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The development of Indigenous tourism worldwide has attracted the attention of both travelers and 

scholars. However, current research regarding Indigenous Tourism in Canada fails to acknowledge 

how Indigenous tourism benefits the community in which it occurs while simultaneously fostering 

a meaningful relationship between Indigenous and non-Indigenous peoples. To address this, I 

engage with the concept of reconciliation and explore tourism as a tangible way in which 

Canadians can engage with this often-abstract concept. This project is ethnographic in nature and 

involves a relational and collaborative approach with Wiikwemkoong Unceded Territory located 

on the northeastern peninsula of Manitoulin Island, Ontario. My findings draw on semi-structured 

interviews with Wikwemikong Tourism employees and participant observation during a three 

week stay in the community during August 2019. Overall, this thesis demonstrates how the 

interactions that occur through Indigenous tourism create a dialogue of mutual understanding that 

is crucial for reconciliation in Canada.  
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 Chapter One – Situating Indigenous Tourism on Odawa Mnis 

1.1 Introduction 

I begin this thesis by offering a summary of the research including its purpose and the goals 

it seeks to achieve. I then reflect on how this project developed and its public significance. Next, 

I delve into the literature and explore how this research fits into existing scholarly work on the 

topic. Finally, I explore the historical, social and economic context of the community involved in 

the research, before introducing the specific case study this thesis is centered around. 

1.1.1 Summary of the Research  

In recent years, Indigenous tourism has become a niche market in the tourism landscape 

worldwide, which has subsequently attracted the attention of scholars. However, current research 

regarding Indigenous tourism in Canada ignores an important question: How does Indigenous 

tourism benefit the community in which it occurs while simultaneously fostering a meaningful 

relationship between Indigenous and non-Indigenous Peoples? The aim of this research is to 

answer this question by exploring whether Indigenous tourism in Ontario fits into the personal 

reconciliation journeys of both Indigenous and non-Indigenous peoples in Canada. Specifically, 

the purpose of this work is to understand the broader implications of Indigenous tourism beyond 

the economic impacts and development framework commonly discussed in the 1990s and early 

2000s (Anderson 1991; Butler and Hinch 1996; Hinch 1995; Notzke 2004; Zeppel 1998).1 As 

such, it is my hope that this research has the effect of advancing a discussion of the significant role 

that Indigenous tourism plays for both Indigenous and non-Indigenous peoples in Ontario as well 

as present a tangible example of how both groups can engage with the often-abstract concept of 

 

1 The work of these early scholars of Indigenous tourism is discussed further in Section 1.2.2. Additionally, the 

contributions of scholars like Colton (2005) and Graburn and Bunten (2017), who were both key in addressing the 

gaps in this early literature, will be discussed more in Section 1.2.2 and 1.2.5, respectively.  
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reconciliation. Given its abstract nature, reconciliation has become weighted with a plethora of 

interpretations. In the context of this research, I have chosen to view reconciliation as a practice 

whereby non-Indigenous Canadians are introduced to Indigenous histories and culture by 

Indigenous peoples themselves; which, in turn, helps non-Indigenous Canadians change their 

behaviours and attitudes in a way that opens up the space for them to build connections and create 

dialogue with Indigenous peoples more broadly. This research seeks to assess the connection 

between activities associated with a particular tourism business and the fundamental behaviours, 

attitudes and relationships considered important to reconciliation in Canada.  

Not only is the idea of reconciliation in Canada often diverse, Indigenous tourism in 

Canada is similarly varied. This has to do not only with the varying degrees of Indigenous tourism 

that exist but also with the diversity of First Nation, Inuit and Métis peoples in Canada. To address 

this, I have chosen to engage in a case study approach with a particular initiative organization and 

region: Wikwemikong Tourism on Odawa Mnis2, more commonly known as Manitoulin Island. 

This allows the research to remain locally relevant and rooted in a specific historical and 

geographical context. It is also my hope, however, that the findings derived from this specific case 

can inform the development and demonstrate the significance of Indigenous tourism in Canada 

more generally. Accordingly, the specific goals guiding this research are as follows: (1) to 

determine the impact of tourism within Wiikwemkoong3 Unceded Territory; (2) to consider what 

reconciliation means from the perspective of Wiikwemkoong community members; and (3) to 

determine which activities involved in the tourism experience might support reconciliation efforts.  

 

2 As explained in the tours offered by Wikwemikong Tourism, this Anishinaabemowin phrase translates to ‘Island of 

the Odawa,’ referring to the Odawa peoples, ancestral to this area of Ontario. Some also refer to the Island as 

‘Manito Minis’ or ‘Island of Manitou.’  

3 It should be noted that when referring to the specific tourism business located in Wiikwemkoong Unceded 

Territory, the anglicized version (Wikwemikong) will be used as this is the spelling that is used on Wikwemikong 

Tourism’s material. However, when referring to the community itself, the Anishinaabemowin spelling of 

Wiikwemkoong will be used to respect a recent move to reclaim this traditional spelling.  
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1.1.2 Research Development and Rationale 

Guided by the objectives of the Public Issues Anthropology program at the University of 

Guelph, the development of this research project was rooted in a strong commitment to address 

and respond to a significant public issue of our time. It was important that the research remained 

relevant, which often meant resisting the urge to settle the project within the confines of a neatly 

wrapped, but impractical theoretical package. The relevant public issue that guided this project, 

then, is the problematic and unresolved nature of the relationship between Canada – including 

those who are fortunate enough to call this stolen land home – and the ancestral peoples of this 

land. This is especially true in light of recent events in Canada such as the murders of Colten 

Boushie and Tina Fontaine and our awareness of more than a thousand Missing and Murdered 

Indigenous Women. These events highlight the need for settler peoples to restore our relationships 

with the people on whose land we reside. Despite the work of the Truth and Reconciliation 

Commission (TRC) in advancing the idea of reconciliation into mainstream conversations, it is 

safe to say that these sort of issues are still not necessarily deemed important for most non-

Indigenous Canadians, often times because these issues are viewed as someone else’s problem; a 

typical case of the bystander effect where individuals justify their inaction by the simple fact that 

someone else will intervene. In this thesis, I argue that it is everyone’s responsibility to take action, 

as all those residing in Canada today are reaping the benefits of those who came before us; those 

who chose to exploit the original inhabitants of this land in order to build the nation that Canada 

is today.  

Moreover, these events also demonstrate how the ideal of reconciliation continues to be 

impeded by underlying issues related to prejudice and discrimination by non-Indigenous 

Canadians. Not only are the majority of non-Indigenous Canadians not taking action against 

injustices, they often perpetuate these injustices and further damage the relationship between 
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Indigenous and non-Indigenous peoples as a whole. Reconciliation still requires our attention. 

Indigenous tourism comes into the picture when it is considered that non-Indigenous peoples are 

often the consumers of Indigenous tourism initiatives. As such, this research presents an 

opportunity to consider the role that Indigenous tourism in Ontario may play in reconciling the 

relationship between these disparate groups.  

1.2 Literature Review  

1.2.1 Introduction  

This research combines insights from various bodies of literature to consider ideas related 

to three important themes: (1) Indigenous tourism in Canada; (2) Indigenous and non-Indigenous 

relations; and (3) Reconciliation. These sections are not mutually exclusive; rather, they connect 

in ways that are critical for understanding the foundation upon which my research rests. In 

particular, I will highlight that research on the topic of Indigenous tourism in Canada has addressed 

some of the social benefits that result from these endeavors. However, it has not explicitly included 

a discussion of Indigenous and non-Indigenous relations, nor of reconciliation, despite the fact that 

these topics have been addressed in the Australian context. A discussion of the theoretical issues 

that reveal themselves within this literature will form the final section of this literature review.  

1.2.2 Conceptualizing Indigenous Tourism in Canada  

In the Canadian context, Indigenous tourism refers to “all tourism businesses majority 

owned, operated and/or controlled by First Nations, Métis or Inuit peoples that can demonstrate a 

connection and responsibility to the local Indigenous community and traditional territory where 

the operation resides” (ITAC 2016). Indigenous tourism developed into what it is today beginning 

in the 1980s, which was the beginning of long-term growth for this industry resulting from new-

found government support (Whitford and Ruhanen 2016, 1085). The 1990s saw even more 

diversification and expansion of Indigenous tourism which, once again, was the result of 
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“concerted efforts from governments at both federal and provincial levels to develop and promote 

Indigenous tourism” (Whitford and Ruhanen 2016, 1085). Since then, Indigenous tourism in 

Canada has continued to grow and subsequently increase the niche markets it caters to. The broad 

and diverse nature of Indigenous tourism is reflected in the wide range of literature pertaining to 

Indigenous tourism in Canada, the majority of which is interdisciplinary in nature.  

Initial scholarly inquiry into the benefits associated with, and motivations behind, 

Indigenous tourism in Canada predominantly focused on impacts related to increased economic 

opportunities and development (Anderson 1991; Butler and Hinch 1996; Hinch 1995; Notzke 

2004; Zeppel 1998). These scholars all focus predominantly on development frameworks and the 

economic mandate behind tourism initiatives, while ignoring other yet equally important issues, 

such as social and cultural dimensions (Colton 2005) and politics, identity and representation 

(Graburn and Bunten 2017).  Colton (2005) demonstrates an early attempt to move beyond this 

focus by examining the cultural, political and environmental factors that motivate Indigenous 

communities to engage in tourism. Following this, other scholars have discussed Indigenous 

tourism by focusing on its implications as a positive force for renewed identity and representation 

(Bresner 2014; Cassel and Maureira 2017), language revitalization (Whitney-Squire 2016; 

Whitney-Squire, Wright and Alsop 2018) and community capacity building (Carr, Ruhanen and 

Whitford 2016; Graci 2012). In addition, benefits related to the land are also emphasized. For 

example, many scholars describe Indigenous tourism as an opportunity for communities to remain 

connected to local ecosystems and assert control over their territories (Butler and Menzies 2007; 

Colton 2005; Holmes et al. 2016; Nepal 2004). 

However, Indigenous tourism in Canada is not without its challenges. For example, 

Lemelin, Koster and Youroukos (2015) discuss the difficulties of establishing Indigenous tourism 

initiatives due to weak internal economic links, lack of infrastructure and resistance from the wider 
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community. Graci (2010) describes this community resistance as being predominantly related to 

an uneasiness around the issue of sharing culture with others. This is related to the fact that tourism 

products and experiences are based on the communication and commodification of Indigenous 

cultural practices (Cassel and Maureira 2017, 5). Similarly, Whitford and Ruhanen (2016) explain 

Indigenous tourism as being a double-edged sword, meaning that while it may serve to preserve 

traditional cultures and simultaneously empower Indigenous communities both economically and 

socially, it may also turn Indigenous peoples and their cultures into commodified, tourism products 

(1082). Through this process of commodification, Indigenous culture is often deemed ‘inauthentic’ 

(Bresner 2014; Cassel and Maureira 2017), which is problematic because the fluid concepts of 

culture and authenticity are forced into bounded categories. Thus, Indigenous tourism also presents 

challenges in terms of how exactly an Indigenous culture can be represented in a way that is true 

to the traditions of the community involved.  

Thimm (2019) explores this issue by assessing the idea of cultural sustainability and why 

it is a determinant of the success of Aboriginal tourism in British Columbia. Thimm (2019) 

determines that protection of human rights, self-governance, identity, authenticity and control of 

both land as well as the tourism product ought to be included in a cultural sustainability framework 

as it relates to Aboriginal tourism. In terms of identity, Thimm (2019) explains that Indigenous 

peoples in Canada are still dealing with stereotypical images of ‘Indianness’ that have been 

imposed on them in the past. As a result, the Indigenous tourism industry must navigate this image 

while at the same time making appropriate decisions in terms of preserving cultural integrity (7). 

It is within this context that issues of authenticity emerge, which Thimm (2019) explains as 

involving decisions surrounding what is and is not put on display for tourists. If these issues can 

be managed sufficiently, then Indigenous tourism actually has the potential to move past 

stereotypes and strengthen the identity of the community involved (7-8). Overall, Thimm (2019) 
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depicts the challenges and the multitude of issues that need to be considered in developing an 

Indigenous tourism product.  

1.2.3 Indigenous and Non-Indigenous Relations 

Despite these challenges related to the development of Indigenous tourism, a general 

consensus exists among scholars that Indigenous tourism presents a wide range of benefits and 

opportunities for the communities involved. It should be noted that this general sentiment is based 

on the work of settler scholars4, the majority of which did engage in collaborative work with the 

communities where their research on Indigenous tourism was located and were thus able to 

incorporate a discussion of Indigenous perceptions towards tourism in their findings (for example 

Lynch et al. 2010). However, the findings presented in the Indigenous tourism literature, despite 

collaboration, are still overwhelmingly the result of work from settler scholars. It is important to 

be cognizant of the differing perspectives that may exist between Indigenous and settler scholars, 

specifically as this relates to the benefits associated tourism, and approach the positivity expressed 

by settler scholars with caution. 

Nevertheless, this expanding and diverse literature reflects the various ways in which 

Indigenous tourism results in significant social benefits such as cultural continuity and 

preservation of traditional practices (Colton 2005; Colton and Whitney-Squire 2010; Lynch et al. 

2010), improved relationship between Elders and youth (Colton 2005) as well as creating healthy 

relationships within the community and empowering community members (Colton and Whitney-

Squire 2010). However, explicit attention has not been paid to an important social impact in the 

Canadian context, namely: Indigenous and non-Indigenous relations in general, and reconciliation 

in particular. This gap is significant considering that Indigenous tourism is dependent on cultural 

 

4 An exception to this would be the work of Graburn and Bunten (2017), where the latter author is a Native Alaskan 

scholar.  
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differences between Indigenous hosts and non-Indigenous tourists (Bresner 2014; Cassel and 

Maureria 2017; Lynch et al. 2010). As Maureira and Stenbacka (2015) explain, interactions 

between Indigenous and non-Indigenous people, in both the past and present, have occurred in a 

context of animosity and ignorance. In the context of tourist interactions, this is due, in part, to the 

fact that many tourists still view Indigenous peoples and culture through the lens of dominant 

colonialist assumptions (Deutschlander and Miller 2003, 29). However, not all scholars depict the 

relationship between Indigenous hosts and non-Indigenous tourists in a negative light; some 

scholars have begun to understand the positive implications of this interaction. For example, in 

their recent work discussing Indigenous tourism in the global context, Graburn and Bunten (2017) 

explain that since tourism is a setting for interpersonal dialogue between Indigenous and non-

Indigenous peoples, it has the potential to become a powerful tool for building understanding (3). 

In the Canadian context, interactions between local guides, community members and 

visitors provide opportunities for cultural exchange and awareness (Lemelin et al. 2015; Notzke 

2006). In addition, when tourism is community-based, it presents an opportunity for Indigenous 

peoples to have control over the information about their culture, social structure and environment 

that is shared with visitors (Colton and Whitney-Squire 2010, 273). Moreover, Colton and Harris 

(2007) explain that learning facilitated through tourism promotes acceptance between Indigenous 

and non-Indigenous peoples. Similarly, in the Australian context, the Bawaka Cultural Enterprise 

(BCE) is an example of an Indigenous tourism business that aims to achieve social change by 

sharing Indigenous ways of being, knowledges, and practices with non-Indigenous people during 

tours (Lloyd et al. 2015). In particular, BCE’s activities consciously introduce different ‘ways of 

being’ to tourists. This involves the use of ‘transformation learning’: the process through which 

one’s worldviews are challenged, and then through deep, critical reflection, transformed (Lloyd et 

al. 2015). Transforming tourists’ worldviews corresponds with what Travesi (2018) calls the 
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politics of knowing and not-knowing. She explains that knowledge is central to interactions 

between Indigenous and non-Indigenous people in the tourist context; essentially, both Indigenous 

and non-Indigenous people bring varying degrees of knowledge into the tourist interaction, which 

impacts the specific outcome that this interaction will result in (Travesi 2018). Specifically, when 

non-Indigenous tourists enter the tourism site with limited knowledge, or perhaps even ignorance, 

this can actually support a will to know and result in an important educational moment where 

tourists deal with “feelings of shame or guilt related to the colonial past” (Travesi 2018, 288). 

Thus, both the Canadian and Australian literature present examples of the positive ways in which 

Indigenous tourism can impact the relationship between Indigenous and non-Indigenous peoples.  

1.2.4 Conceptualizing Reconciliation  

In recent years, the relationship between Indigenous and non-Indigenous peoples has 

increasingly been discussed via the notion of ‘reconciliation’. This issue of reconciliation emerged 

in the public eye after the release of the Truth and Reconciliation Commission’s (TRC) Report in 

2015. Although the TRC was established to address the historical wrongdoings associated with 

Residential Schools in Canada, it has implications for the broader relationship between Indigenous 

and non-Indigenous peoples as well. The report emphasized that all Canadians must be involved 

in the ongoing process of reconciliation and strive to establish a new and respectful relationship 

(TRC 2015). In this sense, the TRC has encouraged all Canadians to engage with the concept of 

reconciliation; as a result, reconciliation has become a ‘catch all’ word for understanding the state 

of Indigenous issues in Canada. However, although there has been increased attention to this 

notion of ‘reconciliation,’ what exactly this means is rather ambiguous, especially for those who 

have not read in detail the TRC’s report or its 94 calls to action. 

In order to address this ambiguity, I employ the term ‘reconciliation’ in a fluid way that 

recognizes the contested nature of the concept and its potential to become more culturally and 
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socially defined. A recent book by Asch, Borrows and Tully published in 2018, Resurgence and 

Reconciliation: Indigenous-Settler Relations and Earth Teachings, provides an abundance of 

scholarly work on the topic of reconciliation. Commenting on the book as a whole, Regan (2018) 

explains that reconciliation cannot occur between Indigenous and non-Indigenous peoples unless 

we also reconcile our relationship with the land. Here, reconciliation is not merely an abstract 

concept but connects to our actions and practices. Anthropologist Michael Asch (2018) explains, 

“the point of reconciliation in this dimension is to reconcile our practices today with the certain 

knowledge that we have acted wrongly, accept responsibility for the harms our actions have 

caused, and work to ensure that our actions and values in future come into accord” (29). To Asch, 

reconciliation is about a radical change in our behaviours. Similarly, Regan (2018) supports an 

action-oriented commitment to reconciliation that manifests in both formal and informal avenues; 

the latter involves learning to practice reconciliation in our everyday lives.  

In the same volume, anthropologist Regna Darnell (2018) explains how reconciliation and 

resurgence both begin with “re-” which implies that “Indigenous peoples and settlers once lived 

in a state of individual and community well-being where conciliation once was possible”  and thus 

there is hope for returning to this state. This optimistic perspective is not taken up by all. For 

example, Simpson (2011) reflects: “I wonder how we can reconcile when the majority of 

Canadians do not understand the historic or contemporary injustice of dispossession and 

occupation, particularly when the state has expressed its unwillingness to make any adjustments 

to the unjust relationship” (21). Similarly, political scientist Glen Coulthard (2014) explains that 

in settler-colonial contexts, “reconciliation itself becomes temporally framed as the process of 

individually and collectively overcoming the harmful ‘legacy’ left in the wake of the past abuse, 

while leaving the present structures of colonial rule largely unscathed” (22). Coulthard (2014) is 

concerned that reconciliation will result in non-Indigenous Canadians merely moving on from the 
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past, rather than changing their behaviours to create change moving forward. It is clear that these 

conceptualizations of reconciliation have moved away from formal, state practices and towards 

changes in individuals’ behaviour and attitudes. In other words, there are different dimensions to 

reconciliation. I have chosen to align my understandings of reconciliation with the dimension that 

focuses on individual behaviour and attitudes, not because I reject the structural nature of 

reconciliation, but because individual behaviours and attitudes are observable in the Indigenous 

tourism context, where non-Indigenous people are given the opportunity to learn and reflect on 

their attitudes and behaviours. 

This issue of the relationship between reconciliation and tourism is one place where the 

Australian literature differs from the Canadian; an explicit connection is made by scholars between 

Indigenous tourism and reconciliation in the former but not the latter. For example, Higgins-

Desbiolles (2003) specifically examines the capacity of Aboriginal tourism experiences to 

contribute to the achievement of reconciliation in Australia. More recently, Galliford (2010) 

explains that Indigenous tourism can be seen as a reconciliation journey. Both of these examples 

demonstrate the potential for research regarding the relationship between Indigenous tourism and 

reconciliation. However, in the context of Indigenous issues, it is important to recognize varying 

historical conditions and contexts. Thus, when discussing issues of reconciliation, which inevitably 

involves the recognition of historical injustices, it is important to consider the different political, 

social and cultural conditions of Australia and Canada in which wrongdoings toward their 

respective Indigenous populations occurred. Therefore, research that discusses Indigenous tourism 

and reconciliation in a specifically Canadian context is required.  

1.2.5 Theoretical Considerations 

One of the challenges – at least for myself – with developing a research project rooted 

strongly in the need to address and respond to a public issue, is becoming so absorbed in the 
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interdisciplinary nature of such issues that the theoretical relevance to the specific discipline of 

anthropology is lost along the way. Moreover, anthropologists have made limited contributions to 

understanding Indigenous tourism in Canada, which left me with little guidance in terms of how I 

should approach the topic. I found, however, that the way I was approaching this topic of 

Indigenous tourism was, although not explicit, centered around the assumption that Indigenous 

tourism involves an interaction between two distinct groups of people and the result of this 

interaction is dependent on pre-existing forms of representation. In this sense, I continue with the 

approach laid out as early as the work of Colton (2005) and later on with Graburn and Bunten 

(2017), in order to further understand both the broader social interactions and cultural dimensions 

of Indigenous tourism; because, whether or not reconciliation is the intended outcome, Indigenous 

tourism inevitably involves an interaction between Indigenous and non-Indigenous peoples, thus 

bringing together people of different cultures and histories; which are often not understood 

entirely, if at all, by the other party.  

It is for this reason that, as Travesi (2018) explains, “the concept of the border zone or 

space of encounter is a useful frame to analyze this [Indigenous] tourism encounter because it is a 

productive space where Indigenous and non-Indigenous people meet and interact” (278). Here, the 

tourism encounter is not merely a meeting of different people; rather, it implies that this meeting 

will involve interaction.  From a symbolic interactionist perspective, these types of seemingly 

meaningless interactions are actually important for understanding the broader social world in 

which these individuals are operating. Moreover, Pratt’s (1992) understanding of ‘contact zone,’ 

which she refers to as a space of colonial encounter, is similarly useful for understanding 

Indigenous tourism (see also Tsing 2005). Approaching Indigenous tourism from this viewpoint 

allows one to understand the ways in which Indigenous and non-Indigenous relations have been 

influenced by deeply rooted prejudices imposed by colonization. Understanding Indigenous 
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tourism as a space for interaction and encounter reveals important insights related to authenticity, 

identity and representation, concepts that I have come to view as intersecting and dynamic. In other 

words, to me, authenticity requires one to represent themselves – and their community – to 

outsiders in a way that is a true and honest depiction of what it means to belong to, and identify 

with, that particular group.  

It is not surprising that Indigenous tourism has captured the attention of anthropologists 

especially when considering that “these cross-cultural interactions often cue ‘live performances’ 

of some of the broadest theoretical issues in anthropology” (Stronza 2001, 264). These theoretical 

issues are specifically related to cultural differences that are made apparent in the interactions 

between Indigenous hosts and non-Indigenous tourists. As mentioned previously, Thimm (2019) 

provides an example of the way in which identity and authenticity are important concepts to 

consider when exploring representation within this context of interaction. In addition to 

understanding Indigenous tourism as some sort of space of interaction and contact, recent 

anthropological work on Indigenous tourism, such as the volume edited by Nelson H.H. Graburn 

and Alexis C. Bunten (2017), have discussed these differences through the lens of identity politics 

and subsequent notions of representation. In particular, Graburn and Bunten (2017) explain how 

the contributors to the volume are able to advance the idea that “Indigenous identity is dependent 

upon contact with non-Indigenous peoples to validate its meaning within the larger context of 

identity politics” (5). In this sense, the contact between Indigenous and non-Indigenous peoples 

that tourism facilitates presents an opportunity for Indigenous communities to take “an active role 

to redefine their identities in relation to visitors, the state, and international bodies that seek to 

control their lives to varying degrees through assigned categories of indigeneity” (Graburn and 

Bunten 2017, 7-8). In other words, by representing their culture to tourists, Indigenous peoples are 

able to play an active role in defining what being Indigenous means.  
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Despite the potential for study, anthropologists’ contributions to the literature on 

Indigenous tourism in Canada are significantly lacking. There are some notable exceptions; for 

example, Nelson Graburn (2017) has conducted research related to Indigenous tourism with Inuit 

peoples in the Eastern Arctic. Although his work presents an important history regarding tourism’s 

role in the breakdown of colonial roles and Inuit identity, its theoretical implications are limited. 

