “a tremendous source of self-esteem, pride, 
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identity and personal reward” (M. Touchie, personal communication, September 27, 2016), and 

one’s actions are seen as a way to honour their ancestors.  

Bartlett et al. (2012) asserts that “today's mainstream knowledges and educational 

approaches are products of decades of diligent efforts to scrub spirituality and religion out of 

ways of knowing and out of curricula” (p. 332), but this inhibits the creation of the Third Space 

in the classroom since Indigenous worldviews from around the world consistently weave 

spirituality in to their traditional perspectives and practices.  “You don’t have to be First Nations 

people to be connected to land and to be spiritually connected” (M. Charlie, personal 

communication, October 6, 2016).  To layer an understanding of the connection to spirituality in 

the LVI program modifications have been made to the curriculum to include ceremony.  Over the 

last four years traditional cedar brushing ceremonies have been offered at the beginning of our 

program.  The intention of this cleansing ceremony is to let go of old weights that may be 

holding students back from creating positive changes over the course of the program and beyond.  

Even if only symbolic, it has become one of the most impactful experiences for the students 

during the 10-month program.  Since that time, and with the permission that the cedar brushing 

provides, students have shared ceremonies from their own culture with the class.  Weaving a 

connection to spirituality into the curriculum continues to be a focus, and today opening and 

closing prayers and cedar rope ceremonies are included by some of our Indigenous facilitators 

and community speakers. 

We will now turn to explore the KSAs that were common to both traditional and 

mainstream leadership practices as they relate to the LVI program.  Also highlighted are the 

modifications made to localize the learning and nurture an understanding of the impact that these 

KSAs have in community interactions as a West coast leader. 
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Discipline 

Within the community there were traditionally many roles and supporting roles that, 

together with the responsibilities associated with them, were either given at birth or some other 

time during their life by their teachers (M. McCarthy, personal communication, November 10, 

2016).  Each adult community member was considered a leader in their role and groomed future 

generations to take over those duties (I. Frank, personal communication, December 5, 2016).  

For example, the Beach Keepers welcomed visiting guests to the community, and the Wit Waak 

(wit-waak) maintained discipline and order in the community under the direction of the Elders 

(M. Charlie, personal communication, October 6, 2016).  The Elders had a strong influence on 

the Chief and would ensure that he or she always considered the traditional ways in his or her 

decisions (I. Frank, personal communication, December 5, 2016). 

Trust was established with the fulfillment of one’s responsibilities.  “You never have to 

ask to go fishing for cod, halibut, sockeye or spring salmon, sea urchin or seafood like that.  

Everyone had a chore; they did not have to be asked, they knew what to do” (G. Taylor Jr., 

personal communication, September 22, 2016).  If expectations were not met, the individuals 

were immediately disciplined, either through punishment or through deeper education of the role.  

“If a leader at the time wasn’t behaving in a way that was appropriate, a group of people would 

come and correct that individual” (M. McCarthy, personal communication, November 10, 2016).  

Even the Chief did not have supreme power in the community because if his decisions about 

discipline were too harsh, he would also be corrected by the Wit Waak, who were in turn 

overseen by a group of grandmothers.  This was all done from a place of respect for each other.  

Having gained a higher appreciation for the importance of individual roles and 

responsibilities, a strong focus on roles have been incorporated into the teambuilding 
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components of the LVI program, drawing not only on traditional roles such as Knowledge 

Keepers, but also creating new roles relevant to these teams.  For example, the role of ‘Captain 

Obvious’ is to draw attention to the elephants in the room, while the ‘Space Holder’ ensures all 

team members have the opportunity to contribute during team meetings.  Through its simplicity 

there is clarity around the individual roles allowing for better functioning of the team, and to the 

people who play these roles, it gives permission to execute their responsibilities without fear of 

unhealthy conflict.  It should be noted each role does not and should not be held by the same 

person every meeting. 

Humble Confidence 

Traditionally, both humility and confidence were developed by understanding the 

teachings about one’s treasures, or tupaati (tu-paati).  These treasures were not in the material 

sense, but rather “your tupaati were riches of your heart” and “were only equal to how you felt in 

your heart.  It described a feeling of richness in their heart” (M. Touchie, personal 

communication, November 4, 2016).  Those who had a rich heart internally demonstrated 

ošhtucku (oosh-tuck-u) externally.  Ošhtucku literally translates to “you have been put upon a 

gift”, and it was expected of everyone to support others to cultivate their tupaati so they too 

could display ošhtucku (M. Touchie, personal communication, November 4, 2016). 

Humility was demonstrated through the respectful way they approached community 

engagement.  At community meetings advisors from each family would provide insight into how 

a decision might impact the community or environment based on the role their family played.  It 

was taught that “a chief should never ever brag about being a chief.  They were not allowed to, 

they had to be humble” (M. Touchie, personal communication, November 4, 2016).  Confidence 
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as understood in this form is that which radiates from inside someone.  It can be seen in the way 

that they draw people into them rather than being forceful with their approach.  