On the other hand, Katie Bresner’s (2014) anthropological study of Indigenous tourism in southern 

British Columbia is much more theoretically rich in that she engages extensively with the concepts 

of representation, authenticity and identity in order to guide her work. Bresner (2014) examines 

the Nk’Mip Desert Cultural Centre which is owned and operated by the Osoyoos Indian Band in 

Southern British Columbia in order to understand how identity is displayed in the tourism setting. 

Bresner (2014) explores how anthropologists have been analyzing the binary of authentic and 

inauthentic and there is an “understanding that authenticity, rather than being something inherent 

in an object or experience, is a culturally constructed notion” (137). In particular, Bresner (2014) 

explores the tensions that arise related to authenticity when culture is represented in 

commercialized forms and concludes that Indigenous control over representation is critical for 

managing these tensions. Thus, both of these scholars are consistent with the general trend in the 

anthropology of Indigenous tourism to approach the topic through the lens of identity politics and 

representation. This notion of representation has importance in the specific context of Indigenous 

tourism given the simple fact that Indigenous tourism necessitates representing culture in 

consumable forms. This is where the issues of authenticity, identity and representation converge 

in the context of Indigenous tourism.  

1.3 Who are the Anishinabek of Odawa Mnis?  

In order to understand how a particular Indigenous tourism project navigates this issue of 

representation it is first necessary to explore the history and culture of the community in which it 
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is situated. Not only is this important in terms of understanding exactly who the people are and 

what the culture being represented actually is, delving into the history of the Anishinabek of Odawa 

Mnis is crucial for understanding the current social climate in which the Anishinabek continue to 

traverse.  

Simply put, Odawa Mnis is the ancestral home of the Three Fires Confederacy – an alliance 

between the Odawa, Ojibwe and Potawatomi Nations. The term used to refer to these three 

Nations, and which all Indigenous communities on Odawa Mnis identify as, is Anishinabek.5 

Odawa Mnis, the world’s largest fresh water island, is 2,700-square kilometers with more than 80 

inland lakes (Pearen 2012). Today, the island is home to approximately 12,000 people, both 

Indigenous and non-Indigenous, spread across two dozen communities (Manitoulin Tourism, 

2019); M’Chigeeng, Sheguiandah, Sheshegwaning, Aundeck Omni Kaning, Wiikwemkoong 

and Zhiibaahaasing being the six Anishinabek Nations. Manitoulin Tourism (2019) boasts its 

“explosion of cultural expression,” rural atmosphere and the variety of opportunities for outdoor 

activities as important reasons why people from all over the world are drawn there. 

Wiikwemkoong in particular is located on the northeastern peninsula of Manitoulin Island. 

Wiikwemkoong as it exists today was created in 1968, when the two Unceded bands and the Point 

Grondine band amalgamated as the Wiikwemkoong band (Hedican 2017, 219). The band 

membership totals 7,278, although only approximately 3,030 of those band members actually 

reside on the reserve (Hedican 2017, 219). It is important to note that although the main village of 

Wiikwemkoong is the largest village in the territory and contains the most services, the reserve 

 

5 Although I have also seen Anishinabeg used, in the context of Odawa Mnis, the spelling I have encountered most 

frequently, and the one in which Wiikwemkoong uses, is Anishinabek and so this is the spelling I will be using 

throughout this thesis when referring to Anishinabek people in general. When modifying a noun, Anishinaabe will 

be used. An example of this distinction would be: Anishinaabe food versus the food of the Anishinaabek.  
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also encompasses six other villages dispersed over 105,300 acres of land (Jacklin 2009, 980); 

although the traditional territory of the Anishinabek was must larger prior to European settlement.  

1.3.1 History of Contact and Treaty Relationships  

Anishinaabe history scholar Cecil King provides a detailed history of the Anishinabek, 

specifically the Odawa Nation, during a turbulent time in which they were caught between various 

eshki-dagushinojik (newcomers) who attempted to gain control of this “new” land they had all 

“discovered.” King (2013) explains that “from the coming of the eshki-dagushinojik, our story has 

been told in relation to the birth of the newcomers’ saviour. Thus, they tell us that in July 1615 

A.D. or 1615 years after the death of their saviour, we were found. In fact, we found the 

Wemtigoshiwuk (French) in our lands” (19). This marked a turning point for the Anishinabek, as 

they found themselves in a position where it was necessary to establish relationships with these 

newcomers, despite the fact that they had been carrying on just fine before this. While this new 

relationship with the Wemtigoshiwuk did expand the trade network of the Anishinabek, it also 

transformed traditional relationships with other Nations and brought about conflict, specifically 

with the Naadowek (Iroquoian) Confederacy (King 2013). Rogers (1978) explains that following 

the initial period of contact was a period of dispersal, resulting from Iroquois advancement into 

Ojibwa territory in the north (760). As a result, previously politically autonomous Algonquian 

groups in the area often amalgamated and formed a generalized Upper Great Lakes Indian culture 

that blended various distinct ways of life (762). This was the beginning of the formation of the 

Anishinabek Nation, as we know it today.  

In the 150 years following contact, the Odawa Nation continued to develop a strong 

relationship with the Wemtigoshiwuk, both in terms of trade and war but also through family by 

marriage (King 2013). However, this changed significantly when the Wemtigoshiwuk were 

defeated in the fight for supremacy among the eshki-dagushinojik. The victors were the 
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Shaganashuk (English) who spoke a language that the Odawa did not understand and vice versa. 

Not only were important trade alliances broken, but the Odawa soon began to notice that the 

Shaganashuk had no intention of treating the Odawa as the Wemtigoshiwuk had (King 2013, 30). 

Moreover, the victory of the Shaganashuk also did not result in peace, it was only a matter of time 

before the Shaganashuk had conflict with the Kitchimokomanuk (settlers of the Thirteen Colonies).  

The Kitchimokomanuk began pushing through the land of the Odawa signing treaties. King (2013) 

sums up the feelings during this time when he explains that,  

Throughout this period, our people lived with the ever-encroaching presence of the 

Kitchimokamanuk, the continuing relationship with the Shaganashuk and the 

paranoia of both of these Nations because of our continuing involvement with the 

other (45). 

 

This demonstrates the ways in which newcomers disrupted the Anishinabek and presented 

them with concerns and issues that would not have existed otherwise. The conflict between the 

Shaganashuk and the Kitchimokomanuk peaked when war was declared in June of 1812. At this 

point, the allegiance of the Anishinabek was tested and proved to be a difficult choice considering 

that both the Shaganashuk and the Kitchimokomanuk “ignited passions that made [Odawa] 

participation in the war inevitable” (King 2013, 106). In the end, the Odawa sided with the 

Shaganashuk and the situation with the Kitchimokomanuk subsequently deteriorated.  

The feeling as though the Odawa Nation and other Anishinabek warriors were merely 

pawns in the newcomers’ game was emphasized when the Anishinabek were not invited to be 

present during peace negotiations. As a result, much of the land that the Odawa had fought for 

during the war was given back to the Kitchimokomanuk. As King (2013) explains, “Our homes 

and communities were now in the land of the Kitchimokomanuk whom we had chased away. Once 

again our lives were in turmoil as a result of the battles of the eshki-dagushinojik. Once again, our 

‘allies’ abandoned us” (155). Following the War of 1812, the Odawa, Ojibwe and Potawatomi 
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started to withdraw from Kitchimokomanuk territory and made their way to land still controlled by 

the Shaganashuk; many arrived at Odawa Mnis (King 2013). As early as 1825, Odawa families 

had begun to settle at Wiikwemkoong and by 1827, Sheshegwaning, Maple Point, Petit Courant 

(Little Current), Sheguiandah and Providence Bay were also home to other original inhabitants of 

the island (King 2013, 208). There was a desire by many Anishinabek to settle permanently on 

Odawa Mnis, which was even further instilled once the success of the thriving community of 

Wiikwemkoong was understood. 

It was decided by Lieutenant Governor Francis Bond Head that the Indian Presents would 

be distributed on the island during the summer of 1836. Many Anishinabek travelled great 

distances to reach the island. Upon their arrival, Francis Bond Head expressed his desire to 

establish Manitoulin Island as the home “of First Nations people from all over Upper Canada” 

(King 2013, 211-212). This agreement to share the Island with all First Nations people later 

became known as the Manitoulin Treaty of 1836, or the Bond Head Treaty. As a result of this 

agreement, members of the Three Fires Confederacy moved to, or returned to, Manitoulin Island 

(Pearen 2012, vii). As King (2013) explains, “returning to the island that Kizhe Manito had made 

for our people offered hope for refuge from the eshki-dagushinojik. This was our homeland. It had 

always been our homeland” (236). Finally, it would seem, the Anishinabek of Odawa Mnis had 

somewhere to call home.  

Unfortunately, by 1860 it was clear that the government had plans to open up Manitoulin 

Island to non-Indigenous settlement. Government representatives visited in 1861 and claimed that 

the Anishinabek had not populated the Island adequately and thus, a new treaty needed to take 

place. Pearen (2012) explains that when government officials, including McDougall, visited in 

October of 1861, they assembled in Manitowaning along with 130 Indians and four of the fifteen 
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signatories of the 1836 treaty. One of those people was Chief Sasso Itawashkash, Pearen (2012) 

presents the perspective of this Chief as such:  

Once again Itawashkash had been summoned to Manitowaning, the village of the 

government, to discuss his land. How many times had he explained that Kitche 

Manitou had given the island to his forefathers, and the people intended to keep it 

for their children and their children’s children forever? And how many times had 

the agent or foreign visitors acknowledged his words, shaken him by the hand, 

departed—and then returned to try again? He used to think they didn’t understand 

the language, but now he suspected that they just didn’t listen (28). 

 

Thus, it was clear, as early as 1861, that the Anishinabek were fed up with the way in which 

the government dismissed the legitimacy of the Anishinabek’s decision making. This animosity 

was present when McDougall offered a proposal for a new treaty. Not surprisingly, the 

Anishinabek firmly rejected. Shortly after, in November of 1861, The Department of Crown Lands 

announced increased restrictions on timber sales which meant that authorization “from the 

department was required to cut or buy timber on Indian Reserves – otherwise penalties, including 

loss of timber, fines or imprisonment, could be imposed” (Pearen 2012, 10-11). These new 

restrictions were viewed by many as some sort of punishment for their refusal to surrender land. 

Although, ironically, “the new wood rules reminded [the Anishinabek] that they must retain 

control of their land” (Pearen 2012, 38). However, promises for farms, markets and employment 

made by the government agent’s along with their threats that “if they did not cede their land to the 

government, others who were less honest men would come and take the lands piece by piece” 

(Pearen 2012, 42), still continued to tempt the Anishinabek.  

Thus, one year later when government officials returned, the Anishinabek were not as 

unified in their rejection of the government’s proposals as they had once been. On October 3, 1862, 

William McDougall and his crew set out to Manitowaning once again. The following day, a 

council – which included between two and three hundred Indians and twelve non-Natives – was 

held in Manitowaning to discuss the surrender of Manitoulin (Pearen 2012, 19). The council 
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concluded with most chiefs “firm in their opposition to the intentions of the government” (Pearen 

2012, 21). However, sometime “between Saturday evening and Monday morning, several chiefs 

were persuaded to cede” (Pearen  2012, 22). It was alleged by some witnesses that promises, threats 

and even liquor were used to persuade the chiefs. One of those persuaded chiefs was Itawashkash 

who, under the influence of “l’eau de feu” or alcohol, agreed to cede (Pearen 2012, 51). The people 

of Wiikwemkoong refused to accept this surrender and since no chief from this eastern area of the 

island had signed the treaty, the final agreement excluded the Wiikwemkoong Peninsula. This is 

why Wiikwemkoong remains an Unceded territory to this day. For those Anishinabek who did 

cede their territory, they were promised money from the sale of their land to settlers. However, 

Manitoulin land sold slow, resulting in a reduction in the price. Subsequently, sales were 

stimulated but financial benefit to the Anishinabek were severely impacted (Pearen 2012). As a 

result, “by 1870, many Anishinabek were resettled and thousands of acres of land had been sold—

but the Anishinabek lived in poverty” (Pearen 2012, 162). 

This lengthy historical account is simply to say that the experiences of the Anishinabek 

over the last 400 years have been fraught with tensions brought on not by themselves, but by the 

eshki-dagushinojik and the entitlement they brought with them. This sense of entitlement along 

with undertones of superiority bleeds into the present-day as well, as the Canadian government 

and the general public rarely recognize the complex webs of relationships and social organization 

that made up Anishinaabe life prior to colonization. This is the history that demands reconciliation.  

1.3.2 Economic, Social and Political Organization 

Not only did the Anishinabek of Odawa Mnis have a distinctive relationship with 

Europeans and experience with treaty processes, there are also specific economic, social and 

political organization features that makes this group of people unique. With the presence of 

Europeans in the area, this way of life increasingly involved “the trapping of fur-bearing animals 
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in order to secure European trade goods on which they had come to rely” (Rogers 1978, 762). In 

this sense, the Ojibwa were increasingly becoming more economically interrelated with the Euro-

Canadians (763). This interconnection between the Anishinabek and Euro-Canadian economies 

continues today as Wiikwemkoong engages with local industry such as forestry, fishing, trapping 

and mining (Narbonne-Fortin et al. 2001, 164).  However, Wiikwemkoong also continues to assert 

control over their land and the economic development that occurs thereon. For example, the 

Wiikwemkoong Development Commission aims to ensure the generation of a diversified 

economic base in Wiikwemkoong through programs such as tourism development, financial 

assistance for new businesses, employment training and skills enhancement (Wiikwemkoong 

2019). Moreover, the Wiikwemkoong Department of Lands and Natural Resources aims to ensure 

that economic development occurs in a way that protects the land and waters and is consistent with 

the traditional beliefs and practices of the Anishinabek people of Wiikwemkoong (Wiikwemkoong 

2019).  

While the Ojibwa did rely on trapping for trade and economic advancement, the major 

subsistence activity of the Ojibwa in this area was traditionally hunting and fishing (Rogers 1978, 

764). As a result, the traditional social organization of these peoples took the form of small 

migratory bands based on hunting and fishing territory (Jenness 1935). Additionally, bands were 

further organized into separate clans, each of which represented a distinct natural object and were 

passed down from generation to generation patrilineally (Jenness 1935, 7). However, the 

occupation of southern Ontario by settlers continued and “the Ojibwa in this region had to restrict 

their movements and utilization of land more and more” (Rogers 1978, 764), resulting in a more 

centralized form of social and political organization. As mentioned previously, the community of 

Wiikwemkoong today includes one band which is led by the Ogimaa, or Chief, who is supported 

by a Council, an Elders Council and a Youth Council (Wiikwemkoong 2019).  



 

  

22 

1.3.3 Language and Spirituality  

In terms of language, “although many residents of Wiikwemkoong speak English in the 

present day, the linguistic affiliation of the community is Odawa, one of the Algonkian language 

groups” (Narbonne-Fortin et al. 2001, 163). Today, Wiikwemkoong identifies their traditional 

language as Anishinaabemowin and there are various organizations, such as the Wiikwemkoong 

Heritage Organization, that are committed to the enhancement and revitalization of this traditional 

language. This is important considering that language is intrinsically connected to Anishinaabe 

worldview and spirituality. For example, in Jenness’ (1935) ethnography of the Parry Island 

Ojibwa, located near Manitoulin Island, he explains that it is impossible to understand their 

religious beliefs without understanding the world around them (18). Similarly, King (2013) 

explains “our language embodied and conveyed our worldview. We expressed our reality and 

talked about the world in ways provided by our language. The interdependence that was part of 

our way of life was an integral part of our language itself” (4).  

In Hallowell’s (1960) classic essay on Anishinaabe ontology and worldviews, he explains 

that the concept of ‘person’ is not synonymous with human being, but transcends it. In this sense, 

Anishinabek thinkers have a very inclusive understanding of the ‘person’ category. Moreover, 

Hallowell (1960) emphasizes the importance of sharing and balanced interpersonal relations to the 

Anishinabek. In other words, both of these early works demonstrate the ways in which the 

Anishinaabe worldview is inclusive and places importance on the relationships among all beings. 

More recently, King (2013) explains the Odawa worldview rests on the belief that humans are last 

in the order of things and thus, need to live in harmony with Kizhe Manito and all creatures in the 

universe in order to survive (2). Similarly, Anishinaabe scholar Basil Johnston (2001) provides an 

overview of the spiritual world of the Anishinabek as a way to preserve the heritage of his peoples. 

He explains this spiritual world to include ‘Manitou,’ realities that are not physical yet are very 
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much as real (Johnston 2001, xxii). In addition, in her discussion of linking traditional knowledge 

and environmental practice, McGregor (2009) explains that Indigenous understandings “tend to 

focus on relationships between knowledge, people, and all of Creation” (75). Thus, both of these 

Anishinabek scholars demonstrate the important connection between all beings; physical and 

spiritual.  

In sum, the Anishinabek of southern Ontario in general, and those residing on Odawa Mnis 

in particular, embody a particular worldview, culture and way of being that is distinct from their 

non-Indigenous counterparts. Unfortunately, a history of attempted assimilation and colonization 

has resulted in a contemporary situation where Indigenous peoples and their knowledge are seen 

as inferior, both in the context of research and everyday life. Thus, Indigenous tourism that displays 

Anishinaabe culture to tourists has the potential to offer an opportunity for non-Indigenous 

Canadians to begin the process of learning and understanding that is integral to a renewed and 

equal relationship between Indigenous and non-Indigenous peoples.  

1.4 Wikwemikong Tourism: A Case Study Approach 

Wikwemikong Tourism is founded on a strong commitment to offering tourism products 

of high quality and relevance to their visitors. Accordingly, their guiding principle, displayed on 

all of their materials, is “Our Story, Through Our Lens.” Implied in this statement is the idea that 

in the past, the story of the Anishinabek – and other Indigenous peoples in Canada as well – has 

been told from the perspective of outsiders; as such, Wikwemikong Tourism asserts their aim of 

providing their visitors with a more truthful and honest depiction of their history and way of life. 

As will be demonstrated throughout this thesis, Wikwemikong Tourism provides an ideal example 

of this type of business because of its commitment to remaining rooted in the land and the culture 

of the Anishinabek and sharing that with its visitors. The findings drawn from this case study may 
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be relevant in other contexts in the sense that these findings provided a framework for 

understanding one of many ways in which Indigenous tourism businesses operate.  

1.4.1 Structure of Wikwemikong Tourism  

Wikwemikong Tourism is a department of the Wikwemikong Development Commission 

(WDC) or Enaadmaagehjik6; an organization within Wiikwemkoong whose mission is to “foster 

and advance the interests of band members of the Wiikwemkoong Unceded Territory through the 

promotion and generation of a diversified economic base in order to increase the wealth, 

opportunity, quality of life of the total Wikwemikong population” (Wikwemikong Development 

Commission 2019). Wikwemikong Tourism’s office is located in the main village of 

Wiikemkoong in the Small Business Centre. There are three full-time, permanent tourism staff 

members who work from the office year-round, as well as another employee with WDC who works 

in the tourism office but is not directly involved with Wikwemikong Tourism. In addition, students 

are hired during the peak tourism season. This includes four student ambassadors, one student 

ambassador lead, one tour guide, one visitor experience guardian and two trail guardians who are 

stationed at Point Grondine Park. Wikwemikong Tourism also hires various Anishinaabe from 

both inside and outside Wiikwemkoong to help guide and share their knowledge with larger tour 

groups.  

While the office is the main hub for day-to-day operations for the tourism staff, across the 

parking lot and located beside the main road through the community there is a tourism information 

booth, which “serves as [a] centralized visitor centre and the launching point to authentic 

Indigenous experiences” (Wikwemikong Tourism 2019). During the summer months, the student 

ambassadors work from there and are responsible for greeting guests. The information booth also 

 

6 This translates to “People helping people”  
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offers bike and canoe rentals and includes a gift shop where tourists can browse authentic 

handcrafted Anishinaabe art, crafts and jewellery (Wikwemikong Tourism 2019). During my time 

in Wiikwemkoong, staff members were in the process of creating an online store as well.  

Wiikwemkoong is not the only locale in which tourism activities occur. As mentioned 

previously, the Point Grondine band – located on the mainland across Georgian Bay and off the 

Killarney highway – became part of the Wiikwemkoong Unceded Indian Reserve in 1968. In 2007, 

the Wikwemikong Department of Lands and Resources began the development of a park on this 

portion of land, with the hopes of capitalizing on the overflow from Killarney Provincial Park. 

Since then, Wikwemikong Tourism rejuvenated the project as it is considered a vital component 

of their vision of sustainable tourism development (Point Grondine 2019). Point Grondine Park 

includes over 18, 000 acres of scenic natural wilderness landscape, old growth pine forest, stunning 

river vistas and six interior lakes to explore (Point Grondine 2019). Since this area is traditional 

territory, there are still seasonal and permanent residents in the area and community members still 

utilize Point Grondine for harvesting fish, wild game, berries and wild rice (Point Grondine 2019). 

Thus, it is important that tourism activities occurring both in the community of Wiikwemkoong 

and Point Grondine Park are sensitive to those who call this land home.  

1.5 Overview of Chapters  

This thesis is separated into six different chapters. Thus far, I have introduced this project 

and explored the rationale behind its development. I have also situated this project within the 

literature by addressing how Indigenous tourism is conceptualized and what this means for both 

Indigenous and non-Indigenous relations as well as reconciliation. The theoretical framework that 

has guided this project has also been explored, which will become more important during 

subsequent chapters. Finally, the history and culture of the Anishinabek has also been discussed 

in order to provide context for the specific case study of Wikwemikong Tourism.  
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Chapter Two provides insight into the methodological considerations that were given 

weight during the development of this project. Specifically, this chapter includes a discussion of 

the colonial roots of research and the ways in which this project attempts to move beyond this by 

placing importance on the relational aspect of research, including a discussion of the specific 

relationships I formed with Wiikwemkoong. This also necessitates a discussion of the reflexivity 

and subjectivity inherent in research. Finally, I discuss the specific research design and 

justification.  

Chapter Three delves into Wikwemikong Tourism’s commitment to ‘Authentic Indigenous 

Experiences’ by exploring what is offered by Wikwemikong Tourism. This involves a detailed 

description of my personal experience as a tourist in Wiikwemkoong.  Following this, I discuss 

the issues that were considered when developing a tourism product such as what image 

Wikwemikong Tourism presents to its tourists, what type of knowledge tourists bring with them 

to the tourism setting as well as what sort of limits are placed on the information that is shared 

with tourists.  

Chapter Four continues with the analysis of Wikwemikong Tourism by focusing on their 

motto of ‘Our Story. Through Our Lens.’ This is done by discussing three themes that emerged 

across the various tours offered by Wikwemikong Tourism. This includes a commitment to 

‘disrupting the colonial narrative’, emphasis on historical injustices and the role played in 

presenting a new narrative to tourists.  

Chapter Five provides a more detailed analysis of the significance of the tourism 

experience. In particular, this includes a discussion of the impacts Wikwemikong Tourism has on 

tourists, tourism employees as well as the community at large. Once these specific actors are 

addressed, the impact that Wikwemikong Tourism has on Indigenous and non-Indigenous 
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relationships as well as reconciliation will also be considered, with particular attention paid to the 

informal interactions that occur in the tourism context.  

Finally, Chapter Six closes the thesis by offering some concluding remarks, reflections and 

recommendations. This includes discussing the contributions of the research as well as its 

limitations and where room for future research lies. The benefits to Wiikwemkoong Unceded 

Territory will also be addressed along with my intentions for continuing the relationship moving 

forward. I will also offer recommendations for Wikwemikong Tourism based on my findings.  
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 Chapter Two – Methodological Considerations 

2.1 Introduction  

This chapter explores the methodological considerations that have guided the development 

of this project. I will begin by discussing the colonial context in which research – specifically 

anthropological research – developed. I will then address the issues I have considered in order to 

produce a project that moves away from this controversial past; this includes discussing the 

influence of Indigenous scholars and the concepts they bring into the realm of research as well as 

what this means for un-learning some of the dominate research practices in academia. I then 

emphasize the importance of reflexivity and subjectivity by situating myself within the research 

and discussing the importance of relationships in general, before discussing the specific 

relationships that were developed between myself and Wiikwemkoong throughout this project. 