Confidence and humility can be challenging to teach, but the LVI program has found 

success through increasing its focus on diversity.  By focusing conversations on the diversity of 

backgrounds in each class the students are better able to see the same issue from many positions 

and angles to realize we all have something valuable to contribute.  It is when we learn, truly 

appreciate and then apply other worldviews in our decision making that we can find the best 

solutions for today’s challenges.  Increasing this awareness also facilitates a leader to be more 

confident in themselves and lead from their values. 

Listening 

The ability to simply listen has enormous importance in the traditional approach to 

leadership within the community of the Yuułuʔiłʔatḥ.  “True leadership is really listening, being 

an observer to actions and behaviors around you” (V. Mundy, personal communication, 

September 19, 2016).  A good leader understands the balance between when to speak and when 

to listen while showing respect to others so they feel heard, understood and acknowledged.  

Naʔaataḥ (na-aa-tahh) means ‘to listen’ in the Nuučaanul language, but again, the English 

language limits our ability to convey the depth of meaning in this word.  Naʔaataḥ can be better 

understood as being able to “listen with your whole being, listen with your heart, listen with your 

gut.  If you’re going to lead, you can’t constantly be talking.  You have to see what the group is 

doing and see where people are at” (G. Martin, personal communication, March 7, 2015).  

Effective listening also requires that you listen to what is not being said in a group or on a team.  

It is the ability to listen to the whole message with your whole being as opposed to just taking in 

selected portions of the message.  
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Through listening to their advisors, traditional community leaders were able to clearly 

understand and confidently meet the needs and wants of their community.  The Nuučaanul taught 

the art of listening through their connection with the world around them.  One interviewee was 

woken by his father at 3am to sit by the window and listen to the waves on the beach.  Through 

attentive listening, his father taught him how to forecast the daily weather just from the sound of 

the breaking waves. 

The LVI program nurtures this ability by teaching leaders to listen with curiosity.  

“Curiosity is also about reframing or the capacity to see things in new ways—ways that generate 

fresh options for leadership action and for learning” (Walker & Shuangye, 2007, p. 200).  In 

addition to keeping the curriculum updated with current knowledge of listening, such as the 

Three Levels of listening, or the approach of listening to understand instead of listening to 

respond, participants also sit in a circle rather than in rows.  The use of circles in the classroom 

allows all students to see one another and removes any physical barriers between people enabling 

them to connect at a deeper level.  Circles in the classroom support students to listen with their 

heart.  Feedback from closing circles at the end of each day also serves as another source of 

program evaluation.  The students are also placed into dyad partnerships at the beginning of the 

year to give them an opportunity to connect with their partners at deeper levels throughout the 

program year. 

Public Speaking 

The ability to articulate one’s thoughts in a way that unites and builds connections 

between people is a powerfully effective leadership skill.  Knowing your audience is key to 

choosing the appropriate language to use.  For example, effective community leaders may use 

words like ‘develop’, ‘obtain’ or ‘build’ with corporate audiences, and words like ‘grow’, 
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‘gather’ or ‘nurture’ in conversations with community members.  These leaders understand the 

art of inviting people to the table; if someone is quiet about a particular topic, a leader will create 

the space for them to speak (A. McCarthy, personal communication, October 6, 2016).  A 

community leader “can’t expect people to come out if you’re not inviting them in a warm gentle 

way, if your invitation isn’t authentic” (M. Charlie, personal communication, October 6, 2016).  

From a place of respect for those involved, they are able to identify the centre of an issue and 

draw people in from opposing sides (A. McCarthy, personal communication, October 6, 2016).  

They are constantly refining their ability to use stories to convey teachings to others while 

combining their listening skills and curiosity with the careful selection of words. 

Traditionally, people understood that what one said reflected on the whole family and 

one’s ancestors (G. Martin, personal communication, March 7, 2015).  It was taught that you 

were not a Chief without your people and knowing that your people were behind you allowed 

you to stand strong and proud when interacting with other communities in the region (M. 

Touchie, personal communication, November 4, 2016).  Conflict was overcome by coming 

together to have open and frank conversations face to face.  Sometimes it was discussed in front 

of everyone in the community to reduce miscommunication and misunderstanding, and from that 

dialogue came an apology and a resolution. 

The West coast draws people from around the world to live, work and play so the LVI 

West Coast program has sought to create safe spaces for learning to occur between a diversity of 

cultures.  Kolb and Kolb (2005) assert that learning “requires facing and embracing differences” 

even though “these differences can be challenging and threatening” (p. 61).  They advise that 

learning space should aim to foster “the expression of differences and the psychological safety to 

support the learner in facing them” (p. 61).   
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This safe container is essential to creating dialogue and has created opportunities for 

students to reflect and take meaning from the experience.  In this safe space, students can reflect 

on and discuss their feelings of threat as their worldviews are challenged, and then develop their 

response by weaving together a new approach to their current challenges (Kirk & Shutte, 2004).  

To ensure that there is equal space to speak, the LVI program has adopted the use of a talking 

totem that is passed around the circle.  Additionally, cue cards are placed in front of the 

individual to indicate that a student has something to say about a topic.  These practical 

approaches can be used in any team to ensure that space is created, but it is up to the individual 

members of the team to make the space safe for others to be vulnerable and grow.  