Next, I outline the methods that were used in this project and how the resulting data was analyzed. 

This section ends with a reflection on the research experience and my overall approach.  

2.2 The Colonial Roots of Research  

In order to understand the assumptions that afflict academic research – and particularly 

those of anthropological research – it is important to view research in a broad historical, political 

and cultural context (Smith 2012, 6) and understand how research practices have been influenced 

by this context; a context of European travelers, traders, missionaries and colonizers visiting far 

off places and reporting back on their findings. As Smith (2012) explains, these Europeans’ brief 

encounters with Indigenous peoples contributed to what was the beginning of a larger research 

encounter between the colonizing world and Indigenous worlds. Early on, since Europeans were 

“concerned first and foremost with controlling Aboriginal lands” (85) research focused on 

identifying and recording the natural world around them (Wilson, 2008). When the focus became 
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oriented to Indigenous peoples themselves, research was influenced by racialized and 

traditionalized ideals of Indigenous peoples (Wilson 2008). In this sense, research on Indigenous 

peoples emerged in this imbalanced relationship between the colonizer and the colonized.  

Similarly, Asad (1991) explains that the interconnection between anthropology and colonialism is 

not independent of broader narratives, but rather, is a manifestation of a simple plot; a plot which 

consisted of rapid, ubiquitous change of global scope brought on by European imperial dominance. 

It was within this context that anthropology as a serious academic discipline emerged and 

prospered (314). Unfortunately, although colonialism was valuable in facilitating the fieldwork of 

anthropologists, this also meant that anthropologists – and their ethnographic representations – 

were influenced by these colonial endeavors. As Ortner (2016) explains, “academic work, at least 

in the social sciences, cannot be detached from the conditions of the real world in which it takes 

place” (47). Similarly, Wilson (2008) explains that “academic research and researchers reflect the 

socio-cultural and political context within which their research is framed” (44). It is no surprise, 

then, that the work of early anthropologists, including their theoretical and methodological 

underpinnings, reflected much of the assumptions and biases evident within society at the time. 

And, given that ethnography is the textual manifestation of anthropological work, its 

representation of ‘others’ was subsequently plagued with these assumptions as well.  

Smith (2012) echoes this sentiment when she explains that anthropology has been a major 

player in the study and representation of the ‘Other,’ which has resulted in an Indigenous view of 

anthropologists as the “epitome of all that is bad with academics” (70). In particular, this linkage 

between research and colonization has influenced the ways in which researchers represent and 

write about those who are perceived as ‘different’ from them. Smith (2012) reflects on problematic 

representations of Indigenous peoples in the past, the implications of these (mis)representations 

and the ways in which both imperialism and colonialism have influenced the ways in which the 
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West came to ‘see,’ to ‘name’ and to ‘know’ Indigenous peoples; or, as Smith (2012) explains, the 

ways in which the West has come to view Indigenous peoples ‘through imperial eyes.’ Smith 

(2012) demonstrates the ways in which the privileging of Western and subsequently colonial 

research agendas has resulted in a number of assumptions in the way we conduct research with 

Indigenous peoples today; one of which is a tendency to exclude Indigenous peoples and their 

worldviews from the research process and results.7 This is because colonialism resulted in a 

privileging of Western ways of knowing. Not only has Western knowledge been privileged, but 

Indigenous peoples have historically had little to no insight into the research process. As a result, 

researchers have portrayed a particular image of Indigenous peoples in their work; one that does 

not necessarily reflect the ideas of the actual people themselves. It is important to note that these 

depictions of Indigenous peoples produced by scholars were not limited to the world of academia; 

the general population also began to see Indigenous peoples through a very particular, stereotypical 

lens (for examples see Francis 2011). It is crucial to understand not only how anthropological 

representations of Indigenous peoples impacted the research process and the realm of academia, 

but also the impacts this had on broader society; especially when these representations have the 

potential to impact the relationship between Indigenous and non-Indigenous peoples.  

While it is important to note the context in which anthropology emerged, this should not 

imply that this influence is a relic of the past nor that the legacy of colonialism within anthropology 

has subsided. The impacts of colonialism on research become even more substantial when 

colonialism is viewed as an ongoing process (Uddin 2011). Smith (2012) explains that colonialism 

is a cycle “with no end point, no emancipation” (203). In other words, as long as those who have 

 

7 A recent publication authored by Margaret M. Bruchac (2018) entitled Savage Kin: Indigenous Informants and 

American Anthropologists discusses the relationships that were formed between American Anthropologists and 

Native Americans during research endeavours.  
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been colonized are still dealing with the effects of colonialism, then anthropology must also 

address these effects. Thus, colonial tendencies continue to influence research today albeit in more 

subtle and implicit ways; moving on from this legacy remains a significant task. 

 In recent years, issues of representation have become of increased theoretical importance 

for the discipline of anthropology as a whole. For example, Vargas-Cetina (2013) explains that 

representation and its associated epistemological challenges are crucial anthropological problems 

of the twenty-first century. This is because anthropology is a “representational discipline,” “based 

on meaningful depictions of the world” (Vargas-Cetina 2013, 1). In other words, despite ongoing 

criticism regarding ethnographic representations of people and cultures, attempts at representation 

are inevitable in anthropology. Thus, anthropologists should not be concerned as to whether or not 

they should represent those they encounter, but rather, should be aware of the implications of these 

representations; and, be able to recognize the remnants of these past stereotypical representations 

that continue to exist.  Therefore, in the context of research with Indigenous peoples, representation 

emerges as a critical concept to engage with in order to transcend the historical wrongdoings that 

have manifested in past anthropological work. Thinking critically about representation can also be 

an important component to the reconciliation journey of researchers themselves. In this current 

research, this means paying particular attention to the stereotypical representations of Indigenous 

peoples that emerge in the specific context of tourism while simultaneously reflecting on my role 

in contributing to and interrupting these images.  

2.3 Finding the Way Forward  

For researchers, this journey toward more respectful representation involves a multitude of 

interacting parts that ought to be considered throughout the entirety of the research process.  
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2.3.1 Influence of Indigenous Scholars and Ways of Knowing  

To begin, given the dismissal of Indigenous peoples in the realm of research in the past, 

the current structure of academic research is lacking insight from Indigenous people and their ways 

of doing research. It is therefore important to engage meaningfully with the work of Indigenous 

scholars; all of whom offer an ample amount of theories, concepts and ways of knowing that 

culminate into a general paradigm for Indigenous research. There is a lot that all researchers – 

regardless if their projects focus on Indigenous issues or not – can learn from the work of 

Indigenous scholars. For example, Leanne Simpson (2011), Glen Coulthard (2014), Audra 

Simpson (2014), Kim Anderson (2011), Deborah McGregor (2018), Brittany Luby (2018), 

Kathleen E. Absolon (2011), Johnston Basil (2001), Linda Tuhiwai Smith (2012) and Wilson 

(2008) all bring various Indigenous perspectives into the realm of academia. These scholars are 

just a small selection of the many Indigenous scholars today working tirelessly to make the world 

of academia a more inclusive place.  

Considering the value of the ideas presented by these scholars, it is critical to incorporate 

their work into the existing academic structure. By privileging Indigenous perspectives, academic 

research opens up to a whole new world based on relationships and subjectivity. And, hopefully if 

the research reaches wider audiences, the general public can begin to consider these perspectives 

as well. In the past, the colonial domination of research has resulted in the goal of remaining 

objective and subsequently of separating the researcher’s emotions and relationships from the 

research process. Wilson (2008) and Absolon (2011) both emphasize the relational aspect of 

Indigenous approaches to research. For example, Wilson (2008) explores the idea of ceremony by 

explaining that “research by and for Indigenous peoples is a ceremony that brings relationships 

together” (8). In particular, Wilson (2008) attempts to express the idea that everything, including 

Indigenous methodologies, need to be understood “within the context of the relationships it 
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represents” (8). Once again context is emphasized, demonstrating its importance for undertaking 

respectful research and analysis. Just as it is important to understand the context in which research 

practices develop in general, Indigenous scholars also emphasize the importance of thinking about 

context in all current research relationships as well. Essentially, building relationships is essential 

for research that is both relevant and meaningful. This includes the relationship as it develops at 

the beginning and throughout the project, but also how the relationship is maintained afterwards. 

Engaging with the work of these scholars challenged me to think critically about the decisions I 

made and the way I presented myself throughout the duration of this research.  

2.3.2 The Importance of Un-learning and Reflexivity 

Of course, truly moving forward involves a more critical process than mere incorporation 

of Indigenous ways of knowing and approaches to research; it ought to include a re-shaping of the 

assumptions inherent in conventional research methods in order to warrant them free of their 

colonial underpinnings. This involves the significant task of un-learning and questioning the 

assumptions that have resulted in this understanding of what a researcher should and should not 

do. In particular, the process of “learning to unlearn” that occurs within the process of engaging 

with Indigenous research is discussed by Cormier and Ray (2018).  This involves thinking more 

critically about some of the learning about history that we, as researchers, have taken for granted. 

One way in which this can be done is by becoming more reflexive in our research practices. 

Nicholls (2009) explains that self-reflexivity involves the researcher becoming aware of some of 

the assumptions that “underpin their research” as well as notions of power and privilege that reveal 

themselves in the research process. On the other hand, inter-personal reflexivity demands that 

researchers evaluate their ability to collaborate with others and collective reflexivity asks broader 

questions related to what the terms of participation are, who participated and “the effects this had 

on the outcome of social change and practical knowledge for community participants” (Nicholls  
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2009, 123). Engaging in these three different layers of reflexivity allows researchers to decentre 

themselves from the research and in effect, challenge the traditional role of the researcher.  

I am not the first and certainly not the last to recognize the importance of reflexivity in the 

research process; scholars have been engaging in this type of subjective writing since the early 

years of the discipline (see Margaret Mead, Ruth Benedict, Zora Neale Hurston) and again in the 

post-modern push of the 1980s (see Writing Culture by James Clifford and George Marcus and 

the perspective of its criticizers as presented in Women Writing Culture by Ruth Behar and 

Deborah A. Gordon). However, the fact that Indigenous peoples were historically left out of this 

conversation is significant. It is for this reason that I remain critical of the development of 

anthropology, although I am grateful that I am not alone in this daunting task of fundamental 

change. As I was reminded recently in a panel I attended at the AAA/CASCA Annual Meeting, 

critiques of anthropology did not end in the 1980s and it is our responsibility to take contemporary 

critiques seriously,8 especially when they come from Indigenous people and scholars themselves. 

I am fortunate to have found myself surrounded by faculty members and fellow graduate students 

at the University of Guelph who are committed to advancing a dialogue about these issues; who 

bring Indigenous content into department meetings and into the classroom, and who encourage 

students and professors alike to think deeply about our responsibility, as scholars and researchers, 

to take action in creating a decolonized and inclusive academic space.  

2.3.3 Situating Myself Within the Research  

In the name of self-reflexivity and transparency, then, it is important not only to think about 

the assumptions within research practices in general, but what I carry into this specific project as 

a white, non-Indigenous woman. Although I know little about my family history, I do know that 

 

8 See Allen and Jobson (2016) for a recent discussion on decolonizing anthropology.  
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my paternal grandmother’s ancestors travelled from Germany and settled in Haldimand County in 

the early-mid 1800s. My family began farming in this area and continued to be involved in 

agriculture well into the 1930s when my grandmother was born. The land that my ancestors settled 

on is traditional territory of the Haudenosaunee, specifically the Six Nations of the Grand River 

and I have always wondered what interactions occurred between my ancestors and the people on 

whose land they settled. I am not quite sure if this small snippet of my own family’s history is 

what led me to become interested in Indigenous and non-Indigenous relations in particular, but I 

do know that this has been a topic of interest for me since I can remember. As I began thinking 

more seriously about continuing my post-secondary education after my undergraduate degree, I 

knew I wanted to explore Indigenous and non-Indigenous relations and I stumbled upon the topic 

of tourism as a site in which this issue could be explored.  

Being a non-Indigenous person, I have grappled with issues relating to the appropriateness 

of engaging in this type of research and the uncomfortable positions I would inevitably be placed 

in.  As I started to get further into the research process, however, I truly began to see the importance 

of what I was doing: not only was I completing research on a truly important social issue of our 

time, but also I was beginning a personal reconciliation journey; because while I had read, thought 

about and been involved with Indigenous communities before, I had never built the connections 

on my own nor had I involved myself in a community to this extent. This research has given me 

the opportunity to employ a relational methodology. As Hedican (2003:146) explains, “the 

challenge of completing a research project in anthropology forces us to confront our own strengths 

and weaknesses, to learn about who we are as people and to find out what we are capable of and 

what we are not. There is no doubt that fieldwork is a personal journey as much as it is an academic 

or intellectual one.” Through developing this project, I pushed myself outside of my comfort zone 

and learned how to sit in the uncomfortableness that comes along with not knowing, with being 
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naïve, and with beginning the process of learning again; a process that can only occur when one 

learns to stand in, and act from, a place of being uncomfortable.  

This had to do not only with my non-Indigenous identity, but also with my position as a 

first-time researcher. As Snow (2018) explains, “novice non-Indigenous researchers may question 

their legitimacy in engaging in research with Indigenous communities because of historical and 

current issues faced by both non-Indigenous and Indigenous peoples in Canada” (1). At times, I 

even felt the weight of the responsibility to do better than my predecessors to be overwhelming. 

As a first-time researcher, I was timid in my approach and often felt unsure of how to conduct 

myself. But, I did know that it was important to share who I was and be as honest and transparent 

as possible. This was complicated in the context of Wikwemikong Tourism, where my role was 

often ambiguous. I was a researcher, but I was also a tourist. These dual roles were not necessarily 

conflicting, but they did sometimes change my perspective or alter the way I approached a 

situation. Things really started getting blurred when I began to fill the role of an employee as well. 

I have often wondered if the role that was given the most emphasis on any given day impacted my 

results even more than my non-Indigenous identity did. With all that said, however, this project is 

not about me. And, if I intend to be true to the need to de-centre the researcher, then it is crucial to 

recognize the relationships that have been built together. 

2.3.4 Ethical and Respectful Engagement   

While a variety of issues were considered through developing this project and in 

preparation for the time I was to spend in Wiikwemkoong, it was interesting to see how the issues 

I was reading about became very much real as the project progressed. Many were tackled head-on 

during the completion of the University of Guelph’s Research Ethics Board (REB) Application. In 

addition, Wiikwemkoong also required approval through the Manitoulin Anishinaabek Research 

Review Committee. Their principles are outlined in the document entitled Guidelines for Ethical 
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Aboriginal Research. These guidelines explain that in order to contribute to community 

empowerment through research, research projects need to focus on ethical and respectful 

partnerships with Indigenous communities, which includes that research be designed to directly 

benefit the community, respect the diversity between and within communities and produce 

documents that are useful to communities.  

In order to build these trusting relationships, it is important, as Ball and Janyst (2008) 

explain, to recall the historical context in which research with Indigenous peoples occurs; a history 

much like the one I laid out previously in Chapter One and at the beginning of this chapter. 

Moreover, Casteldon et al. (2012) revealed that spending time in Indigenous communities, 

engaging in conversation and respecting the ideas of Indigenous knowledge-holders is “essential 

to establishing relationships based on mutual trust” (168). Often times, building these relationships 

is difficult because they require “geographic proximity, time, personal risks, funding, open 

communication, flexible programs of activity, and other accommodations” (Ball and Janyst 2008), 

all of which are issues that I encountered during my own research process. However, through a lot 

of hard work and tough conversations, I was able to form important relationships within 

Wiikwemkoong that helped guide this project to its completion (see Appendix A for the details of 

this process).  

2.4 Data Collection  

Due to the experiential nature of Indigenous tourism, I chose to engage in ethnographic 

research in order to allow for a descriptive analysis of Wikwemikong Tourism; this involved both 

semi-structured interviews and participant observation.  Overall, this project involved two different 

phases of research-related engagement. The first one occurred from August 3rd to August 6th and 

then again from August 11th to September 1st. The following sections discuss the benefits and 
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challenges associated with the methods and a description of my daily activities while in 

Wiikwemkoong. 

2.4.1 Semi-Structured Interviews 

I chose to engage in semi-structured interviews in order to elicit data on a variety of topics 

and issues related to tourism in Wiikwemkoong. Originally, I had intended to interview community 

members in Wiikwemkoong who were not directly involved with Wikwemikong Tourism in order 

to establish an understanding of how the community viewed tourism. However, in consultation 

with my committee members, I decided it would be best to instead focus my effort on conducting 

interviews with those who would be able to speak about Wikwemikong Tourism in the most detail. 

The interview guide that I developed was organized into five main themes: (1) experiences with 

Wikwemikong Tourism; (2) social and cultural impacts associated with tourism; (3) connections 

between tourism and other aspects of community life; (4) perceptions of reconciliation and; (5) 

Indigenous and non-Indigenous relations (see Appendix B).  

In choosing the number of participants to recruit for interviews, data saturation is important 

to take into consideration. Data saturation is explained to be the point in data collection and 

analysis when new information produces little or no change to the codebook (Guest, Bunce and 

Johnson 2006). In their examination of the practical occurrence of data saturation, Guest et al. 

(2006) found that, for non-probabilistic samples, data saturation had for the most part occurred by 

the time they had analyzed twelve interviews. However, since my interviews were limited to 

employees of Wikwemikong Tourism and those who had been involved in the tourism industry, 

my participant pool was quite small. Nevertheless, during my time in Wiikwemkoong, I was able 

to interview eight employees of WDC; some of whom worked directly with Wikwemikong 

Tourism at the time, and others of whom worked in the office in other capacities, such as at Point 

Grondine Park. I verbally recruited all participants and gave them a written consent form to read 
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over at their earliest convenience. All employees that were asked to be involved in the research 

agreed to be interviewed. Although I did not achieve the ideal number of participants suggested 

by Guest et al. (2006), the data I gained through participant observation supplemented this, as I 

often observed some of the issues that were discussed by interview participants and was able draw 

conclusions by combining these sources of information.   

2.4.2 Participant Observation  

In general, participant observation is an important method in that it makes it possible to 

collect all kinds of data (Bernard 2011, 256). More specifically, as Bernard (2011) explains, 

“participant observation gives you an intuitive understanding of what’s going on in a culture and 

allows you to speak with confidence about the meaning of data” (257). In my particular 

circumstance, engaging in participant observation allowed me to develop a better understanding 

of how Wikwemikong Tourism fits within the broader community. As a result, I was better 

informed and equipped with the knowledge to interpret the subsequent interview data. In addition, 

since participant observation involves becoming immersed with the people being studied, it 

reduces the problem of people changing their behaviour once they know they are being studied 

(Bernard 2011, 256). In other words, by engaging in participant observation, I was able to establish 

my presence as a researcher in Wiikwemkoong and subsequently allow participants to become 

better informed about my intentions. Thus, participant observation proved to be an important 

method in dealing with the logistics of entering a community for research as well as gathering rich 

data.  

The particular form that my process of participant observation took involved engaging in 

a number of events. I participated in and observed Wiikwemkoong’s 59th Annual Cultural 

Festival, which included attending events at the Cultural Pavilion run by Wikwemikong Tourism, 

watching the powwow competition and exploring the powwow grounds. I was also involved in 
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eight different tours offered by Wikwemikong Tourism, the details of which are explored further 

in Chapter 3. Becoming involved in these tours was extremely important for my understanding of 

the experience that Wikwemikong Tourism provides its visitors. As Graburn (2002) explains “one 

common kind of participant observation is for observers to become tourists among tourists. Thus 

they can supply a detailed and fairly reliable account of what it is actually like to be a tourist in 

particular situations, and what generally happens in such events” (25). Thus, by participating in 

tourism activities I was able to understand what the experience of tourism entails and the extent to 

which these activities involve interactions with Wiikwemkoong community members. In addition 

to the actual tours and events associated with tourism, I also observed and participated in the day-

to-day operations.  

Not only did participant observation result in observations, it also led to conversations 

relevant to my research. In these circumstances, I took the opportunity to formally introduce 

myself, reveal my intentions and ask people one or two general questions regarding their 

experiences with Wikwemikong Tourism. Depending on the direction of the conversation, this 

included questions such as: (1) What brings you to Wiikwemkoong today?; (2) Have you enjoyed 

your time in Wiikwemkoong?; and (3) What are your thoughts on Wikwemikong Tourism? 

Following the conversation, I asked for their permission to write about our interaction. All of my 

observations and conversations were recorded either by hand in a small notebook I carried around 

in my backpack, or digitally on the notes app in my iPhone. These jotted notes were then 

transformed into typed fieldnotes.  

2.4.3 A Day in the Life  

For the three main weeks that I was in Wiikwemkoong, my days varied greatly depending 

on what type of tours or events were happening on any given day; however, they generally began 

and ended in the same way. Each morning, I would wake up, make breakfast and chat with my 
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host, Priscilla, while I ate. Then I would drive over to the tourism office any time between 8:00 

am and 9:00 am, depending on what was going on that particular day. I would then sit down at a 

desk in the office and chat with the staff to see what was planned. Throughout the day, I would 

work on my fieldnotes, conduct interviews, transcribe interviews, read and chat with the staff in 

the office, taking breaks to go observe the student ambassadors and tourists in the information 

booth or to tag along on one of the cultural tours. Days like these were important for understanding 

the day-day-operations of Wikwemikong Tourism.  

On days where there was a full day tour planned, or we were travelling outside of 

Wiikwemkoong for a tour, I would sometimes arrive at the office earlier than 8:00 am. Compared 

to days where I stayed within Wiikwemkoong, these full-day tour days were much more extensive. 

They were amazing experiences, but they also really wiped me out. At the end of each day, I would 

return to my Airbnb and make something for dinner. Priscilla and I got into the routine of watching 

HGTV for a few hours each evening, as she was completing some home renovations and we 

enjoyed chatting about ideas for her place. I’m really grateful for the time I was able to spend with 

Priscilla. She showed me around the community and was able to tell me a lot about Wiikwemkoong 

and the history of the community. Since she is a fluent speaker of Anishinaabemowin, I was also 

able to listen to her speak and learn a few words myself. Staying at her house also meant that I was 

able to come in contact with a lot of other tourists. Often evenings would be spent around the 

kitchen island, snacking on whatever Priscilla had decided to bake that day and chatting amongst 

one another. Before bed, I would force myself to quickly type up the notes I had taken during the 

day, but I usually would not get around to perfecting them until at least the next day, when I 

actually had time to sit down and think about them.  
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2.5 Data Analysis  

Upon returning to Guelph, I began to go through all of my notes from the year in order to 

understand how my project had developed over time. I also organized my fieldnotes and interview 

transcripts and uploaded them to NVivo. With all my data organized, I began to compile a list of 

common themes and codes which I used to organize my data further through NVivo. In October 

2019, I used this thematic analysis through NVivo to create a preliminary outline of my thesis and 

then set about actually putting words to the page.  

However, it is important to note that analysis did not occur only after I left Wiikwemkoong 

at the beginning of September. I kept an analytical notes section in my field notes where I would 

write more extensively about some observations and potential findings. Hedican (2003) explains 

that analysis done while in the community provides an orientation for the final results and that this 

preliminary analysis “force[s] you to think about general patterns and arguments … which in turn, 

has an effect on what field materials you are apt to collect” (104). These early analyses also have 

the added benefit of allowing you to see the way in which your ideas have changed over time 

(Hedican 2003). Therefore, as I began writing in November 2019, it was important to consult these 

early analyses in my fieldnotes not only to help me recall specific details of my experiences, but 

also to compare and contrast how my ideas had changed over time.  

2.6 Reflection on the Research Process  

As this chapter has demonstrated, a variety of methodological and ethical issues were 

considered throughout the duration of my work. It was important to include these considerations 

during the development of the project by engaging meaningfully with issues of history as well as 

colonization both past and present, and by understanding the ways in which my research fit into 

landscape of power. This was particularly important given the representational nature of 

anthropology, where there has been a tendency to represent Indigenous peoples in a stereotypical 
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light. This was important to consider because if Indigenous tourism is attempting to challenge 

these images in the minds of tourists, then it is important that my work did not perpetuate them. 

One way in which these representational assumptions can be disrupted is through engaging with 

the work of Indigenous scholars; something that was important to me as I developed this project. 

Most importantly, this meant engaging ethically and respectfully not only with Indigenous peoples 

through pages in a book, but also through building relationships with the actual people involved 

in this research. This led me to understand the importance of un-learning, of being uncomfortable, 

and of thinking critically and reflexively about my role as a non-Indigenous researcher. With all 

of these issues considered, I was able to conduct interviews and engage in participant observation, 

both of which provided me with the experience and knowledge necessary to provide insight into 

Indigenous tourism and reconciliation in the context of Wiikwemkoong.   
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Chapter Three – Exploring Wiikwemkoong Through “Authentic 

Indigenous Experiences” 
3.1 Introduction  

This chapter begins by outlining the experiences that are offered by Wikwemikong 

Tourism, paying particular attention to the contexts in which they occur. This involves describing 

the promotional materials used by Wikwemikong Tourism to market their tours as well as my 

personal experience with the tours. It is also important to understand the issues and conversations 

that occur behind the scenes to make these experiences possible. As such, I follow these 

descriptions by delving into three main themes that emerged as important to consider when 

developing Indigenous tourism products in the context of Wiikwemkoong. This includes exploring 

(1) the ‘image’ that Wikwemikong Tourism presents to its visitors; (2) what Wikwemikong 

Tourism expects from its visitors including what is deemed appropriate and inappropriate 

behaviour; and (3) what limits exist when deciding what can and cannot be shared with tourists. 

Overall, I argue that determining what is an ‘Authentic Indigenous Experience’ entails a process 

of navigating tourist expectations, but when successful, provides Wikwemikong Tourism with a 

sense of agency, control and pride over their cultural representation.  

3.2 “Experience Wiikwemkoong”  

These two words displayed at the bottom of Wiikwemkoong Unceded Territory’s website 

imply that Wiikwemkoong is open to – and may even encourage – visitors to its Unceded territory. 

Those who are intrigued by this idea can simply click the link and will then find themselves on 

Wikwemikong Tourism’s page, where what this experience entails is revealed. In particular, 

Wikwemikong Tourism emphasizes the opportunity to “indulge in the vast picturesque 

wilderness” and enjoy “the culture and traditions of the Anishinabek people” (Wikwemikong 

Tourism 2019). A similar description can be found in the 2019 version of Wikwemikong 
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Tourism’s Experiences Guide Book. This pamphlet (see Appendix C) serves as a summary of the 

offerings that Wikwemikong Tourism provides and explains how Wikwemikong Tourism offers 

“an array of authentic Indigenous experiences that reflect the cultural lifestyles and traditions of 

the Anishinabek people of the Three Fires Confederacy.” The rest of the brochure outlines the 

offerings in detail; this includes the small tours offered in Wiikwemkoong, larger group tours and 

those offered in Point Grondine Park. Overall, this Wikwemikong Tourism’s Experiences Guide 

Book offers a glimpse into the way in which Wikwemikong Tourism chooses to present its 

business and the community to its potential visitors.  

3.2.1 My Experience as a Tourist 

Although Wikwemikong Tourism’s Guide Book presents a uniform description of their 

offerings, it became apparent to me during my time in Wiikwemkoong that the experience of any 

given tour is unique depending on the context and the people involved. For example, the different 

tours advertised in Wikwemikong Tourism’s Experiences Guide Book are often adapted to 

accommodate different settings and group sizes. Table 3.1 details all of the tours, events and 

activities I was involved in and the specific offerings advertised in the Guide Book that each 

experience included.  

Date Location Event Associated Offering 

August 3, 2019 Wiikwemkoong Cultural Pavilion at the 

Annual Cultural Festival 

Dewegan Drum and Song 

The Unceded Journey 

August 4, 2019 Wiikwemkoong Cultural Pavilion at the 

Annual Cultural Festival 

Seven Grandfathers 

The Unceded Journey 

August 6, 2019 Ojibwe Cultural 

Foundation 

Lakeshore Tour Adapted version of 

Dewegan Drum and Song 

August 13, 2019 Killarney 

Provincial Park 

Hike Adapted version of 

Bebamikawe ‘Making 

Footprints’ 

August 14, 2019 Point Grondine 

Park 

‘Hike the Park’ Merv’s Landing 

Anishinabek Interpretive 

Trail 

August 15, 2019 Wiikwemkoong The Unceded Journey Tour The Unceded Journey 
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August 21, 2019 Little Current; 

Wiikwemkoong 

Great Canadian Holiday 

Tour 

The Unceded Journey 

Dewegan Drum and Song 

August 22, 2019 Wiikwemkoong Bebamikawe ‘Making 

Footprints’ 

Bebamikawe ‘Making 

Footprints’ 

August 24, 2019 Ojibwe Cultural 

Foundation 

Lakeshore Tour Adapted version of 

Dewegan Drum and Song 

August 28, 2019 Chi-Cheemaun Cultural & Traditional 

Interpretation with 

Wikwemikong Tourism 

Bounty of Odawa Mnis 

August 29, 2019 Wiikwemkoong The Unceded Journey Tour The Unceded Journey 

Figure 1: Events and Activities I participated in with Wikwemikong Tourism 

 Through participating in this wide variety of tours, activities and events, I was able to 

develop a personal understanding of the experience Wikwemikong Tourism provides its guests as 

well as grasp the diversity of experiences offered by Wikwemikong Tourism.  

3.2.2 Annual Cultural Festival 

The first event I attended in Wiikwemkoong was the Annual Cultural Festival, or powwow, 

which is organized each year by the Wikwemikong Heritage Organization. When I visited in 2019, 

this was Wiikwemkoong’s 59th year hosting the event. A competition powwow, this event provides 

guests with an opportunity to “witness the finest dancers from across North America as they share 

their intricate dance styles” (Wikwemikong Tourism Experiences Guide Book). In addition to the 

dancing and drumming, Wikwemikong Tourism also invites guests to “enjoy and explore the 

Cultural Pavilion that offers history, cultural etiquette, and traditional teachings of the Anishinabek 

people” (Wikwemikong Tourism Experiences Guide Book). During my time at the Annual 

Cultural Festival, I was able to experience all that this event has to offer its guests.  

When I arrived at Thunderbird Park in Wiikwemkoong for my first day at the powwow, I 

immediately noticed the array of vendors scattered around the grounds selling both food and crafts. 

I sat down in the stands around a bunch of presumed-to-be tourists. In the background I heard the 

MC say “You are on Unceded territory:” a reminder to the guests that they are on Anishinaabe, 
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not Canadian land. As I sat in the stands waiting for Grand Entry9, I was simultaneously tempted 

by the smell of the food vendors and distracted by the sound of jingling dancers walking behind 

me. Finally, Grand Entry began with Ogimaa Duke Peltier’s opening remarks. He spoke in 

Anishinaabemowin. The sound of drumming suddenly filled the air and one by one, the dancers 

made their way into the arena, a swirl of bright colours and feathers belonging to the dancer’s 

regalia caught the eye of the spectators as the dancers made their way throughout the round arena.  

After Grand Entry, I made my way over to the Cultural Pavilion to catch the Dewegan 

Drum and Song presentation. An employee from Wikwemikong Tourism explained to the group 

that this workshop was about the story of the drum as well as the origins of different dances. The 

speaker engaged the audience with stories and drumming. At one point, some student ambassadors 

with Wikwemikong Tourism, dressed in their regalia, made their way to the front and 

demonstrated some dances. After the presentation ended, I wandered around the powwow grounds 

and used my newfound knowledge as I observed the dancers. Shortly after, I walked back to the 

Cultural Pavilion for the Unceded Journey presentation. The Wikwemikong Tourism guide 

explained to the crowd that this is supposed to be educational. Over the next hour we learned about 

Samuel de Champlain and how the Odawa met him for the first time at the French River. We are 

taken back in time to the Royal Proclamation, the Treaty of Niagara, and Wampum Belts. We 

learned that being on an island means there is a natural border which helped separate 

Wikwemikong from a lot of settlement. But, we also learn that Odawa Mnis did not remain 

immune to settlement for long, as our presenter moved forward in time to discuss the Great 

 

9 Grand entry signals the official start of a powwow and in my experience, usually occurs around noon on each day 

of the powwow. The host drum group sings the Grand Entry song, which calls all dancers to enter into the arena 

through the eastern down behind the Veteran, Flag Carriers, and Head Dancers.  
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Manitoulin Treaty of 1862. The guide ended the presentation by stating: “a little education is all 

that is needed. If you want to know the history of the Anishinabek, then you need to talk to the 

Anishinabek—learn it from us.” And with that, visitors were sent on their way to enjoy the rest of 

the powwow. I left the presentation with the feeling that there was so much to learn about the 

history of the Anishinabek, much more than could be crammed into an hour-long presentation.  

3.2.3 Lakeshore Tour and the Ojibwe Cultural Foundation   

In addition to facilitating programs at events within Wiikwemkoong, Wikwemikong 

Tourism is also involved in facilitating tour groups that visit the Ojibwe Cultural Foundation 

(OCF) located in M’Chigeeng First Nation. I was involved in this tour on two different occasions 

and both times, the tour was organized the same way. Upon arrival, the large tour group – anywhere 

from 50-90 people – was split into three different groups, each one beginning at a different station 

with a different Wikwemikong Tourism guide. During my first experience, myself and the group 

I placed myself in made our way to the Healing Lodge first. There, our guide explained the 

significance of the circle and how the Anishinabek believe that everything is connected. Our guide 

then mentioned what he calls the ‘Hollywood Indian’ stereotype and explained to us how this 

image is often used to depict all Indigenous people in North America without taking into 

consideration the vast diversity that exists. Our guide then explained smudging and how teachings 

differ from place to place. We learn about the four medicines: cedar, sage, tobacco and sweet grass 

before our guide lit a smudge for us to participate in, the sweet-smelling smoke filled the air of the 

lodge.  

Next, my group and I made our way over to the Art Studio where we met another 

Wikwemikong Tourism guide. Here, we learned that the studio is a space for artists in the 

community to work, learn and teach. After completion, their art is displayed in the gift shop to be 

purchased. The tour group was left to wander the space while our guide explained some of the 
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different beadwork, painting, birch bark designs and quill boxes that were being created. We 

learned about all of the specialized knowledge and skills needed in order to create these pieces of 

art.  

Following our visit to the art studio, we moved along to the museum where another guide 

was waiting for us. We were encouraged to wander around the museum while our guide spoke 

about a variety of topics related to the exhibits such as the importance of water and the 

Thunderbird. Our guide explained how his people are constantly trying to balance both the modern 

and spiritual; pointing to a piece of art that depicts this balance. Our guide then pointed out a 

beautiful piece of beaded clothing displayed in a glass case and explained how this was gifted to a 

farmer who employed Indigenous people on his land; we began to learn more about the hard life 

Indigenous people had trying to find work once settlers arrived on the island.  

The day finished with a small powwow where all the tourists gathered and sat around a 

large stage located outdoors at the back of the OCF building. Once everyone was seated, one of 

our previous guides entered the stage and explained the origin of the drum. We finished the 

powwow with an intertribal dance. Our guides encouraged everyone to go up and join. All of the 

tourists shook the dancers’ hands on their way out, and I heard someone say, “thank you for sharing 

your culture with us.”  

3.2.4 Killarney Provincial Park 

Another location outside of Wiikwemkoong in which Wikwemikong Tourism operates is 

Killarney Provincial Park. This summer, I was part of a joint Point Grondine Park-Killarney 

Provincial Park hike where Wikwemikong Tourism guides partnered with Killarney Park Rangers 

to lead a group of five tourists through one of the trails in Killarney. This event began with casual 

chatter amongst all the participants as everyone began to arrive. When we were ready to begin, 

Luke, Wikwemikong Tourism Manager, introduced himself and explained a bit about the 
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partnership between the two parks. Following this, the group formed a circle and we began with a 

smudge. Our guide explained everything about the four medicines and the purpose of smudging. 

Everyone participated in the smudge and seemed to be very interested in the process. Shortly after, 

we began the 3.5km Sentier Chikanishing Trail and stopped at various points along the way where 

our guide shared historical and botanical knowledge. As we hiked, we were exposed to beautiful 

views of Georgian Bay. Once we arrived back at the beginning of the trail, our guide finished off 

the tour by saying: “Whether you know it or not, what you did today is a part of reconciliation.”  

3.2.5 Point Grondine Park 

On the day following the hike in Killarney, myself and two Wikwemikong Tourism guides 

arrived at Point Grondine Park for a ‘Hike the Park’ event offered in the Point Grondine Summer 

Events Calendar. The two park rangers and one of the tourists from the Killarney hike the previous 

day joined us, along with a friend he brought with him. As we made our way towards the trailhead, 

I noticed a teepee with wooden log benches in front of it. We stopped at the benches so our guide 

could lead us in a smudge. Afterwards, we headed out on the 6.9km Merv’s Landing Trail. Our 

guide explained that these are natural trails created by migrating animals, and that the Point 

Grondine staff simply maintain the overgrowth.  

Not long into the trail, we stopped at a lookout spot with a beautiful view of the distant La 

Cloche mountains. At the lookout there was some interpretive signage about Point Grondine, 

which sparked both tourists to ask many questions about the history of the Anishinabek. There was 

constant chatter throughout the duration of the trail; small talk about animal sightings and plant 

species, but also questions from the tourists about the park in general as well as Wiikwemkoong 

in particular. We also chatted about more everyday life topics such as where we go to school, how 

long the guides have worked there and where we grew up. Once we returned back to the trailhead, 
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we said goodbye to everyone and parted ways. The tourists and the guides from Killarney thanked 

the staff for a great hike.  

3.2.6 The Unceded Journey  

The most popular of Wikwemikong Tourism’s tours, the Unceded Journey, provided 

tourists with the same information as the presentation version, but allowed visitors the opportunity 

to travel around Wiikwemkoong and visit different areas of the community. My first time 

participating in this tour, Wikwemikong Tourism’s guide and myself met the tourists at Buzwah 

Lookout, which offers a beautiful view of Manitowaning Bay. We all sat down at a picnic table 

near the information plaque. Our guide explained the four medicines before leading us in a smudge. 

Next, we made our way towards the plaque and our guide began discussing the history of Turtle 

Island as well as the meaning of Odawa Mnis. Our guide then explained some early history by 

discussing fighting with the Iroquois at Collins Inlet and Skull’s Point. We then learned about gift 

diplomacy with the French and how the Anishinabek showed the French how to live off the land. 

Our guide mentioned the Seven Years War, Pontiac, Treaty of Niagara, Wampum, the War of 

1812, the Indian Removal Act, and finally the 1860s when the British sought to claim Manitoulin 

Island as their own. At this point in the tour, Luke joined us and added on to what our guide had 

said by going into more detail about the Great Manitoulin Treaty of 1862 and Chief Assinginack. 

After this history lesson, Luke began talking about some contemporary issues and explained that 

the treaties today are not about displacing people, they are about recognition.  

Our second stop was at Monument Hill, where a plaque honouring veterans from 

Wiikwemkoong is located. Our guide discussed the Indian Act and how the Anishinabek were not 

allowed to practice their traditions for a long time. We learn that the powwow which began 59 

years ago was a big step in reclaiming their traditions. Our guide mentioned how there used to be 

a gate between Wikwemikong and Manitowaning with an Indian agent stationed there who would 
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not let people leave the reserve. After our guide is finished with the official presentation, the 

tourists asked him where he goes to school and what he wants to do with his future.  

Our third stop is at the Holy Cross Mission ruins, where we find that Luke is waiting for 

us. We stand outside the church at the plaque and Luke explained how this was home to the first 

residential school on the Great Lakes. He explained that colonization was about assimilation and 

“taking the Indian out of the child.” Our fourth and final stop is at the waterfront, where our guide 

talked about the economy in Wiikwemkoong which historically included both fishing, the 

production of maple syrup and the sale of cords of wood to Europeans. At the end, our guide 

explained that to him, reconciliation is understanding, learning and educating; and how 

Wikwemikong Tourism’s motto ‘Our Story. Through Our Lens’ is important to reconciliation. We 

left the tour with an abundance of knowledge and a clear understanding of a variety of issues the 

Anishinabek have dealt with, both past and present.  

3.2.7 Great Canadian Tour  

The most extensive tour I was involved with – in terms of length and variety of activities 

– was a large group tour with Great Canadian Tours. This was a full-day excursion that began at 

the Manitoulin Hotel and Conference Centre in Little Current. Two guides from Wikwemikong 

Tourism and myself met the Great Canadian tour guide, bus driver and the group of 19 tourists 

there in the morning where we were quickly introduced before hopping on the bus back to 

Wiikwemkoong. As our trip began, the Great Canadian tour guide emphasized the importance of 

asking questions and creating dialogue. During our journey back to Wiikwemkoong, our 

Wikwemikong Tourism guide began by talking about the history of Little Current, the different 

Nations on the island, demographics and other factual information.  

Following this, another Wikwemikong Tourism guide began with an adapted version of 

the Unceded Journey. By this point in the tour, we had arrived in Wiikwemkoong and one guide 
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pointed out all the different buildings and services offered there. Our first official stop was at the 

Holy Cross Missions and Church. Most of the tourists got off the bus and made their way over to 

the ruins. There was no official presentation there and the visitors mostly wandered around and 

chatted in small groups. I overheard one guide talking to a few tourists about the Indian Act and 

one of them asked her about terminology. Once we arrived inside the church and everyone sat 

down, our guide began the official presentation. We learned that this church represents a blending 

of customs; for example, they burn traditional medicines instead of incense and use drums instead 

of bells. On our way out, one tourist asked who ran the residential schools. Our guide explained 

that they were operated by churches, but supported and implemented by the federal government. 

Our guide then explained that there are still impacts today related to intergenerational trauma, loss 

of language and lack of parenting skills. 

On our way out of Wiikwemkoong, we stopped at the James Mishibinijma Art Gallery, the 

Wiikwemkoong owned and operated Rainbow Ridge Golf Course for lunch, and finally the Ten 

Mile Trading Post so the tourists could do some shopping. During our time on the bus, our guide 

talked about his family members going to residential school. We learned some Anishinaabemowin 

words and different medicinal plants. Finally, we arrived back at the hotel and had a short break 

before the Dewegan Drum and Song presentation is scheduled to begin. During this time, there 

were a lot of casual conversations happening in the lobby of the hotel as we all waited around. We 

soon made our way into one of the conference rooms and our guide began the presentation by 

telling a personal story about how he got into drumming and singing. We then learned about the 

origin story of the drum and the different styles of drums. After this presentation, the visitors are 

invited up to try playing the hand-drum along with our guide. Another guide ends the day by 

saying: “reconciliation is about friendships and bringing people together.” 
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3.2.8 Bebamikawe ‘Making Footprints’  

The final tour I was involved with was the Bebamikawe ‘Making Footprints’ hiking 

experience. The tourists met me and the Wikwemikong Tourism guide at the office before we 

drove the ten minutes along Beach Road to the trailhead. Along with the tourists, this was my first 

time here and I immediately noticed all of the signage that is posted to inform visitors of the history 

of the trail. Before we started hiking, we stopped for a smudge at the bench area. Both of the 

tourists engaged their senses. The trail led us through a variety of different types of vegetation and 

landscapes. Throughout the tour, we had a good time chatting about a bunch of different topics 

such as: hunting, school, animals, weather, and plant species. Our guide explained some history – 

similar to what is shared in the Unceded Journey – but also pointed out a bunch of different plants 

and explained their uses. There were three lookouts along the trail and we stopped at the second 

one to have a snack. At this lookout we could see east across to the mainland at Killarney as well 

as north towards the North Channel and La Cloche Mountains in the distance. Once we made our 

way back to the trailhead again, the tourists thanked our guide and we all made our way back into 

town.  

3.3 The “Image” of Wikwemikong Tourism  

The descriptions offered in Wikwemikong Tourism’s Experiences Guide Book, along with 

my personal experience being involved in a variety of tours, activities and events organized by 

Wikwemikong Tourism demonstrates the strong connection to Anishinaabe culture and land that 

is integrated into all of their experiences. However, the question of how these experiences were 

developed and what sort of issues were considered in the process is still left unanswered. 

Answering this question is important because it allows one to learn more about what is deemed 

necessary – and even crucial – to share with tourists. While this may at first seem irrelevant from 

a reconciliation standpoint, its relevance is actually twofold: by choosing how their culture is 
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displayed to tourists, Wiikwemkoong takes an active role in defining what being Indigenous 

means. And, the overall image presented by Wikwemikong Tourism to its visitors ultimately 

shapes visitors’ understandings of the Anishinabek, which in turn has the potential to impact the 

relationship between Indigenous and non-Indigenous people moving forward.  

However, coming to terms with what this image should be is not necessarily straightforward. 

As Ballengee-Morris (2002) explains, participating in the tourism industry necessitates selling a 

cultural image and determining authenticity is at the core of this, which brings to light issues in 

and of itself, such as why and who makes the determination of what is and is not authentic. In a 

community as large as Wiikwemkoong, there is bound to be a diversity in opinions concerning 

how Wiikwemkoong is to be represented to the wider public. As one employee explained:  

What I’m always mindful of is how we—what our image is like. I don’t know, I 

have a different view when it comes to our image and cultural images, I’m 

personally not a fan of using a drum and eagle feathers and teepees—those kind of 

visual representations, I don’t think you really capture the essence. I think they’re 

overplayed like the medicine wheel—all of that, it’s not my personal style 

(Employee 6). 

 

Although not stated explicitly, this statement reveals how one employee essentially feels 

uncomfortable using stereotypical images to represent Wiikwemkoong to its visitors. Representing 

an entire culture in a couple of images is – obviously – easier said than done. How, then, does 

Wikwemikong Tourism ensure that what it presents its visitors are – as the Guide Book states – 

Authentic Indigenous Experiences?  

3.3.1 The Importance of Authenticity and Integrity 

Unsurprisingly given its explicit mention in their Guide Book, this notion of authenticity 

was brought up frequently throughout my time working with Wikwemikong Tourism. However, 

it was never quite clear to me what authenticity even meant nor how it was understood in this 

specific context. Nonetheless, what I did begin to notice was the way in which notions of integrity, 
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specifically cultural integrity (Thimm, 2019), were worked into most discussions of authenticity. 

This means that authenticity was also about being honest and truthfully depicting Anishinaabe life 

and culture as it manifests both generally at the community level and specifically at the individual 

level. For example, when asked how they felt about their culture being on display for tourists, one 

employee explained:  

… so when I do the tours here I try to be as political[ly] correct and not try to 

contradict anything else that I learned from other Elders which you’ll probably hear 

from different First Nations reserves, so you know it has to have integrity, you gotta 

be very humble about it and also be like real about it. I’m not trying to convince 

you otherwise, I’m just telling you the facts, you know?  (Employee 7).  

 

Here, there is a clear intention on the part of this employee to ensure that teachings 

presented to tourists are relatively agreed-upon within the community. However, this notion of 

‘contradictory’ information is also hard to grasp, especially considering the diversity that exists 

within First Nations such as Wiikwemkoong where both traditionalist and Catholic practices are 

followed. What is important to consider, then, is not necessarily what the entire community of 

Wiikwemkoong believes is a real or authentic teaching, but what the individual guide follows. For 

example, when asked how Anishinaabe teachings are integrated into the tourism product, another 

employee stated:  

So in my experience, I have never seen it white-washed in a way to make people—

to make it easier for other people to understand. We keep it authentic … it’s real, 

it’s something whoever’s presenting believes in (Employee 6).  

 

The final statement from this employee indicates the importance of guides being 

comfortable with the knowledge they are sharing. This also speaks to the personal and intimate 

nature of many of the tours I was involved in. More often than not, the tours involved our guide 

sharing personal stories and anecdotes along with factual information about history and culture. 

Having a guide share information with visitors that they do not necessarily believe in, but which 

is accepted by the community, is actually, in my opinion inauthentic in some ways because it 
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means that the guide is not being true and honest about what their beliefs and practices are. But, it 

is also important that Wikwemikong Tourism is presenting an image of Wiikwemkoong that is 

representative of the community itself. It seems then, that discussing authenticity in the context of 

tourism means finding a balance between both the individual and community view of authentic 

culture.10  

The issue of both authenticity and integrity is problematized further when a past of 

colonization and attempted erasure of Indigenous culture and ways of being are considered. This 

issue was brought up to me by one of Wikwemikong Tourism’s employees following our formal 

interview. They explained some important nuances between different levels of ‘traditional’ in the 

community and stressed the importance of respecting everyone’s opinion about what it means to 

be Anishinabek; because although some traditions that are currently practiced are colonial in 

nature, it is important not to dismiss them because they are still a part of the history of the 

Anishinabek. This conversation was sparked by a discussion in the office the previous day around 

whether or not the school groups should learn how to make scone – a fried bread which became 

popular in Anishinaabe communities as a result of influence from colonizers. Once again, issues 

of what real and authentic Anishinaabe culture is becomes a topic of discussion when it concerns 

what will be shared with tourists. Here, it is clear that there are multiple layers at work as both 

community and individual understandings intersect where authenticity is concerned.  