Mentorship 

In all worldviews, effective leaders must seek continuous learning and identify mentors 

to guide and coach them.  Continuous learning can take on many forms, such as book-based 

learning or practical experience, but must always be ignited by a desire and capacity to 

understand and learn.  “We need to recognize that stories, songs, crafts, practices, family, 

community, language, ceremonies, and connectivity with the land are important in the 

transmission of TK [Traditional Knowledge]” and that it is “living knowledge” that is constantly 

growing (Bartlett et al., 2012, p. 337). 

Himwića (him-witsa) was a respectful, subtle way to mentor and share life lessons.  It 

approached these lessons by way of stories told in the third person to avoid directing blame at 

any one person and were used as a way to guide or mentor the listener to make counselled 

decisions.  Mentorship was how knowledge transitioned to knowing and was continuous 

throughout life.  Even “when you started being an Elder, it was almost like you were a newborn 
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again.  You’d be taken by the older Elders and taught how to be an Elder” (G. Martin, personal 

communication, March 7, 2015). 

The LVI program itself is a continuous learning opportunity, and it has seen many 

students continue their pursuit of higher levels of education.  To incorporate mentorship into the 

LVI West Coast program, the students are encouraged to reach out to community speakers to 

form these relationships.  The dyads are an opportunity for the students to coach and mentor one 

another, creating deep lasting bonds.  We also encourage the facilitators, community speakers 

and the students to follow the principles of Himwića and share their stories as a way to provide 

guidance and additional inspiration for others in the class. 

Discussion  

Authenticity.  Traditional leadership has some alignment with the Authentic leadership 

lens used in mainstream leadership theory.  This approach considers the relationship between 

leaders and their followers with the aim of increasing connection and understanding throughout 

their team or community (Whitehead, 2009).  Authenticity is a perception, and authentic leaders 

have an opportunity to shape this perception in every interaction they have within and outside of 

their community (Whitehead, 2009).  Authentic leaders understand that trust is difficult to foster, 

but it is a mandatory requirement for the healthy communication and effectiveness of a team.  To 

ensure they are truly authentic “the same leader, if operating in different contexts, will 

incorporate understandings of diverse community needs and other contextually relevant 

perspectives to build their authenticity” (Walker & Shuangye, 2007, p. 186). 

In order to be authentic, leaders must be attuned to their heart.  According to Whitehead 

(2009) “perceived authenticity does not require overt marketing or public self-promotion, nor 

does it require an arrogant consistency of rigidity; rather, [its] the little things leaders do to 



Exploring a Third Space for Indigenous Leadership                                                                                            147 
 

integrate followers” that build a leader’s authenticity (p. 853).  Forming an authentic leadership 

identity cannot be done in isolation as it is “stimulated by moments of identity destabilization 

and experiences of uncertainty, confusion, and anxiety” (Petriglieri & Petriglieri, 2010, p. 45). 

And Walker & Shuangye (2007) suggest that “becoming authentic calls for leaders to question, 

but not deny, their own culturally based ways of working” (p. 194).   

Authenticity holds the potential to “restore human, ethical and spiritual dimensions to 

organizational relationships…not only in terms of productivity but also in terms of the quality of 

life of constituents” (Whitehead, 2009, p. 850).  An authentic approach aligns in many ways to 

the Yuułuʔiłʔatḥ and Nuučaanul understanding of what it means to be Quuʔas (quo-aas).  

Quuʔas literally means ‘a real Nuučaanul person’, but the depth of this understanding cannot be 

fully conveyed in English and in written form.  “You had to be able to walk your path…walk in 

the right direction. It means doing it the right way” (M. Touchie, personal communication, 

November 4, 2016).  Although the authentic demonstration of what it means to be Quuʔas cannot 

be fully attained by non-Nuučaanul people simply because non-Indigenous people cannot truly 

comprehend the full meaning of Quuʔas, if we choose to, we are able to mold our leadership 

authenticity to be more aligned to this traditional leadership lens.   

Authentic leaders have a strong connection and appreciation for their responsibility to 

protect the community.  “They are highly participatory in community events, they recognize and 

value the history and purpose”, and “they create social structures that are responsive to human 

needs” (Whitehead, 2009, p. 853).  While authentic leaders possess self-confidence, they retain a 

level of humility that avoids overt egotism (Whitehead, 2009), which helps them to maintain 

composure under pressure from constant change.  They “seek self improvement, know their 

strengths and weaknesses, place their professional role secondary to their role as an individual, 
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and are true to their own inner nature” (Whitehead, 2009, p. 851).  They should also possess the 

“emotional capacity to tolerate uncertainty, frustration, and pain” while being “able to raise 

tough questions without getting too anxious” (Heifetz & Laurie, 2001, p. 135). 

Authentic leaders understand and acknowledge that they do not hold the answers to all 

the different challenges they face based on their life experiences alone (Walker & Shuangye, 

2007).  Authentic leaders grow from their association with other authentic leaders (Whitehead, 

2009) and model authentic relationships “characterized by trust; transparency and openness; 

guidance toward worthy objectives and an emphasis on follower development” (Gardner et al., 

2005, p. 345).  They “ultimately desire to train and develop leaders who will proactively foster 

positive environments and conduct business in an ethical, socially responsible manner” (Cooper 

et al., 2005, p. 477).   