3.4 Understanding the Guests   

This issue of authenticity is not limited to tourism employees.  As Bresner (2010) explains, 

tourists often demand authenticity as well. As such, part of determining what types of products are 

 

10 This issue of authenticity and tradition has long been a discussion in the discipline of anthropology, dating back as 

far as Sapir (1924) and picked up again decades later by scholars such as Handler and Linnekin (1984). 
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offered and subsequently, what type of image is presented to visitors, is also anticipating and 

dealing with the expectations and behaviours of tourists who are brought into the tourism 

experience. Similar to the way in which the overall image that Wikwemikong Tourism chooses to 

present its visitors has the potential to impact the relationship between Indigenous and non-

Indigenous people moving forward, the behaviour and expectations of tourists also have the 

potential to shape the nature of the relationship that is formed between Indigenous hosts and non-

Indigenous guests.  

3.4.1 Tourist Expectations 

Travesi (2018) asserts that knowledge is the main ‘object’ around which Indigenous and 

non-Indigenous people negotiate their interactions in a tourism context. The knowledge that 

tourists bring with them into the tourism experience is inevitably shaped by their past experiences 

and exposures, leading to different biases and expectations. The expectations that tourists bring 

with them manifest in a variety of ways, but the majority of them are connected to stereotypical 

understandings of Indigenous peoples. For example, many tourism employees mentioned the fact 

that tourists often thought they still lived in teepees, which represents a tourist assumption about 

authenticity. This also speaks to the ways in which non-Indigenous people continue to romanticize 

the past and seem to be oblivious to the fact that Indigenous people have always been involved in 

processes of change. Not only this, but stereotypes such as the teepee also demonstrate the lack of 

knowledge that exists concerning the diversity between Indigenous peoples in Canada. As our 

guides explained at the Ojibwe Cultural Foundation, teepees are not even the traditional home for 

the Anishinabek. One employee expressed this idea when they explained:  

Cause like there’s also so many Indigenous groups, it’s not just clustered into one 

thing, like they think that everything—I don’t know, that every single Indigenous 

like craft or like I don’t know the right word—are all mixed into like one group like 

yeah if you’re BC like Indigenous people out there are like more into those like 
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totem poles and stuff like that but we don’t do anything like that here so it’s just all 

different (Employee 5).  

 

 Tourists often expect to arrive in Wiikwemkoong and see particular images, symbols and 

artifacts – such as totem poles and teepees – that they associate with Indigenous peoples. Although 

I was involved in events with tourists travelling from a variety of places – the USA, the 

Netherlands, Austria, Germany and of course from within Canada – I did not develop a clear 

understanding of how expectations differed between people of different origins. Regardless, 

expectations are not just limited to these visible aspects of culture. For example, the same 

employee also explained:  

I’ve had people not expect me to be going to school, like they always ask questions 

like ‘oh like are you in school?’ and I’m like ‘yeah, I’m just on summer vacation’ 

and they’re like ‘oh are you going back to school?’ and I’m like ‘yeah.’ And they 

get surprised when I say I’m going into nursing and stuff like … another one would 

be like just them asking how we get our clothes, like I don’t know the process of 

getting our clothes because like they expect us to be in like leather and stuff and 

it’s just like ‘yeah I just drive to Sudbury and go shop in a mall’ [laughs] and it’s 

just like kind of funny hearing things like that” (Employee 5).  

 

This employee expresses a number of different tourist biases that they have encountered 

while working with Wikwemikong Tourism; the leather reference, once again, demonstrates a 

romanization of the past. However, the conversation they described regarding their education is 

more concerning in that it demonstrates an underlying way of thinking about Indigenous peoples 

as somehow inferior and incapable of being educated. While these sentiments may seem innocent, 

they do represent a more ubiquitous way of thinking about Indigenous peoples in Canada which 

has proven to be harmful in many ways. Similarly, another employee explained:  

There’s still a lot of mis—I don’t know if it’s misconceptions—but like people 

come here expecting to see us in regalia and living in teepees and they think that 

that’s just our life, so that’s always interesting to see and we have to kind of—it’s 

almost disappointing when that’s not how life is anymore (Employee 6).  
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The idea expressed by this employee – the fact that visitors are disappointed – is something 

discussed by Francis (2011) in the Imaginary Indian: The Image of the Indian in Canadian 

Culture. Francis describes his visit to Head-Smashed-In Buffalo Jump in southern Alberta and 

explains that when he came in contact with the Indian employees, he found himself thinking that 

they did not look like Indians to him. He goes on to explain that this is the moment where he began 

to question how he had come to believe in an ‘Imaginary Indian’ and that Indians, as we think we 

know them, do not exist (Francis 2011). In their pursuit of being real and authentic, Wikwemikong 

Tourism is on the path towards teaching their visitors this lesson.  

3.4.2 The Uninformed and Inappropriate  

As demonstrated in the examples above, many of the expectations that tourists bring with 

them to the tourism experience is related to their prior knowledge and education about Indigenous 

peoples in Canada. Although being uneducated is by no means an indication of one’s moral 

character nor does it dismiss one’s ability to learn in the future, sometimes being uninformed does, 

however, lead to disrespectful comments; as one employee explained:  

Yeah for sure, not so much with guests who directly book with us, who want to do 

these tours, but in some of our group tours—this is kind of a schedule that’s put 

into their thing so some of them are not necessarily wanting it so we have had some 

guests who’ve made some comments but again we try to evade any conflict and be 

understanding and mindful that these people are just uneducated, right? So yeah 

there has been a few times since I’ve been working here where we’ve had some 

disrespectful comments about First Nations people as a whole (Employee 4).  

 

 This employee also makes an important distinction between guests who book directly with 

Wikwemikong Tourism and those who are a part of larger group tours, where their experience 

with Wikwemikong Tourism is part of their itinerary and not necessarily something that they are 

interested in. Even if comments made by tourists are not outright disrespectful or malicious, 

educating tourists can still put a heavy burden on Wikwemikong Tourism employees. For example, 

another employee discussed the impact of having to explain personal issues with tourists:  
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… just the questions that sometimes tourists ask— like it’s not their fault, they’re 

kind of uneducated about native people … they don’t know anything about 

residential schools so you kinda have to dig that up and sometimes tell them that 

you can’t just come here and you know ask some questions like that. They ask a lot 

of personal questions like ‘how did residential schools affect your family?’ and 

you’re kinda sitting there thinking about all this really deep, sad stuff like 

intergenerational trauma and all this stuff so yeah (Employee 2).  

 

 Although uncomfortable with answering personal questions, this employee still did not 

blame the tourists for being uneducated. I found it to be common that disrespectful or overly 

personal questions from tourists were not met with hostility from the Wikwemikong Tourism 

guides. As another employee explained:  

Well again it’s in our tours—we share some of that stuff but also as a tour guide, 

we want to show you that we are actually following those teachings, you want to 

be respectful, being open minded about what people ask you because a lot of times 

people ask us stuff that may offend us or may offend other people in the community 

but as a tour guide I always let my guests know that there’s no way they can offend 

me (Employee 4).  

 

In this sense, not only do the tourists need to be open-minded in order to fully immerse 

themselves in the experiences offered by Wikwemikong Tourism, but the guides themselves also 

need to act this way so that both parties can engage in an honest and balanced dialogue.  

3.4.3 The Informed and Open-minded 

With the previous discussion of authenticity in mind, it is important to note that 

Wikwemikong Tourism is not immune to engaging with stereotypical images of Indigenous 

people. One employee described an interesting scenario to me which demonstrates this:  

One time we had somebody come in because we had like that teepee out there and 

it was funny because they were like ‘why do you guys have a teepee here?’ and 

were like ‘um what do you mean?’ And they were like ‘weren’t you guys living in 

wigwams and not teepees? Teepees are from out west in the plains’ and I was like 

‘um I think it’s just for like tourists’ I guess so they will be like ‘oh hey it’s a teepee’ 

so it’s just like funny to have somebody know the difference (Employee 5).  

 

 Here, it appears that Wikwemikong Tourism is playing into the stereotypical teepee image 

which, as this employee mentions, is believed to be used to attract the attention of tourists. This 



 

  

62 

conversation also demonstrates the fact that not all tourists who visit Wikwemikong are 

uninformed or act inappropriately as I previously eluded to. In fact, the majority of the visitors that 

I encountered while in Wiikwemkoong were quite educated about Indigenous peoples in Canada. 

For example, during one of the Unceded Journey tours I was involved in one of the tourists seemed 

to be very knowledgeable, even knowing the exact date that the Indian Removal Act went into 

effect. This same tourist was also willing to learn more and asked a number of interesting 

questions. Even when tourists were not necessarily well-educated or informed, many were at least 

open-minded and willing to ask questions in order to develop a better understanding. For example, 

during the Point Grondine hike, one of the tourists asked what ‘Unceded’ meant after they had 

seen it written on one of the plaques. Despite not being a focus of the tour, our guide answered his 

question and gave him a brief history, during which the tourist took out a small notebook and 

started jotting down notes and asked a number of other questions about who the Anishinabek are. 

In this example, if it were not for the initiative taken by the tourist and the interest he had in the 

topic, this type of dialogue may not have transpired.   

3.5 Limits in the Sharing Process  

Although educating and sharing teachings with tourists is clearly an important element of 

the Wikwemikong Tourism experience, this is not to say there are no issues in terms of what is 

and what is not appropriate to share with tourists. Many tourism employees expressed the 

importance of not giving tourists too much information. For example, two different employees 

explained:  

We try to just show them enough, or at least I try to show them just enough to get 

them educated or like just so they know something to respect … but I don’t like to 

give too much because we’ve already given—they’ve already taken so much 

(Employee 1).  

 

Like obviously we can do smudging with sage and stuff with them and talk about 

the medicines but there’s times where we have to kind of not mention too much … 
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we have to try to watch that we don’t give out too much information I guess cause 

it’s not—cause all that stuff that like Elders say, it was given to us … but yeah 

there’s some things that we obviously can share with them but there’s obviously a 

line where they can’t participate (Employee 5).  

 

Both employees emphasize the fact that tourists are given just enough information for them 

to develop an understanding and an appreciation of Anishinaabe culture, but the fact of the matter 

is that there are certain traditions that are necessary to follow if the teachings are to remain 

authentic, and sometimes that may mean not sharing this information with people who are not 

Anishinabek. This does not mean that Anishinaabe culture is being altered and therefore the 

tourists are not getting a true experience; but rather, some components are being strategically left 

out. This is just one of the issues that arises when Anishinaabe teachings are taken from their 

traditional context and adapted to be put on display in the tourism context. As one employee eluded 

to by mentioning how “they’ve already taken so much,” this is especially important when historical 

circumstances are considered. As tourists often learn during their experiences with Wikwemikong 

Tourism, many of these traditions – for example, drumming – were not permitted by the 

government up until quite recently. It is easy to understand, then, why some people in 

Wiikwemkoong may be wary about sharing these teachings with tourists, when often times they 

may not have grown up with the privilege of learning them themselves. Similarly, when asked how 

they felt about their culture being on display, one employee explained:  

Um that’s another touchy subject. We had one—another previous guide who felt 

like he was selling his culture. But for me again, my perspective has changed in the 

sense of reconciliation. We don’t want to give away too much, that’s why we’re 

not doing lodges and ceremonies and that, we’re doing a smudging ceremony which 

is very generalized, and it’s not—it is a ceremony but it’s not as sacred as some of 

the other ones. I think what we do here is not selling our culture at all, um it’s very 

limited, what we give them is just a taste of our culture … even when I talk about 

some of those ceremonies I try not to give too much away (Employee 4).  

 

This idea of ‘selling culture’ is an interesting one because it is another issue that arises 

when teachings are transitioned from their original intent into the context of an economic 
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exchange. However, this particular employee is relatively optimistic about sharing their culture 

with tourists, even mentioning reconciliation as a reason why it is important to do so. Once again, 

however, this employee emphasizes the importance of not giving away too much information to 

tourists. This specifically refers to those teachings related to lodges and ceremonies which, 

according to this employee, is a more sacred tradition than smudging. These limits on sharing, 

from what I understood, did not include historical information such as what is shared in the 

Unceded Journey. Another employee I spoke with had a slightly different opinion about the issue 

of smudging when they explained the following situation:  

I presented it [smudging] one day and I presented it twice in one day, no—six times 

in one day and I kind of felt like I was a sellout. That was never the intention but 

the more I did it, the more I felt it was inappropriate and that might just be a personal 

perspective, because again, it’s a spiritual connection that you have to the medicine, 

and that’s not something you can teach because it’s something you feel (Employee 

6).  

 

 This concern over being a ‘sellout’ is emphasized again, specifically in terms of sharing a 

teaching in a way that moves it towards something that is mass-produced which subsequently 

removes it from the original intent of the teaching. The same employee goes on to explain: 

What I’ve learned through I guess experience is there’s kind of almost really fine 

lines on what is appropriate to share and what is not appropriate to share. Not that 

we’ve done anything terrible, but even just teaching somebody to smudge and 

smudging with them, I think it would be fair enough just to give them the medicine 

teachings and not smudge with them, I think it just gets a little—um cause it’s very 

spiritual and it’s more than just getting smoke and moving over your body, like 

there’s a connection there … but it’s the teachings and the sharing with people, 

those connections and that’s what gives people I think a great understanding and 

awareness and maybe it impacts them in some way that helps them see the world 

differently (Employee 6).  

 

This employee expresses the “fine line” that exists when trying to determine what should 

and should not be shared with tourists. And, although they are wary about sharing practices such 

as smudging with tourists, they also emphasize the fact that the connections that result from sharing 

teachings is an important aspect of fostering understanding and educating visitors. Thus, it is 



 

  

65 

important to remember that limiting what is shared with tourists may also limit their overall 

learning experience with Wikwemikong Tourism. In order to find common ground here, I think it 

is important to view the active decision-making surrounding what can and cannot be shared with 

tourists as a way of remaining in control of the tourism product and subsequently subduing any 

feelings of being a sell-out; because, as Travesi (2018) explains, the ability of guides to (re)assert 

their authority to speak about their culture includes a sense of power in terms of remaining silent 

about particular aspects of their cultural knowledge as well. Thus, control and agency over culture 

can occur in the context of both choosing to share and choosing not to share.  

3.6 Discussion and Conclusion   

It is clear through an exploration of Wikwemikong Tourism’s product offerings, as well as 

my personal experiences, that a strong commitment to sharing a cultural image of the Anishinabek 

with tourists exists. This evident in all tourism events I participated in, with each one providing 

different insight into what it means to be Anishinaabe. For example, at Wiikwemkoong’s Annual 

Cultural Festival, art, regalia, food, dancing and drumming all work together to put a particular 

image of the Anishinabek in the minds of visitors. On the other hand, hiking tours such as those in 

Killarney, Point Grondine Park and the Bebamikawe ‘Making Footprints’ focus on Anishinaabe 

connections to land, plants and animals. In all events, the use of Anishinaabemowin was present, 

indicating to visitors the significance of language in defining who the Anishinabek are. Exploring 

the image that is presented to tourists also means understanding what is deemed necessary to share. 

In relation to reconciliation, this means those involved in planning programs for Wikwemikong 

Tourism take an active role in determining how their culture is represented. Moreover, the image 

that is presented to tourists shapes their understanding which in turn, shapes their relationship with 

Wiikwemkoong. However, the diversity of opinions within any given First Nation, especially one 

as large as Wiikwemkoong, makes it difficult to determine what this cultural image should be, 



 

  

66 

which subsequently makes determining what is authentically Anishinaabe equally difficult. What 

my findings imply, however, is that an important aspect of authenticity in the tourism context is 

having integrity, with individual guides both being true, honest and humble about what they are 

sharing with tourists while simultaneously respecting community views of authenticity as well. I 

observed this to be true in many of the hiking tours mentioned previously as well as the Unceded 

Journey which all provided an intimate environment where natural conversation flowed and guides 

were able to share their personal experiences with some of the practices – such as smudging, 

gathering medicines, fishing or hunting – that until then, had only been explained to tourists 

abstractly. In explaining both general Anishinaabe cultural practices and personal ones, 

Wikwemikong Tourism employees provide tourists are provided with an understanding of what it 

means to be authentically Anishinaabe in a more tangible sense.  

Tourists also demand authenticity as well, which takes the form of stereotypical images 

and symbols of Indigenous peoples situated in the past. Although speaking in a different context, 

one of Indigenous Rights Movements, Conklin (2013) indicates the problems inherent in 

associating Indigenous authenticity with the past when she explains that when it is assumed that 

being authentically Indigenous means being ‘untouched’ by modernity, it allows Indigenous 

people to fall into “a position of passivity and victimization, outside history, disempowered and 

devoid of agency” (68). Conklin (2013) also provides insight into what the expectations of 

outsiders has for Indigenous self-representation when she explains: 

In native peoples’ struggle to make themselves and their causes visible to dominant 

societies that have long ignored them, outsiders’ stereotypes are realities they must 

deal with: native activists are forced to manage their self-representations to work 

around and through the cultural codes of both racism and romanticism (67).  

 

In the context of tourism, this means navigating a self-representation that is authentic but 

yet still recognizable and intriguing to tourists. This is articulated by Bresner (2014) when she 
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explains that expressing a visual Indigenous identity necessitates a balance between “a level of 

recognition and familiarity that mirrors the expectations of the public imagination and conveying 

representation that is locally meaningful…” (135). Similarly, Cassel and Maureria (2017) explain 

that “authentic cultural practices are constantly negotiated, and traditions reinvented in relation to 

the expectations of guests on the one hand, and the convenience and economic benefits of hosts 

on the other” (11). Authenticity is therefore negotiated through both the guests’ expectations and 

the control by the hosts. One way in which I observed this issue of self-representation and tourist 

expectations navigated was through the explicit mention of stereotypes during tours. In the Healing 

Lodge at OCF, for example, our guide used the ‘Hollywood Indian’ stereotype as a starting point 

and subsequent explanations of different smudging practices reinforced in tourists’ minds the 

diversity of Indigenous peoples and who the Anishinabek are. Stories behind the images were also 

included at OCF. For example, in the museum, our guide explained the story behind piece of 

beaded clothing and in doing so, provided tourists with a more in-depth understanding of 

something stereotypically ‘Indian’ – in this case, beadwork – and associated it with a story that 

spoke to more important social issues. In both of these instances, the guides were able to draw 

tourists in with a stereotypical image but then took that opportunity to expand on the significance 

of these images and thus, gain control over what is means to be Anishinaabe.  

When it comes to the ‘type’ of tourists that visit Wiikwemkoong, the level at which tourists 

are informed about Indigenous issues can impact the interaction between host and visitor and, in 

turn, the relationship that is formed. When tourists are uninformed, regardless if their intent is 

malicious, their questions can place a burden on employees to answer personal questions. 

However, employees did see the importance that being open with tourists had for a balanced, 

honest relationship to form. This openness was also seen with tourists, whose eagerness to learn 

and ask questions often shaped the tour and created a dialogue that may not have happened 
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otherwise. I observed this to be true in all of the tourism events I was involved in because, as I 

mentioned previously, the intimacy of these experiences provided an opportunity for conversation 

to occur whether it be while hiking, while taking in the Holy Cross Mission ruins, or while sitting 

in the Cultural Pavilion waiting for the next presentation to begin.  

While this sharing with tourists is important, it is equally important to consider the issues 

surrounding what is and is not appropriate to share. In some cases, tourists had expectations of 

learning about different ceremonies, but the fact of the matter is that if some practices are to remain 

authentic, then they should not be shared with outsiders. Similarly, concerns with ‘selling culture’ 

were also brought up by some employees, which refers to concerns around the changes that occur 

when culture is turned into economic exchange. Tourism in Wiikwemkoong sometimes 

necessitates sharing in a mass-produced way which causes issues in terms of separating the 

teaching from the original intent. However, issues around ‘selling culture’ can be diminished, 

when it is considered that having some choice and decision making around what is shared with 

tourists allows Wikwemikong Tourism employees to embody some power over how their culture 

is represented. Bresner (2014) explains that “authority and agency work together to legitimize 

something as authentic” (147). In this understanding, as long as Wikwemikong Tourism has both 

authority and agency over what they share with tourists, then it can be considered authentic. This 

complements what I observed related to the fluidity of tours; that the experience of any given tour 

is unique depending on the context and the people involved. Wikwemikong Tourism designs the 

tours in a way that controls what information is shared with tourists and individual guides 

demonstrate a sense of agency and authority over what personal touch they bring to each tour. 

Next, then, it is important to consider just what exactly is shared with tourists and the implications 

this has for creating a more meaningful relationship.   
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 Chapter Four – “Our Story. Through Our Lens”: Disrupting, 

Sharing and Reclaiming Through Tourism 
 

“The story that settler-colonial nation-states tend to tell about themselves is that 

they are new; they are beneficent; they have successfully ‘settled’ all issues prior 

to their beginning”  

(Audra Simpson, Mohawk Interruptus 2014, 177). 

 

4.1 Introduction  

In this chapter, I continue my analysis by discussing further three themes that emerged across 

the various experiences offered by Wikwemikong Tourism. This includes: (1) a commitment to 

‘disrupting the colonial narrative’; (2) the emphasis on historical injustices; and (3) the role 

Wikwemikong Tourism plays in presenting a new narrative to tourists. Together, these three 

components culminate to demonstrate Wikwemikong Tourism’s model of “Our Story. Through 

Our Lens.” This is important because, as Audra Simpson explains, the story that settler-colonial 

nations often tell is one that places their formation in a benevolent light. I argue that while sharing 

with tourists is important for ensuring they become more informed, this act of sharing is 

simultaneously an act of reclaiming history for Wiikwemkoong.  

4.2 Disrupting the Colonial Narrative  

“It was a gargantuan undertaking to build a citizenry so profoundly ignorant about 

its historical foundations and about the contemporary cost of sustaining its quality 

of life. It takes many full-time jobs to keep them misinformed, uneducated, and, 

once knowing, uninterested in the cost of settler supremacy for Indigenous peoples”  

(Aaron Mills, Reconciliation and Resurgence 2018, 147) 

 

The undertaking that Mills mentions in this quote is what I would refer to as ‘the colonial 

narrative;’ an idea that was introduced to me during my first full Unceded Journey tour, when Luke 

explained to the tourists that this tour was specifically aimed at changing the colonial narrative. 

Disrupting the colonial narrative is first and foremost about informing tourists about the historical 

foundations of Canada from the perspective of the Anishinabek. While this discussion of history 
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was most prevalent in the Unceded Journey – both the tour within Wiikwemkoong and the 

presentation at the Cultural Pavilion – historical information was also incorporated into all of the 

other tours in which I was involved, although to varying degrees. For example, during the Great 

Canadian Tour and the Bebamikawe ‘Making Footprints’ Tour, the history of Odawa Mnis was 

mentioned by the guides as other activities were taking place – riding the bus and hiking, 

respectively – and therefore were present but not a focal point of the tour. On the other hand, during 

both the hike in Killarney and Point Grondine, sharing history was by no means a focus of the tour, 

but the questions asked by tourists sometimes led the conversation in that direction and our guides 

would often go ‘off script’ – so to speak – and share some history. This could be due to the fact 

that history was an important issue for many of Wikwemikong Tourism’s employees and they 

were often eager to include it in the tours when the opportunity arose. When asked what they 

thought was most important for tourists to learn, all tourism employees mentioned history as one. 

For example, one employee stated:  

“… and again the history is really the most important thing about what we do here 

because a lot of people don’t know about our history, or it’s not taught or it’s not 

taught the right way … We’re the only company here in Wiikwemkoong that shares 

the history with guests, right? … If it wasn’t for us, they wouldn’t know what 

happened (Employee 4).  

 

Here, this employee emphasizes the fact that this history is not known by the wider public, 

or if it is known, it is not entirely true or is not representative of all actors involved. Wikwemikong 

Tourism, then, fills an important role in the community of Wiikwemkoong as a whole; the role of 

educating outsiders. It is crucial to note here that when talking about history, this specifically refers 

to issues of land and treaty, rather ceremonies and traditions. What seems to be of most importance 

then is explaining to tourists the history of the land they are on and to have them understand the 

modern implications of this history. For example, another employee explained:  
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I want them [tourists] to know that we’re different people and this was our land 

before it was the Canadian government’s. Oh yeah, I like to point out the land that 

we own and the land that we did own—the entirety of Manitoulin and where we 

are now is just this little cape and then the islands that we’re still fighting for 

today—the 24, 000 islands from Penetanguishene all the way to Sault St. Marie, 

Ontario—they’re still ours or should be (Employee 1)  

 

While history is important to this employee, the present-day implications of such history 

are also important to share with tourists. Thus, disrupting the colonial narrative is not just about 

history; it is also about present-day issues and the persistence of ways of thinking that are 

embedded within this colonial narrative. As Starblanket and Kiiwetinepinesiik Stark (2018) 

explain, we must focus on how power structures – in this case, those of colonization – have played 

a role in determining not only which narratives of history are dominant within society but also 

which ways of thinking about the world are entrenched within this narrative as well. Wikwemikong 

Tourism plays a role in introducing new modes of understanding the world. For example, during 

the Great Canadian Tour our guide spoke about the clan system and one tourist asked which clan 

was the ‘highest’ in terms of superiority. Another guide was quick to explain that there is no 

hierarchy, all are equal. This questioning of the relative superiority and inferiority of different 

aspects of society is very much a colonial way of understanding the world around us. And, this 

dialogue between the tourist and the Wikwemikong Tourism guide provides an example of how – 

in addition to sharing historical information – this way of thinking can be disrupted through 

tourism.  

4.3 Reflecting on the Past: Historical Injustices  

Not only does Wikwemikong Tourism expose tourists to a narrative not-previously 

encountered, specifically one that includes the perspective of the Anishinabek, their experiences 

also present an opportunity for tourists to reflect on specific issues that are missing from our 

understanding of Canadian history altogether. As one employee explained:  
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When I tell people the truth, I always like to mention that this is the stuff they don’t 

teach you in your history class, when it is actual history—not only Canadian or 

American but of the entire continent, right, you know? (Employee 7).  

 

Here, the importance of truth is emphasized: the truth about the actual events that occurred 

on Odawa Mnis during the lead up to the Great Manitoulin Treaty of 1862 related to land and 

settlement, but also the more subtle actions and events that have shaped the life of the Anishinabek 

both past and present. Often times, this involves historical injustices such as residential schools, 

intergenerational trauma and discrimination. Similar to the historical facts themselves, historical 

injustices are incorporated into Wikwemikong Tourism experiences in a variety of ways and to 

varying degrees. For example, during the Unceded Journey tour, our guide mentioned the Indian 

Act and explained how the Anishinabek were not allowed to practice their traditions for many 

years. Further along in the Unceded Journey while standing outside of the church, our guide 

explained how this site was home to the first residential school on the Great Lakes and that 

colonization was about assimilation and “taking the Indian out of the child.” A similar discussion 

of residential schools occurred during our stop at the church during the Great Canadian Bus tour 

as well. On our way out of the church, one tourist asked who ran the residential schools. Our guide 

explained that they were operated by churches but supported and implemented by the government 

and then went on to explain that there are still impacts today related to intergenerational trauma, 

loss of language and lack of parenting skills.  

Just as sharing historical facts were seen by tourism employees as important to share with 

tourists, sharing these moments of historical injustices were as well. When asked what they thought 

was most important to share with tourists, all employees mentioned residential schools. One 

employee specifically explained:  

I think the main one is how the government treats us—in the beginning and till now 

and that like the last residential school was closed in 1996. Like, ya know it’s been 

going on for a long time and like stuff with the sixties scoop too (Employee 2).  



 

  

73 

 

This employee emphasizes not only the importance of sharing information about residential 

schools with tourists, but also the significance of informing them about the more widespread 

attitudes of the government in which the formation of residentials was rooted and the ways in 

which this manifested in other practices as well, such as the sixties scoop. This employee also 

mentions exploring these issues in both the past and present. Similarly, two different employees 

explained: 

… It’s not like they [non-Indigenous people today] put us into residential schools 

like it ain’t their problem and that’s the big thing these days—like that it happened 

so long ago, they don’t understand the intergenerational effects of residential 

schools, so they’re always like ‘get over it’ or ‘that happened so long ago’ 

(Employee 1).  

 

I would say residential schools, honestly because that’s where a lot of trauma came 

from for our people and visitors don’t really know that … the residential schools 

and resilience of our people who went there trying to grow out of it (Employee 3).  

 

The first employee emphasizes that it is not just a matter of giving historical facts to tourists 

– for example, that residential schools happened – but it also about sharing how these historical 

injustices continue to impact the Anishinabek today. This ‘blurring of the line,’ so to speak, 

between past and present is part of what Starblanket and Kiiwetinepinesiik Stark (2018) call a 

relational way of being where dichotomous treatments of past/present are transcended and 

continuity between past, present, and future are recognized. This allows for one to understand the 

idea of resilience: it is not just about teaching tourists about the historical injustices, but also about 

educating them about the resilience and the perseverance of Indigenous peoples, specifically the 

Anishinabek on Odawa Mnis.  

4.4 Presenting a New Narrative  

Through disrupting the colonial narrative and reflecting on the past, Wikwemikong Tourism 

ensures that their visitors are well educated on the history of the Anishinabek. However, it is not 
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just history that is important to share with tourists. As mentioned in Chapter Three, many tourists 

come to Wiikwemkoong with particular biases and stereotypes about Indigenous people in the 

present; it is important to revisit this theme here because many of these stereotypes can be easily 

disrupted through the act of presenting a new narrative. For example, during the Lakeshore Tour 

at the Ojibwe Cultural Foundation, our guide in the Healing Lodge mentioned the Plains Indian 

stereotype and how it is often used to depict all Indigenous people in North America. Our guide 

spoke specifically the importance of breaking down stereotypes and in doing so, disrupted some 

common stereotypes.  

However, some of the more damaging stereotypes that speak to contemporary issues in 

Canadian society are more difficult to challenge. The following quotes from Wikwemikong 

Tourism employees demonstrate the types of stereotypes that exist:  

… some people don’t know anything other than the negative stuff that’s been out 

there so with us kind of educating people with open minded people, it gives me a 

sense that they’re interested in learning about us and not being negative saying stuff 

about tax money, school money and whatever. So, like the people that come here 

and want to understand makes me happy (Employee 3).  

 

I think it impacts in like different ways, one would obviously be like educating 

them and kind of showing them that we don’t live in teepees and not all of us are 

drunks and addicts or stuff like that … another thing they would say is like ‘Oh you 

have free schooling,’ but it’s not really free schooling because literally we had to 

like die for that and it’s just kind of weird hearing that stuff because going through 

in schools they never even teach about actual Canadian history (Employee 5).  

 

 Issues such as taxes, education, addiction and alcoholism are all mentioned here by these 

employees and certainly represent a dominant understanding in society about who Indigenous 

peoples in Canada are. As another employee explained, this perspective can develop as a result of 

different processes:  

The only thing they see about Anishinaabe people is what they see in the movies, 

ya know, or if they see a pamphlet of an Anishinaabe, they would think ‘Well I 

guess that’s how they look and how they dress every day, in their regalia and their 

teepees’ and stuff like that or again they could get their perspective of the 
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Anishinabek from their family members who necessarily don’t like the 

Anishinabek so that again, that creates that kind of prejudice and you want to show 

people, no that’s just, you know—someone had a bad experience, it’s only one 

experience as opposed to seven billion other experiences that are happening right 

now, so you can’t just let one bad thing ruin the entire broad perspective, right? 

(Employee 7).  

 

If there is any chance that tourism can play a role in establishing an improved relationship 

between Indigenous and non-Indigenous people in the present, then a new narrative ought to be 

presented to tourists, a narrative that speaks to the resiliency and achievement of the Anishinabek, 

rather than focusing on the negative. In this sense, Wikwemikong Tourism is in a position to 

provide tourists with a ‘good’ experience with Anishinabek people. As one employee explained:  

I guess just to like have tourists know that we’re actually growing and succeeding 

also that would be another big one too because obviously they still think low of us 

and so I think one of them would be like to know that younger generations and 

other people are actually breaking that cycle (Employee 5).  

 

Tourism in Wiikwemkoong educates tourists about these achievements in a variety of 

ways, although through relatively informal means. For example, during the Great Canadian Bus 

Tour, one tourist asked a question about services in Wiikwemkoong and our guide explained how 

Wiikwemkoong has their own board of education and explains that there is a movement towards 

cultural immersion in schools. Through providing tourists information about present day life in 

Wiikwemkoong, Wikwemikong Tourism has the effect of transcending damaging stereotypes that 

exist in the minds of non-Indigenous peoples.  

4.5 Discussion and Conclusion  

Through this chapter, I have continued my analysis of Wikwemikong Tourism by exploring 

how sharing with tourists “their story, through their lens” results in both disruption and reclamation 

of history. In particular, this disruption refers to ‘disrupting the colonial narrative’ which involves 

informing tourists about the historical foundation of Canada and Odawa Mnis in particular. This 

history lesson is most prevalent during the Unceded Journey tour, although it is also incorporated 
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into other tours. From the perspective of tourism employees, both the history of treaties and 

residential schools are important issues to share with tourists. However, it is not just the past that 

is crucial to disrupt. Present day implications of history are also important to share because 

disrupting the colonial narrative also means disrupting a way of thinking that not only allowed this 

history to occur, but fuels discriminatory beliefs and practices today. In other words, disrupting 

the colonial narrative means exposing tourists to new facts and changing the way of thinking that 

this narrative is founded in. Moreover, this also involves Wiikwemkoong community members 

regaining control over how their history is told. This is similar to Cassel and Maureria’s (2017) 

argument when they explain that Indigenous tourism was seen as “a way to gain control over the 

dissemination of cultural knowledge, and to be able to tell their own story instead of having 

someone else tell it on their behalf” (9). Likewise, Lynch et al. (2010) also explain that tourism 

was seem as a chance to take ownership over cultural knowledge and to tell their own story. This 

relates directly to Wikwemikong Tourism’s motto of “Our Story. Through Our Lens,” which is 

demonstrated in the historical narrative they share with tourists.  

This reflecting on the past also means explaining the truth about actual events in history as 

well as the more subtle actions that have shaped Anishinaabe life past and present; this necessitates 

exposing tourists to issues that are of a sensitive nature such as residential schools, 

intergenerational trauma and discrimination. Similar to how sharing historical information was 

seen as important from the perspective of tourism employees, so to was sharing information related 

to these historical injustices, both the actual events – for example, residential schools – and the 

widespread government attitudes that made these events possible. This is important because as 

Regan (2018) explains,  

During the TRC’s work, it became clear that not only did a significant number of 

Canadians know nothing about the residential school system, they knew very little 

about the history of Indigenous peoples’ contributions to this country or the 



 

  

77 

importance of treaties. Without this knowledge, our children and youth will be ill-

equipped to live together differently in the future (216).  

 

Wikwemikong Tourism is able to blur the line between past and present and allow tourists 

to reflect on the ways in which Anishinaabe life today is shaped by these past injustices and how 

the Anishinaabe have begun to both reclaim their history and demonstrate resiliency. This 

necessitates presenting tourists with a new narrative, particularly by disrupting the stereotypes, 

misconceptions and expectations presented in the previous chapter; both related to issues of image 

– such as the teepee – but also more harmful stereotypes about present-day issues such as taxation, 

education and addiction. By changing the narrative and educating tourists about resiliency and 

achievement, rather than the often-negative depictions, Wikwemikong Tourism engages in 

transcending damaging stereotypes. As Smith (2012) explains, “to hold alternative histories is to 

hold alternative knowledges. The pedagogical implications of this access to alternative knowledge 

is that they can form the basis of alternative ways of doing things” (36). Thus, by providing tourists 

with alternative knowledges, Wikwemikong Tourism can influence the way in which non-

Indigenous peoples ‘do things’ as well, which is important for reconciliation, especially 

considering its ‘action’ component.   
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 Chapter Five – Creating Impacts and Building Relationships 

Through the Tourism Experience 
5.1 Introduction  

In this chapter, I present my final analysis of Wikwemikong Tourism by focusing on the 

relationships that are built through the tourism experience. I begin by outlining the impacts that 

Wikwemikong Tourism has on tourists, employees and the broader community of Wiikwemkoong 

before exploring the ways in which these impacts foster relationship-building between Indigenous 

and non-Indigenous peoples. Next, I examine an important finding that emerged through my 

participation in the tours offered by Wikwemikong Tourism. I argue that the informal interactions 

that occur in the space outside of the formal tours are just as – if not more – important than the 

formal content of the tours. I end this chapter by discussing reconciliation explicitly; first by 

considering what reconciliation means from the perspective of interview participants and then by 

considering how the informal interactions described previously are crucial to achieving 

reconciliation.  

5.2 Impacts on Tourists  

As mentioned previously, Wikwemikong Tourism presents its visitors with a new narrative 

to follow; a narrative that challenges colonial histories, stereotypes and misconceptions. While the 

creation of this narrative allows Wiikwemkoong community members to reclaim their stories by 

telling them through ‘their lens,’ it also impacts tourists. The following quotes from two different 

tourism employees demonstrate this:  

It’s nice to see people from all over the place actually coming to Wiky to learn 

about the history and stuff like that but I think it’s good because in that way we can 

educate people … I think almost every tourist that comes here always have that 

stereotypical kind of mindset so it’s nice to kind of educate them and change the 

mindset that they have … (Employee 5). 
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I think it brings greater understanding of our traditions, our values and our history, 

so I think it has like, you know, a pretty positive impact in that way, with regard to 

just knowledge sharing, information and greater understanding (Employee 8).  

 

These employees indicate the learning that occurs for tourists both in terms of history and 

in terms of changing stereotypical mindsets. Thus, not only does Wikwemikong Tourism educate 

tourists with factual, tangible information, they also provide tourists with a different perspective 

and encourage visitors to adopt a broader understanding of the world that we share. For example, 

one employee explained:  

It’s the teachings and the sharing with people, those connections… and that’s what 

gives people I think a great understanding and awareness and maybe it impacts 

them in some way that helps them see the world differently (Employee 6).  

 

This employee emphasizes the way in which the teachings that are shared with tourists 

have the potential to impact their overall understanding of the world around them and the way in 

which they walk on this earth. This understanding is similar to that of Turner and Spalding (2018) 

who explain that it is crucial for Canadians to move towards understanding and learning from 

Indigenous peoples, because in doing so we can broaden our perspectives, embrace their teachings 

and subsequently “develop more conciliatory and sustainable lifestyles” (267).  Likewise,  

Lloyd et al. (2015) argue that by introducing different ways of being to tourists, Indigenous tourism 

provides an opportunity for “encounters across difference” which allows for transformational 

learning and education to occur. And, although this learning can sometimes be uncomfortable, it 

nevertheless results in greater engagement in Indigenous issues and taking direct action (Lloyd et 

al. 2015). As will be seen in the following section on reconciliation, it is unclear if taking direct 

action is true in the case of Wikwemikong Tourism. Regardless, in order to enact change in our 

whole society, this sharing needs to involve more than just the people who become connected with 

Wikwemikong Tourism. Three different employees mention how they hope this information is 

shared even further:  
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What I like to say to our groups and schools—kind of how we open and close the 

days is, you know, ‘I hope you got something out of it, I’m not sure, everyone’s 

going to get something different but you take it back home, conversations you have 

with family and friends, strangers at the bus stop, on the bus, wherever you are and 

you share what you learn and you know in a good way.’ I think it has good 

meaningful impacts on people (Employee 6).  

 

So the more involved we get with these other people [with negative opinions], the 

more peace I guess it brings between like the histories and they go and spread the 

word to like their friends and family about what they learned and what they know 

(Employee 3).  

 

It feels nice to like share something like that with people and having them be 

educated and they can go off and share that with other people as well (Employee 

2).  

 

While this research is not able to determine how far-reaching the impacts of this sharing 

is, how long the attitude shift lasts or even if tourists share the information they learned following 

their time with Wikwemikong Tourism, the fact that these employees mention this potential 

demonstrates that it is something that Wikwemikong Tourism seeks to achieve. On the other hand, 

there are some impacts that are very clear. For example, two employees explained how sharing 

with tourists has resulted in emotional reactions:  

Yeah a few times, even just this year me and [another guide] were doing a tour and 

we spent the whole day with this group and at the end of the day there was one 

gentlemen and I noticed he was crying … it just blew him away, everything we had 

taught him throughout the whole day … they were just learning history, the true 

history about residential schools and what happened here in the community 

(Employee 4).  

 

I’ve seen people cry on tours and get like really emotional where they’re—I don’t 

know, just because what they’ve been told or what they thought growing up has 

been like completely different, like a lot of people didn’t know about residential 

schools or like what actually went on and it feels nice to have like an impact on 

them when they leave (Employee 5).  

 

Both employees indicate that they believe these emotional reactions are a result of learning 

the true history about residential schools and perhaps the guilt associated with not knowing after 

all these years of living in this country. This is similar to ideas presented by Travesi (2018) when 
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she explains that when non-Indigenous tourists enter a tourism site with limited knowledge, or 

perhaps even ignorance, this can actually support a will to know and allow tourists to deal with 

“feelings of shame or guilt related to the colonial past” (288). This is an important opportunity for 

tourists to face their lack of awareness of Canada’s colonial foundation. However, as I have eluded 

to previously and as will become more clear as this thesis comes to a close, creating a more 

meaningful relationship between Indigenous and non-Indigenous peoples in Canada and 

potentially moving towards reconciliation, ought to involve and impact all those involved, not just 

non-Indigenous tourists.  

5.3 Impacts on Tourism Employees 

The idea of impacting all those involved is evident when considering that educating and 

sharing is not just a one-way street. It became apparent during my time with Wikwemikong 

Tourism that tourism employees were also learning from tourists; a lot of the time this involved 

learning about different cultures and the experiences of Indigenous peoples worldwide. For 

example, two employees explained:  

I learned a lot about the Indigenous people in Australia cause some people from 

Australia came here. I learn so much about other cultures. I learned a lot about 

Scottish people too like they would share their culture and the similarities of 

cultures as well (Employee 2).  

 

Well there was one gentleman who was here this summer and he had a very 

interesting relationship with us because where he comes from, somewhere near 

Russia, I can’t remember the little country he’s from—but he said the same thing 

happened to his people and his culture: the Russians were trying to take over all of 

the area of course, so he said a lot of the same things happened um to his culture so 

I kinda learned that this didn’t just happen in Canada, it happened all over the world 

(Employee 4).  

 

This interactive component of learning is necessary for building relationships because it 

creates a sort of mutual understanding between host and guest. Of course, in these examples, the 

guests that tourism employees are learning from are from other countries and the relationships 
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being built may not necessarily impact reconciliation in Canada in particular. Regardless, it 

provides tourism employees with a chance to understand how their experiences, traditions and 

culture fit into broader society.  

Not only does working with Wikwemikong Tourism give employees an opportunity to 

learn about other cultures, it also encourages them to learn more about their own history and 

culture; because, if they are going to be sharing information and educating tourists, then it is 

important for tourism employees to be well informed. Sometimes tourism employees learned this 

information from simply being present when other guides or knowledge keepers were brought in 

by Wikwemikong Tourism to guide an experience. For example, one employee explained:  

I heard a presentation at Killarney Mountain Lodge opening and a lot of the stuff 

they were saying about the drums and the stories and the beats I didn’t really know 

that. So it’s good for me like us, people, and also tourists coming in to learn 

(Employee 3)  

 

Other times, employees were actively taught, trained and given the necessary information 

needed in order to present the experiences themselves. For example, one employee who had been 

working with Wikwemikong Tourism for four years did his first solo Unceded Journey tour while 

I was there and during our interview explained:  

The knowledge that I have today I would not have without working for tourism, so 

all the history that I know—and people are blown away as an 18 year old that I 

know all this history and I would never have known it without working here or I 

never would have had an interest in it without working here (Employee 4).  

 

 This particular employee learned the narrative that is told during the Unceded Journey tour 

through participating in the tour as an assistant guide in the previous three summers they had 

worked for tourism. While the content of the Unceded Journey is relatively simply to teach, other 

experiences necessitate a more experienced community member to share the information; this 

makes it important for Wikwemikong Tourism to build networks and connections in the 

community to facilitate this. It is necessary to seek out knowledge keepers in the community to 
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provide Wikwemikong Tourism employees with the teachings to share with tourists. For example, 

at the beginning of the summer, Wikwemikong Tourism staff were taken out on the Bebamikawe 

Memorial Trail with a knowledge keeper and plant expert to learn about the different medicines 

on the trail and their uses prior to taking tourists out later in the summer. Not only do tourism 

employees need to network in the pursuit of knowledge, but larger events in the community – such 

as bus tours and school groups – also require services from within the community such as catering 

and trappers or hunters to lead outdoor activities. Two different employees emphasized this:  

I learned so much and I get to meet people around the community who are also like 

into tourism and stuff, so you kind of—as you’re working here you kind of build 

relationships with people who, ya know, you can keep contact with (Employee 2).  

 

I learn all the time cause I’m always networking … I’m always trying to do 

something new so it gets me talking to people, meeting people (Employee 6). 

 

Being involved in tourism therefore allows employees to build important connections 

within the community. And, for those who are more involved with the planning and organization 

of tourism, it also means exploring new ideas and opportunities through engaging with different 

people. However, while this learning and networking does have a positive impact on tourism 

employees, one employee did emphasize the irony behind learning their history in the context of 

tourism: 

Yeah I never really like knew exactly the history until I started working here—like 

a lot of the tours I was interested in cause I never knew what actually happened, it 

was just sort of interesting to hear my own history from tourism rather than my own 

community or in schools so like tourism really helped a lot because obviously they 

know a lot of history to talk about with tourists but it’s just funny cause like I’ve 

lived here my whole life basically and to finally work at tourism that’s where I’m 

finally learning my history (Employee 5).  

 

This quote demonstrates a potential issue that can emerge in the context of tourism in the 

sense that Wikwemikong Tourism is sharing information with tourists, while people living in 

Wiikwemkoong may not have access to this information themselves. This brings to the forefront 
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larger issues of privilege – in that tourists have the privilege of coming to Wiikwemkoong to learn 

and tourism employees have the privilege of learning this information prior to sharing it with 

tourists. As will be discussed further in the following section, community members are not 

necessarily involved with tourism and, as a result, are not exposed to the same information about 

the history of their community as tourism employees and tourists are.  

5.4 Impacts on the Community At Large  

This issue of prioritizing sharing with tourists over sharing with community members was 

brought up by one employee when they explained the following:  

I can however see how someone may not… not that they might not agree but that 

they just don’t know what we’re doing … we’re lacking in transparency. I just hear 

comments [about] how we bring in school groups… how come we don’t do our 

own schools? And it’s not that we wouldn’t… nobody’s contacted us to do that and 

unfortunately at this time we don’t do any direct outreach …. in my opinion I just 

don’t think enough people know what we do like we don’t get a lot of locals coming 

to even book our tours and I think it would be beneficial for people to kind of see 

and learn, I mean because a lot of this knowledge isn’t general knowledge, it’s 

something you acquire, you know, kind of over your lifetime or maybe, you know, 

you have your own teachers but I think it would be great for locals to just kind of 

be more interested (Employee 6).  

 

While this employee expresses a desire to have community members more interested in 

and involved with tourism, it is important to remember that Wikwemikong Tourism is a business 

whose mandate is to provide experiences to tourists; there are other organizations in the 

community who work more closely with the school-aged children and other community members 

in Wiikwemkoong. Not only is there concern about Wikwemikong Tourism’s involvement in the 

community, another employee mentioned concern over the community’s involvement in the actual 

development of tourism products:  

You know our motto is “our story, through our lens” and my question, I guess, is 

whose lens? The four people that work in the tourism office? Or the community? 
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You know, we have portfolio holders11 that sit on Chief and Council. I don’t know, 

I mean, have they been on the Unceded Journey? Have they been on any of our 

tours, ya know? Do our elected leadership know the stories that we’re providing? I 

mean, they might, I don’t know that for a fact, just off the top of my head … is there 

any input from community and or elected leadership about the products that we do 

offer, you know, like I guess for me, maybe they’ve all been on it, I don’t know, 

and they think “yeup, you guys are doing a great job.” But I guess unless that has 

happened, for me I’m like well shouldn’t it? You know, it ought to I think. You 

know, maybe even like our community, I mean I bet a lot of our community 

members don’t know about those stories, you know, what do we do about that? 

(Employee 8).  