Continuous leadership learning is a cornerstone of authenticity that seeks to expose and 

explore the gap between knowledge and its transition toward knowing (Walker & Shuangye, 

2007).  These leaders are self-authors who accept the responsibility to take control of their own 

learning and understand that cultivating this attribute can nourish their ability to learn from 

experience (Kolb & Kolb, 2005). 

Authentic leaders give their voice to the people they are leading and understand the 

importance of creating dialogue (Heifetz & Laurie, 2001).  Dialogue is not a synonym for 

talking, but rather it is “a disciplined way of talking that is quite different from the open 

discussions of meetings so often characterized by domination by the powerful voices and 

advocacy rather than the pursuit of understanding” (Kirk & Shutte, 2004, p. 240).  Dialogue can 

mitigate conflict by increasing understanding and connection while reducing assumptions that 

exist within a group.  It allows a leader to “work creatively with the potential that diversity has to 
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question the status quo and develop new ways of thinking and doing” (Kirk & Shutte, 2004, p. 

239). 

Authentic leaders understand that they must listen before they can lead.  They build trust 

by genuinely listening with an open mind and an open heart.  They “actively wonder about 

issues, ask many questions and show interest in the possibility that ‘reality’ is not always as it 

appears at first glance” (Walker & Shuangye, 2007, p. 200).  Through listening leaders can 

continuously increase their understanding of the inner workings of the community.  “A 

significant contributor to leader effectiveness is knowledge of the community and ‘how it 

works’, or how decisions get made, what the social and political culture is, where to find 

resources to support local efforts, local history and behavior norms, and what the local structure 

of needs may be” (Apaliyah et al., 2012, p. 48).   

Capacity Building   

Building capacity at the community level focuses on the ability of its members to meet 

their own needs and to work together to create and maintain positive changes.  Building capacity 

requires community leaders to create a space where leaders can draw their people together to 

solve multi-faceted problems in a collaborative way (Lewis, 2008).  It is a learning process that 

allows community members to develop a “transforming perspective [that] enables people to 

engage reality with new eyes” (Kirk & Shutte, 2004, p. 238).  Community leaders need to 

develop and convey a compelling vision that enables community members to see where they fit 

in and take action (Apaliyah et al., 2012).   

Authentic leaders build capacity by actively creating opportunities for their community 

members to find their personal passions, and then encourage them to lead in that area to benefit 

the community.  Known as collective empowerment, authentic leaders help “individuals to find 
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their place, their role, their identity and their voice in the system. Collective empowerment 

comes from the interconnection of individuals in all parts of the system who have a clear 

conception of their roles” (Kirk & Shutte, 2004, p. 242).  From this lens, leadership is not based 

on rank but rather on an individual’s role, which better enables leadership and decision making 

to be distributed throughout the community (Kirk & Shutte, 2004).  “When an individual pursues 

his or her leadership talent in a way that meets the needs of the community, there is a deep 

satisfaction realized by both leader and community” (Whitehead, 2009, p. 854).  

To build capacity in their followers, an authentic community leader must try to create 

“holding environments”, starting with opportunities to identify and ignite community passions 

followed by aligning them to community needs (Heifetz & Laurie, 2001, p. 134).  The LVI West 

Coast program creates a variety of holding environments for students to find their passion in the 

community.  The class, student/mentor, dyad, and team relationships weave together to create 

safe spaces for holding environments where the exploration of ideas and questioning of the 

students’ own perspectives occur.   

Summary 

The guiding questions of this inquiry provided the means to identify similarities and 

differences between traditional and mainstream approaches to leadership and the differing values 

placed on certain leadership KSAs.  Both traditional Yuułuʔiłʔatḥ leadership practices and 

mainstream leadership approaches require their leaders to demonstrate initiative, commitment 

and an ability to articulate their vision to others.  Successful leaders in both worlds also need a 

drive for continuous learning and the ability to nurture effective collaboration and team work.   

The research suggests that leadership KSAs are held in a different regard depending upon 

the circumstances the leader was raised within.  For example, listening and humility are valued 
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more in a traditional leadership world whereas speaking and confidence are valued higher in a 

mainstream world.  This does not mean the same KSAs are not valued by either leadership 

context, it only means that they are prioritized differently in their list of essential leadership 

KSAs.  Finally, four KSAs unique to traditional leadership are respect, discipline, a strong 

connection to the land, and a strong connection to spirituality.  In addition to the Creator, 

spirituality also means a leader’s commitment to honouring their ancestors through the actions 

they take each day.   

Authentic leadership aligns well to the traditional approach to leadership and can be used 

as an overarching leadership framework for developing community leaders.  This is not because 

authentic leadership directly correlates to the KSAs of a traditional leader, but rather authentic 

leadership is flexible and allows an individual to weave both traditional and mainstream KSAs 

into their approach to leading others. 