 

This is also not to say that Wikwemikong Tourism is completely separate from the larger 

community. As mentioned previously, they actively engage with community members to plan 

events. It also comes down to issues of capacity; it was very clear to me during my time being 

involved with Wikwemikong Tourism that the employees worked very hard to pull off their events 

and as such were extremely busy and may not have the opportunity to fit more in-community 

events into their programming. Another employee explained:  

I would really like to get tourists more connected with the people who live here 

cause that’s who we are, ya know? We’re really community-oriented and too 

much… well everything that we do is really one-on-one, so I would like to see us 

build more of the community into what we do where they’re having those kind of 

informal, unstructured um… conversations and that’s where learning happens and 

that’s where connections are made and then heck even friendships ya know? 

(Employee 6).  

 

 In this quote, the employee emphasizes the “community-oriented” nature of the 

Anishinabek and considers the potential for tourism to demonstrate this more to tourists by 

including the community into their programming. This would have the potential of both exposing 

tourists to this aspect of Anishinaabe life, while also allowing community members to be involved 

in the same learning experiences as the tourists. One example of this occurred during a visit to 

Wiikwemkoong in October when Wikwemikong Tourism was hosting one of their school groups. 

 

11 Councillors who have been appointed by Council to oversee a particular set of services within the community.  
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One of their activities was a ‘drum social’ similar to the mini powwow during the Lakeshore Tour. 

This occurred in the evening at one of the schools in the community and community members 

were also invited to join. While this was not necessarily a learning experience for community 

members, it did provide them with an opportunity to listen to drumming and singing and watch 

the dancers and overall, presented a social opportunity. Tourism can also have social impacts in 

the community without tourists actually being involved. For example, one employee explained:  

I just notice the stuff we do like our hiking trail, the infrastructure is starting to 

grow, powwow grounds are being well-maintained and updated and we have a 

teaching lodge which we utilize … a lot of people are capitalizing on the visitors 

that come here so more businesses are either growing or starting up, so I see a lot 

of that, that’s the one thing I noticed in the time I’ve been here (Employee 7).  

 

This idea of “businesses growing or starting up” here refers to economic potential, while 

things such as the hiking trail, powwow ground and other infrastructure have the potential to 

generate social benefits. When I probed this participant more about the uses of this infrastructure 

in the community outside of tourism in particular, they continued to explain:  

Oh yeah absolutely [tourism infrastructure has ripple effects] I mean people want 

to use these facilities for their own programming because I know our programming 

deals with outside visitors while other programs in the community deal with—it’s 

all domestic, so it all stays here and again they utilize a lot of the infrastructure 

that’s starting to be built or if it’s like an old building or an old structure they’ve 

been renovating to make it better or make it more appealing to the eye to the visitor 

or anybody local anyway, other programs use them too, it’s not just for visitors. 

Like the hiking trail, yeah absolutely we encourage locals to use it you know, health 

programs for exercise or anything (Employee 7).  

 

 Thus, while tourism may be the driver behind various infrastructure advancements within 

Wiikwemkoong, they are not limited to the use of tourists only. Buildings that are being restored 

or new ones being built, while important for attracting tourists, also provide the community with 

more usable space for social events. While my intent with this research was to move away from a 

solely economic perspective, the reality of the situation is that economic benefits are a major driver 

behind tourism in Wiikwemkoong. And, given historical issues related to fishing and wood chord 
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restrictions, it is important to note that Wiikwemkoong has been set back economically in the past 

and are always looking to develop new economic opportunities in the present. When asked what 

impacts they thought tourism had throughout the community, all employees mentioned economic 

impacts first. For example, three different employees explained:    

I guess if you’re thinking in an economic sense, we bring in a lot of people— a lot 

of guests to the powwow and just throughout the community, right? We give 

business to the Rainbow Ridge, James Simon’s Art Gallery—we send a lot of 

people there—sending them throughout the community so I think that’s an impact 

(Employee 4).  

 

We help a lot of those businesses out for sure like I mentioned earlier, there’s new 

businesses popping up, or there’s old businesses that are actually growing and doing 

better so again, we tell people to come here and shop and you know take something 

home with you, so yeah we like to help the community out with that (Employee 7).  

 

Well I think that, as I was saying earlier, economic development, it brings tourism 

dollars into the economy … A lot of our businesses are open later, for example than 

maybe the businesses in Manitowaning, like our stores are open till 8 as opposed to 

6, right? So you know tourists—if they know about that they might come into Wiky 

and shop at Andy’s or the dollar store (Employee 8).  

 

 Each of these employees emphasizes the ways in which the flow of tourists through the 

community impacts local businesses. I noticed this a lot myself when staying with Priscilla; since 

there were two other rooms in the house, many tourists stayed there and all of them would grab 

groceries at Andy’s, stop at Ed’s for lunch or get gas at one of the gas stations. This is not even to 

mention the money that goes to Wikwemikong Tourism directly when large groups book full-day 

tours or when smaller groups book tours within Wiikwemkoong. 

5.5 Informal Interactions: Implications for Indigenous and Non-Indigenous 

Relationships 
 

As the analysis of Wikwemikong Tourism thus far has demonstrated, it is clear that there 

are separate impacts for Indigenous communities, Indigenous tourism employees and non-

Indigenous tourists, but what does Indigenous tourism mean for the relationship between these 

groups? As mentioned in previous chapters, there is a wide range of tourists who visit 
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Wiikwemkoong, some of whom are open-minded and some who are not. Regardless, 

Wikwemikong Tourism has the effect of enhancing this open-mindedness further or fostering a 

sense of understanding in their guests. However, what is also important to note is the greater 

understanding and open-mindedness that can be fostered for Wiikwemkoong community members 

as well. For example, two different employees explained:  

It does flow both ways—open mindedness—for people coming in but also for us 

because we want to kind of make peace and teach people but at the same time, we 

have older relatives or elders that want this land to be just us. Some are opposed or 

were opposed to tourism at one point or even any new ideas for our reserve, just 

because they’re really old fashioned, right? So it’s up to our visitors to be open 

minded, but also our community members to be open minded to who’s coming in—

treat them with respect and show them like we’re not living old school anymore, 

that we’re willing to work together, I guess, come together (Employee 3)  

 

I think it’s good. I think it’s really good cause me personally, I love other cultures 

as well … it makes me feel good too because I get to share my culture with other 

people as well who like wanna know about it and the more we become educated 

and the more tourists become educated about culture, from it being out there, the 

more accepting this world may become (Employee 2).  

 

Here then, the fact that both employees and tourists are engaged in learning has the 

potential to foster a sense of mutual understanding which is important to relationship-building. 

Borrows and Tully (2018) mention the importance of mutual understanding for reconciliation 

when they explain, “one central theme of the volume is how people communicate with each other, 

come to some kind of mutual understanding, gradually generate trust and solidarity, and cooperate 

across all the intersectional differences and misunderstandings that so easily divide us” (19). 

Tourism is a site in which this can occur. Once people become open-minded and understanding, 

some of those barriers are broken down, making it much easier for relationships to be built. But 

how exactly can these relationships be formed? In the Australian context, Galliford (2010) finds 

that the relational effects and the intimacy of the experience between host and tourist is more 

important for tourists than simply experiencing the material display of culture offered in the tour. 
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Here then, tourism can aid in the creation of relationships through the intimacy of the experience. 

This was true in the context of Wikwemikong Tourism; as I began to participate in more tours, I 

realized that although Wikwemikong Tourism provides tourists with thoughtful information, 

relationship building necessitates a more direct connection between two groups; a connection that 

can only occur through dialogue and conversation.  

In the introduction to their volume, Graburn and Bunten (2017) explain that Indigenous 

tourism is the primary context in which interpersonal dialogue between Indigenous and non-

Indigenous peoples occurs. In the context of Wikwemikong Tourism, this dialogue often occurred 

outside of the formal content of the tours. This was especially true for full-day tours such as the 

Great Canadian Tour I described in Chapter Three. At the end of the day I noted in my field notes 

the differences between a full-day tour and one that was a couple hours long; the former providing 

greater opportunity to develop relationships between those involved. I noticed this a lot during 

other tours as well prior to the Great Canadian Tour. Moreover, during the hike in Killarney 

Provincial Park, I noticed there were a lot of informal conversations that occurred throughout the 

tour on topics such as: land acknowledgements, history, fasting, the Indian Removal Act and 

residential schools. One of the tourists even asked a guide if he had family in residential school 

which resulted in a conversation about intergenerational trauma. What is also interesting to note is 

that all of these discussions occurred as a result of tourists asking questions, which was another 

common trend during the tours I was involved in. For example, during the Point Grondine Hike, 

both tourists asked many questions along the way and seemed to be genuinely interested in learning 

from both our guides about both nature and culture. During the first Unceded Journey tour I was 

involved in, following the official presentation, the tourists asked our guide where he goes to 

school and what he wants to do with his future. Tourists’ questions lead the conversation in 

different directions and make each tour unique. These seemingly mundane conversations between 
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everyone are important in terms of building a relationship between Indigenous and non-Indigenous 

people. As one employee explained:  

The hike in the park was really fun just because there were 18 people who are really 

open to our like traditional lands and want to experience and hear the stories and 

meeting us, so it was like really good conversations with them, along with the 

scenery (Employee 3).  

 

Although speaking about a different Point Grondine hike than I was involved with, this 

employee expresses similar sentiments regarding the conversations that occurred between 

themselves, as a guide, and the tourists. Similarly, another employee explained:  

The tourists I see and work with and am in contact with are our groups so there’s 

always personal conversations that happen, I can’t think of anything off the top of 

my head but there’s always personal conversations that happen whether it’s on the 

side or whether it’s through question and answers and what I get from people is like 

they’re just—they’re grateful for the opportunity (Employee 6). 

 

However, as explained in the previous section, there is often a lack of connection between 

tourists and community members; although this is something that Wikwemikong Tourism is trying 

to facilitate more. This means that most of the relationship building that occurs is between tourists 

and Wikwemikong Tourism employees, which leads to the question: how can the relationships 

that are fostered between Wikwemikong Tourism employees and their guests also be fostered 

between more general groups of Indigenous and non-Indigenous peoples?  In other words, how 

does what is occurring in the context of tourism have implications for reconciliation in the broader 

Canadian society? Darnell (2018) provides some insight into this when she explains: 

On the one hand, recent legal and political decisions are moving in positive 

directions, although they have failed to modify the systemic inequities underlying 

the colonial systems. On the other hand, the cumulative effects of everyday 

practices simultaneously undermines ongoing injustices and models what 

reconciliation might look like. Change at the public and community levels must 

integrate institutional macro-politics with individual micro-communication 

practices (231).  
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Essentially, Darnell states that different models and levels of reconciliation can be 

integrated; thus, if micro-communication practices that are facilitated through tourism are 

integrated with broader, institutional practices, this may also have the potential to facilitate more 

and broader community and institutional level change.  

5.6 Reconciliation and Indigenous Tourism 

“Ongoing public education and dialogue are essential to reconciliation. 

Governments, churches, educational institutions, and Canadians from all walks of 

life are responsible for taking action on reconciliation in concrete ways, working 

collaboratively with Aboriginal peoples. Reconciliation begins with each and every 

one of us”  

(Paulette Regan, Resurgence and Reconciliation 2018, 213). 

 

Just as the impacts of tourism, such as learning, are two-sided – meaning that they effect 

Indigenous and non-Indigenous peoples alike – reconciliation is similar in that it occurs on the part 

of both Indigenous and non-Indigenous Canadians in both mutually exclusive and overlapping 

ways. As Regan (2018) points out, reconciliation is about public education and dialogue and begins 

with each and everyone one of us. In order to discern the implications of Wikwemikong Tourism 

for reconciliation, it is important to consider exactly what reconciliation means to those involved.  

5.6.1 What is Reconciliation?  

All employees involved in this research were asked what reconciliation means to them. 

While these responses by no means provide a full picture of Indigenous understandings of 

reconciliation, or even represent the diversity of opinions that exist within Wiikwemkoong, they 

do provide insight into the different understandings of reconciliation are operating in the context 

of Wikwemikong Tourism. To begin, one employee expressed reconciliation as involving 

acknowledging the past and then moving forward as partners:  

Well I think reconciliation involves an acknowledgement of, you know, the issues 

that we as a people have faced and that we still continue to face, like in terms of 

disparities that were a result of government policies that put us behind in a lot of 

ways—that held us back, that has caused sort of detrimental effects to our, you 
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know, socio-economic position, our health, things like that. And to do what needs 

to be done in order to right those wrongs so, you know, like I said—

acknowledgement but also to do meaningful engagement and dialogue to ensure 

that, you know, we are able to be equal partners in healing, health, economic 

development, resources and acknowledging what is rightfully ours (Employee 8). 

 

Similarly, another employee expressed reconciliation as being about a sense of coming 

together of different people:  

Allies, friendships, unity; I think allies is—would be, in my mind, the kind of 

foundation to reconciliation across not just the nation, but across nations, since 

Canada is so diverse. And allies in that it’s not just Indigenous or native or 

aboriginal people trying to move towards something, it’s people across the country 

coming together to stick up for what’s right (Employee 6).  

 

Both employees emphasize that reconciliation involves not just Indigenous peoples 

themselves moving towards a better relationship, but that it is a process through which everyone 

across the country comes together and forms partnerships to ensure that we are all moving towards 

a better end. As Employee 8 alludes to, this coming together cannot occur without an 

acknowledgement of the past. This idea also bares resemblance to those expressed in the literature. 

For example, Asch (2018) recognizes that we ought to “reconcile our practices today with the 

certain knowledge that we have acted wrongly” (29) which inevitably involves a recognition of 

the past. However, something that is stressed by Asch but which these employees do not seem to 

mention is the responsibility that must be taken by settler and non-Indigenous Canadians for the 

“harm our actions have caused” (29). While it is important to come together as allies and partners, 

this should not take weight over the fact that settler and non-Indigenous Canadians are burdened 

with a different responsibility to address their role played in colonization. And, this requires a 

sense of accountability towards the truth. As two different employees explained:  

I think obviously truth would be a big one because I feel like to get that 

reconciliation, you have to like educate and tell people the truth about what actually 

happened because obviously that’s like been covered and tried to be buried for so 

long (Employee 5).  
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If it’s basically a ‘what do I think?’ … if it’s nothing political, that’s reconciliation 

to me, me telling the truth, telling all of our visitors, not only Canadian citizens and 

American citizens but other people that visit from all over the world, right? That’s 

my reconciliation, right? That’s how I get it, so as long as people know the truth, 

I’m happy with that (Employee 7).  

 

This idea of truth is crucial when it comes to reconciliation, because if non-Indigenous 

people are unaware of the truth then there will be no understanding of the “historic or contemporary 

injustice of dispossession and occupation” (Simpson 2011, 21) that they have a responsibility to 

reconcile with.  On the other hand, some employees stressed that reconciliation was not just about 

learning about history, it is also about moving forward from that history. For example, one 

employee explained:  

I kinda feel like we should just be loving each other and not hating each other and 

even though the government did do bad things and people have done bad things to 

each other, I think we should just really—not forget about it, but acknowledge it 

and move forward in a good way … cause if we just hate each other and hold 

grudges on each other that’s not a good way … cause the little people, like our 

children, are watching us and if they see this hate and this greed and everything 

then they’re going to grow up and live just like that and that’s not the way we should 

be living (Employee 2). 

 

This employee stresses that acknowledging the past and then moving forward in a good 

way is important for future generations. But moving forward cannot occur if reconciliation is all 

talk and no action, which the Canadian government is often accused of. For example, the following 

statement demonstrates the wariness of one employee to this idea of reconciliation when it is just 

another government “tactic”:  

It’s like another government word, right? So, if the government is really serious 

about reconciliation then do something, ya know? There’s just— again, it’s just 

another ploy or tactic or a way to garner support and I don’t know that they’re 

always very true to what it is that they’re hoping to gain, so another word… action? 

[laughs], you know? Let’s not talk about ways to get somewhere, let’s, ya know, 

pick something and do it (Employee 6).  

 

The caution expressed by this employee mirrors a similar critique of reconciliation that I 

mentioned in the opening chapter of this thesis. Coulthard (2014) explains that in settler-colonial 
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contexts, “reconciliation itself becomes temporally framed as the process of individually and 

collectively overcoming the harmful ‘legacy’ left in the wake of the past abuse, while leaving the 

present structures of colonial rule largely unscathed” (22). Coulthard is concerned that 

reconciliation will result in non-Indigenous Canadians merely moving on from the past, rather than 

changing their behaviours to create change moving forward. As alluded to by this employee, 

moving forward requires action, specifically on the part of the government. While the actions of 

the government are important to consider, Regan (2018) explains that an action-oriented approach 

to reconciliation takes two forms: formal and informal, the former relating to state-level practices 

and the latter referring to everyday practices of individuals. As I articulated in the introduction to 

this thesis, my interpretation of reconciliation in the context of tourism is one that emphasizes the 

informal aspect of reconciliation, one that highlights individuals’ behaviours, attitudes and 

relationships.  Another employee expresses this idea of action on a more individual level as well:  

I think it [reconciliation] can be positive but also I think it can be you know, it can 

be vague—what does that mean, right? What’s meaningful reconciliation, ya 

know? I think it’s a word that gets tossed around a lot … people kind of use it as a 

rationale for doing a number of things that are, you know, perhaps kind of the bare 

minimum like land acknowledgements or something like that without, you know, 

actually engaging with meaningful dialogue and or uh you know, really exploring 

what it means to actively pursue reconciliation and to take a personal responsibility 

in it (Employee 8). 

 

This employee expresses a similar sentiment as the one I presented myself: that 

reconciliation is an abstract and often-ambiguous concept. Moreover, this employee points out two 

core components of reconciliation: meaningful dialogue and once again, action. Reconciliation is 

not – as this employee explains – just about land acknowledgements, it is about engaging actively 

in a dialogue or relationship and understanding one’s personal responsibility to do so. As Asch 

(2018) explains, “reconciliation will require words of apology and of commitment on our part. But 

it requires much more than that. We need to do nothing less than radically change our behaviours 
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so that our practices come in line with our values” (44). Changing behaviours is necessary for 

ensuring that our talk turns into action. Relationships are important to form, but it is critical that 

they can facilitate a change in one’s attitudes and behaviours as well.  

As mentioned previously, the TRC brought reconciliation into the public eye and since 

then, it has become a catch-all term for the state of Indigenous issues in Canada, specifically as it 

relates to the relationship between Indigenous and non-Indigenous peoples. As such, the 

relationships discussed by Wikwemikong Tourism employees similarly refer to other people; 

however, relationships with the land is a crucial component of reconciliation such as discussed in 

Resurgence and Reconciliation: Indigenous-Settler Relations and Earth Teachings (2018). 

Commenting on the book as a whole, Regan (2018) explains that reconciliation cannot occur 

between Indigenous and non-Indigenous peoples unless we also reconcile our relationship with 

the land. This idea does not seem to be considered by employees, perhaps because it is often not 

included in mainstream discussions of reconciliation. It could also be that said that guides are 

connected to their own land – particularly one that is Unceded – in a way that makes this aspect of 

reconciliation irrelevant on their part.  

Two additional aspects of reconciliation that I have chosen to engage with, but which are 

not mentioned by Wikwemikong Tourism employees are the ideas of reclaiming knowledge and 

having agency over cultural representation; both of which are encapsulated in the idea of 

‘resurgence’ which complements the idea of reconciliation as discussed by the contributors to 

Resurgence and Reconciliation. As Borrows and Tully (2018) explain in the introduction to the 

volume, “the idea that we are advancing of ‘reconciliation and resurgence’ acknowledges our 

situatedness in overlapping regimes of knowledge, power and subjectification” (7). This calls for 

a resurgence of Indigenous laws and government structures, economies, education, culture, 

language, oral histories, knowledge systems as well as traditional foods, medicines and materials  
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(Borrows 2018; Regan 2018; Turner and Spalding 2018). This oversight by Wikwemikong 

Tourism employees indicates that perhaps their idea of reconciliation pertains to reconciliation on 

its own, and not necessarily focused on reconciliation as it relates to resurgence on the part of 

Indigenous peoples themselves.   

Overall, the ideas presented both in the literature and by Wikwemikong Tourism 

employees complement one another and together, these ideas also reveal insight into what the 

essential components of reconciliation are. First and foremost, reconciliation is a practice that 

includes action, specifically action that involves moving forward in a good way. This means that 

reconciliation involves notions of truth and acknowledging the past through learning, educating 

and increasing awareness, but it is also important that this results in an understanding of personal 

responsibility on the part of non-Indigenous Canadians. In turn, non-Indigenous Canadians can 

work on changing attitudes, perspectives and behaviours that open up space for mutual 

understanding and respect and create opportunities for building relationships, partnerships and 

engaging in meaningful dialogue where the practice of reconciliation can continue to be 

negotiated. While building relationships are important, reconciliation is also important for 

Indigenous peoples on their own and includes resurgence and reclamation of their cultural 

representation, knowledge, history, culture, language as well as revitalizing connections to the 

land. With these core ideas of reconciliation in mind, how does Wikwemikong Tourism connect 

to them?  

5.6.2 Reconciliation and Wikwemikong Tourism  

While there is no mention of reconciliation in Wikwemikong Tourism’s printed or digital 

materials, it was something that was mentioned explicitly by various guides during my experiences 

with different tours and events. For example, at the end of our hike in Killarney, our guide said to 

the group: “Whether you know it or not what you did today is a part of reconciliation.” At the end 
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of an Unceded Journey tour, the same guide explained that to them, reconciliation is about 

“understanding, learning and educating” and that Wikwemikong Tourism’s motto ‘our story, 

through our lens’ is important to reconciliation. Another guide ended our full-day Great Canadian 

tour by saying “reconciliation is about friendships and bringing people together.” In all of these 

instances, reconciliation is brought up at the end of the tour and is not necessarily integrated into 

the actual tour itself. On the other hand, reconciliation does not necessarily have to be discussed 

explicitly in order for Wikwemikong Tourism to be engaging in it; many of these aspects of 

reconciliation are demonstrated implicitly through Wikwemikong Tourism. As one employee 

explained:  

… talking about reconciliation in the ways I was just talking about—awareness and 

increasing people’s understanding and building allies and unity—then I think it 

definitely goes hand in hand [with tourism] and I see it, I see it happening when 

I’m talking to people and when I’m with groups and I’m meeting with teenagers 

and I’m meeting with seniors and that’s what I like … you see when people—when 

something really means something, when something really strikes somebody … 

this is why we’re doing what we’re doing and it’s not just a business, you know? 

We’re hopefully making—well, it’s not hopefully—it’s happening, it’s changing 

people (Employee 6).  

 

This employee – along with all of the others I interviewed – is very strong in their opinion 

that Wikwemikong Tourism plays a large role in reconciliation in terms of educating, increasing 

awareness, building relationships with the tourists who visit Wiikwemkoong. However, the aspect 

of reconciliation that emphasizes the relationship to land has not been considered to its full 

potential. Given that the majority of Wikwemikong Tourism’s offerings occur on the land, there 

is exceptional potential for this aspect of reconciliation to be considered in the tourism context. 

Nevertheless, this connection between Wikwemikong Tourism and reconciliation manifests itself 

in different ways throughout the themes discussed throughout the entirety of this thesis. The 

following discussion and conclusion of this chapter highlights these themes, as does the conclusion 

chapter.  
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5.7 Discussion and Conclusion  

In this chapter, the impacts discussed in relation to tourists, tourism employees and the 

community at large all have implications for reconciliation. In terms of the tourists, this means 

providing them with greater understanding and changing their mindsets. In this sense, it is not just 

about acknowledging the past, it is also about changing perspectives which can lead to more 

meaningful dialogue and a broader understanding of the world. In regard to the impact on tourism 

employees, I emphasized previously that learning goes both ways and that this interactive 

component is something that is necessary for building relationships – it cannot just be the guides 

speaking to the guests, there needs to be a dialogue, or a conversation going back and forth. 

Moreover, learning information to be shared with tourists results, once again, in reclaiming 

knowledge. Although not currently a focal point of Wikwemikong Tourism, increasing activities 

in which community members are involved results in learning and reclaiming knowledge that 

extends beyond just those working at Wikwemikong Tourism. 