To navigate the changing landscape of their communities, current and future leaders in 

the Yuułuʔiłʔatḥ community of Hitacu and others in the Nuučaanul territory of the central West 

coast of Vancouver Island must consider how they can nurture the key KSAs that emerged in this 

research such as respect, listening, discipline, responsibility and connection.  They are essential 

to improving the social, economic, political and environmental climate of the central West coast 

communities.  Alfred (2009) states that “the restoration of the capacity, on an individual and 

communal level, for trust and love to exist in the relationships between First Nations people is 

absolutely crucial to any real transcendence of the effects of colonialism” (p. 55). 

The findings of this research have already been integrated into the current LVI West 

Coast curriculum.  The hope is to create a leader who can authentically sit in the Third Space that 

exists between the traditional and the mainstream worlds and ‘tend the fire’ as more leaders 
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accept and act on the realization that the sole use of the mainstream approach to leadership 

cannot solve the challenges that we face in communities today.  
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Chapter 5: Recommendations and Reflections 

This chapter contains a variety of research-based recommendations to create effective 

community-specific leadership programs.  Further to the recommendations, some limitations and 

future directions for potential additional research are considered.  The methods of dissemination 

are then discussed, and the chapter concludes with the personal impact that this research had on 

the researcher.   

Exposition of Research Questions 

The data that emerged through this research have been presented using two distinct 

methods, both serving to answer the research questions in this study.  Core principles of 

traditional and mainstream leadership approaches that are similar include continuous learning, 

collaboration, teamwork and commitment.  Principles distinctive to the traditional method 

include respect, discipline, connection to the land and connection to spirituality.  By way of the 

short story written in a traditional style and the journal article, 10 KSAs have been presented that 

will be essential to current and future Yuułuʔiłʔatḥ leaders and include respect, listening, 

discipline, responsibility, mentorship, connection to community, connection to land, public 

speaking, humility, and connection to spirituality.  Finally, the traditional story and the journal 

article share high-impact practices to develop Third Space leaders such as using sharing circles 

and talking-totems and creating more activity and place-based learning opportunities that allow 

students of leadership development programs to reconnect to the land and to each other. 

Recommendations 

Taiaiake Alfred (2009) asserts that “it is evident to anyone who has experience living or 

working within First Nations communities that conventional approaches to health promotion and 
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community development are not showing strong signs of success” (p. 44).  High-impact practices 

in Indigenous leadership development suggest that community leadership development programs 

should be flexible and hosted within communities whenever possible.  They should honour 

Indigenous culture, especially its connection to the land, and be developed in collaboration with 

each hosting community.  The programs must also leverage the strengths within the community 

and underscore its core values while highlighting the resources available for support.     

Post-secondary institutions have begun to develop unique solutions to addressing 

obstacles to education in some remote areas.  However, the issue remains that these programs are 

often based on a mainstream approach.  The LVI West Coast program addresses this issue by 

maintaining flexibility and adaptability for local Indigenous leadership principles to be 

incorporated and honoured.  These KSAs offer the potential to rebalance our impact on the land 

and reconnect us to each other. 

Limitations 

The use of the English language employed in this inquiry into traditional leadership has a 

limiting effect on this research.  Traditional knowledge “can only truly be understood within the 

language of the particular aboriginal or indigenous peoples of the area; it is not possible to 

translate this knowledge into another language” (Bartlett et al., 2012, p. 336).  English tends to 

categorize and compartmentalize ideas and often neglects the wider connections (G. Martin, 

personal communication, March 7, 2015), where some Nuučaanul words can have 20 different 

meanings depending on the context in which the word is used. 

Secondly, the practice of leadership development is constantly evolving and is always 

being refined (Wesley-Esquimaux & Calliou, 2010).  This research provides only a snapshot in 

time for the Yuułuʔiłʔatḥ community and the current vision of their future leaders.  While this 
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research is not generalizable, specifically due to the importance of the local context and 

leadership needs within the Indigenous communities, it is potentially transferable.  Specifically, 

the research design, methodology and methods could be used to revisit this community 10 or 20 

years from now to gauge how their leadership has changed over the years and re-evaluate their 

leadership needs.  Furthermore, it can guide future researchers with the discovery of traditional 

leadership and high-impact leadership development practices in their own communities.  

Future Directions 

In response to Canada’s Truth and Reconciliation recommendations, school districts and 

post-secondary institutions across Canada are currently searching for additional ways to 

highlight the value of other worldviews in their classroom, especially those of local First Nations 

communities.   

It can be difficult to learn, appreciate and respect cultures and worldviews different to 

your own, but leveraging Two-Eyed Seeing as a guiding principle permits these differing 

worldviews to complement each other.  As curriculum designers, it is important to find engaging 

ways to share and apply traditional teachings in a community leadership program that brings 

together a diverse array of students.  It is only through the application of Two-Eyed Seeing to the 

current challenges in our communities that a person can learn to consider other worldviews in a 

balanced way.  The KSAs that emerged during this research will now serve as a springboard to 

incorporate more leadership teachings from other First Nations within the region into the LVI 

West Coast program.  As this dialogue occurs within other communities, more KSAs will 

emerge that will benefit a community leader. 

The LVI program continues to show enormous potential to create Third-Space learning 

environments that place differing worldviews beside each other.  In addition to improving an 



Exploring a Third Space for Indigenous Leadership                                                                                            156 
 

individual’s leadership KSAs, building social networks and increasing knowledge and 

understanding of the communities in this region, the LVI West Coast program has demonstrated 

the ability to bridge cultural divides and to develop community leaders that can move the seven 

communities forward together as one region. 

Dissemination 

Arbon & Rigney (2014) state that “cultural longevity depends on the ability to sustain 

cultural knowledges” (p.487).  With this in mind, several methods of dissemination will be used 

to share this research.  The leadership principles highlighted in this article are being merged into 

the Yuułuʔiłʔatḥ Warrior Men’s Group of which I have the privilege of leading on behalf of the 

community.  To reinforce the teachings at home, the research was also presented to the 

community and the guardians and parents of the Warriors.  The Warrior group continues to grow 

and now consistently sees 20-25 people attending each time we come together.  The following 

link will take you to a video that documents the direct application of this research into the 

development of the young Yuułuʔiłʔatḥ men; https://vimeo.com/241435955.  In all teaching 

moments, we make it a point to give credit to the community member who shared the teaching in 

this research.  This program provides another way for the Yuułuʔiłʔatḥ to rebuild their culture 

from the impacts of colonization.   

Additionally, this knowledge will continue to be shared with the students of LVI West 

Coast as not only a part of the formal curriculum, but also through informal one-on-one 

conversations and coaching sessions.  This program provides a context for more conversations 

about community-specific leadership needs across the region and how those needs can be 

addressed.  Two-Eyed Seeing is being practiced by teaching these core KSAs through one lens 

https://vimeo.com/241435955
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with LVI and teaching these same principles through another lens with the Yuułuʔiłʔatḥ 

Warriors. 

To maintain the voice of the research participants as their own, the parable was written 

using direct quotes from the interviews.  As these community members read the parable, they 

will hear their own voice through their words.  I intend to publish the parable with Fernwood 

Publishing and will provide printed copies to my research participants for them to read, share the 

teachings with others, and take pride in themselves and their culture.  Any profit generated from 

the publication of the parable will be used to help fund the Yuułuʔiłʔatḥ Warrior program into 

the future.  Recently upon reviewing the story, one of the research participants approached me 

with a request to support him in writing a prequel to Suuḥa’s story that focuses on the life of 

Čims to share more Quuʔas teachings.  This research demonstrated to this participant the value 

of his voice and inspired him to find a way to share more of the teachings that he was taught 

throughout his life.  

Finally, after the journal article is published, I intended to write follow-up articles to 

share future modifications to the LVI West Coast program as we deepen our understanding and 

experience in applying Two-Eyed Seeing to both indoor and outdoor classrooms.  I also look 

forward to making presentations in communities and at conferences to inspire other communities 

and regions to develop their own community-specific leadership programs.     

Personal Impact 

Duff (1997) states that “the impact of western civilization on the cultures of the Indians 

has been all but overwhelming” (p. 106), but among the current First Nations leaders “there is a 

hope that the future is not so difficult for future potential, hereditary or otherwise” (Crookes & 

Sutherland, 2000).  This research looks back in an effort to move forward and build on strengths 
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and inform the practices of emerging Nuučaanul leaders (Wesley-Esquimaux & Calliou, 2010).  

It has provided a richer understanding of the intersectionality between traditional and mainstream 

leadership and will be used to support emerging Indigenous and non-Indigenous community 

leaders as they create a new path between two worlds.   

Before Contact the laws of the Chiefs were set and adhered to.  However, “what we see 

in Indian life today is not the old cultures in slightly modified forms, and it is not a carbon copy 

of the white man’s culture.  Nor has it settled into an equilibrium as a somewhat different 

subculture” (Duff, 1997, p. 107), which is possible into the future.  A transition is occurring, and 

it presents an opportunity to shape the dialogue now so future generations will not be subjected 

to as much uncertainty between the traditional and mainstream worlds (Crookes & Sutherland, 

2000).   

All First Nations in the colonized Americas face this transition.  The Past Assembly of 

First Nations Grand Chief Shawn Atleo from the Nuučaanul Nation of Ahousaht believes that if 

future leaders can bring forward the very best principles and approaches that apply to a current 

challenge, we can find new solutions to the challenges that First Nations communities currently 

face (Crookes & Sutherland, 2000).  There is hope that the First Nations people of Canada will 

not move completely toward mainstream leadership and will instead remain with a foot in both 

worlds, enabling them to bridge the divide and demonstrate the effectiveness and timeliness of 

traditional leadership in the mainstream world (Crookes & Sutherland, 2000).  This study will 

not complete my relationship with the community members of Hitacu as I will continue to host 

their Warrior Men’s Group and continue to groom their emerging and current leaders in the LVI 

West Coast program.  My hope is to spend the rest of my life learning the very best practices that 
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bridge both worlds and create unique spaces for emerging and future community leaders to learn 

and apply these practices.  