In all of the examples, reconciliation is either happening implicitly or is discussed at the 

end of the day or tour, but not throughout, which means there is no opportunity for tourists to 

discuss these statements with their guides; nor does Wikwemikong Tourism emphasizes the 

‘action’ component of reconciliation – they have the history and learning aspect down, but they do 

not necessarily facilitate ways for tourists to take this knowledge with them and apply it in their 

daily lives. This lack of ‘action’ is not lost on Wikwemikong Tourism, as one employee explained:  

I think we could do a better job of maybe like engaging them [guests] and making 

them feel welcome in the process of reconciliation and that they have a role to play 

… I think we could maybe be a little better at ensuring that people hear our message 

and giving ideas about how to participate in reconciliation … it’s fine and well to 

talk about what you know, to lay out the facts of the situation, the history et cetera; 

but, you know, is there also a conversation and a meaningful dialogue around what 

reconciliation means? Like okay we can deconstruct all we want but then if we 

don’t move toward where we go from here then it’s just kind of a moot point at the 

end of the day, so people go home with a history lesson but have they gone home 
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with some suggestions for how to engage in reconciliation? Like you know, does 

this mean something as simple as go home and talk about this around the dinner 

table with your family, tell them what you saw and what the issues are, what we 

face, what we’re doing to heal from you know, whatever and uh you know what 

you can do to, you know, ensure that that continues and that there is like true 

reconciliation happening (Employee 8). 

 

 As Borrows and Tully (2018) explain, “how do we understand the practical meanings of 

reconciliation and resurgence as they are used in various practices, relationships, ways and 

contexts? … like learning any complex vocabulary, it is a matter of finding one’s way in the dense 

forest of uses and the activities into which they are woven. This consists in listening carefully, 

asking questions, using the terms oneself, always listening and speaking truthfully, making 

mistakes and learning from them” (10). In the context of tourism then, this means listening to what 

the Anishinaabe guides have to say, asking them questions and then putting this information into 

action. Borrows and Tully (2018) continue, “And this dawning reciprocal, mutual understanding 

of the forest of overlapping meanings enables participants to begin to propose, discuss, and 

negotiate what reconciliation and resurgence might mean in working and living together in peace 

and friendship” (11). Thus, by having more explicit discussions of reconciliation in the tourism 

context, a discussion and negotiation of what reconciliation means in practice can occur. This is 

important from a marketing standpoint as well: it is clear that tourism employees believe that 

tourism and reconciliation are connected, but now it is a matter of attracting tourists who are 

interested in this aspect of tourism to visit Wiikwemkoong and become engaged in this dialogue. 

On the other hand, Galliford (2010) explains that “Many of the tourists’ responses, while not 

directly referring to the term reconciliation as such, still voiced desires for interaction with 

Aboriginal people intimate levels that represent the interpersonal essence and meaning of 

reconciliation – a coming together and an opportunity for mutual awareness, understanding and 

respect” (234). In this sense, perhaps labelling an activity ‘reconciliation’ may not be as important 
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as the actual learning that is taking place. Whether or not something is actually called 

‘reconciliation,’ it still is occurring.  

Sharing through formal tours results in an understanding of Anishinaabe history and 

culture; however, it is the informal interactions that occur outside of the formal tour that allow 

Indigenous hosts and non-Indigenous guests to engage in a dialogue that is important for fostering 

a mutual understanding and subsequently moving towards a better relationship. Expanding this so 

that tourists get this interaction with not only the tourism employees, but with the broader 

community as well is very important to enhance this mutual understanding. Not only this, but 

involving the community more will ensure that Wikwemikong Tourism is operating in a way that 

is supported by the community at large. Overall, this chapter demonstrates how the interactions 

that occur through Indigenous tourism create a dialogue that is crucial for reconciliation in Canada. 

As such, Indigenous tourism can provide Canadians who wish to engage actively in reconciliation 

with a setting in which to do so.  
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Chapter Six – Concluding Remarks, Reflections and 

Recommendations 

6.1 Summary of Arguments  

Through an analysis of Wikwemikong Tourism, I have demonstrated the nuances that exist 

in the context of Indigenous tourism. In Chapter Three, I argued that determining what is an 

‘Authentic Indigenous Experience’ entails a process of navigating tourist expectations which, 

although difficult at times, provides Wikwemikong Tourism with a sense of agency, authority and 

pride over their cultural representation. In terms of reconciliation, the community of 

Wiikwemkoong becomes actively involved in how they want to be represented and thus, what it 

means to be authentically Anishinaabe; this allows Wikwemikong Tourism to push back against a 

past in which their identities were attempted to be erased and decided for them, and to move 

towards a future where Indigenous culture is respected.  Not only this, but it also allows employees 

to explore their own culture and results in a sense of reclamation of their culture as they prepare 

to share it with tourists. Instances where tourists engage in inappropriate comments or behaviours, 

while difficult to deal with at times, do create a dialogue between hosts and guests and results in 

reconciliation on both sides of the conversation via mutual understanding. The relevancy to 

reconciliation here is twofold, meaning there are impacts for both Indigenous and non-Indigenous 

peoples: by choosing how their culture is displayed to tourists, Wiikwemkoong takes an active role 

in defining what being Indigenous means. And, the stories, teachings and overall image that 

Wikwemikong Tourism presents to its visitors ultimately shapes visitors’ understandings of the 

Anishinabek, which in turn has the potential to impact the relationship between Indigenous and 

non-Indigenous people moving forward.  

In Chapter Four, I analyzed Wikwemikong Tourism’s motto of ‘Our Story. Through Our 

Lens’ by discussing the three themes that emerged across the tours offered by Wikwemikong 
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Tourism. These include a commitment to disrupting the colonial narrative, an emphasis on 

historical injustices, and the role played by Wikwemikong Tourism in presenting a new narrative 

to tourists. I argued that while sharing with tourists is important for ensuring they become more 

informed, this act of sharing is simultaneously an act of reclaiming history for Wiikwemkoong and 

as such, this history move towards being reconciled; in a reconciled history, all of the voices or 

perspectives of those involved in a specific historical event are recognized (Pearen 2012) and are 

able to co-exist, thus creating a full and more truthful picture of the history of Odawa Mnis.  

In Chapter Five, I focused on the relationships that are built through the tourism experience 

and argued that the informal interactions that occur in the space outside of the tour are just as 

important, if not more, than the formal content of the tours. Once again, the impacts in terms of 

reconciliation extend to both Indigenous and non-Indigenous actors in the tourism space. In terms 

of the tourists, their interactions with tourism employees have the effect of both educating them 

and changing perspectives which can lead to more meaningful dialogue in the future. In regard to 

tourism employees, the interactive component of these interactions is something that is necessary 

for building relationships – it cannot just be the guides speaking to the guests, there needs to be a 

dialogue, or a conversation going back and forth; and, Wikwemikong Tourism provides the 

context for this dialogue to occur. With the arguments presented in this chapter clear, the rest of 

this chapter will address the implications of these findings for academia, the public, 

Wiikwemkoong and future scholars.  

6.2 Contributions  

As mentioned briefly at the beginning of this thesis, both the academic and public 

significance of this research were considered in the development of this project. And, as this thesis 

comes to an end, I think that both have been addressed. This thesis contributes to the anthropology 
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of tourism, specifically that of Indigenous tourism, in a number of ways. To begin, this research 

addresses a gap in the literature related to the specific connection between Indigenous tourism and 

reconciliation in Canada. In terms of theoretical contributions, this research has developed the 

anthropological concepts of both representation and authenticity in the context of Indigenous 

tourism in Canada. Not only has this thesis addressed theoretical issues, it has also contributed to 

the ethnographic area of the anthropology of tourism by using anthropological approaches to 

examine Indigenous tourism in Canada. Moreover, this research has conceptualized reconciliation, 

which contributes to the interdisciplinary theoretical debate regarding the contested nature of 

‘reconciliation.’ More importantly, I would argue, this research has presented an opportunity for 

public contributions as well; it presents a clear example of how tourism can not only introduce 

Indigenous histories to non-Indigenous Canadians, but provide a context in which relationships 

between non-Indigenous Canadians and the Anishinabek can be formed. The alternative 

understanding of history, culture and the world in general that participation in tourist activities 

provide, and the relationships formed through these activities, help open non-Indigenous 

Canadians to future dialogue, by so doing, contribute to reconciliation in Canada.  

6.3 Benefits to Wiikwemkoong  

As was made clear in Chapter Two, the historical relationship between Indigenous peoples 

and research has not always been positive in nature. As such, research with Indigenous peoples 

today ought to not only consider academia nor general public issues affecting Indigenous peoples 

broadly, but must also consider the specific issues that can be addressed in a local context. The 

benefits that this research can provide for Wiikwemkoong are therefore an important concern to 

address. It is my intention that establishing this connection between reconciliation and Indigenous 

tourism has significant implications for community stakeholders in that it will result in a better 
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understanding of the niche market of ‘reconciliation tourism’ and provide recommendations for 

how Wikwemikong Tourism can expand into this market. Most importantly, this relates directly 

to Wikwemikong Tourism’s strategy objective of establishing “new target markets.” This research 

will benefit Wiikwemkoong in three additional ways. First, it will result in a better understanding 

of the impacts of Wikwemikong Tourism within the community. As a result, this research can 

inform future tourism development in order to ensure that it will continue to develop in a way that 

benefits the community at large. Secondly, this research will supplement pre-existing plans for 

community and economic development by providing the community with a report that can be used 

as a reference for future funding opportunities related to tourism in particular and economic 

development in general. Finally, this research will enrich local understandings of tourists’ 

experiences in the community and can be used to shape future marketing initiatives in order to 

increase the overall socio-economic benefits that tourism already brings to the community.  

In addition, what became clear throughout this research is that many community members 

living in Wiikwemkoong are not aware of exactly what Wikwemikong Tourism does and what 

programs they provide. I hope that this research can spread awareness about Wikwemikong 

Tourism, demonstrate its importance and encourage more community members to become 

involved and thus, reap some of the same benefits as Wikwemikong Tourism employees. The 

means by which awareness can be spread is discussed further in Section 6.5.  

6.4 Recommendations for Wikwemikong Tourism  

Although Wikwemikong Tourism as an organization has proved to be successful and has 

managed to develop thoughtful, educational programs for its visitors, there is always room for 

improvement. My position as an outsider allowed me the opportunity to understand these areas of 

improvement. Thus, another benefit of this research, and something that was specifically asked of 
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me by Wikwemikong Tourism, is in the form of recommendations for Wikwemikong Tourism. 

Some of these ideas are a result of things I observed as well as specific conversations I had with 

tourists. My recommendations are as follows:  

• Provide a more explicit connection to reconciliation throughout the tours. This will 

ensure that tourists build an understanding of reconciliation throughout the duration of the 

tour, rather than just mention it at the end of the tour. This will provide tourists with more 

time for reflection and to ask more questions about reconciliation throughout the tour. The 

specific core idea of reconciliation that I recommend be advanced is that which relates to 

learning, educating and increasing awareness; connecting to the land; engaging in dialogue 

and building relationships.  

• Provide more opportunities for tourists to interact with community members. This 

will ensure that the relationship building and dialogue that occur between Wikwemikong 

Tourism employees and tourists is extended more to other community members as well. It 

should be noted that this idea occurred to me specifically during a conversation with 

Employee 6.  

• Involve tourists with more community organizations and services in Wiikwemkoong. 

This will strengthen the ‘new narrative’ that is presented to tourists and allow them to 

actually see the accomplishments and achievements of Wiikwemkoong.  

• Create a visitor code of conduct. Before providing tourists with opportunities to interact 

with community members or visit community organizations and services, I recommend 

that a community-driven visitor code of conduct be developed, so that tourists are provided 

with clear guidelines for how to behave appropriately and respectfully during their time in 

Wiikwemkoong. 

• Provide tourists with take-home material to help them implement what they have 

learned with Wikwemikong Tourism into their everyday life. This will also provide 

tourists with concrete material to share with others who also want to learn what their 

experience was life. This could even come in the form of an online resource, where tourists 

get a code to access after they leave.  

• Develop promotional materials that make explicit mention of reconciliation. This will 

help attract those tourists who are looking for this type of learning experience.  

In addition to my recommendations related to enhancing the reconciliation experience, 

some employees whom I interviewed had recommendations as well. These recommendations 

include:  

• Educate surrounding communities about Wiikwemkoong in general and the offerings 

provided by Wikwemikong Tourism in particular. Employee 8 stressed that surrounding 

communities do not necessarily know much about Wiikwemkoong which leads to them 

sharing misconceptions with potential visitors and may turn them away from visiting. One 

suggestion that this employee made was to offer an opportunity for local businesses who 

are involved in the tourism industry such as campgrounds, other accommodations and other 
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businesses open seasonally, to come to Wiikwemkoong at the beginning of the season to 

take them on a free Unceded Journey experience.  

• Promote local artists from Wiikwemkoong. Employee 8 also mentioned an idea they had 

to put up a ‘Wall of Fame’ in the tourism office where the work of world-renowned artists 

from Wiikwemkoong can be displayed. This could also include biographies and interesting 

facts about the artists including their contributions to wider social issues. In addition to 

providing tourists interested in art with an interesting display, it would also provide more 

accomplishments to be included in the ‘new narrative’ that tourists are sent home with.  

It is my hope that these recommendations will be of use to Wikwemikong Tourism and 

that they will be able to implement some of them in the near future. 

6.5 Knowledge Mobilization  

The contributions – both academic and public – as well as the benefits and 

recommendations, will only be clear for those who are exposed to this thesis. Therefore, for this 

research to have any weight in broader discussions of reconciliation in Canada, it is important for 

the results to be disseminated widely. This will involve the creation of a 5-page summary of the 

research to be distributed to Chief and Council and all those who choose to attend the meeting 

where my results are shared. I will also work with Wikwemikong Tourism to develop a shorter 1-

page infographic to physically distribute to other businesses in Wiikwemkoong and to circulate 

digital copies on the Wiikwemkoong website page and local Facebook groups. I also plan to 

publish in academic journals as well as non-academic travel journals, which I hope will act as free 

advertising for Wikwemikong Tourism. An overarching dissemination plan will be created so that 

the timeline of these plans are clear.  

6.6 Limitations and Future Research  

While the significance of this research, as well as the contributions it has resulted in, should 

be clear, it is not without limitations. For example, I chose to only interview Wiikwemkoong 

community members who were employees with Wikwemikong Tourism or who were involved in 

tourism more generally. While this allowed me to learn much about the nuances of Wikwemikong 
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Tourism, it also meant that the perspective I received about tourism in the community was 

overwhelmingly positive. Future research can address these limitations by involving community 

members to share their opinions about tourism in Wiikwemkoong.  

Moreover, through participating in tours, I was able to see the sharing and learning that 

occurs on the part of tourists during their experience. However, this research is not able to 

determine how far-reaching the impacts of this sharing is, how long the attitude shift lasts, or even 

if tourists share the information they learned following their time with Wikwemikong Tourism. In 

the future, it would be beneficial for researchers to contact tourists after their experience with 

Wikwemikong Tourism in order to understand how they are activating the knowledge they gained. 

Similarly, while I had originally intended to involve tourists in surveys about their experience with 

Wikwemikong Tourism, this did not come to fruition due to logistical issues. Nevertheless, I was 

able to engage in many conversations and unstructured interviews with tourists whilst being 

involved in the tours as well as at my accommodations, which provided me with some 

understanding of their experiences, although this data is by no means comprehensive of all tourists 

who visited Wiikemkoong during the summer of 2019.  

6.7 Continuing the Relationship  

The end of this thesis project does not mark the end of my relationship with Wikwemikong 

Tourism nor the community of Wiikwemkoong Unceded Territory more generally. The hardest 

part about writing this thesis has not been analyzing my data, nor conceptualizing its significance, 

but determining how to move on from here. Most importantly, it is important to communicate with 

those in Wiikwemkoong as I work to get this work published in the outlets mentioned previously. 

This will ensure that whatever information I am making available to the wider public is supported 

by Wikwemikong Tourism, the Wikwemikong Development Commission and Chief and Council. 
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I also plan on making it a yearly tradition to attend the Wiikwemkoong Annual Cultural Festival 

and to continue supporting events with Wiikwemkoong. As I mentioned in the previous section, it 

is difficult in the context of this research to determine how far-reaching the impacts on tourists are; 

however, I do know that I can control what I personally do with the teachings that have been shared 

with me. As a researcher and a tourist, this research has been a transformative learning experience 

for me, and I intend to share this with others and encourage all Canadians to seek out opportunities 

like this for themselves.   
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APPENDIX A: COMMUNITY ENGAGEMENT AND APPROVAL GUIDE 

The following step-by-step guideline outlines the approach that was taken throughout my research 

process in order to develop a project that was both respectful and relevant to the community in 

which this research involved. This involves the steps I took to engage with the community as well 

as the necessary processes I went through in order to gain approval to conduct the research.  

Step One: Making Connections 

On October 24, 2018 I reached out to Wikwemikong Tourism by calling their office and 

left a message. A few days later, I received a called back from their tourism manager who was able 

to give me some great information about their programs. I ended the conversation with a promise 

to keep in touch and with an invitation to the Indigenous Trailhead Conference that would be 

happening in late November in Mississauga. I attended this conference on November 21, 2018 

which was specifically focused on the impact of collaborative trail development and reconciliation. 

We discussed the symbolic nature of trails as a means for Indigenous and non-Indigenous peoples 

to ‘walk together’ on this land. We discussed reconciliation as a reclamation of sorts; a reclamation 

of Indigenous knowledge and a means to reclaim their stories about who they are. Trails also allow 

a reconnection to the land, which – as argued by the contributors to Resurgence and Reconciliation 

– is an important aspect of reconciliation. This is because not only do trails provide activity to 

tourists, but they also build the infrastructure that can allow community members to become more 

connected to the land as well. Economic reconciliation was something that was also discussed; 

meaning that a part of reconciliation is the formation of meaningful partnerships to renew 

economic development for Indigenous peoples in Canada. This is especially important given the 

history of settlement on Odawa Mnis discussed in the previous chapter. Needless to say, this 

conference was paramount in influencing the direction my project would take. Outside of the 

formal conference sessions, I spoke with Luke about my ideas and he expressed that there were 

some synergies between my ideas and what is currently going on with Wikwemikong Tourism.  

Step Two: Community Visit  

I reached out to Luke multiple times over the next couple months, sending along drafts of 

funding proposals and other ideas. I visited Wiikwemkoong Unceded Territory for the first time 

on February 19, 2019. I was pleased to be able to discuss the research further with Luke as well as 

other employees in the office. Moreover, seeing first-hand what goes on in the office allowed me 

to start thinking further about what exactly my project could look like. Luke informed me that he 

had recently been made aware that Band Council had passed a motion to have an official 
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application process implemented for all proposed research in the community. This process 

includes: (1) the project being vetted from an Educational Institution; (2) ethics approval through 

an Educational Institution and the Manitoulin Island Anishinaabek Research Review Committee; 

(3) approval from the relevant community organization; and (4) approval from Band Council. Luke 

and I discussed this procedure and he assured me that he would support my research throughout 

this process. While the meeting was productive and informative, I left feeling overwhelmed with 

the logistics of developing a project such as this from the ground up. The timelines imposed by the 

institution as well as those required by the community, formed a seemingly endless to-do list in 

my brain.  

Step Three: Meetings with Community Organizations  

Over the next few months, I remained in contact with Wikwemikong Tourism and set out 

checking off everything on the list. On May 28, 2019 I visited Wiikwemkoong once again in order 

to attend a meeting with the Wikwemikong Heritage Organization (WHO) or Wiikwemkoong 

Anishinaabewin Bemninzhaandgik – one of the community organizations that Luke recommended 

engaging with. I went to meet Doris, WHO manager, but unfortunately the meeting I was supposed 

to attend was cancelled and was rescheduled for June. While I was disappointed with this setback, 

I was able to talk with Doris about my ideas and gave her a handout with some information about 

my proposed project on it.  

On June 13, 2019, I arrived in Wiikwemkoong for the third time to attend a board meeting 

with WDC. Prior to the meeting, I hung around the office and met some more of the tourism staff. 

I did a presentation and the WDC committee gave me their approval. Once again, however, the 

WHO meeting was cancelled as there were not enough committee members present to have a vote. 

It was during this visit that I stayed in an Airbnb in the community for the first time. I was able to 

chat with my host throughout my visit and we made arrangements for me to stay here in the month 

of August, pending approval.  

While this visit was an important step in the process, I still was feeling a little out of touch 

and was constantly feeling as if I should be doing more; making more connections, becoming more 

involved. I started to recognize the conflict that seemed to exist in terms of what I thought would 

be the best approach, and the realities of timelines. It felt like I had done so much, but that there 

was still so much more to be done. But then again, I had to stop myself and remember why I was 

doing this; sure, I was conducting research to fulfill the requirements for a Master of Arts in Public 
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Issues Anthropology but there was a reason I chose this particular topic, at this particular time and 

I had to remind myself of those reasons. 

Step Four: Chief and Council Approval   

At the beginning of July, I reached out to Doris and Luke again and they were helpful in 

ensuring that I was indeed on the right track. All that was left to do was attend a Chief and Council 

meeting and present my proposal. On July 22, 2019 I made the trip back up to Wiikwemkoong to 

attend a Chief and Council Meeting. The presentation went well, and I was definitely asked a 

variety of difficult, but important questions. I eventually was approved on the conditions that I re-

word my resolution so that Luke was the in charge of the project and that I write up a data sharing 

agreement, both to be signed by council members. I immediately got these documents in order, 

sent them to Luke for revisions who then sent them on to Chief and Council. And with that, the 

real work began.  

Step Five: Community-Engaged Data Collection  

In August 2019, I officially began data collection. This began with attending the 

Wiikwemkoong Annual Cultural Festival over the Civic Holiday long weekend. Not only was 

attending this event important for collecting data, but it also provided me with the opportunity to 

meet again with Luke and meet some other Wikwemikong Tourism staff. Following this weekend, 

I returned back to Guelph for a week and prepared for my longer stay. On August 11, I returned to 

Wiikwemkoong and got myself settled in my Airbnb, where I would be staying for the next three 

weeks. Throughout my time in Wiikwemkoong, I engaged with a variety of Wiikwemkoong 

community members, tourism employees and otherwise, always ensuring that I was abiding by the 

ethical guidelines laid out in both my Manitoulin Anishinaabek Research Review Committee and 

University of Guelph Research. The specific data used in the analysis sections of my thesis were 

derived from participant observation completing while being involved in the tours, events and 

activities offered by Wikwemikong Tourism and through semi-structured interviews with tourism 

staff.  

Step Six: Follow Up and Updates  

On October 22, 2019 I returned to Wiikwemkoong once again. The intent of this trip was 

to become involved with the school group that was visiting this week and to update Luke and the 

rest of his team on the direction in which my research findings were headed. Although I did not 

include any of my observations during this trip in my final thesis, it provided me with an 
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opportunity to understand the educational opportunity that Wikwemikong Tourism provides to 

these school groups. On my final day in Wiikwemkoong, I first met with Doris and Rita in the 

morning to share my thesis outline with them in order to hear their suggestions and feedback. In 

the afternoon, I did the same thing with Luke and his full-time staff at the tourism office.  

Step Seven: Special Council Meeting for Dissemination  

The final step of my research process will be to arrange a special council meeting in order 

to share my results to Chief and Council as well as all those who were involved in the research.  
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APPENDIX B: INTERVIEW GUIDE  

Theme #1: Experiences with Wiikwemkoong Tourism  

1. Can you tell me about your involvement with Wiikwemkoong tourism?  

• Probe: What is your role? What duties do you have?  

2. What sort of activities have you participated in related to Wiikwemkoong tourism? 

3. When did you become involved with Wiikwemkoong tourism?  

4. How do you feel about tourism in your community?  

5. What questions does tourism in your community raise for you?  

Theme #2: Social and Cultural Impacts  

6. Have you noticed any changes in your community since tourism began? 

7. What is your definition of culture?  

• Probe: how do you define Anishinabe or Wiikwemkoong culture? What are its 

central features, characteristics, ideas?  

 

8. How does Wiikwemkoong tourism display culture to tourists? 

• Probe: Can you think of any examples?  

9. How do you feel about your culture being on display for tourists? 

Theme #3: Connections to other aspects of life  

10. How does Wiikwemkoong tourism impact the community as a whole?  

• Probe: what does it bring/do for the community?  

11. Are any of your friends and family involved with tourism? 

12. How does tourism in Wiikwemkoong reflect your cultural teachings?  

Theme #4: Reconciliation  

13. How do you feel about the word ‘reconciliation’?  

14. Can you describe to me what reconciliation means to you?  

15. Is there another word that is more appropriate to use?  

16. How does reconciliation fit into your cultural teachings?  

17. How have you heard reconciliation discussed by others?  

18. How, if at all, do you think tourism and reconciliation relate?  

Theme #5: Indigenous and Non-Indigenous relations 

19. Can you describe your interactions with tourists that come to visit Wiikwemkoong?  

20. What impact have tourists had on your life?  

21. What impact have tourists had on the community as a whole?   
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APPENDIX C: WIKWEMIKONG TOURISM EXPERIENCES GUIDE BOOK  
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