It is challenging not to appear to romanticize the traditional way.  I have no doubt that it 

was a difficult life that had its own unique challenges.  However, from my lifetime of leadership 

experience I have not found an approach that was more in harmony with the people and the land.  

What I am certain of is that my ancestors gave up our culture willingly to achieve higher level 

positions in the sugar plantation.  The Nuučaanul people are not relenting to assimilation as my 

ancestors did and I will spend the rest of my life supporting the culture to grow stronger. 

It is impossible to explain the full magnitude of the impact this research has had on my 

life, partially because words cannot describe it and partially because I cannot yet fully 

understand it.  I have become a better leader, a better husband, a better father and I am once 

again connected to my spirituality.  I no longer judge myself for praying through the use of 

mantras instead of the Lord’s prayer the way I was raised.  I have also realized that I must travel 

to India to attempt to find and feel the traditional territory of my ancestors that we left behind 

over 100 years ago.  I will continue my own leadership journey by learning about other 

Indigenous approaches to leadership and the values they hold close to their hearts. 

When I began this doctoral journey, I did not know that community leadership 

development was an area of specialty and how valuable the proper approach to leadership 

development can be for First Nations communities to respond to the challenges that they are 

currently facing.  I have never cried as many powerful and positive tears as I have in the last four 

years while supporting the region to groom its future leaders, regardless of age.  I have found my 

purpose in this life and I am finally certain that I am leaving this ‘place’ better for future 

generations.  I set out on this journey to recognize areas that the mainstream approach to 
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leadership could be used by First Nations communities to better prepare their leaders to succeed 

in today’s world, as I became more immersed in the research I came to the realization that the 

knowledge they need to succeed into the future has been taught for generations and it is actually 

the mainstream world that needs to learn from Indigenous approaches to leadership. 
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Appendix 1 - Definitions and Phonetic Guide 

 

Word Pronunciation Definition 

ʔapsčiik aps-cheek to walk the right path; to be right in what you say 

ʔiickʷin  eets-kwin mouse 

ʔiisaak ee-saak respect 

ʔuusimč oos-imch 
prepare for a spirit quest; training ritually; doing secret 

lore 

ʕaanus aa-nus Crane 

čims chims Bear 

ćixʷatin tsih-watin Eagle 

cuwit tsu-wit coho salmon 

ḥaaḥuupa ha-hupa teaching; lecturing; grooming; advising 

heshook-ish 

tsawalk 

he-shook-ish 

tsawaak 
everything is one in Ahousaht dialect 

heshook-ma 

ćawaak 

he-shook-maa 

tsawaak 
everything is one in Yuułuʔiłʔatḥ dialect 

ha’houlthee ha-hoo-thl-i Chief’s traditional territory 

himwića him-witsa myth telling often with animals as main characters 

Hitacu hita-tsu primary Yuułuʔiłʔatḥ community 

hupiictał hup-eeh help each other 

mamałńi ma-malth-ni white person; floating house 

muschim mas-chim commoners; followers; community members 

naʔaataḥ na-aa-tahh listen attentively; listen with your whole being 

naḥtač nahh-tach mallard duck 

nuučaanul nuu-chah-nulth all along the mountains and sea 

ošhtucku  oosh-tuck-u as if you’ve been given a gift; presence 

quuʔas quo-aas 
an Indigenous person, specifically from central Nuu-

chah-nulth Nations  

qʷayac̓iik qwaya-tseek Wolf 

suuḥa suu-(h)aa spring salmon; chinook salmon. (h) is a soft ‘h’ 

T̓amuuk taa-muuk Kingfisher 
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tupaati tu-paati a family’s treasures; ceremonial rights of nobility 

usma us-ma precious, typically referring to children 

wiinaachisht wee-naa-chist sea serpent that attacks from the sea; attacks at sea 

wit waak wit-waak community protectors; community police 

Yuułuʔiłʔatḥ yuu-thlu-ilth-at-h 
traditionally the people from Ucluth; presently, the 

people from Hitacu 
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Appendix 2 - Yuułuʔiłʔatḥ Legislature’s Letter of Endorsement 
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Appendix 3 - Doctoral Research Partnership Agreement 

 

Project Title 

Exploring a Third Space for Indigenous Leadership:  Honouring traditional Nuučaanul 

leadership attributes in the contemporary world 

Purpose 

This research project is a community-based study to identify and understand traditional 

Yuułuʔiłʔatḥ leadership knowledge, skills and abilities.   

Project Goal 

This research seeks to honour traditional Nuučaanul leadership and build capacity by creating a 

community-specific leadership development program to support emerging Yuułuʔiłʔatḥ leaders 

in navigating their paths between the traditional and contemporary worlds. 

Research Questions 

(R1) How are traditional Yuułuʔiłʔatḥ leadership practices both similar and different from 

contemporary leadership practices?  

(R2) What leadership attributes will current and future leaders of Yuułuʔiłʔatḥ First Nation 

(YFN) need to possess in order to navigate the changing landscape of their communities (social, 

economic, political and environmental)?   

(R3) What are the high-impact practices that YFN can use to develop Third Space leadership 

attributes in their emerging leaders? 

Project Objectives  

(A) Provide a better appreciation of the traditional ways that the leaders of Yuułuʔiłʔatḥ were 

developed prior to colonization; 

(B) Connect traditional and contemporary Nuučaanul leadership approaches together, 

remembering that these are living traditions that grow and breathe;  

(C) Support Yuułuʔiłʔatḥ in identifying their leadership needs, both currently and in the future;  

(D) Create an individualized leadership development program that supports Yuułuʔiłʔatḥ to 

equip their people to excel in both their traditional and the contemporary leadership worlds. 

Conduct of Research 

I affirm that research carried out through this project will reflect Indigenous values of sharing, 

collaboration and respect for indigenous knowledge. 

Guiding Principles 

1. Engage a set of principles that will foster community ownership and empowerment, 

including power sharing, capacity building through mentoring and learning exchanges, 
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group participation in all appropriate phases of the research project, and community 

ownership of the project.     

2. Engage in an open and transparent process where a collective vision of research goals and 

objectives is shared. 

3. Provide opportunities for capacity building through “learning exchanges” of sharing 

circles where community members can learn about research skills, community 

development, and community work. 

4. Engage in data analysis interpretation processes that honour the lived 

experiences/knowledge of community members. 

5. Employ dissemination strategies leading toward education, advocacy, community benefit, 

and social change 

6. Foster a supportive environment through critical reflection of my work and group 

process. 

 

Confidentiality 

• I will discuss participant confidentiality as I speak with each community member.  

• Any data collected will remain confidential; interview results and questionnaires will be 

kept in a locked cabinet. 

• Loss of anonymity will occur for participants in a focus or discussion group; however, 

the researcher will still maintain participant confidentiality in any report. 

 

Decision-Making Process for the Project 

The decision-making process in this project aims to: 

• Encourage the participation and empowerment of community members; 

• Be transparent, open and clear;  

• Provide opportunities for exchanges of learning that draw on the various skills and areas 

of knowledge of different community members; 

• Initial sampling will be guided by current community leaders; 

• Inclusion of data will be guided by research participants and Yuułuʔiłʔatḥ Legislature. 

  

Access to/Dissemination of Data 

Based upon the project’s Guiding Principles, the principal researcher and the Yuułuʔiłʔatḥ 

community will share ownership and have access to the anonymous research data.  Usage of the 

data will be in accordance with the project goals and will adhere to all requirements of the 

Research Ethics Board at Royal Roads University.  Research findings will be disseminated in 

various ways including community forums, conference presentations, leadership workshops and 

journal articles. Upon completion of the dissertation, a narrative story will also be written to 

ensure accessibility to a wider audience.    

Data will be used for: 

• Advancement of knowledge; 

• Identification of future research questions;  

• Making recommendations for policy and service provision; 

• Creation of a community-specific leadership program. 
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The narrative story will be based on personal reflections of my own learning and development 

through my previous leadership roles and how this research has changed my own approach to 

leadership.  Although it will reference the Nuučaanul culture in general, no specific names or the 

stories of community members will be shared.  

All dissemination to audiences outside of our partnership will conform to indigenous principles 

of sharing and disseminating information.  These external audiences will be the academic 

community and relevant educational institutions. 

 

 

Signed: 

 

_________________________________                                  _______________________ 

Ricardo Manmohan, Primary Researcher                                   Date 

 

_________________________________                                  _______________________ 

Les Doiron, Yuułuʔiłʔatḥ Legislature President                           Date 
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Appendix 4 - Research Questionnaire 

 

This research seeks to increase the understanding of what traditional leadership means for the 

Nuučaanul people and how it can be fostered in the community’s emerging leaders.   

(R1) How are traditional Yuułuʔiłʔatḥ leadership practices both similar and different from 

contemporary leadership practices?   

(R2) What leadership attributes will current and future leaders in these First Nations need to 

possess to navigate the changing landscape of their communities (social, economic, political and 

environmental)?    

(R3) What are the high-impact practices that Yuułuʔiłʔatḥ can use to develop Third Space 

leadership attributes in their emerging leaders?   

Part 1 

 What is your full name and traditional name? 

 What did your parents and grandparents teach you about leadership as you were growing 

up? 

 How did leadership differ between men and women in the past? 

 Is the community matrilineal or patrilineal?  Has it always been this way? 

Part 2 

 What does traditional leadership mean to you? 

 What skills did traditional leaders need? 

 Where did leadership learning occur? 

 What advantages does a traditional approach provide? 

 How did leaders gain commitment from the community around decisions? 

 How did the community instill a sense of responsibility in its members? 

 How was conflict handled in the past? 

Part 3 

 Can you discuss challenges that face future leaders?  How have these changed? 

 What skills do your future community leaders need? 
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 How do First Nations leaders differ from non-First Nations leaders? 

 How did the community and residential schools impact traditional leadership? 

Part 4 

 Are there any other ways these questions can be asked? 

 What aspect of traditional leadership haven’t we talked about yet? 

 Who would you recommend I talk to next about this topic? 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 


